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MOZI

Introduction

Mozi £-F, “Master Mo” (c. 480-390 B.C.E), founded what came to be
known as the Mojiz “Mohist School” of philosophy and is the figure around
whom the text known as the Mozi was formed. His proper name is Mo Di
% #. Mozi is arguably the first true philosopher of China known to us. He
developed systematic analyses and criticisms of his opponents’ positions and
presented an array of arguments in support of his own philosophical views.
His interest and faith in argumentation led him. and his later followers to
study the forms and methods of philosophical debate, and their work con-
tributed significantly to the development of early Chinese philosophy. Mozi
himself was probably of quite humble origins. He may have been a2 member
of the craft or artisan class, and his philosophy is distinctively antiaristo-
cratic. Early in life, he may have studied with followers of Confucius.
However, he went on to become a serious critic of the emerging Confucian
tradition.!

'During Kongzi's life and after his death, people began to declare themselves followers
of Kongzi and his Way. At this point, it makes sense to describe these people as constitut-
ing a “Confucian” tradition or “Confucianism.”
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Mozi was not just a philosopher. He led an organized utopian movement
whose members engaged in direct social action, including the military
defense of states and cities that he judged to be victims of wars of expan-
sion. He was a strong and charismatic leader who inspired his followers to
dedicate themselves to his unique view of social justice. This required them
to lead austere and quite demanding lives under his direct control and
command. Mozi could tax his followers, judge, and punish them; under
certain circumstances he could even put them to death. The discipline that
defined his movement is reflected in a number of his philosophical posi-
tions. His ideal state is highly centralized, orderly, and ideologically unified.

Mozi saw ideological differences and the factionalism they spawned as

the primary source of human suffering. Therefore, he sharply criticized the
family-based ethical and political system of Kongzi for its inherent partial-
ity and advocated a strict chain of command leading up through a monarch
and resting in Heaven. In place of Confucian 7en 1=, “benevolence,” he
advocated a form of state consequentialism, which sought to maximize three
basic goods: the wealth, order, and population of the state. As an alterna-
tive to Confucian familial love, be argued for jianai %3 , which is often
cranslated as “universal [ove” but is better understood as “impartial care.”
In Mozi's view, the central ethical problem was excessive partiality, not a
lack of compassion. His primary goal was to change and shape behavior—
in particular the way people are treated—not to cultivate emotions, attl-
tudes, or virtues. He showed litcle interest in what one would call moral
psychology and embraced a simple and highly malleable view of human
nature. This led him away from the widely observed Chinese concern with
self-cultivation. His general lack of appreciation for psychological goods and
the need to control desires and shape dispositions and attitudes also led him
to reject categorically the characteristic Confucian concern with cultare and
ritual. These views are expressed in his arguments against elaborate funer-
als and musical performances, two mainstays of Confucianism.

While Mozi was not a self-cultivationist, he believed that human beings
can change even apparently deeply held atticudes and dispositions quickly
and easily. For a vatiety of reasons, he maintained that people could be
induced to take up almost any form of behavior, even behavior that was
suicidal. He shared a commonly held early Chinese belief in a psychologi-
cal tendency to respond in kind to the treatment one receives. He further
believed that in an effort to win the favor of their rulers, many people are
inclined to act as their rulers desire. Those who do not respond to either
of these influences can be motivated and controlled by a system of strict
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rewards and punishments, enforced by the state and guaranteed by th
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Chapter Eight: Honoring the Worthy
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in the Gongpang commentary to the Spring and Ausumn Annabs .



62 m MOZI

What is the reason for this?*

Qur teacher Morzi says, “This is because the kings, dukes, and great offi-
cials who rule the various states are not able to honor the worthy and
employ the capable in carrying out their rule. And so in a state where there
are many worthy men, good order will be secure, and in a state where there
are few worthy men, good order will be tenuous. This is why it is the proper
work of kings, dukes, and great officers to increase the number of worthy
men in their states.”

Since this is the case, what is the best way to go about increasing the
number of worthy men?

Our teacher Mozi says, “It is analogous to the case of wanting to increase
the number of good archers or charioteets in one’s state. One must reward
and esteem them, revere and praise them; then one can succeed in increas-
ing the number of good archers or charioteers in one’s state. How much
more should this be done in the case of worthy men—those who are well
versed in virtuous conduct, discrimination in discussion, and broadly
knowledgeable! Such men are state treasures, guardians of the altars to the
soil and grain.’ They too must be rewarded and esteemed, revered Eﬂ.
praised; then one can succeed in increasing the number of worthy men in
one’s state,

“This is why in .ancient times, when the sage-kings ruled, they

announced that:

Those who are not righteous, I shall not enrich.
Those who are not righteous, 1 shall not esteem.
Those who are not righteous, I shall not regard as kin.
Those who are not righteous, I shall not get close to.

When the wealthy and eminent in the state heard this they retired and
thought to themselves, ‘At first, we could rely on our wealth and eminence,
but now the king promotes the righteous and does not turn away the poor
and the humble. This being the case, we too must be righteous.” When the

“The Moz often employs the literary device of an unnamed interlocutor to carry forth
the dialogue. ) .

5The site of important state sacrifices and often used as a metaphor for the foundation
and stability of the state. Cf. Moxzi's various references to this and other sacrificial sites in
“On Ghosts.” See Mozi, chapter 31, pp. 94-104.
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king’s relatives heard this they retired and thought to themselves, ‘At first,
we could rely on being royal kin, but now the king promotes the righteous
and does not turn away the most distant relations. This being the case, we
too must be righteous.” When those close to the king heard this they retired
and thought to themselves, ‘At first, we could rely on being close to the
king, but now the king promotes the righteous and does not turn away
those far removed from him. This being the case, we too must be right-
eous.” When those far removed from the king heard this they too retired
and thought to themselves, ‘At first, we thought that being far removed
from the king meant we had nothing to rely upon, but now the king pro-
motes the righteous and does not turn away those far removed from him.-
This being the case, we too must be righteous.” The word spread to those
serving in distant cities and outlying regions, to the sons of nobles serving
within the court, to all those within the capital, and on out to the common
people throughout the four corners of the kingdom. Hearing this, they all
strove to be righteous.”

What is the reason for such success?

Our teacher Mozi says, “Because those above employed those below for
only one reason and those below served those above in only one way.® This
state of affairs can be compared to the case of a rich man who builds a high
wall around his house. Once the wall is complete, he has it cut through in
one place and uses this for his door. If a thief should enter, the rich man
can close the door and search for the thief, knowing that he has no way to
escape. Why? Because the rich man has secured what is most vital.

“This is why in ancient times, when the sage-kings ruled, they promoted
the virtuous and honored the worthy. Even someone who wotked as a
farmer, artisan, or merchan, if they had talent they were promoted, given
high rank and a handsome salary, entrusted with responsibility, and empow-
ered to have their orders obeyed. The sage-kings said, ‘If their rank is not
high, the people will not revere them. If their salary is not substantial, the
people will not put trust in them. If their orders are not empowered with
authority, the people will not hold them in awe.” These three things were
given to the worthy not as rewards but in order to help them complete their
duties.

“And so0, at that time, rank was awarded on the basis of vircue, work was
assigned according tw office, reward was distributed according to the

“Thar is, people were evaluated and served only on the basis of their righteousness.
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amount of labor done, and salary allotted in proportion to the effort
expended. And so officials were not guaranteed constant nobility and people
did not have to perpetually remain in a humble state. Those with ability
were promoted, those without ability were demoted. This is what it means
to, ‘Promote public righteousness and prevent private tesentment.”

“And so, in ancient times, Yao promoted Shun from southern Fuyang,
entrusted him with the administration of his kingdom, and the world was
at peace. Yu promoted Yi from central Yinfang, entrusted him with the
administration of his kingdom, and the nine realms were brought to per-
fection.” Tang promoted Yi Yin from among the cooks in his kitchen,
entrusted him with the administration of his kingdom, and his plans all
wete successful. King Wen promoted Hong Yao and Tai Yi from their work
with rabbit snares, entrusted them with the administration of his kingdom,
and the western territories submitted peacefully.'” And so, at that time, even
among those ministers with substantial salaries and prestigious positions,
none failed to be reverent and cautious in carrying out their duties, and
even among the farmers, craftsmen, and merchants, none failed to exert
themselves in honoring virtue.

“And so good men should be employed as capable assistants and respon-
sible agents. If a ruler is able to retain such men, then his plans will not be
frustrated nor his body wearied with work. A ruler’s fame shall be assured
and his work successfully completed, his best tendencies will flourish and
his worst shall not take form all because he retains the support of good
men.”

This is why our teacher Moxzi says, “When things are going well, you
must promote worthy men. When things are not going well, you must
promote worthy men. And if you would reverently carry on the Way of

8

7This scems to have been a recognizable political slogan of the time.

#A place of uncertain location.

7viis Bo Yi 143 {not to be confused with the brother of Shu Qi—see fmportant Figures).
Bo Yi assisted Yu in his flood-control work and served him as an exemplary minister. Yinfang
is a place of uncertain location. According to an ancient system of territorial division, China
consisted of “nine realms.”

"Hong Yao and Tai Yi were gamekeepers for King Wen. Technically, “rabbit snares’
should be rendered “rabbic nets.” See selection # 177 (Mao # 278) in Arthur Waley, 7he
Book of Songs (London: Allen and Unwin, 1952) for a poem singing the praises of such a
gamekeeper, describing him as a fitting companion and confidant for a king, (Note: The
Buok of Songs is Waley's translation of the classic referred to in this volume as the Odls.)
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Yao, Shun, Yu, and Tang, then you must honor the worthy. Honoring the
worthy is the root and basis of good government.”

Chapter Eleven: Obeying One’s Superior

Our teacher Mozi says, “In ancient times, when people first came into being
and before there were governments or laws, each person followed their own
norm"' for deciding what was right and wrong.” And so where there was
one person there was one norm, where there were two people there were
two norms, where there were ten people there were ten different norms. As
many people as there were, that was how many norms were recognized. In
this way people came to approve their own norms for what is right and
wrong and thereby condemn the norms of others. And so they mutually
condemned each other’s norms. For this reason, within families, there was
resentment and hatred between fathers and sons and elder and younger
brothers that caused them to separate and disperse and made it impossible
for them to cooperate harmoniously. with one another. Throughout the
world, people used water, fire, and poison to harm and injure one another,
to the point where if they had strength to spare, they would not use it to
help each other, if they had excess goods, they would leave them to rot away
rather than distribute them to one another, and if they had helpful teach-
ings, they would hide them away rather than teach them to one another.
The chaos that ruled in the world was like what one finds among the birds
and beasts.

“Those who understood the nature of this chaos saw that it arose from
a lack of rulers and leaders and so they chose the best person among the
most worthy and capable in the world and established him as the Son of
Heaven. The Son of Heaven was established, but because his strength was
not sufficient for the task of ruling the entire wortld, they chose among the
most worthy and capable in the world and installed the best among them
as the three imperial ministers. The Son of Heaven and three imperial

. 11 . « e - .
- m.ﬁrm nrwnmnﬁﬁ_mn %:Mw. m_wﬂ 1 Jﬁm translate as “norm” (for deciding what is right and wrong)
. n
is often rendered as “right” or “rightecusness” (see fmportant Terms). The senses are cleatly
related, but the context here argues for “norm” as more appropriate.

">Right and wrong” is the translation of the Chinese terms shi/fei 2 JE. Below, these

terms are rendered verbally as “to approve” and “to condemn.” Cf. Mengzi 2A6 and n. 27
o that passage.



66 1 MOZI

ministets were established, but because the world is so vast it was impossi-
ble for them to know and judge in each case what would be right or wrong,
beneficial or harmful for the people of distant states and different regions.
And so they divided up the myriad states and established feudal lords and
culers. The feudal lords and rulers were established, but because their
strength was not sufficient for the task before them, they chose among the
most worthy and capable in the world and installed them as governors and
leaders.

“Once the governors and leaders were in place, the Son of Heaven
announced his rule to the people of the world saying, “Whenever you hear
of something good or bad, always inform your superior. Whenever your
superior approves of something as right you too must approve of it. When-
ever your superior condemns something as wrong you too must condemn
it. Should a superior commit any transgression, one must offer proper
remonstrance. Should your subordinates do anything good, one must
widely recommend them. To obey onc’s superior and to avoid joining
together with those in subordinate positions—such conduct will be
rewarded by superiors and praised by subordinates. But if you hear of some-
thing good or bad and fail to inform your superior, if you are not able to
approve of what your superior approves of and condemn what your supe-
rior rejects, if you do not offer proper remonstrance when a superior
commits a transgression and do not widely recommend subordinates who
do good, if you do not obey your superior and you join together witch those
in subordinate positions—such conduct will be punished by supetiors and
denounced by the people. This is how superiors shall determine rewards
and punishments and they shall make careful examinations to ensure that
their judgments are reliable.’

“And so, the leader of each village would be the most benevolent person
in the village. When he announced his rule to the people of the village he
would say, “Whenever you hear of anything cither good or bad, you must
report it to the head of the district. Whenever the head of the district
approves of something all of you must also approve of it. Whenever the
head of the district condemns something all of you must also condemmn it.
Eliminate any bad teachings that you may have and study the good teach-
ings of the head of the district. Eliminate any bad practices that you may
have and study the good practices of the head of the district. If you do this
then how could the district ever become disordered?”

“If we look into how good order was maintained in the district, what do
we find? Was it not simply because the leader of the district was able to
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unify the norms followed within the district that he was able to maintain
good order in it?

. “The leader of each district would be the most benevolent person in the
district. When he announced his rule to the people of the district he would
say, “Whenever you hear of anything either good or bad, you must report
it to the ruler of the state. Whenever the ruler of the state approves of some-
thing all of you must also approve of it. Whenever the ruler of the state
condemns something all of you must also condemn it. Eliminate any bad
teachings that you may have and study the good teachings of the ruler of
the state. Eliminare any bad practices that you may have and study the good
practices of the ruler of the state. If you do this then how could the state
ever become disordered?’

“If we look into how good order was maintained in the state, what do
we find? Was it not simply because the ruler of the state was able to unify
.nrm. Hwog._m followed within the state that he was able to maintain good order
in it?

“The ruler of each state would be the most benevolent person in the
wﬂﬂn. When he announced his rule to the people of the state he would say;
‘Whenever you hear of anything cither good or bad, you must report it Hn“
the Son of Heaven. Whenever the Son of Heaven approves of something
all of you must also approve of it. Whenever the Son of Heaven condemns
something all of you must also condemn it. Eliminate any bad teachings
Hr.mﬂ you may have and study the good teachings of the Son of Heaven.
Eliminate any bad practices that you may have and study the good prac-
tices of the Son of Heaven. If you do this then how could the world ever
become disordered?’

“If we look into how good order was maintained in the world, what do
we find? Was it not simply because the Son of Heaven was able to unify
the norms followed within the world that he was able to maintain good
order in it?

“If the people of the world all obey their superiors on up to the Son of
Heaven but do not obey Heaven, then Heavenly disasters still will not cease.
Now, the hurricanes and torrential rains thar regularly are visited upon the
people is how Heaven punishes them for not obeying its will.”

This is why our teacher Mozi says, “In ancient times, sage-kings created
the Five Punishments™ to facilitate good order among their people. These

13 . . . .
The Five Punishments are said to be tattooing the face, cutiing off the nose, cutting
off the feet, castration, and death, :
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are like the main thread of a skein of silk or the drawstring of a net. They
are how the sage-kings gathered in those in the world who refused to obey

their superiors.”

Chapter Sixteen: Impartial Q&&&w

Our teacher Mozi says, “The business of a benevolent person'is to promote
what is beneficial to the world and eliminate what is harmful.”

Granted that this is true, what are the greatest harms that are being done
in the world today? Qur teacher Mozi says, “It is things such as great states
attacking small states, great families wreaking havoc with lesser families,
the strong robbing the weak, the many doing violence to the few, the clever
deceiving the ignorant, and the noble acting arrogantly toward the rE.n.Em.
These ate somé of the great harms being done in the world. In addition,
there are rulers who are not kind, ministers who are not loyal, fathers who
are not loving, and children who are not filial. These too are some of the
great harms being done in the world. There are also those of low character
who use weapons, poison, water, and fire to injure and steal from one
another. These 100 are some of the great harms done in the world.”

If we try to discover the origin of these different harms, éﬂnnn do we
find they come from? Do they come from caring for and benefitting people?
This clearly must be rejected as the origin of these harms. We must recog-
nize that they come from hating and stealing from people. If we wish to
distinguish those in the world who hate and steal from people, ﬂ.wo we refer
to them as impartial or partial? We clearly must call them partial. And so
it is those who are partial in their dealings with others who are the real cause
of all the great harms in the world.

"This is why our teacher Mozi says, “I condemn partiality.” .

Now those who condemn another’s view must offer something in its
place. If one condemns another’s view without offering something in its
place this is like adding water to a flood or flame to a fire. Such appeals
prove to have no merit. , . o

This is why our teacher Mozi says, “Replace partiality with impartiality.

Since this is what is correct, how then can we replace partiality with
impartiality? .

Our teacher Moz says, “If people regarded other people’s states in the
same way that they regard their own, who then would incite their own state
1o attack that of another? For one would do for others as one would do for
oneself. If people regarded other people’s cities in the same way that they
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regard their own, who then would incite their own city to attack that of
another? For one would do for others as one would do for oneself. If people
regarded other people’s families in the same way that they regard their own,
who then would incite their own family to attack that of another? For one
would do for others as one would do for oneself. And so if states and cities
do not attack one another and families do not wreak havoc upon and steal
from one another, would this be a harm to the world or 2 benefit? Of course
one must say it is a benefit to the world.” :

If we try to discover the source of these different benefits, where do we
find they come from? Do they come from hating and stealing from people?
This clearly must be rejected as the source of these benefits. We must rec-
ognize that they come from caring for and benefitting people. If we wish
to distinguish those in the world who care for and benefit people, do we
refer to them as impartial or partial? We clearly must call them impartial.
And so it is those who are impartial in their dealings with others who are
the real cause of all the great benefits in the world,

This is why our teacher Mozi says, “I approve of impartiality. Moreover,
carlier I said that, “The business of a benevolent person is to promote what
is beneficial to the world and eliminate what is harmful.” And now I have
shown that impartiality gives rise to all the great benefits in the world and
that partiality gives rise to all the great harms in the world.”

This is why our teacher Moz says, “I condemn partiality and approve of
impartiality for the reasons given above. If one takes impartiality as the
correct standard and truly seeks to promote and procure what is beneficial
to the world, then those with sharp ears and keen eyes will listen and look
out for others. Those with stout legs and strong arms will work for others,
and those who understand the Way will educate and instruct others. And
so men who reach old age without finding a wife and having children will
get the support they need to live out their years. Young and helpless orphans,
who are without father or mother, will find the support they need in order
to reach maturity. Now such benefits can be attained only if impartiality is
taken as the correct standard. And so I don't see what reason any person in
the world who has heard about impartiality can give for condemning it.”

Though this is so, there are still people in the world who condemn
impartiality, saying, “It is surely a fine thing. Nevertheless, how can it pos-
sibly be applied?”

Our teacher Mozi says, “If it could not be applied even [ would condemn
it! But is there really anything that is fine that cannot be put to use? Let us
consider both sides of the matter. Suppose there were two people: one who
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maintains partiality and one who maintains impartiality. And so the person
who maintains partiality would say, ‘How can I possibly regard the well-
being of my friends as I do my own well-being? How can I possibly regard
the parents of my friends as I do my own parents?’” And so when his friends
are hungry, the partial person does not feed them. When his friends are
cold, he does not clothe them. When his friends are ill, he does not nurture
them. And when his friends die, he does not bury them. This is what the
partial person says and what he does. But this is not what the impartial
person says nor is this how he acts. The impartial person says, ‘T have heard
that in order to be a superior person in the world, one must regard the well-
being of one’s friends as one regards one’s own well-being; one must regard
the parents of one’s friends as one regards one’s own parents. Only in this
way can one be a superior person.” And so when the impartial person’s
friends are hungry, he feeds them. When his friends are cold, he clothes
them. When his friends are ill, he nurtures them. And when his friends die,
he buries them. This is what the impartial person says and what he does. -
“Now the wotds of the two people that we have considered contradict
" each other and their actions are diametrically opposed. Let us suppose,
though, that both are trustworthy in what they say and reliable in what
they do. And so their words and deeds fit together like the two halves of a
tally, and they always follow through and act on what they say. If we grant
all of this, there is a further question I would like to ask. Suppose one must
put on one’s armor and helmet and go to war in a vast and open wilder-
ness where life and death are uncertain; or suppose one was sent by onc’s
ruler or high minister to the distant states of Ba, Yue, Qi, or Jing'* and
could not be sure of either reaching them or ever returning from one’s
mission. Under such conditions of uncertainty, to whom would one entrust
the well-being of one’s parents, wife, and children? Would one prefer that
they be in the care of an impartial person or would one prefer that they be
in the care of a partial person? I believe that under such circumstances, there
are no fools in all the world. Even though one may not advocate impar-
tiality, one would cerrainly want to entrust one’s family to the person who
is imparcial. But this is to condemn impartiality in word but prefer it in
deed, with the result that on€’s actions do not accord with what one says.
And so 1 dor't see what reason any person in the world who has heard about

impartiality can give for condemning it.”

B, Yue, Qi, and Jing are four ancient states that were far removed from the center of -

Chinese civilization at the time.
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. Hro.:mr this is so, there are still people in the world who condemn
impartiality, saying, “Ir is an acceptable way for choosing reliable people
but one can't use it to choose one’s ruler.”

Our teacher Movi says, “Let us consider both sides of the matter. Suppose
Hr.a_.o were two rulers: one who maintains impartiality and one who main-
tains partiality. And so the ruler who maintains partiality would say; ‘How
can I possibly regard the well-being of my myriad subjects as I do nva\ own
well-being? This is profoundly at odds with the way people in the world
mwm_. How brief is the span of a person’s life upon this earth! It rushes b
___S.m galloping team of horses glimpsed through a crack!” And so when EM
subjects are hungry, the partial ruler does not feed them. When his subjects
are cold, he does not clothe them. When his subjects are ill, he does not
nurture them. And when his subjects die, he does not bury them. This is
g..&mn the partial ruler says and what he does. But this is not what the impar-
tial ruler says nor is this how he acts. The impartial ruler says, ‘1 have heard
that in order to be an enlightened ruler in the world, one must first worr
w_uoz.ﬁ the well-being of one’s people and then worry about oneself. OEW
in this way can one be a enlightened ruler.” And so when the impartial ruler’s
people are hungry, he feeds them. When his people are cold, he clothes
them. When his people are ill, he nurtures them. And when his people die
he ._.unnmm them. This is what the impartial ruler says and what he does. u

Now the words of the two rulers that we have considered contradict
each other and their actions are diametrically opposed. Let us suppose,
though, that both are trustworthy in what they say and reliable in s&mm
they do. And so their words and deeds fit together like the two halves of a
tally, and they always follow through and act on what they say. If we grant
all of this, there is a further question [ would like to ask. Suppose there
were a terrible epidemic in which most of the people suffered bitterly from
hunger and cold and many lay dead and unburied in the ditches and
gullies.”” Between these two rulers, which one would the people then
follow? I believe that under such circumstances, there are no fools in all the
world. Even though one may not advocate impartiality, one would certainl
wan to follow the ruler who is impartial. But this is to condemn mBﬁmM
.Em_m.Q in word but prefer it in deed with the result that one’s actions do not
mwmoa with what one says. And so I don't see what reason any person in
the world who has heard about impartiality can give for condemning it.”

A5 . Lo .
?People lying E&_”E& in the ditches and gullies was a common trope used to illustrate
a'state of profound misrule. Cf. for example, Mengzi 1B12, 2B4 (not in this volume)
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Though this is so, there are still people in the world who condemn
impartiality, saying, “Impartiality is benevolent and right but how can one
practice it? The impossibility of practicing impartiality is like the impossi-
bility of picking up Mount Tat and carrying it across the Chang Jiang or
Huang He.”'¢ And so impartiality is something they want to do but feel is
impossible to practice. .

Our teacher Mozi says, “As for picking up Mount Tai and carrying it
across the Chang Jiang or Huang He, this is something that no human
being has ever done. But as for impartially caring for and benefitting one
another, this is something that we know the four former sage-kings'’ them-
selves practiced.”

How do we know that the four former sage-kings themselves followed
these practices?

Our teacher Mozi says, “I am not of their age or time and so have not
personally heard their voices or seen their faces, but I know this by what is

~ written on bamboo and silk, etched on metal and stone, and inscribed on
basins and bowls that have passed down to us through succeeding geneta-
tions. For example, the Great Oash'" says, "The illumination of King Wen
was like the sun and the moon. His brightness reached to the four direc-
dions and out to the western regions” This describes the extensiveness of
King Wen's impartial care for the world. It compares his impartiality to the
way the sun and the moon impartially illuminate the entire world without
showing any favoritism.”

Though the impartiality that our teacher Mozi talks about here takes
King Wen as its model, it is not just in the Great Oath that one finds such
examples. The Ouath of Yi? too offers such a model. Yu says,

16picking up Mount Tai and carrying it across a vast expanse of water is a common trope
for an impossible task. Cf. Mengzi LA7 where the vast expanse of water is the North Sea.
The Chang Jiang or “Yangtze River” and the Huang He or “Yellow River” are the largest
rivers in central China. ,"

"Kings Yu, Tang, Wen, and Wu.

1The “Great Qath” was a speech purportedly given by King Wu. The original was said
to be included in the History but was lost. A later forgery is included in the present edition
of the History and part of it is quite similar to what Mozi quotes here. See Legge, The Shoo
King, pp. 296-97.

19The Quath of Vi is a lost section of the History that purportedly recorded the words of

the sage-king Yu. Again a passage that is quite similar to what Mozi quotes can be found in
the present text. See Legge, The Shoo King, pp. 64-65.
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Come together all my people and heed my words! It is not that
I, the little one, dares to bring about such chaos; but the ruler
of the Miao® is ever more unreasonable and deserves Heaven's
punishment. This is why I now lead you, the rulers of the various -
states, on a campaign to rectify the ruler of the Miao.

This shows that the reason Yu launched a campaign to rectify the ruler of
the Miao was not because he wanted to increase his wealth and honor, earn
for himself additional favors and blessings, or because it pleased Em, eyes
and ears, but rather because he wanted to contribute to the benefit of the
world and eliminate what is harmful to it. Such was the impartiality of Yu.
.Hrocmr the impartiality that our teacher Mozi talks about here takes Sh
as its model, it is not just in the Oath of Yu that one finds such examples
The Declaration of Tang” too offers such 2 model. Tang says, -

L, the little one, Lii,” presume to use a dark-colored sacrifice to
make my announcement to the Lord of Heaven above. I declare
that Heaven’s great drought is my responsibility. I do not know
if I have committed some offense against those above or below.
If there is any merit, 1 dare not conceal it. If there is any offense,
[ dare not excuse it. The judgment lies in your mind alone, Hoﬂ.n__
If those within my domain have committed any offense, let the
responsibility rest with me. If I have committed any offense, let
the responsibility not fall upon those within my domain.

This shows that while Tang had the honor of being the Son of Heaven and
mwmmmmmnm the wealth of the entire world, he still did not hesitate to present
himself as an offering in his sacrificial declaration to the Lord on High, the
ghosts, and the spirits. Such was the impartiality of Tang. -

2The “litt] ? (li « S )
by virsuous EM@M& (lizerally, “small child”) is a self-deprecating term of selfereference used

mvﬁrngmpoﬁ.m . .
—— I:vnm.mm_ to be a people who lived to the southeast in the area of present-day

*The Declaration of Tangis another lost section of the History that purportedly recorded
.ﬂ._..a words of the sage-king Tang. However, lines similar to what Mozi here quotes appear
in Analects, chapter 20. Also similar lines can be found scattered throughour the Mmmi
Announcement of Tang section of the History. See Legge, The Shoo King, pp. HmAIw%

23, | » B .
E.O: the ,_:n_.n one” see n. 20. Lii is the personal name of King Tang and in such a
public context, this use of the personal name is another humble form of self-reference
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Though the impartialiry that our teacher Mozi talks about here takes
Tang as its model, it is not just in the Quth of Yi and the Declaration of
Tang that one finds such examples. The Odes of Zho#* too offer such a
model, The Odes of Zhou say, .

The King's Way is broad so broad;
Without partiality or party.

The King's Way is even so even;
Without party or partiality.
Straight as an arrow;

As even as a whetstone.

Tt is what the noble man follows;
And the common man admires.

What I have been talking about here is not just some notion ot theory. In
ancient times, when Kings Wen and Wu ruled, they allocated everything
equitably, rewarding the worthy and punishing the wicked without showing
any partiality to their relatives of brothers. Such was the impartiality of
Kings Wen and Wi And the impartiality that our teacher Mozi talks about
here takes Kings Wen and Wu as its models. So I don’t see what reason any
person in the world who has heard about impartiality can give for con-
demning it.

Though this is so, there are still people in the world who condemn
impartiality, saying, “It does not seek what is beneficial for one’s parents, so
does it not harm filial piety?”

Our teacher Mozi says, “Let us consider the case of a filial son who seeks
what is beneficial for his parents. Does a filial son who seeks what is ben-
cficial for his parents want other people to care for and benefit his parents
or does he want other people to dislike and steal from his parents? Accord-
ing to the very meaning of filial piety, he must want other people to care
for and benefit his parents. Given this, how should one act in order to bring
sbout such a state of affairs? Should one first care for and benefit the parents
of another, expecting that they in turn will respond by caring for and

#This leads us to look in the Odes. However, the present text has only the last four lines
quoted here (Mao # 203) with slight variation. The first four lines, though, are found with
slight variation in the present text of the History. For the last four lines, see James Legge,
w., The Chinese Classics, Volume IV, The She King, reprint (Hong Kong: Hong Kong Uni-
vessity Press, 1970), p. 353; for the first four, sec Legge, The Shoo King p. 331.
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_un_mmm:_nm one’s own parents? Or should one first dislike and steal from
other people’s parents, expecting that they in turn will respond by carin
for and benefitting one’s own parents? Clearly one must first nm_.n%mom mnn_m
_umsmmw the parents of others in order to expect that they in turn will respond
_u%. caring for and benefitting one’s own parents. And so for such B:M&.E
filial sons to realize unlimited good results, must they not first care for msM
benefit other people’s parents? Or should they let it be the case that filial
sons are the exception and not the rule among the people of the world?

“Let us consider what is said in the writi
. writings of the f .
m.mmhmmmm it says, & € Tormer _ﬂbmm. In the

There are no words that are left unanswered,
No virtue that is left without a response.

If you toss me a peach,

I respond with a plum.

According to these lines, anyone who cares for others will receive care from
Hrmn.n while anyone who dislikes others will in turn be disliked. And so I
mwon.: see what reason any person in the world who has heard mvn.:: im
tiality can give for condemning it. o

.,Huo_..rmwm people will think that impartial care is too &mmmc._ﬂ to carry out
But things more difficult than this have been successfully carried QQE HL
&n past, King Ling of the state of Chu was fond of slender waists.”® UE“:H .
his reign the people of Chu ate no more than one meal a day ms.n_ vmnm.ﬁm
so weak that they could not raise themselves up without the support of a
cane nor 8&&. they walk without leaning against a wall. Curtailing one’s
food is something very difficult to do, but masses of people did it in order
to please King Ling. Within a single generation the people changed because
ﬁrmw\ wanted to accord with the wishes of their superior,

In the past, Gou Jian, King of the state of Yue, was fond of brave
And s0 he taught his soldiers and subjects to be brave. But since he was z_w”
sure if they were really brave he had his ships set aftame and ordered that
the drums signal an advance. His troops fell on top of one another in their

2 : o
'The Flegies are a section in the Odes (see Odes under Important Texss). Only the first

two lines, with slight variation, 2 i i
Pt MH 3 , appear in the present version of the Rxm. See Legge, The She

*This and the followin 3
g story about the King of Yise are also ci I
Two Handles.” See Han Feizi, chapter 7, pp. wwmmiwm. are also cited by Han Felzi in “The
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forward charge and countless numbers of them perished in the water and
fames. Fven when they ceased drumming, still the troops did not retreat.
We can say that the soldiers of Yue were resolute indeed! Charging into
flames is something very difficult to do, but masses of people did it in order
to please the King of Yue. Within a single generation the people changed
because they wanted to accord with the wishes of their superior.

“In the past, Duke Wen of Jin was fond of rough and simple attre.
During his reign the people of Jin wrapped themselves in sheets of cloth,
wore sheepskin jackets, hats of raw silk, and hempen shoes. They would
dress this way when they had an audience with the Duke and parade around
. such attite at court.. Getting people to wear rough and simple attire is
something very difficult to do, but masses of people did it in order to please
Duke Wen. Within a single generation the people changed because they
wanted to accord with the wishes of their superior.

“Curtailing one’s food, charging into flames, and wearing rough and
simple attire are among the most difficult things in the world to get people
to do, but masses of people did it in order to please their superiors. Within
a single generation the people changed. Why? Because they wanted to
accord with the wishes of their superiors.

“Now as for impartially caring for and benefitting one another, such
things are incalculably beneficial and easy to practice. The only problem is
that there are no superiors who take delight in them. If only there were
superiors who delighted in them, who encouraged their practice through
rewards and praise, and threatened those who violate them with penalties
and punishments, I believe that the people would take to impartially caring
for and benefitting one another just as naturally as fire rises up and water
fAows down. One could not stop them from being practiced anywhere in
the world. ,

“And so impartiality is the way of the sage-kings. It offers security t0
kings, dukes, and great officials and provides ample food and clothing to
the myriad people. So for gentlemen there is nothing better than carefully
inquiring into the nature of impartiality and working to carry it out. Those
who do so are sure to be kind as rulers, loyal as ministers, loving as fathers;

filial as sons, good companions as older brothers, and respectful as younger
brothers. And so any gentleman who wishes to be a kind ruler, loyal min-
ister, loving father, filial son, a good companion as an elder brother, and

respectful as a younger brother cannot but practice the kind of impartial

ity 1 have been describing. This is the way of the sage-kings and a great

benefit to the myriad people.”
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Chapter Seventeen: A Condemnation of Aggressive War

[Our teacher Mozi says,] “Now suppose someone enters another’s orchard
E.& steals their peaches and plums. When the people hear abour this &Mq
will condemn such a person, and if those above who administer the o
emmment get hold of him they will punish him. Why? Because he takes mmo?
Onrﬂ.m. in .onn_o_. to benefit himself. Stealing another’s dogs, hogs nEanMHM
mnm” pigs is even more wrong than entering another’s orchard ﬁwa stealin :
their womnr.mm and plums. Why? Because more is taken from others; it M
even more inhumane and a more serious crime. Entering another mua s
.mﬂm_w_n and stealing their horses and cattle is even more wrong than . &n.Em
their dogs, hogs, chickens, and pigs. Why? Because more mm tak mﬁnm o
o&na. If more is taken from others, it is even more inhumane E_M o
serious n.HmBm. Killing an innocent person, stripping him of his QO%.MMHOHM
Hm_cum Fm. spear and sword is even more wrong than entering his ﬁm_u_n” m:&
mﬁo&_:.m his horses and cattle. Why? Because more is taken from oth E._Hm
B.o_.n is taken from others, it is even more inhumane and a more mQ.m.
crime. Up to this point, all the gentlemen of the world know well mMEocM
to condemn such actions and declare that they are wrong. But érmmm.
comes to the great wrong of attacking another state, ﬁrnw.&o not _So“
n.zocmr to condemn it. Rather, they praise this and mnn_m_..a that it is th
,_..wmrﬂ thing to do. Can they be said to understand the difference b :
right and wrong? e
-
Killing someone is wrong and must be punished with execution. Bu if

we extrapolate out from this view, then killing ten people is ten &.Bmm
bad and must be punished with ten executions, and killing one rcn&“

: ._unov_n. isone r::%mn_. times as bad and must be punished with one hundred
_executions. Up to this point, all the gentlemen of the world know well

“naozmw to condemn such actions and declare that they are wrong, B

.Snrg it comes to the great wrong of attacking another state, th wo o
Wﬁoﬁ enough to condemn it. Rather, they praise this and &amﬁnnamvmﬁ Mwﬂ
the :.mr._.. thing to do. They really do not understand that this is wro .
‘hat is why they record their praise of such activity and hand down ﬁrbm.
ords to later generations. If they really understood that this is sqommmn

why: would they record their w
genierations? rongs and hand them down to later

H./_Hwé suppose there is someone who does the following: when they see
n mn _u_.mnw ﬁr&.w say that it is black but when they see a lot of black they
“that it is white. We would just have to say that such a person cannot
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distinguish between black and white. Or suppose that when they taste a
lictle bitterness they say that it is bieter, but when they taste a lot of bitter-
ness they say that it is sweet. We would just have to say that such a person
cannot distinguish berween bitter and sweet. But now people see a small
wrong and know enough to condemn it but see the great wrong of attack-
ing ‘another state and do not know enough to condemn it. Rather, they
praise this and declare that it is the right thing to do. Can they be said to
understand the difference between right and wrong? This is how we know
that the gentlemen of the world are confused about the difference between

right and wrong,”

Chapter Twenty: For Moderation in Expenditures

[Our teacher Mozi says,] “When a sage rules a state thar state will be twice
a5 well off. When a sage rules the empire the empire will be twice as well
off. But they are not made twice as well off by adding tetritory from
without. It is rather by eliminating wasteful expenditures within the state
that such rulers are able to make them twice as well off. When sage-kings
rule, whenever they issue orders, undertake an enterprise, employ the people
or expend their resources, they never do anything that is not useful. And
so they never waste their resources or overburden their people yet are able
to generate great benefits.

“\What is the putpose of clothes? It is to protect us from the cold of
winter and the heat of summer. The proper way to make clothes is such
that they keep one warm in winter and cool in summer and that is all.
Whatever does not contribute to these ends should be eliminated. What is
the purpose of houses? It is to protect us from the wind and cold of winter,
the heat and rain of summer, and to keep out robbers and thieves. Once
these ends are secured that is all. Whatever does not contribute to these
ends should be eliminated. What is the purpose of armor, shields, and
weapons? It is protect us from bandits, rebels, robbers, and thieves. Should
there be bandirs, rebels, robbers, and thieves, those who have armor, shields,
and weapons will be victorious, while those without armor, shields, and
weapons will not. And so sages work to produce armor, shields, and
weapons. Whenever they make armor, shields, and weapons they seck to
make chem as light, sharp, strong, and resilient as they can that is all. What-
ever does not contribute to these ends should be eliminared. What is the
purpose of boats and vehicles? Vehicles are used to travel over land and boats
are used to travel over water such that one can bring together and exchange
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Srmﬁ is masmmnmm._ throughout the world. The proper way to make boats and
vehicles is such that they are as light and easy to use as possible and HMM:.
all. 4.3.584&_., does not contribute to these ends should be eliminated HM
making these various things, sage-kings never add anything that is .:
useful. And so they never waste their resources or overburden their m_:,.
%oﬂamnn able to generate great benefits. P
. If one could eliminate the fondness that kings, dukes, and great offi
cials have for accumulating quantities of pearls and jades, mmam me vnmﬁ ]
and dogs and horses, and use this revenue to increase the availabili mm .
clothes, houses, armor, shields, weapons, boats, and ﬁwEQnmlnomEQ .
double the numbers of these? Doubling the number of such things wi o_._M
not be hard. What then would it be hard to double? Only the BMETM ) w
vnomrn... And yet one can also double the number of people. In the past hM
mmmml_ﬂ._:mm established a law that said, “No man of twenty can vmmf,mﬂ_wwnm
w mEdm&n No woman of mmﬁ.nnb can be without a husband.” Such was the
aw of the sage-kings. But since the sage-kings have passed away the people
have grown remiss. Those who want to start a family at an earl W nw
so at age twenty while those who want to start a family late do Mo mmm .
forty. If we combine these, it still means that men are starting mmBEmmmmn
average ten years later than the age decreed by the law of the sage-kin om.
all of them have one child every three years, then two or Hrwm@ n.rzmmm .
m_uroz_m ._._86 been born during that ten-year period. And so is it not oHM
mwwwa_ﬁm““w .%mow_m to start families early in life that one can double the

This is the only way to double the population, but those who rule the

‘world today actually work in many ways to lessen the population. They

overwork m:.m overtax their people to the point where many lack sufficient
resources, with the result that those who die of hunger and cold are more
&6.:. one can count. Moreover, the great officers encourage rulers to raise
armies and atrack neighboring states. The longer campaigns take

year while the shorter ones last several months. This Bnm_m; that _.:Mw Mo M
women don't see each other for long periods of time, and in this way Mﬁ

” mow&maos is reduced. During these campaigns, some become ill and die
- because they lack a stable living arrangement with regular food and water;

others die in ambushes, fiery assaulcs, sieges, and battles. Together, their
:Eﬂra%. are beyond reckoning. This is because the rules of Saw are
m.:&bm more and more ways to lessen the population. Such things Ma
occurred when the sages rules. Such is not the way sages rule Tﬁm mﬁm
more and more ways to increase the population.” S
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This is why our teacher Mozi says, “To eliminate everything HWB” _W HEMM
useful is to carry out the Way of the sage-kings and offer great bene

the world.”

Chapter Twenty-Five: For Moderation in Funerals

Our teacher Mozi says, “The way benevolent people plan os,‘.vnwm_m of wrm
world is just like the way filial children plan on behalf wm their parents.
i i i for their parents?
Now how is that filial children plan
Oﬂwnamnwﬁ Mozi says, “If their parents are woow Hrn%wn_o ,Mrmﬁ WTM%HH“
i f their clan are few, they do wha
to enrich them. If the members o n o what
i i family is in chaos, they do what they
can to increase their numbers. If the that they
i ing these ends they may fin
can to make it well ordered. In pursuing ; 7 ey o€ cee
i is | i heir resources inadequate, or their g
their strength is insufficient, t cit knowed
imi hey would never hold ba y
limited, and that they fall shore. But ¢ . .
Mumoﬁr_mm strength or any scheme or advantage and not apply these in their
fforts to realize their parents’ Sn:-vnwnm.v. .
) Mm”amw are the three benefits that filial children plan for on _uwrﬂm Mm &Mn
parents. And this is way they work to realize these ends. This is also the
. half of the world.
hat benevolent people plan on be
émumvﬂnmﬁmormm Mozi says, “If the world is poor, benevolent wﬂmﬂn mc éwmuw
ich i le are few, benevolent people do what the
they can to enrich it. If the peop D oot peooly
increase their numbers. If the world is in c .momu -
Mwbswmmﬂ_w My@. can to make it well ordered. In pursuing ﬁrwmo ends _uaH.Hn<M
lent people may find that their strength is insufficient, ﬁwmmﬂ MSEWQMH&.\
i imited, and that they fall short. bu
te, or their knowledge too limited,
M,HHM never hold back any of their strength or any scheme ot .mn?wnﬁmmm
and not apply these in their efforts to realize the world’s Sa:&ﬂh%.r&m .
These ate the three benefits that benevolent wmoﬂwﬂ plan MOH wOb e ot
is i k to realize these ends. But no
the world. And this is the way they wor e now e
i dynasties of old” have passed away and the worl
sage-kings of the three dy nd the wor
i is i he gentlemen of later ages a
has lost sight of what is right. The g ; 2o dvided n
ir opini intai lavish funerals and prolongea m
h, nions. Some maintain that . .
MDMM M_M_ benevolent and right and the proper task of filial children. Others

?The Xia, Shang, and Zhou dynasties. o ;
® inly. Mozi here has in mind the Confucians who Bm:...ﬂw.__nnm elaborate mum
At ino. See for example, Analects 17.21, Mengzi 3A5 and 7A39, an
prolonged ricuals of mourning. See for example, e .
Yunel's “Discourse on Ritual.” See Xunzi, chapter 19, pp. .
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maintain that lavish funerals and prolonged mourning are neither benevo-
lent nor right and are not the proper task of filial children.

Our teacher Mozi says, “These two groups contradict each other in word
and oppose each other in deed. Both say, T am dutifully following the Way
of Yao, Shun, Yu, Tang, Wen, and Wu,” and yet they contradict each other
in word and oppose each other in deed. And so people of later ages have
become suspicious of the claims of both groups. If one doubts the claims
of both groups then one should turn and consider them in regard to ruling
the state and governing the people, to see whether or not lavish funerals
and prolonged mourning promote the three benefits discussed earlier. If by
following their words and implementing their plans concerning lavish-
funerals and prolonged mourning one really would enrich the poor, increase
the population, bring stability to precarious situations and order to chaos,
then these things clearly are benevolent and right the proper task of filial
children. Those who offer counsel could not but encourage them. Benev-
olent people would work to make such practices flourish throughout the
wotld; they would seek to establish them and bring the people to praise
them and to follow them, to the end of their days. However, if by follow-
ing their words and implementing their plans concerning lavish funerals
and prolonged mourning one really cannot enrich the poor, increase the
population, bring stability to precarious situations and order to chaos, then
these things clearly are not benevolent and right or the proper task of filial
children. Those who offer counsel could not but discourage them. Benev-
olent people would work to eradicate such practices throughout the world;
they would seek to abolish them and bring the people to condemn them
and to never follow them, to the end of their days. And so from ancient
times until the present, it has never been the case that bringing the world
to a flourishing state and eliminating what is harmful to the world has led
the state and.the people to disorder.”
~ Now there are many gentlemen in the world who are still in doubt as to

whether or not lavish funerals and prolonged mourning are right or wrong,
beneficial or harmful. And so our teacher Mozi says, “Let us examine the
case. Now if we were to implement the teachings of those who follow and
uphold lavish funerals and prolonged mourning, then in mourning for a
king, duke, or high official, they prescribe that there be several inner and
outer coffins, a deep grave, many layers of burial clothes, elaborately and

_..sﬂmnmﬂm_% embroidered funeral shrouds, and a massive Burial mound.
~ Among common men and women this would exhaust the resources of
ventire family. And even a feudal lord would have to empty his entire state
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treasury before the appropriate amount of gold, jade, and peatls would
adorn the body and the proper quantities of silk, carriages, and horses would
fill up the tomb. In addition, since one is to see off the dead as if they were
simply changing their abode, it is required that numerous draperies and
canopies, offering vessels of various kinds, tables and chairs, pots and basins,
spears and swords, feathered banners, and articles made of tooth and hide
must be buried along with them. It is also said that when an emperor or
feudal lord dies as many as several hundred and no fewer than several tens
of retainers are to be sacrificed in order to accompany the deceased.” When
a general or great official dies as many as several tens and no fewer than
several are to be sacrificed.”
What are the rules for one who is in mourning?
Our teacher Mozi says, “Mourners are to cry and wail irregulacly, at all
times of the day and night, and to sound as if their sobs are choked off.
They are to dress in sackcloth, allow their tears to run down without wiping
them away, and live in a mourning hut made of straw, sleeping upon a rush
mat and using a lump of dirt as their pillow. Moreover, they are to encour-
age each other to refuse food and starve themselves and to wear thin cloth-
ing in order to suffer from the cold, so that they come to have sunken faces
and eyes, a sallow and darkened complexion, poor hearing and sight, and
limbs to6 weak to function. It is also said that the most noble of people
uphold the rites of mourning to the point where they cannot rise up without
assistance and cannot walk without a cane and they follow these practices
for three years, This is what would happen if the state took such teachings
as its model and followed them as its Way. Should kings, dukes, and other
great men follow such practices, they will not be able to come early to court
and retire late in order to hear litigation and carry out the affairs of the gov-
ernment. Should officers and officials follow such practices, they would be
unable to administer the Five Offices and Six Treasuries® in order to ensure
that crops and timber are harvesced and the granaries kept full. Should
farmers follow such practices, they would be unable to go out to the fields

9T his refers to ritual sacrifice, most popular during the Shang but still practiced in Mozi's
own time. Mengzi quotes Kongzi as definitively rejecting even the vestiges of such practices.
Sce Mengzi 1A4 (not in this volume).

A Yist of these offices and their duties can be found in a lacer work called the Liji (“Book
of Rites”). See the entry on the Rites under Jmportant Texts. For a tranglation, see James
Legpe, tr., The Li Chi: Book of Rites, repring, val. 1 (New York: Universicy Books, 1967},
pp. 109-10.
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early and return home lare in order to carry out the ploughing, plantin
and tending of crops. Should the various craftsmen follow mcnr. _unmnnnom,
they would be unable to work on boats and carts and fashion various <mmm&m
and .Ensmzm. Should women follow such practices, they would be unable
to rise at dawn and retire at night in order to complete their work of
spinning and weaving. And so lavish funerals entail burying a grear deal of
Enw:_f and prolonged mourning entails prohibiting people from pursuin
their vocations for an extended period of time. The former takes Enm_ﬁm
that has already been created and buries it, while the latter prohibits new
members of society from being born for an extended period of time. To
pursue wealth in this manner is like seeking a harvest while ?.ovm_&.mn
ploughing! Such practices have nothing to offer in regard to explaining row.
to _uaoo.Bm wealthy. And so we now know that lavish funerals and prolonged
mourning cannot enrich one’s state.”

Hrn_wcmﬁﬁ MHW»E it has value for those who wish to increase population of

Our teacher Mozi says, “It has nothing to offer in this regard either. Now

consider what would result if lavish funerals and prolonged BOE.EB. were
adopted as official policy. When one’s ruler died, one would BQE.N him
for three years. When one’s mother or father died, one would mourn them
for three years. When one’s wife or eldest son died, one would mourn them
for three years. Whenever any of these five people died, one would mourn
them for three years. Next, one would mourn for one’s paternal uncles
brothers, and other sons, and one’s various close relatives for five Bosﬁ_;.
You are to mourn for several months for fraternal aunts, sisters, first no:&:m.
and Emn.aH:& uncles. And there are set standards describing the proper _in
of emaciation mourners must attain. They are to have sunken faces and
eyes, a sallow and darkened complexion, poor hearing and sight, and limbs
100 <.<am_m to function. It is also said that the most noble of mmo.w_n uphold
the rites of mourning to the point where they cannot rise up without assis-
tance and cannot walk without a cane, and follow these practices for three
years. ,
“This is what would happen if the state took such teachings as its model
and followed them as its Way. If the people starve themselves in this manner
then they will be unable to withstand the cold of winter or the heat of

McEBQ. and countless numbers of them will grow ill and die. This greatly
" diminishes the chances for men and women to procreate. To-seek to increase

the population in this way is like seeking to increase people’s longevity by

~getting them 1o fall upon their swords. Such practices have nothing to offer
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there are the rulers of Qi and Jin.* They all mercilessly drill and train their
troops with the aim of attacking and absorbing one another and thereby
gaining control of all the world. And so whenever a large state fails to attack
a small one it is only because the small state has an abundant stock of pro-
visions, well maintained fortifications, and harmony between its rulers and
subjects. This is why great states do not want to attack it. If its provisions
were not abundant, its fortifications not well maintained, or it lacked
harmony between its rulers and subjects, then large states would want to
attack it. Now consider what would result if lavish funerals and prolonged
mourning were adopted as official policy. The state would be poor, the
people few, and the government in chaos. If the state is poor, it lacks
the means to accumulate abundant provisions. If its people are few, it lacks
the labor needed to maintain its walls and moats. If it is in chaos, then it
will not be victorious in attack nor secure in defense. And so we now know

that lavish funerals and prolonged mourning cannot prevent large states
from attacking small ones.”

But perhaps it has value for those who wish to win the blessings of the
Lord on High, ghosts, and spirits?

Oour teacher Mozi says, “It has nothing to offer in this regard either. Now
consider what would result if lavish funerals and prolonged mourning were
adopted as official policy. The state would be poor, the people few, and the
government in chaos. If the state is poor its sacrificial offerings of millet
and wine will not be clean and pure. If its people are few, there will not be
enough of them to serve the Lord on High, ghosts, and spirits. And if its
government is in chaos, then its sacrifices will not be offered regularly and
at the proper times. Now suppose this reaches the point where serving the
Lord on High, ghosts, and spirits is eventually prohibited and stopped. If
such a policy is implemented, the Lord on High, ghosts, and spirits would
discuss this among themselves up above saying, ‘Which is better? To have
ot to not have such people? I suppose there is no difference to us whether
they exist or not!” Then were the Lord on High, ghosts, and spirits to send

down calamities and punishments and abandon such a people, would this
not merely be fitting?*

*The rulers of these particular states were jousting for preeminence in Mozi’s time.

T P2As seen clearly in the following two chapters, Mozi was a religious conservative and a
‘fundamenralist. He insisted that a belief in and the wouship of the Lord on High, ghosts,
‘and spirits was necessary for a stable and flourishing society. He was very much opposed to

e:more naturalized, psychological interpretations of religious ceremony that were evoly-
g among Confucian thinkers of the time.
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“This is why the sages of old prescribed the following methods for burial.
They said that a coffin of plain wood three nches thick is enough to house
the body as it decays. There should be three layers of funeral clothes, enough

to cover up the unpleasantness. As for the depth of the grave, it should not

be so deep as to hit water but not so shallow as to allow a stench. The burial
owed Ew.mn methods,

mound should rise no higher than three feet. If one foll
the deceased was propetly buried. The living must not engage in prolonged
mourning but should quickly go about cheir tasks, each person doing what
they are best at in order to mutually benefit one another. These are the

methods laid down by the sage-kings.”

Now those who advocate lavish funerals and prolonged Mourning say
“Although lavish funerals and prolonged mourning cannot enrich the poor,
increase a sparse population, stabilize a precarious situation, of bring good
order to chaos, nevertheless, such is the Way of the sage-kings.”

Our teacher Mozi says, “This is not the case. In ancient times, when Yao
went north to instruct the eight Di barbarian tribes®® he died en route and
n the northern slopes of Mount Qiong** His corpse was
dressed in only three layers of burial clothing and interred in a coffin of
plain wood that was bound together with common vines. Mourning began
only after the coffin had been lowered into the grave. The grave was then
filled in and no burial mound was crected. Once the burial was complete,
oxen and horses freely crossed over the grave.”” When Shun went west 10
instruct the seven Rong barbarian tribes’® be died en route and was buried

1.¥” His corpse was dressed in only three layers

in the marketplace of Nanji.
of burial clothing and interred in a coffin of plain wood that was bound

n vines. Once the burial was complete, the wnow_m in
r the grave. When Ya went east to instruct the

was buried o

together with commo
the market freely crossed ove
nine Yi barbarian tribes®® he

- -

#The name given to various non-Chinese people o the noreh of Chinese tetzitory.

3¥The location of this mountain is not clear,
1o the north of what was Chinese territory at the time.
35Showing that it was not accorded any special status.

3%The name given to various non-Chinese people to the west of Chinese territory.

975 cholars do not agree about the locati
where to the west of what was Chinese tetritory at the time.

33The name given to various non-Chinese people to the
Mozi's narrative purpores o report on fu
land borders.

died en route and was buried on Mount

though it obviously was located mon._mérowm.

on of this town. It obviously was located some-:
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benevolent and right o the proper task of filial children. Those who offer
but discourage them.
no_w_MM___n “NM _MmMM ﬁmnob that nrow who seek to enrich their states &nocﬁmpr
these practices will actually impoverish it. YE:.U% s&.o seek to HMnHmmmm m Hn
population of their states through these practices will actually ecrease it.
"Those who seek to bring good order to their states through ﬁ,mﬁmn ?pomﬁnm
will simply throw it into chaos. Those 5&0 mn&.w to stop _mamw_ mMMMm %MH
attacking small states through these practices will not succeed.  those
who seck to gain the blessing of the hon.m on High, ghosts, an rm@: ,
through these practices will receive only disaster. I we look up 8.“_ the émw
of Yao, Shun, Yu, Tang, Wen, and Wu we find they were oppose : to mmnm
practices. If we look down to the policies of Jie, Nro.c“ You, mn.n_ Li a.ad r:
they accorded with such practices. If we oosmﬂﬂ. things on this basis, M MM
clearly lavish funerals and prolonged mourning arc not the way o
wmmmwﬂw mM._omn who support lavish funerals and mnoru.um& periods of
mourning say, “If lavish funerals and prolonged mourning M.,nmﬁ”% W%MMM
the way of the sage-kings why is it that ﬂ.ﬁ mabﬂ_n.ﬁmn o ; _M _r N
Kingdom*' continue these practices without interruption and follow the
e 119 .
csnmw__ﬁh_nnMWMrnn Morzi says, “This is just a case of mMpoEm nmcw._oénwm what ﬂrnum.
are used to and approving of what is customary.”*? In ancient tmes, cast M
the state of Yue was the state of Kaisht.”® When a maﬁ. son was wo:._ _”ovﬁ e
people of this state they would carve him up and eat him saying it was Qwﬁlﬁ
cficial to his future younger brothers. When their father died, they éﬂc
carry their mothers off to some distant place um_a uvmsmo.b them Hv MH
saying, ‘One cannot live with the wife of a ghost! Hrnmw mammﬂ_n..mmrénma. borh
official policy and the popular custom. They were continue without i e
ruption and followed uncritically. But how can this be nrm way to re e
what is benevolent and right? This is just a case of Huumo_.u_m mo:oﬂ_sm W mm
they are used to and approving of what is customary. .mozﬁr of Haw Mmﬂﬂ o
Chu was the state of the people of Yan.** When their parents died, they

“That is, China.

ing of the times.
This appears to have been a common saylng o

13 » :
i i i i connotes
#The precise location of this state is uncertain but its location, “east of Yue,

. .. .
a faraway and culturally primitive ar . e
#The precise location of this state is uncertain but its location, “sou R

notes a faraway and cubturally primitive area.
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would remove and discard the flesh from their bones and then bury the
bones.” This was the way to be a filial child. West of the state of Qin* was
the state of Yiqu.” When their parents died they would gather together
kindling and firewood and burn the corpse. As the smoke would rise they
would say that their parents were ‘ascending far off.” This was the way to
be a filial child. These practices were both official policy and the popular
custom. They were continued without interruption and followed uncriti-
cally. But how can this be the way to realize what is benevolent and right?
This is just a case of people following what they are used to and approv-
ing of what is customary.’

“If we consider the funeral practices of these three states, then clearly -
they are deficient. If we consider the funeral practices of gentlemen in the
Middle Kingdom, then clearly they are excessive. If one were to greatly
increase the deficiency of the one and greatly diminish the excess of the
latter, then there would be moderation in funerals. Even though it is good
to give people clothing and food when they are alive, these things still
must by given in moderation. When people die, it is good to give them
funerals. But how could it be that in this alone we show no moderation?”

Our teacher Mozi says that this is the proper model for a funeral: “A
coffin three inches thick is adequate for the decaying bones. Three layers of
clothes are adequate for the decaying flesh. The grave should be dug to a
depth that does not strike water but that also does not allow fumes to escape
to the surface. The burial mound should only be high enough to cleatly
mark the spot. There should be crying as one sees the departed off and as
one comes back from the grave. But as soon as people have returned to
their homes, they should resume their individual livelihoods. There should
be regular sacrificial offerings made to extend filiality to on€’s parents.”

And so I say that in this way our teacher Mozi's model neglects the good
neither of the living nor of the dead. This is why our teacher Mozi says, “If

®Such secondary reburial of bones, while never the dominant practice, is well artested
in very early China. There is evidence for the practice in the Central Plains and Northwest

- a8 far back as the fifth millennium B.c.E. See David N. Keightley, “Early Civilization in

China: Reflections on How It Became Chinese,” in Heritage of China, Paul S. Ropp, ed.

.. {Betkeley, CA: University of California Press, 1990), p. 24.

" “Qin was the stare farthest to the west and was considered cultusally backward in Mozi’s

time.

" #In the basic annals section for the state of Qin in Sima Qian’s mw.ww {“Record of the

Historian™), thete is reference to a state by this name. Its exact location is still a matter of

debate.
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cntlemen today sincerely wish to be benevolent and right and &HMER S_H,
mmnan superior men, if they want to follow the way o_m HNM mmm? me )
le of the Middle Kingdom today,
Id, and work for the benefit of the peop : . : .
_Mran they should make moderation in mourning their official policy and
must not fail to examine this matter carefully.

Chapter Tiwenty-Six: Heaven's Will*®®
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“This being the case, what is it that Heaven desires and what does it
dislike? 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, then Heaven will do what I desire. Such being the case, what is it
that T desire and whart do 1 dislike? I desire good fortune and a substantial
salary, and dislike calamities and disasters. If I do not do what Heaven
desires but rather what it does not desire, then I will lead people to act in
ways that lead them into disaster and calamity. But how do I know that
Heaven desires what is right and dislikes what is not righe? I say this is so
because, throughout the world, wherever there is right there is life, and -
wherever there is an absence of right there is death. Wherever there is right
there is wealth, wherever there is an absence of right there is poverty. Wher-
ever there is right there is good order, wherever there is an absence of right
there is disorder. Heaven desires to have life and dislikes death, desires to
have wealth and dislikes poverty, desires to have good order and dislikes
disorder. This is how [ know that Heaven desires what is right and dislikes
what is not right.

“Moreover, what is right is what offers a standard of governing. Such a
standard is not given by subordinates to govern their superiors but rather
must come from superiors to govern subordinates. This is why the people
devote themselves to carrying out their various tasks but do not make up
their own standard. There are ministers and officials to govern them. Min-
isters and officials devote themselves to carrying our their various tasks but
do not make up their own standard. There are the three high counselors
and feudal lords to govern them. The three high counselors and feudal lords
devote themselves to administering the government but they do not make
up their own standard. There is the Son of Heaven to govern them. The
Son of Heaven does not make up his own standard. There is Heaven to
govern him, The gendemen of the world clearly understand that the Son
of Heaven governs the three high counselors and feudal lords, the minis-
ters and officials and the people. But that Heaven governs the Son of
Heaven is something that people do not yet clearly understand.

-“This is why in ancient times the sage-kings of the three dynasties,’” Yu,
Tang, Wen, and Wu, wanted to make clear to the people of the world that

Heaven governs the Son of Heaven. And so each of them fattened up oxen

and sheep, dogs and swine, and prepared pure offerings of millet and wine

"The Xia, Shang, and Zhou dynasties,
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25 sactifices to the Loxd on High, the ghosts, and spirits and prayed for
Heaver’s blessings. I have never heard of a case where Heaven prayed for
blessings from the Son of Heaven and this is how I know that Heaven
governs the Son of Heaven.” .-

The Son of Heaven is the most honored person in the world and the
richest person in the world. And so those who desire riches and honors
cannot bur accord with the will of Heaven. Those who accord with Heaven's
will, caring for one another impartially, and benefitting one another in their
interactions, will surely be rewarded. Those who oppose Heaven's will, dis-
liking one another out of partiality and stealing from one another in their
interactions, will surely be punished. This being so, who has accorded with
Heaven's will and been rewarded? Who has opposed Heaven's will and been
punished?

Our teacher Mozi says, “In ancient times the sage-kings of the three
dynasties, Yu, Tang, Wen, and W, were among those who accorded with
Heaven’s will and were rewarded. In ancient times the vicious kings of the
three dynasties, Jie, Zhou, You, and Li, were among those who owﬁomnm
Heaven’s will and were punished.” .

That being so, how were Yu, Tang, Wen, and W rewarded?

Our teacher Mozi says, “On high they honored Heaven, in the middle
realm they served the ghosts and spirits, and below they cared for human
beings. And so Heaven's will proclaimed, “These men impartially care for
those I care for and impartially benefit those I benefic. Their care for the
people is extensive and the benefit they bring is substantial. And so Heaven
made it come to pass that they each became the Son of Heaven and were
given the wealth of all the world. Their descendents have continued for a
myriad of generations, their goodness has been proclaimed throughout suc-

ceeding generations and spread throughout the wotld. They are praised -

2

down to the present day and are lenown as ‘sage-kings.
That being so, how were Jie, Zhou, You, and L1 wcnmmrn%

Our teacher Mozi says, “On high they maligned Heaven, in the middle
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Hrmﬂ being so, how d
o g o we know that Heaven cares for the people of the
mﬁ HanrQ. Mozi says, “Because it sheds light upon all impartially.”
Oo/.& o we Wzosw that Heaven sheds light upon all equally? .
EE teacher Mozi says, “Because it lays claim to all impartially.”
Ooé do M.d know that it lays claim to all impartially? .
ur teacher Mozi says, “B i ficial i
B ys, “Because it accepts sacrificial offerings from all
Moﬁ do we W:oé. that it accepts sacrificial offerings from all impartially?
H?E_Mm Ho,m.nrmmm.zoﬁ says, “Within the four seas, all those who live on nE.
ed grain’ fatten up oxen and sheep, do i 1
. . : , dogs, and swine, and pre :
omwa_:.mm. of W.E:Q and wine as sacrifices to the Lord on Emmrw H%mwﬂwwwa.
and spirits. Since Heaven lays claim to all u u
people, why would it not
mowm them? zn.ﬁncéa as I teach, “Those who kill one innocent person HM
wz er OMm. Bamoﬁzn.m.u.& Who is it that kills an innocent person? It is a
aﬁgmz eing. Who is it that bestows misfortune? It is Heaven. If Heaven
mH not Q:M for _Mrm people of the world, then why would it send down mis
ortunes when human beings kill one another? This i ;
er? Th
Heaven cares for the people of the world.” o L e
. To accord é_ﬁrumn.ﬁﬁm.m will is to take right as the woﬁnuwnm standard
nﬂo oppose Heaven’s will is to take force as the governing standard. But Ermw
ommu one do who takes right as the governing standard?
m_dm::H teacher Mozi says, “Those who control great states will not attack
w. %Mﬁmm. H.ro%.éro control great families will not plunder lesser fam-
: Mnm. . M mMosmLS_wj not rob the weak. The noble will not act arrogantly
ward the humble. The clever will not deceive the fooli i
ot the humble The ¢ ive the foolish. Such things are
e, to ghosts and spirits in the middl
to-human beings below. Benefitti e e and
g ng these three, there is none that is
not
benefitted, and so the best of names will be accorded to such men and ﬁrM\

Mq% rm». called n.mmma-_a:mm., Those who take force as the governing standard
differ from this. They contradict this in word and oppose it in deed, like

‘two men galloping away from one another on horseback. Those who
M._o:m_..o_ great statcs will thus attack small ones. Those who -control great
W.Ermm will plunder lesser families. The strong will rob the weak. The smo_u_n

realm they insulted the ghosts and spirits, and below they harmed human
beings. And so Heaven's will proclaimed, “These men through their -
partiality dislike those I care for and in their interactions harm those I
benefit, Their dislike for the people is extensive and the harm they bring
substantial.” And so Heaven made it come 0 pass that they did not finish-
out their natural span of life and their line did not even span a single full’
generation. They are reviled down to the present day and are known as -

1%

*The sertled, civili i
: ttled, civilized Chinese as opposed to nomadic, uncivilized “barbarians.”

MWH « .
n addition to occurring i i W
ing in all three ve “ s Wi is line i
rsions of “Heaven’s Will,” this line is alse found

vicious kings. n-chapter 4 {not in this volume).
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will act atrogandy toward the humble. The clever will mnnnﬂm mrﬂmﬂwrm_”n.

i not beneficial to Heaven above, to ghosts and spirits A
m:.nr Hr_nmm._m L to human beings below. Not benefitting these three, there
ﬂ&&““mrmﬂwmowgamn& and so the worst of names will be accorded to
uch il b ‘vicious kings."” - .
o MﬂMMWMMM H.%N,n MMM&AM the éEmom Heaven as a Srmm_mnmrﬂ
romw Moﬁnwwm compass and a carpenter his squate. dqﬂmn_énmw“m M“ rmwmm

hold fast to their compasses and squates in or er 1o g Um wha
P, d square throughout the world saying, “What is EE.S wit "
b.,dE&. mnrme.w not is false? The books of all the gentlemen in the worls
oy e s erous that they cannot be exhaustively catalogued and ﬁrnq_.
Ho&»m”mnmm%nmg”miam are more than can be counted. Above they offer their
teac

opinIons to ﬁr.ﬂ mmc Iy ﬁ_. H. nd them rious me

QI WO . 1 € v are m.m.H WH.OB W t 1S al nt an H
W.:. S {u as ﬁr 1 —.H I’
oW Hm_._. H sa — measure CIm W __- the A_WM 51 m_mm:_m:— 11 m: ___W

world.””

Chapter Thirty-One: On Ghosts

O.C.H ﬁﬂm.o_.\wﬂh gONh Says, HD ﬁm.—ﬁ @Hﬂwn_u.ﬂ mmﬂu SInce Hrﬂ mmmm Enm cc_:v w
.@
11€
m.ﬁw.. s cs 1 [ Of 11 O Am. cc__ ministers
Ct 1n g€l —nnu._. 18
c.cww not exe =~
m ﬁwv@—.n N&BHH##MH—.M:H(W Q.C.Hwﬂmu _._.0 H_.\Hn common Hunov—ﬂ QC exert ﬁr.OHH_.
\ = C“ the varl a . _ S 18 m.—wo w muﬂ mu
Hr.ﬂhmwmﬂ—cﬂm to H—.ﬁﬂhwﬂ_.ocw:yﬂmmg eh.o_.ﬂpﬁﬂu @HHN.Q%.v Hﬂvﬂ:.._.oHHu ﬁ#w—.ﬂeﬂh Wu Ewh_.
hCTTﬂH wuu N:ﬁ_. 1se ecﬂm.mo_u.mu ﬁo.—mo_u.wu c{”ﬂﬂﬂv ND&V m.HO to Mﬂow ,n_.-m.cﬂrwhm on H_”“_.O
> 3 ]
ﬁm. o_.n.v elr carral L OrISEs coats A_ _: § 1N Order

ma?_.l_ _ _ m e _ s * u m: H n m _ . _ m « _ A

m _ B « » - . -

» g ,
correct’ and 1Is nﬂHm.nn to nm__.ﬂ EO_&. N&mwnw @ s W _._.n~ means to :——n. QZ1 _—m_n S vmv:.:.m

on these related senses.
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do not understand that ghosts and spitits can reward the worthy and punish
the wicked. Now if we could just persuade the people of the world to belicve

that ghosts and spirits can reward the worthy and punish the wicked,
how could the world ever become disordered?”

Now those who maintain that there are no ghosts or spirits say, “Ghosts

and spirits certainly do not exist!” Day and night they preach such ideas
throughout the world and sow suspicion among the masses. They cause the
people of the world to develop do

ubts concerning the existence of ghosts
and spirits and as a result the world is thrown into disorder.

This is why our teacher Mozi says, “If the kings, dukes, great officials,
and gentlemen of the world today really seck to promote what is beneficial
to the world and eliminate what is harmful they must inquire carefully into
the issue of whether or not ghosts and spirits exist,”

Taccept that one must inquire carefully into the issue of whether or not
ghosts and spirits exist. Granted this, what is the proper method for pur-
suing an inquiry into this issue?™

Our teacher Mozi says,

then

You proceed in the same way as in any other
case of determining whether anything exists or does not exist: you must
take as your standard the evidence provided by the eyes and ecars of the
people. If there realiy are people who have heard and seen something, then
you must accept that such things exist. If no one has heard or
thing, then you must accept that such things do not exist. If you intend to

proceed in this way, why not try going into a district or village and ask the
people there? If, in the course of human history,

the present, there really are people who have see
ties or heard the sounds of ghosts or spirits, th
ghosts and spirits do not exist? If no one has ever heard or seen them, then
how could one say thar ghosts and spirits exist?”

- Now those who maintain that ghosts and spirits do not exist say,
“Throughout the world there are innumerable re

seeing ghostly or spiritual entities, but who really
having heard or seen ghostly or s

seen any-

from ancient times up to

n ghostly or spiritual enti-
en how could one say thar

ports about hearing and

can offer testimony about
piritual entities?”%

mony is first hand, detailed, and corroborated by m

#Notice that in what follows, Moz appeals to the

three gauges” discussed in “A Con-
muation of Fatalism,” See Mozi,

chapter 35, pp, 110-11.
*Mozi wants to distinguish mere hearsay and vague claims abour spiritual beings from
m and clear testimony of their existence. In the examples he cites as evidence, the testi-
ultiple witnesses.
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Our teacher Mozi says, “If we are looking fora case érnrn” many wmom_n
have seen and heard [about ghosts and mm:.#.m_, ﬂrm.: in ancient EMnm n”.
Bo is a good example. King Xuan of Zhou” F:&.. his minister Wﬁ.go n_MH&
though he was completely innocent. wnmon.w he died U_,.F‘Awo mm:n_ , .M&a&
is killing me even though I am completely innocent. If the dead are 1 e
unconscious, then that will be the end of it. But wm ,ﬁr.m dead are Moanas R
within three years’ time my lord shall know o.m H_.:.m_ \Hrnom.%mﬁ.mh Nﬂm_.. mnm
Xuan and various feudal lords were off hunting in the wilds. . nmm ,Mn
several hundred chariots and several thousand men on m.uoﬁm ﬁ_n. s%ﬁmomﬁ
party filled the entire field. At high noon, Du Bo m.m.m@mnmm Erm p EM c o
pulled by white horses. He was wearing <n.§..==55 clot am&m: r.mmaﬂ,
holding a vermillion bow, and clasping <nwEh=55 arrows Mn ow is : ﬁ?.w
He pursued King Xuan of Zhou and shot r:d.mm r.n Bmm in his c mzm 3 the
arrow pierced the kings heart and splintered his m?bm..ﬁsm Kuan Mor mws «
in his chariot and, draped over his own bow case, *.5 died. w.AoDM of the e
from Zhou who were there at the time failed to witness this mm . nom_n w;:
in remote places failed to hear about it. The event was Ha.noan in the .nﬁma
chronicle of Zhou. Rulers referred to it érﬁ.ﬂ Emﬁcnﬂ:.m Hrm: minis :m._
and fathers referred to it as a warning to their sons, saying, Be .nmzﬁoE.
Be watchfull Misforrune will surely befall all those who T.: &m Hﬂwon,oa mmw
and they will suffer the punishments of ghosts and spirits in this e
fashion! And so, if we look at things in terms of whart is énﬁnm E. e
court chronicle of Zhou, then how can we doubt that ghosts ana spir
s |
nﬁwﬂw_.: it is not just the court chronicle of Zhou wvmm .u.:awﬁm to M_ﬁnr ﬁr”mww
in ancient times, Duke Mu of Qin™ was once in his P:nﬂ#m HHM%BE;
high noon when a spirit entered through the n_oon.. Tt had ﬁrM wnm o mﬁ_. an
and the body of a bird, wore a plain white robe with dark e ging, mﬂo &
played a serious and dignified expression. 43..6.5 Duke EM saw _MD s
frightened and started to run away, but ﬁrw m.m::.m@o_mm © aﬂb mM& Wnrnﬁ_
not fear! The Lord is pleased with your shining virtue™ and has isp

57A king who ruled during the tenth generation of the Zhou dynasty. His reign dates are
827-781 B.C.E.
s8Ruler of the state of Qin from 659 to 621 B.C.E.

inede $14E, “shining vircue,” of piods
i iri inede Y1 4E, “shining virtue,” of p
In very eatly Chinese texts, spirics savored the ming

worshippers in the same v : ; ! tavors
the mwnm.m.wﬁn and the pageantry and music of the ceremony. True virtue would D
]

cancous feelings of approval and joy while character or behavior that was ¢ &, i

isceral way they were thought to enjoy the smells and flavors of.
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me to extend your life by nineteen years.”® He shall ensure that your state
prospers and that your descendants flourish and hold on to the sate of Qin.’
Clasping his hands together Duke Mu saluted the spirit several times and
bowing his head asked, ‘May I inquire as to your name?’ The spirit replied,
Tam Gou Mang,” And so if we accept what Duke Mu of Qin saw with his
own eyes, then how can we doubt that ghosts and spirits exist?

“But it is not just this record that attests to such things. In ancient times,
Duke Jian of Yan® killed his minister Zhuang Ziyi who was completely
innocent. Before he died Zhuang Ziyi said, ‘My lord is killing me even
though I am completely innocent. If the dead are indeed unconscious, then
that will be the end of it. But if the dead are conscious, within three years -
time my lord shall know of this!” After one year had passed Duke Jian was
about to set off in his chariot to perform the great sacrifice at Zu.®? At high
noon, as Duke Jian of Yan was setting off in his chariot on the road to Zu,
Zhuang Ziyi appeared bearing a vermillion-colored staff and beat the Dulke

‘to death with it. There were none among the people of Yan accompany-
ing the Duke at the time who failed to witness this and none even in remote
places failed to hear about it. The event was recorded in the court chroni-
cle of Yan. Feudal lords passed it on to succeeding generations, saying, ‘Mis-
fortune will surely befall all those who kill the innocent, and they will suffer

would give risc to disapproval and disgust. Such ideas can be seen in the later tradition. For
example, in chapter 6 of the Daxue, “Great Learning,” a cultivated person is said o be

actracted to the good “as if seeing something beautiful” and repelled by the bad “as if smelling
something malodorous.”

A span of nineteen years marked a specific astronomical and calendrical period called
. P 1y p
a zhang %. Unaware of the precession of the equinoxes, ancient Chinese astronomirs
believed that every nincteen years the winter solstice was the first day of the first month of

. the year and that on that day the sun would appear at exactly the same place in the zodiac.
- Hence nineteen years were thought to define a significant period of time, something akin

to a generation. Compare the story of the butcher in Zhuangzi, chapter 3, pp. 224-25,
whose knife remained keen for a period of nineteen years. ,

“S'Ruler of the state of Yan. His reign dates are 504493 b.c.x.

The name of a specific sacrificial site in the state of Yan. This adds an ironic cast to the

story, for it was commonly held that a state is maincained through the spiricual power of its

ate sacrifices. The following lines, which are dlearly a later note that became incorporated
rito the text, describe the locations of the state sacrifices of other contemporary states and

‘the fact that many people witnessed these events {and hence the spiritual sighting noted in

ozi’s story), “The state of Yan performed its great sacrifice at Zu, while the scate of Qi

ffered ics sacrifice at Sheji, Song ar Sanglin, and Chu at Yunmeng, Large nurnbers of men
nd womnen would gather to observe these rituals.” :
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the punishments of ghosts and spirits in this swift fashion? And so if we
terms of what is written in the court chronicle of Yan then

look at things in
how can we doubt that ghosts and spirits exist?
“Bu it is not just the court chronicle of Yan that attests to such things.

In ancient times, in the time of Bao,®? Lord Wen of monw. there was a min-
ister, Guan Gu, who served as Chief of Sacrifice. Once while he was car-
rying out his duties in the temple, a shaman appeared before him holding
2 staff and said, ‘Guan Gu! Why is it that the sacrificial jades are not of the
proper size, the offerings of wine and millet not clean and pure, the animals
offered not without blemish and fully fattened, and the sacrifices of each
season not performed at the proper time? Is this your doing or is Bao
responsible?’ Guan Gu replied, ‘Bao is still a babe in swaddling clothes.
How could he be _..nmmonmmu_m.v I, Guan Gu, the minister in charge, am the
one who sees to this. The shaman then raised his staff and clubbed him
to death and Guan Gu died upon the offering platform. There were none
among the people of Song who were there at the time who failed to witness
this and none even in remote places failed to hear about it. The event was
recorded in the court chronicle of Song. Feudal lords passed it on to suc-
ceeding generations, saying, ‘Al those who fail to offer sacrifices with rev-
erence and care will suffer the punishments of ghosts and spirits in this swift
fushion? And so if we look at things in terms of what is written in the court
chronicle of Song, then how can we doubt that ghosts and spirits exist?
“Bu it is not just the court chronicle of Song that attests to such things.
I ancient times, among the ministers of Lord Zhuang of Qi were two
named Wang Liguo and Zhong Lijiao. For three years, these two had been
engaged in litigation against one another but no definitive judgment could
be reached in the matter. The Lord of Qi thought of putting them both to
death, but feared killing an innocent man. He thought of acquitting them
both, but feared letting a guilty man go free. And so he arranged for
them to provide a sheep for sacrifice and to use its blood to swear an oath
of innocence upon Qi’s sacred altar. The two men agreed to swear the oath,
and so the ground was prepared, the sheep’s throat was cut, and its blood
was sprinkled about to consecrate the sacrifice. Wang Liguo’s oath was read
through without incident, but before they were even halfway done with

Bao is the personal name of the king whose posthumous name was Lord Wen. He rule
the state of Song from 610 to 584 B.G.E. He was also known as Duke Wen.

SiRuler of the state of Qi. His reign dates are 553-548 B.C.E.
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him, _unnwm.mnm his leg. Then the spirit of the altar appeared and k
Wwomm Lijiao, killing him on the very place where he had sworn EMM“M
m&_MMn Ha“ HMMMW H“o“%&ﬁ”w MMMWWDMMH Qi who SM_.@ there at the time who
: remote pla i
it The event was recorded in the court nrmcin_mwomnmw.mﬂ“wmmmo_WHMMH. mvo:nM
it on to succeeding generations, saying, ‘All those who fail to be MMMM
“rwrﬁmﬂm_ﬂwmm,wﬂwm mJ%MMW will suffer the punishments of ghosts and %EM
ift fashion! so if we look ings i is wri
m:.nrm court chronicle of Qi, then how Mmﬁ._._ﬁ ”MWMM”_UWM_MM ows.rmﬂ od apries
e ghosts and spirits
This i . « .
moHnm_“w __M AMHMmM_M.W M_MMMFM._ M(MMMN“& m_ww Even E_.Hrm deepest valleys or vast -
propetly. For the ghosts and spirits ém_sm“nowwm“%”_M”?B:ﬂ ey v
Now wromn who maintain that there are no ghosts mmw.. “How can wh
%M MMMﬁM&o _MHEH wo have seen and heard be no:wan_.&_ m&mﬂ:mﬁamwcﬂnw
ubts about this issue? How can on i
person of high status or a gentleman Hraocmmuﬂwmr“mﬂ“ﬂ Nsvm wbogmg st
what the multitude claim to have seen and heard?” o
OE. teacher Mozi says, “If what the multitude claim to have seen and
vam& is not enough to win your trust and settle your doubts abo . »M.
issue, then H.mE not sure whether you will consider the sage-kin mMH_., Mra
three mﬁ_»mnnm.u or even they together with Yao and Shun, as wam u ﬁn
models. H.s this regard, from the average person to nobles wEMa all ; M‘o
the sage-kings of the three dynasties [or even they together émﬁr m&\ ; mmM
mEEL. are adequate models of conduct. And so if we assume that rmo M_._
sage-kings of ancient times, or they together with Yao msn_mww i are
adequate models, then why don’t we consider the actions of the MM,HMH

- sage-kings?

RH . . .
n ancrent Hmaﬁmu c—rrﬂhﬂ HM.:HW uo.:. .—.ﬂm.h_. Dﬁﬁm.n_ﬁﬂ&. n*wﬂ KHHH m.Dﬁ—. nunﬂﬁ_vﬁﬁﬂ&.

: Zhou, he had the various feudal lords divide up the sacrifices of Yin. He

exXterior mmnh.—mwﬂﬂrﬁ to —..*:U 1+ cr.w“_.o WEere ﬁ_—mHmH—HH‘ retate m~—~0@ &.h&. ﬁ_:m
5 ‘mm. &.. H‘Hﬂ
H

Zhong Lijiao’s oath, the sheep that had been sacrificed rose up and butred

mm.H._H . a . .
e text is slightly garbled ac this point. But the sense is something like “the sage-kings

of the three dynasties (i.c., Yu, Tang, Wen, and Wis) phus Yao and Shun.”

%The interior sacri i
I etk n_n:mnnnm_ were to ﬁmn Yin royal ancestors and hence needed to be carried
e oy heir d mmnn.momnns Mzﬁ. Mozi’s point is that if there were no ghosts and spirits who
ifices and were aware of wh ifici
; : o was sacrificing to chem
- . . - . Hrmﬂ
een no point in dividing up these religious duties. i  there would hve
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King Wu must have believed in the existence of ghosts and spirits. This is
why, when he had artacked the Yin and executed Zhou, he had the various
feudal lords divide up the sacrifices of Yin. If there were no ghosts and
spitits, why would King Wu have bothered to divide up the sacrifices of
Yin? o

“It is not only the activities of King Wu that bear this out. Whenever
the sage-kings of old rewarded anyone, they always did so at the ancestral
shrine, and whenever they punished anyone, they always did so at the altar
of soil. Why did they reward at the ancestral shrine? In order to announce
to the spirits there that rewards were fairly apportioned. Why did they
punish at the altar of soil? In order to announce to the spirits there that the
cases were decided properly.

“Bur it is not just what can be found in books that bears this out. In the
time of Emperor Shun and in the time of the sage-kings of the three dynas-
ties Xia, Shang, and Zhou, on the very first day that they established their
states and set up their capitals, they always selected the most perfectly
aligned altar in the capiral to serve as their ancestral shrine.” Also, they
always chose the place where the trees grew most finely and luxuriantly and
established it as the altar of soil. They also chose the most kind, filial,
upright, and good from among the elders of their states to oversee and
perform their sacrifices. They always chose the most plump, physically
perfect, and properly colored of the six domesticated animals as their sac-
rificial offerings and ensured that the proper type, quality, and number of
jade tablets and insignia were used. They always chose the most fragrant
and perfectly ripened of the five grains in order to make their sacrificial
wine and cakes, and this is why there was seasonal variation in these offer-
ings. In these various ways, the ancient sage-kings ruled the world by
putting the ghosts and spirits shead of the people. This is why they declared
that before any of the civil officials were appointed, the sacrifical imple-
ments and robes must first be stored away in the royal treasury, those in
charge of overseeing and performing the sacrifices must all be presented and
invested at court, and those animals to be used as sacrifices must be sepa-
cated from the rest of their flocks and herds. This is how the sage-kings of

Moxzi’s point here is that the conscious effort to propetly align cities to harmonize with
spiritual forces also reflects a belief in the existence of ghosts and spirits. For the seminal
study of chis aspect of Chinese culture, see Paul Wheatley, The Pivor of the Four Corners: A
Preliminary Enguiry into the Origins and Character of the Ancient Chinese City (Chicago, IL:
Aldine Publishing Company, 1971). .
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ancient times catried our their rule. In ancient times, sage-kings always
mwgoimn_ their devotion to the ghosts and spirits in these ways and their QQM.
tion was generous and substantial. But they worried that their descendants
would not understand this and so they recorded their activities in books of
bamboo and silk and passed these down to succeeding generations. Stiil
they worried that these bamboo and silk books would decay over me and
become lost and that their descendants in succeeding ages would have no
way (o learn of this. And so they repeated this knowledge by etching it on
basins and bowls and inscribing it in metal and stone, There was mm% some
concern that their descendants in later generations would not be reverent
enough to receive blessings and so in the books of the former kings and -
among the teachings of the sages, within each length of silk text and eve
bool’s chapter, one finds numerous and repeated references to the Q&Hn“
of ghosts and spirits. Why is this the case? Because the sage-kings were
devoted to the ghosts and spirits. Now when those who maintain that chere
are no ghosts and spirits say, “There certainly are no ghosts and spirits!” this
opposes what the sage-kings were devoted to. And whatever opposes .érmﬁ
the sage-kings were devoted to is not the way one becomes a gentleman.”
Now those who maintain that there are no ghosts say, “Exactly s&.mﬁ
textual sources are there to support your claims that in the books of the
m:.BmH kings and among the teachings of the sages, within cach length of
sille text and every book’s chapter, one finds numerous and anmﬁnn_manmn?
ences to the existence of ghosts and spirits:”

. Our ﬁmmmrwﬂ Mozi says, “Among Zhou dynasty writings, such evidence
is found within the Elegies.® The Elegies says,

King Wen is on high,

How he shines in Heaven!

Though Zhou is an ancient land,

Its mandate was just recently granted.

Is not Zhou illustrious! .

Is the Lord’s mandate not timely!

King Wen ascends and descends,

He moves to the left and the right of the Lord.
How fine, how fine is King Wen!

His fame shall last forever!

. 68 : H wr W .
m The quotation is from the ode “King Wen” in the Elegies section of the Odes (Mao #
35). For a complete translation, see Legge, ZThe She King, op. cit., pp. 427--31
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If ghosts and spirits do not exist, then after he had died, how could King
Wen move to the left and the right of the Lord? This is how I know that
there are records of ghosts in the books of the Zhou.

“However, if only the books of the Zhou contained references to ghosts

and one found no such references in the books of the Shang, then one could

not take such stories as reliable models. But when we examine works from

the Shang we find passages such as the following,

Oh in the Xia of ancient times, before it was visited by mistor-
tune, the various beasts and bugs below and even the soaring
birds above—not one behaved in an irregular manner. How
much less would one who had a human face have ventured to
have a deviant heart! Even among the ghosts and spirits of the
mountains and streams, none dared to be unruly.®

We sec that by being respectful and sincere, the rulets of the Xia united
Heaven and earth and protected the earth below. And if we consider why
none of the ghosts and spirits of the mountains and streams dared to be
unruly, we see that it was in order to assist Yu in his work. This is how [
know that there are records of ghosts in the books of the Shang.
“However, if only the books of the Shang contained references to ghosts
and one found no such references in the books of the Xia, then one could
not take such stories as reliable models. So let us examine works from the

Xia. The “Declaration of Yu™”° says,

A great battle was being waged at Gan and in its midst the king
called for his six commanders of the left and right flanks to
gather around him. He then declared to the assembled army
below, “This ruler of Hu’' has destroyed and reviled the Five

6"The quoted passage is similar in co
the History. Cf. Legge, The Shoo King, pp- 193-94.

In the present version of the History there i
and general thrust of the text Moz quotes. This passage is called the “Declaration at Gan

with Gan being the place named in the Moz passage. For the present version, see Legge,
The Shoo King, pp. 152-55.
71A state ruled by relatives who shared the same surname as the Xia roy

located in present-day Shanxi province.

al line. It was

ntent to parts of the “Instructions of Y1 section of

s a passage that shares some of the language -
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Phases” and has been remiss and abandoned the Three
Spheres.”” Heaven shall cut off his mandate.’

Continuing he said, “This very afternoon I shall fight the ruler
of E.c to decide what this day holds for us. You ministers, high
cmmm_m_m_ and common men, know that I do this not vnnwcmm I
desire his fields and treasures but only to respectfully carry out
the punishment decreed by Heaven. If those on the left do not
nw%mn%::% carry out the duties of the left and those on the
Emrn do not respectfully carry out the duties of the right, you
will not be respectfully carrying out Heaven's mandate. Hum you
charioteers do not drive your chariots straight, you will not be
_.mmmmnﬁm::v\ carrying out Heaven’s mandate. [Today you are car-
rying out Heaven’s mandate.] That is why the rewards for proper
performance on this day will be conferred at the ancestral shrine
mﬂm ﬂwﬁ punishments for failure will be meted out at the altar
of soil.

dS.dy were the rewards for proper performance conferred at the ancestral
mvzbnw In order to show the ghosts and spirits that they are fairly appor-
tioned. Why were the punishments for failure meted out at the altar owwomu
In order to show the ghosts and spirits that the cases were decided pro -
wH_w. ?..& so we see that the ancient sage-kings clearly believed that _Muo“”m
and spirits could reward the worthy and punish the wicked. This M wh
BSNH% were conferred at the ancestral shrine and punishments meted o:m
H nﬁ rnc M._Mmmaoww MM_WMWG is how I know that there are records of ghosts in
And so, in former times, in the records of the Xia and in the followin
works of the Shang and the Zhou, there are numerous and repeated Rmnwmm
ences to ghosts and spirits. Why is this the case? Because the sage-kings
‘were devoted to them. How can anyone who considers what these bo m.w
‘say still doubt the existence of ghosts and spirits? . . . ’

-HAH a i
ese (v t
. 5S¢ Al ﬂmﬂﬁ Tmmnﬂ Trm.mﬂm H_-m.ﬂ Hm.:w n FE..P— NH-Q rcawﬂ. ﬂmm,—am are mﬁﬁmuOm n_. o mummm
IO _ | ey Wi F watct. g“ ile a ven
A m in Ohnmﬂh_.w Succession., —H y arc OOQ. mﬂmu ﬂNHHru anm.—q a n*. W.
€ 15 1n m.mﬂnsnwm.:,ﬁn H.TQ ACLLV n— —.w ena o] W '
> 1ties an T Enomena  ass O-m_.nﬁa :“w,_. H_..—m.n TTNMW are

ght to guide the major cousse of events,

*The realms of Heaven, earth, and human beings.
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This is why our teacher Mozi says, “If the ability of ghosts and m._u.:..:m to
reward the worthy and punish the wicked could be m:d_%. established as
fact throughout the empire and among the common people, it éo;E. susely
bring order to the state and great benefit to the people. If state officials are
dishonest or corrupt in catrying ou their duties or men and women engage
in illicit relationships, the ghosts and spirits will see them! If the people turn
to licentiousness, violence, rebellion, theft, or robbery and use weapons,
poisons, water, of fire to attack travelers on the roads and byways and rob
their carriages, horses, coats, and furs in order to profit ﬁranw?aml.HrmR
are ghosts and spirits who will see them!”* And so, state ommn_m_m will not
dare to be dishonest or corrupt. When they see good, they will not .nr:n o
not reward it and when they see wickedness, they will not dare to withhold
punishment.”” Thereupon, there will be an end to the common mmo.En
turning to licentiousness, violence, rebellion, theft, or robbery and using
weapons, poisons, watet, ot fire to attack travelers on the roads and byways
and rob their carriages, horses, coats, and furs in order to profit themselves.
And so the world will be well-ordered.”. . . N
Our teacher Moz says, . . . If it were the case that ghosts .mba.m@::m do
not really exist, then in offering sacrifices, all we would be doing a. expend-
ing resources of wine and miller. But though we would be mxﬁws&:m these
resources, we would not simply be pouring the wine into a n_:or. or gully
or throwing the millet away. Primary clan members™ and mm.om._n r<.5m out
in the villages and towns all have a chance to drink the mwnﬂmn_.& wine m._.&
partake of the offerings. And so even if the ghosts and spirits m.a not exist,
these offerings would still be a means for welcoming and bringing togecher

close family and gathering together and increasing fellowship among people

»77

living out in the villages and towns.

TThis line also occurs at the very beginning of the chapter.

75Cf, “Honoring the Worthy.” See Mozi, chapter 8, pp. 61-65.

. ._
in li inue his familys :
%That is, those who share the father’s surname and are in line to contl ys

ancestral sacrifices.

i i i il “the more

"Moxzi shows no evidence of doubting the existence of ghosts and spirits, Nﬁn he o

saciological explanation for ritual sacrifice he offers here anticipates Xunzis rich and wholiy
. 1w ,

secular defense of ritual. Cf. Xunzis “Discourse on Rirual” See Xunzi, chapter 19, pp

274-85.
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Chapter Thirty-Two:
A Condemnation of Musical Performances™

Our teacher Mozi says, “The benevolent surely are those who devote them-
selves to finding ways to promote what is beneficial to the world while elim-
inating what is harmful; this is why they are proper models for human
conduct throughout the world. If something benefits the world then they
will do it. If it does not benefit the world then they will stop doing it. More-
over, when the benevolent think about the people of the wortld, if there is
something that attracts their eyes, delights their ears, pleases their palates,
and gives comfort to their bodies but this thing can only be gotten by sac-
rificing the people’s stock of food and clothing, they will not engage in it.”

And so our teacher Mozi does not condemn music because he thinks
that the sounds of bells, drums, zithers, and pipes are not pleasing, nor
because he thinks thar inlaid and carved patterns and designs are not fine,
nor because he thinks that roasts of grain- and grass-fed meat are not deli-
cious, nor because he thinks that high towers, lofty halls, and secluded pavil-
ions are not comfortable. Though his body knows the comfort of such
places, his mouth the relish of such food, his eye the fineness of such pat-
terns, and his ears the pleasure of such sounds, nevertheless, he sees that it
does not accord with the practices of the sage-kings of old and does not
promote the benefit of the people in the world today. And so our teacher
Mozi says, “Musical performances are wrong!”

- Our teacher Mozi says, “These days, when kings, dukes, and other
persons of high rank engage in the manufacture of musical instruments as
a function of state, it is no simple matter like slicing through water or break-
ing apart a piece of sod. Rather, they must heavily tax the people in order
to enjoy the sounds of bells, drums, zithers, and pipes. If the production
of these instruments were truly analogous to the sage-kings’ production of
..v.cmﬁm and carts, ﬂ.rm: T would not dare to condemn it. In ancient times, the

. "*Mozi criticizes the elaborate musical performances that were sponsored by many states
in carly China. These events included complex and expensive orchestras, elaborate dancing,
and often were accompanied by lavish feasts. He argues that these waste vast resources of
time; material, and effort withour producing any tangible results. He is not directly criti-
izing music per se. On the other hand, he shows no sense that music serves any useful
rpose in life. For a meticulous and incisive study of the production, performance, ritual,
d beliefs regarding ancient Chinese chime bells, see Lothar von Falkenhausen, Suspended

Music: Chime Bells in the Culture of Bronze Age China (Berkeley, CA: University of Califor-
niaiPress, 1993).
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sage-kings did indeed heavily tax the people in order to make boats and
carts. But once these were completed and the people aslked what they could
be used for, they were told that the boats could be used for traveling over
water while the carts could be used for traveling over land. By using these
conveyances, gentlemen could rest their feet while common people could
rest their shoulders and backs. And so why did the people give over their
resources in order to produce boats and carts without considering it a
burden or an imposition? Because they knew they would get something in
return that benefitted them. Now if musical instruments produced a similar
return that benefitted the people then 1 would not dare to condemn them.
“However, the present use of musical instruments imposes three hard-
ships upon the people. Because of the expenditures involved in producing
such inscruments, those who are hungry are unable to get food, those who
are cold are unable to obtain cloching, and those who toil are not afforded
a chance to rest. These are the three greatest hardships upon the people.
Burt what if we play the great bells, strike up the drums, sound the zithers,
blow the pipes, and dance with shields and battle axes? Will this enable the
people to procure food or clothing? I believe that such performances will
not produce such results. But let us set aside such concerns for the moment.
For now great states attack lesser states and great familics assault lesser fam-
ilies, the strong rob the weal, the many do violence to the few, the clever
deceive the simple, those of noble rank act arrogantly toward those of
humble rank, and rebels and bandits flourish and cannot be stopped. But
what if we play the great bells, strike up the drums, sound the zithers, blow
the pipes, and dance with shields and battle axes? Wil this bring order 1o
the chaos that presently reigns in the world? T believe that such perfor-
mances will not produce such results.”

This is why our teacher Mozi says, “If we look to see whether heavily
taxing the people to produce the sounds of great bells, drums, zithers, and
pipes promotes the benefit of the people of the world and eliminates what
is harmful to them, we see that it offers no such help.”

This is why our teacher Mozi says, “Musical performances are wrong"

Our teacher Mozi says, “These days, when kings, dukes, and great men
sit up in their raised halls and broad pavilions and look down upon the
great bells, the bells look like nothing more than inverted cauldrons. If there
s 0 one to strike the great bells, how could they take delight in them? The
bells must be struck in order to be enjoyed. But they cannot employ the
very old or the very young to strike the bells. For the ears and eyes of such
people are not sharp and clear, their limbs are not nimble and strong; the
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mo.cnn_w they produce are not harmonious, and they cannot follow the
Eﬁﬁ& turns in the score. And so kings, dukes, and great men must QM OHB-
_unov_.m in their prime, for their ears and eyes are sharp and clear, their _.w _N%
are nimble and strong, the sounds they produce are rmﬂno:moma NDQHH m
can follow the complicated turns in the performance. If they mn“ lo o
to Bm.r_ﬁ music, then these men must abandon their wotk of Wuc%w_..sns
planting, and cultivation. If they employ women to make music tnrm_.w Hmbmu
MBE@: must abandon their work of spinning, weaving, and m@“l:m H._HMMM
QWWMMHMWMH kings, dukes, and great men put on musical performances, they
o e %me resources that could be used to produce food and clothing

This is why our teacher Mozi says, “Musical performances are wrong!”

. Our teacher Mozi says, “Now let us suppose that the great bells &EW
N_.Hrna, and lutes have all been properly prepared. What w_mmm:n_m w HM
kings, dukes, and great men find in reverenly listening to them all b Q.M ;
selves? Their enjoyment must come from listening to them in the nw.:: any
of common folk or gentlemen. Buc if they listen in the com mﬁ@mbﬂ.
mna_wﬁambv then those gentlemen must neglect the business of ownzw“no
And if they listen in the company of common folk, then ﬁ_._ommmmo;n m .
abandon their proper work. These days, when kings, dukes, and preat BMM
put on musical performances, they divert such vast Hnmo_:nwm ﬁvﬁm could be

.E.n& to produce food and clothing for the people.”

This is why our teacher Mozi says, “Musical performances are wrong!”
OE. teacher Mozi says, “In ancient times, Duke Kang of Qi” moﬂw.&
excitement and delight in the performance of the Dance of Wan.** Th
Wm_.mEBQm of the dance were not permitted to wear coarse and sim _m. cl ﬂrn
ing nor could they eat plain or common food because it was m&% Hrmm AH”H,

.. w&a: food and drink is not fine, their faces and complexion will be unwo

: mr.% to look at. If their clothing is not fine, their figures and movements S—M
Jun unworthy of view.” And so their food had to be only the finest grains
and meats and their clothing had to be only embroidered silk. an%msgmn

worked to produce their own food and clothi
‘ ing b
by.the work of others.” g but always were supported

PRuler of the state of Qi. His reign dates are 404-379 B.C.E.

A ﬂmwﬁnno Hm.vm_.mm @Ohmohapﬂ.nn s—ﬁr :_,gmwﬁm.— DOOOZ—@NH—:E.W_:. WOH d TH—OD [+
, -\‘ h—ﬂmnz > §
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This is why our teacher Mozi says, “These days, when kings, dukes, and
great men put on musical performances, they divert such vast resources that
could be used to produce food and clothing for the people.”

This is why our teacher Mozi says, “Musical performances are wrong!

Our teacher Mozi says, “Now human beings certainly are different from
the various kinds of birds, beasts, and bugs that one can find in the world
today. The various birds, beasts, and bugs rely upon their feathers and fur
for their clothing, their hoofs and claws for their Jeggings and shoes, and
grass and water for their food and drink. And so even if the males do not
w—osmw and cultivate the Jand and even if the females do not spin and weave,
these creacures are still assured of having food and dothing. Human beings
differ in this respect. Those who labor upon the land survive, while those
who do not perish. If gentlemen do not exert themselves in pursuing their

duties at court, then the laws and administration will fall into chaos. If
common folk do not exert themselves in carrying out their work, there will
not be enough material goods.

«Now if men of rank and gentlemen in the world today believe that what
 say is not true, let us ty cnumerating the allotted rasks that are pursued
throughout the world in order to see the harm done by musical

»n

petformances.

“Kings, dukes, and high offictals begin their work at court carly in the

day and retire lave in the cvening, listening to litigation and carrying out

the administration of moﬁﬁﬁmﬁ.lﬂrmmn are their allotred tasks. Men of

rank and gentlemen exhaust the strength of their limbs and exert every
ounce of their wisdom attending to their official duties at court and col-
Jecting taxes and levies out in the passes, markets, mountains, forests, lales,
and rivers in order to fill the state’s granaries and creasuries—these are their
allotted tasks, Farmers go out t© the fields at dawn and return at dusk;
ploughing, planting, cultivating, and reaping great harvests of grain and
other produce—these are their allotted tasks. Women rise at dawn and retire

in the evening, spinning and weaving to produce hemp, silk, linen, and.

other types of cloth—these are their allotred tasks. :
“Now if those who serve as kings, dukes, and high officials delight 1

musical performances and spend their time listening to them, they will not

be able to begin their work at court early in the day and retire late in th
evening, listening to litigation and carrying out the administration of go
ernment. As a result, the state will fall into chaos and the altar of grainw
be in jeopardy. If men of rank and gentlemen delight in musical perfo

e vime listening to them, they will not be able:
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exhaust the T
attending Homm_ﬂwﬂmwﬂwmﬁ_rm: _ imbs and exert every ounce of their wisdom
in the passes, markets, mo E_nm. at court and collecting taxes and levies out
the states granarics m:._n_ i, M:S_.:m_ forests, lakes, and rivers in order to fill
will v b ol IF favemers mm.w_mnmm.. Asa _..omc_p the granaries and treasuries
time listening to thern, ch e _.mz t in musical performances and spend their
wod reruen ot dusk _ﬁ“z Mv‘ wi =oﬂ._um able to go out to the fields at dawn
vests of grain mz&v%rnam Ew planting, cultivating, and reaping great har-
insufficient. If wornen &n:_u _M o ?m a result, the supply of food will be
listening to them, the m: tin musical performances and spend their time
evening, w_uganm,mbm MMM_. not be able to rise at dawn and retire in the
A Sw_w to produce hemp, silk, linen, and other types
the cause of great n_ﬁ: Mﬁ;& ot be an adequate supply of cloth. Wha is
and the common peo M MM _onwnm ﬁrn.mmamimqmmo: of the government
This is why our Hnwnrmm H@nnﬂ._mm Hrm:. éﬁ.:._ﬁv Ir is musict”
Our teacher Mozi says, .,Eoﬁ““_%wumm_“ﬁw\ﬁ E_“nm._ anmomam:nnm are wrong!”
w thar this i
ents,

T .
H % m:o_é constant mwbn_:m in one’s hall is called Shamen’s Fan
gentlemen commit this offense they are to be fined two _uomm

of silk. If it is a commoner, th .
sellow thread " er, the fine is two hundred measures of

The text goes on to say,

Alas! The dancin

g goes on and on! The sound of the pipes i
mo.ﬂn__mbm n_mmn_. The Lord on High no longer mumwo_..anwm”nw_m
H ; ose ﬂr.m nine realms.”” The Lord on High no longer w..ROn
) odates .?B and will send down a hundred calamities. Hi
amily will be ruined and annihilated. o

‘H‘rn e 15 No such section 1N the present anu.._v [
1 . - .
mu (2] ‘mnh ut in ﬂ.—.-ﬂ O_Hm.huﬁ r Om.m—mn_. sznﬂc.nn
1O0NS

Yin,” there is a
s passage that shares much of
secion. See Losae, 7o Show Kivg o 1 .wum. of the language and general thrust of Mozis

HT.G text Om H_HO —mbﬁ —:Hﬂ 18 mm.n_u._m& N:.nm Hmﬂﬂ ﬂnm.d..m—m.n_.OuH 1§ tentative.
" W
mmn HOmnHm to H.Tm H%Hm.mwn —~0 HT& muOH:m Om wam Hum..mmw <15 ﬂrﬁﬁ es ﬁnnmo‘:m-_ &ﬂ_”vm.:ﬂ_wﬂ.ﬂu\

ifies to his 1

ow character, which makes hi

. es him offensiv

e g ol o e to Heaven and unfit to rule. Thus
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1f we look into why he lost the nine realms, we see it is simply because
we

34
he promoted musical performances. The W Guan™ says,

¢ and music; he drank and

Qi* then abandoned himself to lus s sounded

i i i flutes and ch
i Jds. Qiang! Qiang! The .
e me sank, besotted with wine! He ate glutronously in

i 1y! . :
MwmnO“M_mm_ The Dance of Wan was elegant and fine and its per

i rove.
formance was heard in Heaven. But Heaven did not app

. th
And so, above, Heaven and the ghosts did not approve and, below, tbe
50, 3
people were not benefitted. .
This is why our teacher Mozi says,

ally want to promote wha il
e %ﬁa?_ to it, then they will prohibit

“If men of rank and the gentlemen
¢ is beneficial to the world and

and put an end to
eliminate what is h

this thing called music!”

Chapter Thirty-Five: 4 Condemnation of Fatalism

i fficials who now rule

i , “The kings, dukes, and great 0 : .
reher e mmﬁmbﬁ their states to be wealthy, their populations great,
and yet instead of wealth they get poverty,

Our te
the various states all
and their administrations orderly,
i i hey get meager
instead of great populations t !
get chaos. In this way they fundamentally miss what t

what they dislike.”™
What is the reason for this?
Our teacher Mozl says, “This is because,
many who maintain a vo:mm in fat :
“If the state is fated to be rich, then i

it wi or. If the state is fate
e it if it is fated to have a meager popu

popuare” e e d to be well ordered, then

i i he state is fate
opulation will be meager. Ift .
wﬁm be well ordered; if it is fated to be in chaos,

#An unknown text. . "
i his father to the
8Q)i is the son of Yu, founder of the uﬁ.ﬂ mMaEQEim MMMMMM_“W.MH B
istoi i oral cha .
i is to illustrate his bad m
The point of the passage
Heaven and unfit to rule.
S oo T accur as the opening of

ones, and instead of order they
hey desire and get

among the people, there are so
alism. Those who believe in fatalism sayy
¢ will be rich; if it is fated to be poor

d to have a large population, then the
lation, then the

then it will be in chaos. If

“Honoring the Worthy.” See Moai, chap
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one Is fated to live 2 long time, then one will live a long time; if one is fated
to die young, then one will die young. If something is fated to occur, then
no matter how hard one tries to change this, what good will it do?’ Above
they use this doctrine to persuade the kings, dukes, and great officials and
below they deploy it to interfere with work of the people. Therefore, those
who maineain a belief in fatalism are not benevolent and their claims must
be carefully examined.”

Since this is the case, how are we to go about carefully examining their
claims?

Our teacher Mozi says, “When one advances claims, one must first estab-
lish a standard of assessment. To make claims in the absence of such a stan-
dard is like trying to establish on the surface of 2 spinning potter’s wheel
where the sun will rise and set.¥” Without a fixed standard, one cannot
clearly ascertain what is right and wrong or what is beneficial and harmful.
And so, in assessing claims, one must use the three gauges.”®

What are the “three gauges?”

Our teacher Mozi says, “The gauges of precedent, evidence, and
application.”

How does one assess a claim’s precedents?

Our teacher Mozi says, “One looks up for precedents among the affairs
and actions of the ancient sage-kings.”

How docs one assess a claim’s evidence?

- Our teacher Mozi says, “One looks down to examine evidence of what

-the people have heard and seen.”

- How does one assess a claim’s application?

.Our teacher Mozi says, “One implements it as state policy and sees
whether or not it produces benefit for the stare, families, and people. These
are what are called the three gauges for assessing claims.”. . .

This describes the practice of determining how far from true east and west the sun
uld rise and set. It consisted of aligning a set of gnomons (see the following note) with
the rising and setting sun and using these to triangulate true east and west, It would be
mpossible to carry out this procedure on the surface of a spinning potter's wheel just as it
vould: be impossible to use such a wheel as a sundial, For a description and discussion of

edure and other uses of such gnomon, see A. C. Graham, Later Mokist Logic, Frhics
ience (Hong Kong: The Chinese University of Hong Kong, 1978), pp. 370-71, and

0 Jos Néedham, Science and Civilization in China, vol. 3 (London: Cambridge University
P , 1959), pp. 284-302.

varal e foom JL7 o1
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MENGZI (MENCIUS)

Introduction

Mengzi & T was a Chinese Confucian philosopher who lived in the fourth
century B.C.E. He was born after Kongzi died, so he never studied under
Kongzi, or even mer him. However, Mengzi tried to teach, practice, and
defend the Way of Kongzi as he understood ir. Although he is not nearly
as well known in the West as Kongzi, Mengzi has long been regarded in
China (and throughour East Asia) as second only to Kongzi himself in
importance as a Confucian thinker.

The collection of Mengzi’s sayings, dialogues, and debates with others is
known simply as the Mengzi (or, following the Jesuit Latinization of his
name, the Mencius). It is divided into seven “books,” each of which is sub-
divided into two parts (called the “A” and “B” parts), which are then further
divided into “chapters.” So, for example, Mengzi 1B3 is book 1, second
part, chapter 3.

Mengzi saw the main intellectual opponents of the Way of Kongzi as
being the teachings of Yang Zhu and Mozi (3B9, 7A26). Mozi, as we saw
in Chapter 2, advocated a kind of universalistic consequentialism. There
-are few, if any, texts that have survived to the present day that we can con-
fidently identify as presenting the teachings of Yang Zhu, so we do not
know exactly what his philosophy was. However, it seems clear that Yang
Zhu emphasized following one’s xing ¥, “nature” (see Important Terms),
and claimed that the teachings of both Mohism and Confucianism ask us
‘act contrary to our natures by making what Yang Zhu saw as excessive
crifices for others. (See the Supplemental Text on Yangism [“Robber Zhi”],
0.:369-75.} On this basis, Mengzi accused Yang Zhu (perhaps unfairly)

being 2 sort of extreme egoist.
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- Mengzi agrees with Yang Zhu that humans have a nature, which they
should follow. Indeed, he criticizes a rival philosopher, Gaozi, for suggest-
ing that ethical cultivation must involve violating one’s nature (Mengzi
6A1). However, Mengzi argues against Yang Zhu that there are incipient
virtuous inclinations in one’s nature (Mengzi 6AG). He frequently describes
these inclinations using a metaphor of “sprouts,” and compares ethical cul-
tivation to tending these sprouts (Mengz 2A6, 2A2, 6A7-8). Mengzi pre-
sents various kinds of evidence for the existence of ethical “sprouts’ in
humans, induding the “giveaway” actions of adults who spontaneously
manifest these inclinations (such as King Xuan, whose sympathy for an ox
being led to slaughter shows his nascent compassion [Mengzi 1A71), and
“thought experiments” (such as asking us what our intuitions are about how
2 normal human would react to the sight of a child about to fall into a well
[ Mengzi 2A6], or to the sight of the corpses of loved ones rotting by the

roadside [Mengzi 3A5]).

It is important to understand that, although the presence of the sprouts

guarantees the goodness of human nasure, this does not entail that most
humans are actually good. Mengzi stresses that a bad environment (and
failure to cultivate oneself) can almost destroy one’s original nature (Mengz:
6A8). Furthermore, our compassion for others and disdain to do what is
wrong are innate, but only incipient. Thus the task of moral cultivation is
10 “extend” or “fll out” the reactions from the paradigmatic cases where we
already have them to the relevantly similar cases where we do not yet have
them, but ought to (Mengzi 7A15, 7A17, 7B31).

Mengzi thinks that most people will be unable to develop their nature
without having their basic needs for things such as food met (Mengzi
7A27). Indeed, Mengzi provides specific advice about proper farm
management (Mengzi 3A3), showing his concern with the practicalities of
governing. Once their fundamental necds are met, basic—but universal—
ethical education is crucial (Mengzi 1A7, 3A4). However, Mengzi recog-
nizes that, while everyone has the capacity to become a sage, not everyone
will realize that ability.

Advanced ethical cultivation requires education under a wise teacher.
Mengzi’s students pose him questions, often involving conundrums from
rwo works that were already quite old and almost canonical by Mengzi's
time: the History and the Odes (Mengzi 5A2, 7B3, see also Important Texts).
It is significant that much of Mengzi's teaching is based on concrete cases,
rather than abstract principles. Although he clearly thinks that there is

best Way to live, and a best choice in every situation {(Mengz: 4B29), his
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approach is “particularistic” in emphasizing the context-sensitivity of virtue
(Mengzi 4A17). Thus, he tries to cultivate in his students a skill that goes
v.@oaa any simple tool or technique (Mengzi 7B5). This is perhaps m.mw of
his reason for suggesting that you should “seck for in your heart” what “you
do not get from doctrines” (Mengzi 2A2). ’
Mengzi uses his particular conception of human nature to provide a
fesponse to both Mohism and Yangism. As we have seen, Mengzi agree
with the Yangjsts that humans have a nature that they wrﬁwc_m mom_woimvcm
argues that the Yangists have supplied an impoverished account om the
contents of that nature. Against the Mohists, Mengzi argues thar there is
a natural order of development of human compassion, and that, as a-
matter of psychological fact, humans must learn to love BnBVwmm of
their own family before they can learn to love strangers (Mengzi 7A15
7A45). Some Mohists in Mengzi’s era seem to have conceded this ombﬂv
but argued that the feeling of compassion cultivated in the family mﬂos_nm
be nwﬁa._&.nm outward to love everyone equally. However, Mengzi claims
&.Er given the way in which our compassion develops out of love of
kin, any effort to love everyone equally violates our naturally greater
compassion for family members (Mengzi 3AS5). Finally, Mengzi argues
that the effort to base one’s actions on % F|, “benefit” or “profit;” am<nn

if it is the profit of one’s kingd ) .
(Mengzi 1A1). glom a5 a whole, will be sclf-defeating

Book One

1Al Mengzi had an audience with King Hui of Liang. The King said, “Sir,
you have come, not regarding one thousand / as too far. Surely %oh_ Szm
have something to profit my state?”

Zmnmﬂ said in response, “Why must Your Majesty say, ‘profit’? Let there
._un benevolence and righteousness and that is all. Your Majesty says, ‘How
can my state be profited?” The Counsellors say, ‘How can my mmnwz% be

- profited?” The scholars and commoners say, ‘How can I be profited?” Those
- above and those below mutually compete for profit and the state is

endangered.

. In a case uarnan the ruler of a state that can field ten thousand chariots
is murdered, it must be by a family that can field a thousand chariots. In a

case where the ruler of a state that can field a thousand chariots is mur-

ered, it must be by a family that can field a hundred chariots. One thou-

mm.bm out of ten thousand, or one hundred out of a thousand, cannot be
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considered to not be a lot. But if righteousness is put behind and profit is
put ahead, one will not be satisfied without grasping from others.

“There have never been those who were benevolent who abandoned their
parents. There have never been those who were righteous who put their
ruler last. Let Your Majesty say, ‘Benevolence and righteousness,’ and that
is all. Why must you say ‘profit’?”

1A3 King Hui of Liang said, “In relation to the state, We exert our heart
to the utmost. When there is a famine in the region inside the river, then
We move people to the region east of the river, and move grain to the region
inside the river. When there is a famine in the region east of the river, We
do the converse. When We examine the government of neighboring states,
there is none that exerts itself as We do. Yet the people of neighboring states
do not grow fewer, and Qur people do not grow more numerous. How is
this?”

Mengzi responded, “Your Majesty is fond of war. Allow me to use an

dlustration from warfare: Thunderingly, the drums beat the soldiers
forward; their swords have already clashed; casting aside their armor and
trailing their weapons they run away. Some run a hundred paces and then
stop; others run fifty paces and then stop. How would it be if those who
ran fifty paces laughed at those who ran a hundred paces?”

He responded, “That is unacceptable. They simply did not run a
hundred paces. But what they did is running away too.”

Mengzi said, “If Your Majesty understands this, then you will not expect
your people to be more numerous than those of neighboring states.”. .

1A7 King Xuan of Qi asked, “May I hear from you of the actions of the
Lotd Protectors Huan of Qi and Wen of Jin?”

Mengzi said in response, “The disciples of Zhongni [i.e., Kongzi] did
not give accounts of the actions of Huan and Wen. Because of this, they
were not passed on to Jater generations, and I, your servant, have not heard
of them.! But, if you insist, then may we talk about being a genuine king?™?
Xuan said, “What must one’s Virtue be like so that one can become a

king?”

'Mengzi is not being truthful here. In Mengzi 4B21 (not in this volume) _Sm.smw.. says
there are historical records of Huan and Wen. Sce Mengzi 4B11 on honesty.

uan is a king in name only. See Jmportant Terms.
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. . {c
.zmsmw_ said, “One cares for the people and becomes a king. This is some-
thing no one can stop.”

Xuan said, “Can one such as I care for the people?”
Mengzi said, “He can.”

Xuan said, “How do you know that I can?”
Mengzi said, “T heard your attendant Hu He say,

The King was sitting up in his hall.® There was an ox being led
past below. The King saw it and said, “Where is the ox going?”
moEmo_wS responded, “We are about to consecrate a bell with w.‘a
blood.” The King said, “Spare it. I cannot bear its frightened
appearance, like an innocent going to the execution ground.”
Someone responded, “So should we abandon the nonmmnamas.m

of the bell?” The King said, “How can that be abandoned?
Exchange it for a sheep.” .

Mengzi continued, “T do not know if this happened.”
Xuan said, “It happened.”

) Mengzi said, :..._,Em feeling is sufficient to be a E:m.h The commoners all
thought Your E&mma\ was being stingy. But I knew that Your Majesty could
not bear the frightened appearance of the ox.” :

N Mrn W_bm. .mm:r “That js so. There really were commoners like that.

Al ough Qi is a small state, how could I be stingy about one ox? It was
just that [ noﬁm not bear its frightened appearance, like an innocent goin:
to the exccution ground. Hence, [ exchanged it for a sheep.” ;
m_“..\_mzmﬁ said, H.Q Your Majesty not be surprised at the commoners’
ﬁr. ng you to be stingy. You took a small thing and exchanged it for a big
thing, How Mo:E they understand? If Your Majesty were pained at its being
innocent and going to the execution ground, th i
onocent and going | e g , then what is there to choose
The King laughed, saying, “What was this feeling really?! It’s not the case

that T grudged its value and exchanged it for a sheep. But it makes sense
that the commoners would say I was stingy.”

Wm- . - .
ince an i i
cient times in China, royal palaces have included halls raised above the ground
A >

often looking out onto the cour
tyard below. See th i i
of such a hall. Cf. Zhuangzi, chapter 13, p. MMM. e e fo his volume for animege

4o . »n . Ay . .
Feeling,” wim, #t, here and below, is literally “heart.” See Tmportant Terms.
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Mengzi said, “There is no harm. This is just the way vozg.&nbnn works.
You saw the ox but had not seen the sheep. As for the relation of gentle-
men to birds and beasts, if they see them living, they cannot bear to see
them die. If they hear their cries, they cannot bear to eat their flesh. Hence,
gentlemen keep cheir distance from the kitchen.”

The King was pleased and said, “The Odes say,

Another person had the heart,
But I measured it.”

This describes you. I was the one who did it. 1 reflected and sought it out,
but did not understand my heart. You spoke, and in my heart w..rn_..m was 2
feeling of compassion. In what way does this heart accord with being a
king?”

M\Ha:m& said, “Suppose there were someone who reported to Your
Majesty, saying, ‘My strength is sufficient to lLift five hundred pounds, but

. - . . .
not sufficient to lift one feather. My eyesight is sufficient to examine th

tip of an autumn hair,® but I cannot see a wagon of firewood.” Would Your

Majesty accept that?”
Xuan said, “No.” . .
Mengzi said, “In the present case your kindness is sufficient to reach birds
is this case
and beasts, but the benefits do not reach the non.HBosna. Why . u
Jlone different? Hence, not lifting one feather is due to not using ones
) ) ; oy
strength. Not seeing a wagon of firewood is due to not using ones m.%nm_mrn.
The commoners not receiving care is due to not using ones W.E&H.mmm.
Hence, Your Majesty’s not being a genuine king is due to not acting; 1 15
- 7 .
not due to not being able. »
Xuan said, “What is the difference between concrete cases of not doing
and not being able?” , :
i said, “‘Pi i h Sea.” If you
Mengzi said, “‘Pick up Mount Tai and _mww over the ZoH.W, Se Wms
say, ‘I cannot,’ this is truly not being able. ‘Massage the stitt joints o '
’ . - . "
elderly person.” If you say, 1 cannot,’ this is not acting; it is not a case o
not being able. So Your Majesty’s not being a king is not in the nm.zamﬂwQ of
picking up Mount Tai and leaping over the North Sea. Your gm_me_M EHH
being a king is in the category of massaging the stiff joints of an elderly

person.

*Mao # 198.
6An animal’s hair is most fine (and hence thin) during the autumn.
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“Treat your elders as elders, and extend it to the elders of others; treat
your young ones as young ones,’ and extend it to the young ones of others;

then you can turn the whole wotld in the palm of your hand. The Odes
say,

He set an example for his wife,
It extended to his brothers,
And so he controlled his family and state.®

This means that he simply took this feeling and applied it to that. Hence,
if one extends one’s kindness, it will be sufficient to care for all within the
Four Seas. If one does not extend one’s kindness, one will lack the where-
withal to care for one’s wife and children. That in which the ancients greatly
exceeded others was no other than this. They were simply good at extend-
ing what they did. In the present case your kindness is sufficient to reach
birds and beasts, but the benefits do not reach the commoners. Why is this
case alone different? Weigh, and then you will distinguish the light and the
heavy. Measure, and then you will distinguish the long and the short.
Things are all like this, the heart most of all. Let Your Majesty measure ir.

“Perhaps Your Majesty can only be happy in his heart by rallying sol-
diers, endangering his scholars and ministers, and incurring the resentment
of the other lords?”

Xuan said, “No. How could I be happy about these things?”

Mengzi said, “Could I hear Your Majesty’s greatest desire?” The King
smiled and did not speak.

Mengzi said, “Is it because your hearty and sweet foods are insufficient
for your mouth? Are your light and warm clothes insufficient for your body?
Or yet because the beaurtiful and charming sights are insufficient for your
eyes to look at? The melodies are insufficient for your ears to listen to? The
servants are insufficient to order about in front of you? Your Majesty’s
various ministers zre sufficient to serve you. Does Your Majesty actually do
what you do for these things?!”
< Xuan said, “No. It is not for the sake of these things.”

- Mengzi said, “Then Your Majesty’s greatest desire can be known. You
desire to govern the land, bring to your court the states of Qin and Chu,
oversee the Central Kingdom, and dominate the barbarians. By means of

- "That is, “Treat your elders and young ones as elders and young ones should be treated.”

"5 B Mae # 240.
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such things as you do, to seek such things as you desire, is like climbing a
tree in search of a fish.”

The King said, “Is it as extreme as that?”

Mengzi said, “The danger is greater than that! If one climbs a tree in
search of a fish, although one will not get a fish, there will not be any dis-
aster afterward. By means of such things as you do, to seek such things as
you desire, if one exhausts the strength of one’s heart in aowww it, afterward
there must be disaster.”

Xuan said, “Could I hear of this?”

Mengzi said, “If the people of Zou and the people of Chu fought, who
does Your Majesty think would win?”

Xuan said, “The people of Chu would win.”

Mengzi said, “So the small definitely cannot match the big, the few
definitely cannot match the many, the weak definitely cannot match the
strong. The region within the seas is nine thousand square /Z Qi amounts
to one thousand. To take on eight with one, how is this different from Zou
matching Chu?!

“Simply return to the fundamentals. Suppose Your Majesty were to
bestow benevolence in governing. This would cause ail under Heaven who
serve others to all want to take their place in Your Majesty’s court, those
who plough to all want to plough in Your Majesty’s uncultivated fields,
merchants to all want to place their goods in Your Majesty’s markets, those
who travel to all wish to use Your Majesty's roads. All under Heaven who
wish to complain of their rulers would all desire to report to Your Majesty.
If it were like this, who could stop it?”?

The King said, “I am ignorant and unable to undertake this. But I am
willing for you, Master, to redirect my resolution, enlighten, and instruct
me. Although I am not clever, please let me uy.”

Mengzi said, “To lack a constant livelihood, yet to have a constant
heare—only a scholar is capable of this. As for the people, if they lack a
constant livelihood, it follows that they will lack a constant heart. And if
one simply fails to have a constant heart, dissipation and evil will not be
avoided. When they thereupon sink into crime, to go and punish them is
to trap the people. When there are benevolent people in positions of author-
ity, how is it possible to trap the people? For this reason, an enlightened
ruler, in regulating the people’s livelihood, must ensure that it is sufficient,

That is, who could stop such a ruler from eventually becoming king of all the world?
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on the one hand, to serve one’s father and mother, and on the other hand,
to nurture wife and children. In good years, one is always full. In years of
famine, one escapes death. Only when the people have a regulated liveli-
hood do they rush toward the good, and thus the people follow the ruler
easily.

“Nowadays, in regulating the people’s livelihood, on the one hand it is
insufficient to serve one’s father and mother, on the other it is insufficient
to nurture wife and children. In good years, one is always bitter. In years
of famine, one cannot escape death. This is a case in which one fears not
having the means o save people from death. How could one have leisure
for teaching ritual and righteousness?

“If Your Majesty wishes to put benevolent government into effect, then
simply return to the fundamentals. Plant every household of five mu with
mulberry trees, and fifty-year-olds can wear silk. Let the nurturing of
chickens, pigs, and dogs not be neglected, and seventy-year-olds can eat
meat. If you do not disturb the seasonal work in each field of one hundred
mu, a household with eight mouths to feed need not go hungry. If you are
careful about the teachings of the schools, explaining the righteousness of
filial piety and fraternal respect, then those with gray hair will not be car-
rying loads on the roads. For the old to wear silk and eat meat, and the
black-haired people’ to be neither hungry nor cold, yet for their ruler not
to become a king—such a thing has never happened.”

1B5

... King Xuan of Qi said, “Your teachings are excellent!”
Mengzi responded, “If Your Majesty regards them as excellent, then why
do you not put them into practice?”
- The King said, “We have a weakness. We are fond of wealth.”

He responded, “In former times, Duke Liu was fond of wealch.!' The
Odles say,

He stacked, he stored,

He bundled up dried meat and grain,

In bags, in sacks, ‘
Thinking to gather together and bring glory.

®That is, the Chinese people.

"Duke Liu and King Tai {referted to below as Duke Danfu) are ancestors of the Zhou
royal family, and are considered paradigms of virtuous rulers,
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His bows and arrows were displayed,
With shields, spears, and bartle-axes,
He commenced his march."

Hence, those who stayed at home had loaded granarics, and those who
marched had full provisions. Only then could he “commence his marc >
If Your Majesty is fond of wealth but allows the common folk to possess
wealth, what difficulty is there in being a genuine king?”
The King responded, “We have a weakness. We are fond of sex.” .
He responded, “In former times, King Tai was fond of sex, and loved his

wife. The Odes say,

The Ancient Duke Danfu

Came in the morning, riding his horse,
Following the banks of the Western waters,
He came to the foot of Mount Q4,

With his Lady Jiang.

They came and both settled there.”

At that time, there were no dissatisfied women in private, or any unmar-

ried men in public. If Your Majesty is fond of sex but accords the common
. . . 1 1w

folk the same privileges, what difficulty is there in being a genuine king?

1BG6 Mengzi spoke to King Xuan of Qi, saying, “If, among Your Majesty’s
ministers, there were one who entrusted his wife and children to his friend,
and traveled to the state of Chu, ‘and when he returned, he discovered that
his friend had let his wife and children become cold and hungry—how
should one deal with this?”

The King said, “Abandon him.”

Mengzi said, “If the Sergeant-at-Arms is not able to keep order among
the scholars, how should one deal with this?”

The King said, “Discharge him.”

Mengzi said, “If the region within the four borders is not well ordered,
then how should one deal with this?” The King turned toward his atten-

dants and changed the topic.

27 fao # 250.
B Mao # 237.
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1B8 King Xuan of Qi asked, “Is it the case that Tang banished Jie, and that
Wu struck down Zhou?”

Mengzi responded, saying, “There are such accounts in the historical
records.”

The King said, “Is it acceptable for subjects to kill their rulers?”

Mengzi said, “One who violates benevolence should be called a ‘thief”
One who violates righteousness is called a ‘mutilator.” A mutilator and thief
is called a mere ‘fellow.’ I have heard of the execution of a mere fellow
“Zhow;” but I have not heard of the killing of one’s ruler.”

Book Two

2A2 Gongsun Chou asked, “Suppose that you, Master, were to be
appointed to the position of high noble or prime minister in Qi and were
able to put the Way into practice there. If it were so, it would not be sur-
prising at all if the ruler of Qi were to become a lord protector or a genuine
king. If it were like this, would it perturb your heart or not?”

Mengzi said, “It would not. My heart has been unperturbed since 1 was
forty.”

Gongsun Chou said, “In that case, you, Master, have far surpassed Meng
Ben.”™

Mengzi said, “This is not difficult. Gaozi had an unperturbed heart
before 1.7

Gongsun Chou said, “Ts there a way of cultivating an unperturbed
heart?”

Mengzi said, “There is. As for Bogong You's cultivation of courage, his
body would not shrink, his eyes would not blink. He regarded the least
slight from someone like being beaten in the market place. Insults he would
not take off of a common fellow coarsely clad'® he also would not take off
of a ruler who could field ten thousand chariots. He looked upon running
a sword through a ruler who could field ten thousand chariots as like
running through a common fellow. He did not treat the various lords with
deference. If an insult came his way he had to return it.

¥The Qing dynasty commentator Jiao Xun reports that “Meng Ben, when traveling by
water, did not avoid serpents, and, when traveling by land, did not avoid rhinoceroses and
tigers.”

. " BGaozi is a rival philosopher whom Mengzi debates in Mengzi 6Al (.

"I borrow this well-turned phease from D. C. Laus translation.
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“As for Meng Shishe’s cultivation of courage, he said, ‘1 look upon defeat
the same as victory. To advance only after sizing up one’s enery, to ponder
whether one will achieve victory and only then join battle, this is to be in
awe of the opposing armies. How can I be certain of victory? I can only be
without fear’

“Meng Shishe resembled Zengzi. Bogong You resembled Zixia.”” Now,
as for the courage of the two, I do not really know which was better.
Nonetheless, Meng Shishe preserved something important.

“Formerly, Zengzi speaking to Zixiang said, ‘Are you fond of courage? 1
once heard about great courage from the Master,'?

If T examine myself and am not upright, although I am opposed
by a common fellow coarsely clad, would 1 not be in fear? If I
examine myself and am upright, although I am opposed by
thousands and tens of thousands, I shall go forward.”

Meng Shishe’s preservation of his g7 was still not as good as Zengzi's preser-
vation of what is important.”

Gongsun Chou said, “T venture to ask whether [ could bear about your
unperturbed heart, Master, and Gaori’s unperturbed heart?”

Mengzi answered, “Gaozi said, “What you do not get from doctrines, do
not seek for in your heart. What you do not get from your heart, do not
seck for in the gi” “What you do not get from your heart, do not seek for
in the ¢4, is acceptable. “What you do not get from doctrines, do not seek
for in your heart,” is unacceptable. .

“Your resolution is the commander of the g7 Qi is that which fills up
the body. When your resolution is fixed somewhere, the g7 sets up

camp there. Hence, it is said, ‘Maintain your resolution. Do not injure the
+33219

g

YOn Zengzi, sce Analects 8.7. On Zixia, see Analects 3.8, 6.13, and 19.12.

1*By “the Master” he means Kongzi. What follows may be intended as a direct quota-
dion from Kongzi, but it may also be Zengzi paraphrasing the Master's teaching.

YRecall that, according to Mengzi, the heart (xin 2, see Important Terms) is the seat of
our ethical inclinations (Mengzi 2A6 and GAG). The zhi &, “resolurion,” is not a separate
faculsy, but is simply the heart directed toward a certain goal or object. Contrast what
Zhuangzi suggests in “The Human Realm,” about the relationship of what one hears, one’s
heart, and the gi. See Zhuangzi, chapter 4, p. 228. (On gi, sce Important Terms.)
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Gongsun Chou asked, “Since you have already said, “When your reso-
lution is fixed somewhere, the gi sets up camp there,” why do you add,
‘Maintain your resolution. Do not injure the 44’*”

Mengzi said, “When your resolution is unified it moves the gi. When
the 4i is unified it moves your resolution. Now, stumbling and running
have to do with the 44 but nonetheless they perturb one’s heart.”

Gongsun Chou said, “T venture to ask wherein you excel, Master.”

Mengzi said, “I understand words. [ am good at cultivating my flood-
like ¢i.”

Gongsun Chou said, “T venture to ask what is meant by ‘Aoodlike qi””

-Mengzi said, “It is difficult to put into words. It is a 47 that is supremely
great and supremely unyielding. If one cultivates it with uprightness and
does not harm it, it will fill up the space between Heaven and earth. It is
a gi that unites righteousness with the Way. Without these, it starves. It is
produced by accumulated righteousness. It cannot be obtained by a seizure
of righteousness. If some of onc’s actions leave one’s heart unsatisfied, it will
starve. Consequently, 1 say that Gaozi never understood righteousness,
because he regarded it as external.®

“One must work at it, but do not aim at it directly. Let the heart not
forget, but do not help it grow. Do not be like the man from Song.” Among
the people of the state of Song there was one who, concerned lest his grain
not grow, pulled on it. Wearily, he returned home, and said to his family,
“Today I am worn out. I helped the grain to grow.” His son rushed out and’
looked at it. The grain was withered. Those in the world who do not help
the grain to grow are few. Those who abandon it, thinking it will not help,
are those who do not weed their grain. Those who help it grow are those
who pull on the grain. Not only does this not help, but it even harms it.”

Gongsun Chou said, “What is meant by ‘understanding words’?”?

Mengzi said, “If someone’s expressions are one-sided, I know that by
which they are deluded.” If someone’s expressions are nxnmmm?n_ I know that
by which they are entangled. If someone’s expressions are heretical, I know

®On the externalicy of rightecusness, see Mengzi GA4-5.

U UThe people of Song were the butt of many jok ;
y jokes. Cf. Zhuangzi, ch 1, p.
Huan Feizi, chaprer 49, p. 340. e chapter L b 212 and

2CF Analects 20.3.

B PThe :on.mo: that people can be deluded (or “fixated”) by secing o_..&\ part of the Way
also appears in Analects 17.8, and becomes a central notion in Xunzi's thought. See Xunzi,

“chapter 21, “Undoing Fixation,” pp. 286~92.
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that by which they are separated from the Way. If someone’s expressions are
evasive, | know that by which they are exhausted. When these states grow .
in the heart, they are harmful in governing. When they are manifested in
governing, they are harmful in one’s activities. When sages arise again, they
will surely follow what I have said.” .

Gongsun Chou said, “Zai Wo and Zigong were good at rhetoric. Hﬂmm
Niu, Minzi, and Yan Yuan were good at discussing virtuous actions.
Kongzi combined all these excellences, bus said, “When it comes to rhetoric,
I am incapable.’ In that case, are you, Master, already a sage?!”

Mengzi said, “Oh, what kind of talk is that?! Long ago, Zigong asked
Kongzi, ‘Are you, Master, really a sage?” Kongzi replied, ‘As for being a sage,
[ am incapable of that. I study without tiring and teach without weary-
wsm.& Zigong said, “To study without tiring is wisdom; to teach Aiﬂr.oc.ﬂ
wearying is benevolence. Being benevolent and wise, the Master is certainly
already a sage!” So, to be a sage is not something Kongzi was comfortable
with. What kind of talk was what you just said?!”

Gongsun Chou said, “Formerly, 1 heard the following: Zigong, Ziyou,
and Zizhang all had one aspect of a sage. Ran Niu, Minzi, and Yan Yuan
had all aspects of a sage, but in miniature. I venture to ask in which group
you would be comfortable?”

Mengzi said, “Leave this topic for now.”

Gongsun Chou said, “What about Bo Yi and Yi Yin?”

Mengzi said, “Their Ways were differenc. If he was not his ruler, he 20&.&
not serve him; if they were not his subjects, he would not direct them; if
things were orderly, he would advance; if they were chaotic, he would
retreat. This was Bo Yi. Whom do I serve who is not my ruler? Whom do
{ direct who are not my subjects? If things were ordetly, he would advance,
and if they were chaotic he would also advance. This was Yi Yin. When one
should take office, he would take office; when one should stop, he would
stop; when one should take a long time, he would take a long time; when
one should hurry, he would hurry. This was Kongzi. All were sages of
ancient times. I have never been able to act like them, but my wish is to
learn from Kongzi.”

Gongsun Chou asked, “Were Bo Yi and Yi Yin at the same level as

Kongzi?”

%These people are disciples of Konggzi, as are the additional people in the next list below.

Gimilar comments are attributed to Kongzi in Analects 7.2 and 7.34.
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Mengzi said, “No. Since humans were first born there has never been
another Kongzi.”

Gongsun Chou said, “In that case, were there any similarities?”

Mengzi said, “There were. If any became ruler of a territory of a hundred
li, he would be able to possess all under Heaven by bringing the various
lords to his court. And if any could obtain all under Heaven by perform-
ing one unrighteous deed, or killing one innocent person, he would not do
it. In these things they are the same.”

Gongsun Chou asked, “I venture to ask wherein they differed?”

Mengzi said, “Zai Wo, Zigong, and You Ruo had wisdom sufficient to
recognize a sage. Even if they exaggerated, they would not have done so to -
the extent of flattering someone they were fond of. Zai Wo said, ‘In my
view of Kongzi, he is far more noble than Yao and Shun!” Zigong said, ‘He
sees their rituals and appreciates their government; he hears their music and
appreciates their Virtue; from a hundred generations later, through the suc-
cession of a2 hundred kings, nothing gets away from him. Since humans
were first born, there has never been another like the Master.” You Ruo said,
‘Is it only true of people? The unicorn among beasts, the phoenix among
birds, Mount Tai among hills, and rivers and seas among flowing waters,
are all of a kind. The sage among people is also of the same kind.. Some
stand out from this kind; some stick up from the row; since humans were
first born, there has never been one who does this mote so than Kongzi."”

2A6 Mengzi said, “Humans all have hearts that are not unfeeling toward
others. The former E:m%a had hearts that were not unfeeling toward others,
so they had governments that were not unfeeling toward others. If one puts
into practice a government that is not unfeeling toward others by means of
a heart that is not unfeeling toward others, bringing order to the whole
world is in the palm of your hand.

“The reason why I say that humans all have hearts that are not unfeel-
ing toward others is this. Suppose someone suddenly saw a child about to
fall into a well: everyone in such a situation would have a feeling of alarm
and compassion—not because one sought to get in good with the child’s
parents, not because one wanted fame among their neighbors and friends,

E& not because one would dislike the sound of the child’s cries.

“From this we can see that if one is without the heart of compassion,
one is not a human. If one is without the heart of disdain, one is not a

%That is, the sage-kings of antiquity, such as Yao and Shun.
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human. If one is without the heart of deference, one is not a human. If one
is without the heart of approval and &mm_%aoﬁ_,pq one is not a human. The
heart of compassion is the sprout of benevolence. The heart of disdain is
the sprout of righteousness. The heart of deference is the sprout of propri-
ery. The heart of approval and disapproval is the sprout of wisdom.”®

“People having these four sprouts is like their having four limbs. To have
these four sprouts but to say of oneself that one is unable to be virtuous is
to steal from oneself. To say that ones ruler is unable to be virtuous is to
steal from one’s ruler. In general, having these four sprouts within oneself,
if one knows to fill them all out, it will be like a fire starting up, a spring
breaking through! If one can merely fill them out, they will be sufficient to
care for all within the Four Seas. If one merely fails to fill them out, they
will be insufficient to serve on€’s parents.”

2B13 Mengzi left the state of Qi.2? While on the road, Chongyu asked, “It
seems that you, Master, have an unhappy countenance. The other day, 1
heard it from you, Master, that [Kongzi said], “The gentleman does not
resent Heaven for his troubles, nor does he cast aspersions upon other
people.” ™

Mengzi said, “That time [in which Kongzi spoke] is the same as this
time. Every five hundred years, there must arise a sage-king. Between them,
there must be those whose names are known to a generation for their
accomplishments. From the founding of the Zhou dynasty, it has already
been more than seven hundred years. Numerically, this is excessive. And if
one examines it in. terms of the conditions of the world, then it is possible
that a new sage-king will arise. Now, Heaven does not yet desire to pacify
the world. If it desired to pacify the world, who besides me in the present
time is there to help do i? Why would I be unhappy?!”

YThe wotds here rendered “approval” and “disapproval” are shi B and fei JF, respec-
tively. A common meaning of these terms is “right” and “wrong” but in this context Mengzi
intends not only knowledge but approval of what is right and disapproval of what is wrong

\engzi also discusses these four cardinal virtues in Mengzi 4A27 and 6AG. For more
on ren 1=, “benevolence,” see Mengzi 1A7. For more on yi %, “righteousness,” sce Mengzs
6A10. For more on zhi &, “wisdom,” see Mengzi 5A9. On Mengzi's general view of self-
cultivadion, see Mengzi 7A17 and 7B31. “Propriety” here is the same as the character for
“irual” elsewhere. Mengzi is suggesting that an inclination toward ritual activity is innate
in us. See Mengzi 3A5 for a possible illustration of this.

PMengei left the state of Qi because his efforts to persuade the ruler o implement the
“benevolent moqn_.uaanm. policies he advocated had failed. See Mengzi 1A7, 1B5, 1B6, and
1B8.
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Book Three
3A3
ces ggmﬁ. said, “The well-field system takes a one /i square piece of
land, amounting to 900 ' At its center is the public field. Eight fami-

lies each keep privately 100 m#, and jointly cultivate the public field. Only

wmﬂ. ﬁrw public work is completed do they dare do their private work. This
is the distinctive role of the rural people.”. . .

3A4 There was a certain Xu Xing who, on account of the doctrines of Shen-
nong, went from the state of Chu to Teng, and, going in person to his gate
told UE& Wen, “People from distant parts have heard that you, My Hmoan_, |
practice benevolent government. I wish to receive a2 homestead mwm UnnoEn_
one of your subjects.” Duke Wen gave him a place. His followers were a
few dozen people, all of whom wore coarse clothing and made sandals and
mats for a living.

ﬂras Liang’s disciple Chen Xiang and his younger brother Xin carried
their ploughs on their backs and went from Song to Teng, saying, “We have
heard that you, My Lord, practice the government of a sage. ‘H_w:w is to be
a sage. I wish to become the subject of 2 sage.”

. Chen Xiang met Xu Xing and was delighted. He completely abandoned
his former studies and studied with him instead. Chen Xiang met Mengzi
and discoursed on the doctrines of Xu Xing, saying, “The ruler of Ten mﬂ
truly a worthy ruler. Nonetheless, he has not yet heard the Way. The Soumr
plough with their subjects and then eat, eating breakfast and dinner SEM
Hrm.:p and then governing. In the present case, Teng has granaries and trea-
suries; this is to harm the people in order to nurture oneself. How can thi
be worthy?” m

Menezi said. “Xuzi .
ngzi .mm_ﬁm Xuzi must plant his grain first and only then eat?”
Chen said, “That is so.”

Mengzi said, “Xuzi must weave his cloth and only then wear clothes?”
Chen said, “No. Xuzi wears hemp.” .
Mengzi said, “Does Xuzi wear a cap?”

Chen said, “He does.”

Mengzi said, “What sort does he wear?”

Chen said, “He wears plain silk.”

.H,Tﬂ. EOH—Omnm& .mu\.mn ce_:_— the 1dea o @:NHQ region Om _m.:.&. m.:& suD-
S _Unm_.—-.—m n— a m.nm.wﬂbm a &
m
ﬁ_.—chﬂ:um 1t into nine n@ﬂm— mh_n_m. Hwﬂﬂ UO.C.D&N:mm Tmnccmm: HT.nmm Hnmhonum SLO_.H_.Q. ﬂr.n—..— —OOW

- something like this: #. This happens to be the character for “well” in Chinese, hence the

expression “well-field.”
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Mengzi said, “Does he weave it himself?”

Chen said, “No. He exchanges millet for it.”

Mengzi said, “Why does Xuzi not weave it himself?”

Chen said, “That would interfere with farming.”

Mengzi said, “Does Xuzi use clay pots for cooking, and an iron plough?”

Chen said, “That is so0.”

Mengzi said, “Does he make them himself?”

Chen said, “No. He exchanges millet for them.”

Mengzi said, “Exchanging millet for tools does not harm the blacksmith.
And when the blacksmith exchanges tools for millet, does this really hurt
the farmer?! Why does Xuzi not become a blacksmith, and only get every-
thing from his own household to use? Why does he exchange things in such
confusion with the various artisans? Why does Xuzi not avoid all this
trouble?”

Chen said, “The activities of the various artisans inherently cannot be -

done along with farming.”

Mengyzi said, “In that case, can governing the world alone be done along
with farming? There are the affairs of great people, and the affairs of lesser
people. Furthermore, the products of the various artisans are available to
each person. If one can make use of them only after one has made them
oneself, this will lead the whole world to exhaustion. Hence it is said, ‘Some
labor with their hearts; some labor with their physical strength.” Those who
labor with their hearts govern others; those who labor with their physical
strength are governed by others. Those who are governed by others feed
those others; those who govern others are fed by those others. This is right-
eousness throughout the world.*. ..

“It is the way of people that if they are full of food, have warm clothes, .

and live in comfort, but are withouit instruction, then they come close to
being animals. Sage-king Shun was anxious about this too, so he instructed
Xie to be Minister of Instruction, and instruct them about human relations:
the relation of father and children is one of love, ruler and minister is one
of righteousness, husband and wife is one of distinction, elder and younger
is one of precedence, and that between friends is one of trust. Yao said,
‘Encourage them, draw them forward, straighten them, rectify them, help
them, make them practice, assist them, make them get it themselves, and

32 hat follows in the original text is a historical narrative (similar to thatin s%.mhﬂ. 3B9)
that explains the achievements of the sage-rulers of old in making civilization possible.
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then benefit them.” Since the sage’s anxiousness for his subjects was like this,
could he have the free time to farm?”.

[Chen said,] “If we follow the Way of Xuzi, market prices will never vary,
and there will be no artifice in the state. Even if one sends a child to go to
the market, no one will cheat him. Cotton cloth or silk cloth of the same
length will be of equal price. Bundles of hemp o silk of the same weight
will be of equal price. The same amount of any of the five grains will be
the same price. Shoes of the same size will be of equal price.”

Mengzi said, “It is the essence of things to be unequal.®® One thing is
twice or five times more than another, another ten or a hundred times more,
another 2 thousand or ten thousand times more. If you line them up and -
identify them, this will bring chaos to the world. If a great shoe and a
shoddy shoe are the same price, will anyone make the former? If we follow
the Way of Xuzi, we will lead each other into artifice. How can this bring
order to the state?”

3A5 The Mohist Yi Zhi sought to see Mengzi through the help of Xu Bi.*
Mengzi said, “I am definitely willing to see him, but today I am still ill.
When my illness improves, I will go and see him. Yi Zhi does not have to
come.” The next day, he again sought to see Mengzi. Mengzi said, “Today
I [still] can [not] see him. {But] if one is not upright, the Way will not be
manifest. I will make him upright.®

. “I have heard that Yizi is a Mohist. Mobhists, in regulating mourning,
take frugality as their Way. Yizi longs to change the world to the Mohist
Way. Could it be that he honors the Mohist practice, while regarding it as
not right? Nonetheless, Yizi buried his parents lavishly, so he served his
parents by means of what he demeans.”

- Xuzi told Yizi this. Yizi said, “As for the Way of the Confucians, the
ancients tended the people ‘like caring for children.”® What does this saying

. PZhuvangzi may be implicitly criticizing this passage in “On Equalizing Things.” See

: .N_Sanamﬂ., chapter 2, pp. 213-24,

... .Mmon more on Mohism, see Mengzi 3B9 and 7A26, as well as Chapter 2 of this volume,
pp. 59-113.

e ; _ — .
L Notice that the conversation between Mengzi and Yi Zhi—who is referred to below as

Yizi (“Master Yi")—is conducted using Xu Bi as an intermediary (presumably because
Mengzi is ill), Cf. Analects 10.19.

*This is a line from the Fistory. See Legge, The Shoo King, p. 389.




|

134 W MENGZI (MENCIUS)

imean? I take it to mean that love is without distinctions, but it is bestowed
. . »

g%ﬂﬂ”@%ﬁh“ﬁ%ﬂaﬂwﬁum said, “Does Yizi truly hold that one’s Mm.,mm.

i F her’ is lik s affection for one’s neighbor's

MMMQMO%M“MMMM“ HMH“MHH _u_M %nmﬂ“ﬂmmﬁ”ﬁ HWNM wmummmm M”Mﬂrw H“HM.

i ild i i 11, it is not the child's fault. ,

MMPMMMW “M mM“MﬁMMM _HWMHNVMMMM Mhmﬁﬂnn“olm_ causes them to have one

37
source, but Yizi gives them two sources.

“Now, in past ages, there were those who did not bury %m.ﬂ EMW:M.
When Hmow parents died, they took them and abandoned HQ.: HM mm “M 2."
d foxes were eating them, bug
The next day they passed by them, an were eatng Cher, ¢
. They turne
i them. Sweat broke out on. the survivors' roreheal
mﬂ.\w :Wswz&n_ not look. Now, it was not for the sake of others that they
a . . .
ménwn& What was inside their hearts broke through Hm &M:. oonbnawwwnm
| i ith baskets and shovels, covered them.
they went home and, returning wit : !
MM no,wmm:m them was really right, then when filial children wbm benevolent
people cover their parents, it must also be part of the Way. 4 id “He
Yuzi told Yizi this. Yizi looked thoughtful for a moment and said,

has raught me.”

3B2 . . |
Mengzi said, “When a daughter marries, her mother instructs het.
N )

Sending her off at the gate, she cautions her, saying, ,4.359 you go Mo %ME
family, you must be respectful, and you must be cautious. Do not disobey

your husband.” To regard obedience as proper is the Way of a wife or

. »3R
concubine.”™. .

3B9 Gongduzi said, “Outsiders all say that you are fond of disputation,

Master. 1 venture to ask why?

choice. The people of the world were botn long ago, and have alternated

i i s Ovet-
between being orderly and chaotic. In the time of Yao, the wate

i e,
litezally “roots™) Yizi accepts arc {1} our innate sense of benevolence,

extend this innate feeling so that it applies to everyone equally.

- o v TV

Mengzi said, “How could be fond of disputation? 1 simply have no

i cupied the
fowed their courses, innundating the central states. Serpents occup

MENGZI (MENCIUS) =™ 135

in trees. On the high ground, they lived in caves. The History says, “The
deluge warned us.® “The deluge’ refers to the flooding water. Yu was
directed to regulate the waters. Yu dredged out the earth and guided the
water into the sea, chasing the reptiles into the marshes. The waters Bowed
out through the channels, and these became the Jiang, Huai, He, and Han
rivers. The dangers to people having been eliminated, birds and beasts
harmful to humans were destroyed, and only then were humans able to live
on the plains.

“After Yao and Shun passed away, the Way of the sages decayed. Cruel
rulers arose one after another, destroying homes to make ponds, so that the
people had nowhere they could rest. They made people abandon the fields-
so that they could be made into parks, so that the people could not get
clothes and food. Evil doctrines and cruel practices also arose. As parks,
ponds, and marshes became more numerous, the birds and beasts returned.
By the time of Zhou, the wotld was again in great disorder. The Duke of
Zhou assisted King Wu in punishing Zhou; he attacked the state of Yan,
and after three years executed its ruler; he drove Feilian to a corner by the
sea and terminated him; he eliminated fifty states; he drove tigers, leopards,
thinoceroses, and clephants far off, and the whole world rejoiced. The
History says, “Splendid indeed were the plans of King Wen! Great indeed
were the achievements of King Wil They assist and instruct us descendants.
In all things they are correct, and lack nothing.

“With the decay of the Way, evil doctrines and cruel actions again arose.
Ministers murdeting their rulers—this happened. Sons murdering their
fathers—this happened. Kongzi was afraid, and composed the Spring and
Autumn Annals. The Spring and Autumn Annals is the activity of the Son
of Heaven.” For this reason, Kongzi said, “Those who appreciate me, will
it not be because of the Spring and Autumn Annals Those who blame me,
will it not be because of the Spring and Autumn Annals’

“Once again, a sage-king has not arisen; the various lords are dissipated;
pundits engage in contrary wrangling; the doctrines of Yang Zhu and Mo

land, and the people were unsetled. In low-lying regions, they made nests -

* in hi that the two sources (ben uﬁ :
INivison (“Two Roots or One?” in his 1996) argues e e

. . . . + . .
ar our _wm—.nﬂ.__:“m ﬁm. .‘Emawﬂﬂn ..Cy.u. w ﬁu_.nm N a &.OOH:HHO Om :H..Fcﬂme.w._.NDﬂpOﬁ ﬂrﬂn 1nstructs us to
A vu A v

* ®See Legge, The Shao King, p. 60.

. ®The ponds referred to in this line, and the parks referred to in the next, were for the

use of the ruler only, and not for the benefit of the people.

“See Legge, The Shoo King, p. 581.

“#The Chinese line here is ambiguous. It could mean that the Spring and Autumn Annals

contains accounts of the activities of the ruler, or that composing it is the prerogative of the

aler.



136 ® MENGZI (MENCIUS)

Di £l the world.®® If a doctrine does not lean toward Yang, then it wmmﬂww
toward Mo. Yang is ‘for ourselves. This is to not have a ruler. Mo is
‘impartial caring.” This is to not have a father. To 53.75,6 a father .mSm to
pot have a ruler is to be an animal. Gongming Yi said, Tn your kitchens
chere is fat meat, and in your stables there are fat horses. Your mmow_n _.co.w
gaunt, and in the wilds are the bodies of those dead of starvation. This is
imals to devour people.’ 3
N Mﬁnm_ﬂ\mﬁ of Yang mM& H_/U\Ho do not cease, and the Way of Kongzi is
not made evident, then evil doctrines will dupe the wncmwa, and obstruct
benevolence and righteousness. If benevolence and ﬁmrmnozmnmmm are
obstructed, that leads animals to devour people. T am afraid that people will
begin to devour one another! If we defend the Way of the mow.BnH sages,
fend off Yang and Mo, and get rid of specious words, then evil mwnﬁabnw
will be unable to arise. If they arise in one’s heart, they are rE..B?y in ones
activities. If they arise in ones activities, they are Wm..HBmFH in moﬁ_d:.HM.
When sages arise again, they will certainly not differ with what I have mm_w.
“Formerly, Yu supressed the flood, and the world was mnﬂ_wm. The Usro
of Zhou incorporated the barbarians, drove away ferocious wEEm_mu and the
common people were at peace. Kongzi completed the ,mwwiw and Autumn
Annals, and disorderly ministers and brutal sons were afraid. The Odes say,

The barbarians of the west and north, these he chastised.
Jing and Shu, these he punished.

44
Thus no one dared to take us on.

Those who have no father and no ruler, these the Duke of N.ro: nw.mmmmnm.
L, too, desire to rectify people’s hearts, to bring to an end evil doctrines, to
fend off bad conduct, to get rid of specious words, so as to carry on the
work of thesc three sages. How could I be fond of disputation? I m__.:.m_%
have no choice. Anyone who can with words fend off Yang and Mo is a

disciple of the sages.”

K i Mo Di (Mozi), see also Mengzs 3A5 and 7A26, as well as chapter
2 of MH WMWHMUM%FM@WM 13, OnA the philosophy of Yang Zhu, see Mengzi 7A26 and the
Supplemental Text on Yangism (“Robber Zhi”). pp. 369-75. .

4 Mao # 300. Jing is another name for the state of Chu. Shu was a small state located in
what is now Anhui province.
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3B10 Kuang Zhang said, “Wasnt Cheng Zhongzi an uncorruptible
scholar?!®® While living in Wuling, he did not eat for three days, until his
ears did not hear, and his eyes did not see. Above a well there was a plum
tree whose fruit had been half-eaten by worms. Crawling, he went over to
eat from it, and only after three bites could his ears hear and his eyes sce.”

Mengzi said, “Among the scholars of the state of Qi, Zhongzi is someone
I would have to regard as standing out like a thumb among the fingers.
Nonetheless, how could Zhongzi be uncorruptible? To fill out what
Zhongzi attempts, one would have to be an earthworm.*® Now, an earth-
worm eats dry earth above and drinks muddy water below. The house in
which Zhongzi lives, was it built by Bo Yi, or was it in fact built by Robber
Zhi? Was the millet that he eats planted by Bo Yi, or was it in fact planted
by Robber Zhi? This cannot be known.”

Kuang said, “Why is that a problem? He himself weaves sandles of hemp,
his wife spinning the hemp, in exchange for these other things.”

Mengzi said, “Zhongzi comes from a great family of Qi. His elder
brother Dai received 2 salary of ten thousand bushels of grain from estates
at Ge. He regarded his brother’s salary as an unrighteous salary, and would
not live off of it. He regarded his brothers’ dwelling as an unrighteous
dwelling, and would not live in it. He left his elder brother, distancing
himself from his mother, and lived in Wuling. On a later day, he visited
home, and someone had given a live goose to his elder brother as a gift. He
knitted his brow and said, “What will you use this cackling thing for?!” After
that, his mother killed the goose, and gave it to him to eat. His elder brother
came home and said, “This is the meat of that “cackling thing.”’ He went
out and threw it up. If it comes from his mother, he doesn’t eat, but if it
comes from his wife, then he eats it. If it’s his elder brother’s dwelling, then
he won't live in it; if it’s in Waling, then he lives in it. Is this really being
able to fill out the category of action that he considers righteous?! Somcone
like Zhongzi must be an earthworm in order to fill out what he attempts.”

Book Four

4A10 Mengzi said, “One cannot have a discussion with those who are
destroying themselves. One cannot act with those who throw themselves
away. Those whose words are opposed to propriety and righteousness are

. “*Cheng Zhongzi may be anather follower of Xu Xing (see Mengzi 3A4).
“Compare the notion of “Alling out” the sprouts in Mengzi 2A6.
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who I mean by ‘those who are destroying themselves.” Those who say, ‘1
myself am unable to dwell in benevolence and follow righteousness’ are who
I mean by ‘those who throw themselves away. Benevolence is people’s
peaceful abode. Righteousness is people’s proper path. Yor one to vacate
one’s peaceful abode and not dwell in it, or for one to set aside one’s proper

path and not follow it—how sad!”

4A11 Mengzi said, “The Way lies in what is near, but people seek it in what
is distant; on€’s task lies in what is easy, but people seek it in what is diffi-
cult. If everyone would treat their kin as kin, and their elders as elders, the

world would be at peace.”

4A15 Mengzi said, “Of what is present within a person, nothing is more
ingenuous than the pupils of the eyes. The pupils cannot hide one’s evil. If,
in one’s bosom, one is upright, the pupils will be bright. If, in one’s bosom,
one is not upright, the pupils will be shady. If one listens to people’s words
and looks at their pupils, how can they hide?!”

4A17 Chunyu Kun said, “That men and women should not touch in
handing something to one another—is this the ritual?™?

Mengzi said, “It is the ritual.”

Chunyu Kun said, “If your sister-in-law were drowning, would you pull
her out with your hand?” ‘

Mengzi said, “To not pull your sister-in-law out when she is drowning
is to be a beast. That men and women should not rouch in handing some-

thing to one another is the ritual, but if your sister-in-law is drowning, to

pull her out with your hand is discretion.”

Chunyu Kun said, “Currently; the world is drowning! Why is it that you,

sir, do not pull it out?”

Mengzi said, “When the world is drowning, one pulls it out with the
Way; when one’s sister-in-law is drowning, one pulls her out with one’s

hand. Do you want me save the world with a pull of my hand?”

4A27 Mengzi said, “The core of benevolence is serving one’s parents. The
cote of righteousness is obeying one’s elder brother. The core of wisdom is
knowing these two and not abandoning them. The core of ritual is to reg=

ulate and adorn these two. The core of music is to delight in these two.

“Chunyu Kun was a rival philosopher.

 Quan #5, “discretion,” literally means “weighing,” as on a balance. On “discretion,” s
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. “If one delights in them then they grow. If they grow then how can they
e stopped? If they cannot be stopped, then without realizing it oncs feet

T r.

4B2 435.: Zichan was in charge of the government of the state of Zhen
he _._manw w:m own carriage to carry people across the Zhen and the Wei _.?Qm.
Mengzi said, “He was kind, bur did not understand how to govern. By Se -
Hnm.b_unn the foot bridges are to be repaired, and by October, Hra. omﬁamwn
vcm.mnm are to be repaired, so the people no longer face the difficul Mm
wading across the rivers.” If gentlemen are equitable in governin _M.. is
acceptable even to order people out of their way while they travel. Emha can
they carry every single person across? Hence, there will simply not be
enough days if, in governing, one tries to make everyone happy.”

IO

Awmwzonmn:mmn__Junow_mB:ﬁrmﬁwmoﬁ:nﬁrmnmmﬂrm:rn%aonoﬂn_oMEQ
only then can they really do anything.” : _

4B11 ?Wsmum ME.A.& ,:b.w. for great people, their words do not have to be trust-
worthy,”* and their actions do not have to bear fruit. They rest only in right-

eousness.”

4B12 Mengzi said, “Great people are those who do not lose the hearts of

their ‘children.””?

, T owe the translation of these last lines to Philip }. Ivanhoe.

Hmwn rvers __—u.cn moh ﬂuwn.n are m___.m.:nvcc Cnou: —_— w Sm.n_h across on mOOn Or nm:<0 H—:O
ﬁmm m 3 ﬁm—.—

on a carriage. The bridges are damaged ins i
: aged cach year by the heavy rains in the spri
summer, Consequently, they must be repdired in the autumn. 7 " the spring and

$ICE. Mengzi 7B37.

(4] mm—ﬂh i W i s w
H trate a case in Tnn—._. a Whﬂm.ﬂ Hwﬂ.—..mOBm 5_0._..% mo not —-_.m—c_m o —un ﬁH._._.Mﬂcc.ONHT. HTO
3

Han dynasty commentator Zhao Qi refers to Analects 13.18 in which upright “sons cover

1p for their fathers.” Compare also Mengzi 1A7, n. 1 and Analects 13.20.

] ﬂ..mbw_mnm this line according to the interpretation of the Han dynasty com

r.mo Qi, where “children” is a metaphor for the ruler’s subjects. (Cf, 3A5 NMNEE ”_M\HHHEBP..
a5 .ﬂ.rwn good rulers treat their subjects like “children,” using %m mmn“m HHBn i Q.Mm‘._
assage,) However, many interpreters follow the reading of the Song dynasty noBmhwn_“SﬂM”

5
r..ﬂ uﬁh. Onﬂﬁﬂ ﬂ@OT—m are Q-Omn 270 n—O not HOMO H—Hm—n :nmnﬂ Om a n.._zmm.u ccrﬂnﬂ rnm.:“ Om a
—&. nmn e A ONET 1IN ate onnd narire
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4B18 Xuzi said, “Zhongni several times spoke of éuﬁn_..u:mmﬁsm, EH Mﬁmm
Ah water”™ What did he find so worthy m_oc:ﬂ. water? ZMme sai wmmn
gushes from the spring, not letting up day or night, os@.m <mﬂn5wm-<n )
filling up the hollows, and going on to the four seas. ﬁ?swm HH%H have

source are like this.?® It was simply this that he found so worthy. : it . ﬁrM
fails to have a source, the rain collects during Hw.ﬁ spring months, an o

| full. However, you can just stand and wait and it

inage ditches are al : .
e are ashamed to have their reputation

will become dry. Hence, gentlemen
exceed what they genuinely are.

4B19 Mengzi said, “That by which humans differ from _u.m&w_; M:& _uaMm_M. u_m
slight. The people abandon it. The gentleman ?nmwﬁnm_u;. rn mmmmb n&mml
Shun was insightful about things. He was perceptive 2 oﬂ MH“ n el
tionships. He acted out of benevolence and righteousness. He dt

. »
out benevolence and righteousness.

24 . .
* Mengzi said, “The people of the state of Zheng sent Zizhuo Ruzi to

invade the state of Wei. Wei sent Si of Yugong to mﬂ_.m_Mm En__u. NHW;Q_UW“H
i is acti ble to hold my bow. I su

id, “Today my illness is acting up. I am una ob pos
mevm: &nu,\ He asked his chariot driver, “Who is it ﬂrmﬁm&umnm H.._an.mﬂ..wmm

i id, “Teis Si ’ id, I shall Jive!” His driver said, o1
driver said, ‘It is Si of Yugong.’ He said, .
Yugong is the best archer of the state of Wei. Whar do you mean, zﬁwnh
when you say, “I shall live”?” He said, ‘Si of Yugong studied archery under
Tuo of Yingong. Tuo of Yingong studied arche
Yingong is
upright.” Si of Yugong : :
Master?” He said, “Today my illness i
bow.” He replied, ‘I, petty person that I EP&
Yingong. Tuo of Yingong studicd archery under you,
R”_.M_ﬂnm%oﬁ Way and turn it against you, Master. Nonetheless, what 1 d

today is my ruler’s business. I dare

»
He then shot off a set of four arrows and only then returned.

4CE Analects 6.23.

550 the notion of oné’s ben & (
3A5 and GAL0.

» )
“source,” of what is “findamental”), see also En.m,a

ry under me. Now, Tuo of

an upright person. Those whom he chooses for friends :,EMH vn :
artived and said, “Why do you not hold your bow;
s acting up. 1 am unable to hold my
studied archery under Tuo of
Master. I cannot bear.

not cast it aside. He pulled out some.
arrows and hit them against the wheel of his chariot, breaking off their tips.
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4B28 Mengzi said, “That by means of which gentlemen differ from others
is that they preserve their hearts. Gentlemen preserve their hearts through
benevolence and through propriety. The benevolent love others, and those
who have propriety respect others. Those who love others are generally loved
by others. Those who respect others are generally respected by others.

“Here is a person who is harsh to me. A gentleman in this situation will
invariably examine himself, saying, ‘I must not be benevolent. I must be
lacking in propriety. How else could this situation have come upon me?!”
If he examines himself and s benevolent, and if he examines himself and
has propriety, yet the other person is still harsh, a gentleman will invariably
examine himself, saying, T must not be loyal.’ If he examines himself and’
is loyal, yet the other person is still harsh, a gentleman says, “This person
is simply incorrigible! What difference is there between a person like this
and an animal?! What point is there in rebuking an animal?”. . .

4B29 Yu and Hou Ji were in a peaceful era, yet they were so busy govern-
ing that they passed the doors of their homes three times without entering,
Kongzi deemed them worthy. Yan Hui was in a chaotic era, lived in a narrow
alleyway, subsisting upon meager bits of rice and water—other people could
not have borne such hardship, and yet it never spoiled Yan Hui’s joy. Kongzi
deemed him worthy.*

Mengzi said, “Yu, Hou Ji, and Yan Hui had the same Way. Yu thought
that, if there were anyone in the world who drowned, it was as if he had
drowned them himself. Hou Ji thought that, if there were anyone in the

world who was starving, it was as if he had starved them himself, Hence,

- their urgency was like this. If Yu, Hou Ji, and Yan Hui had exchanged
- places, they all would have done as the others.

“Now, suppose there is someone from your household involved in an

“altercation outside. It is acceprable to go and help even though you are

disheveled and not fully dressed. But if there is someone from your village
involved in an altercation outside, it is foolish to go and help when you are

disheveled and not fully dressed. Even bolting your door is acceptable in
is case.”

4B33 There was a man of the state of Qi who lived in a home with his wife

id-concubine. When the husband went out, he would always return full




"l
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of the highest wealth and rank. His wife told his concubine, “When o:m
he always returns full of wine and meat. When 1 as

¢ of the highest wealth and rank. Yet no
and spy on where our husband

husband goes out,
whom he ate with, it is always thos
one noteworthy ever comes here. I shall go

oes.” -
’ Arising early, she discreetly followed where her husband went. Through

out the city, there was no one who stopped to chat with him. _H...m Hramﬂmﬂ_m
he approached those performing sacrifices among the graves beyon
East Wall of the city, and begged for their lefrovers. .Hm this was not nboE.ouF
he would then look around and approach others. This was his way of getting
rahww wife returned home and told his nobanDn_. saying, ‘A ,rn.m_umbm.. __”
someone whom we look toward till the ends of our lives. And E.Wm like ﬂrm.
And with the concubine she cursed her husband, ma..& they cried toget nﬁM
in the middle of the courtyard. But their rwmvﬁ% did :W.ﬂ know this, an

ilv home, strutting before his wife and concubine.
nwﬂmowmﬂmwmmmvnnmﬁ of mmmabamamnv it is rare indeed that the HUMNSN MM
which people seek wealth, rank, profit, and success would not make t

. - .—mﬂ.
wives and concubines cry together in shamel

Book Five
5A2 Wan Zhang asked, “The Odes say,

, . .v

How should one proceed in taking a wife?
: ; 58

One must inform one’s parents.

If this saying is trustworthy, it seems thatn ne w . .
the sage ﬂr::. How is it that Shun took a wife without informing them
Menggzi said, “If he had informed them he would rm<n._umg unable
or 2 man and a woman to dwell together in one home

to take a wife, F .
is the greatest of human relations.”? If he had informed them, he would

elated to the “sprout of disdain” (see Mengzi 7A7). Con-

* hame is probably .
Ao ot ' too, have the sprouts or hearts of virtue (see

equencly, this passage suggests thac women, . :
w__M.meH. W>9. On the ethical status of women, se¢ also’ Mengzi 3B2.

38 Muag # 101,
$0n the “human relations,” see also Mengzi 3A4 and 4B19.

o one would follow it more than
Vuv
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be abandoning the greatest of human relations, which would have
caused resentment toward his parents. Because of this he did not inform
them.”

Wang Zhang said, “I have now received your instruction regarding
Shun’s taking a wife without informing his parents. But how is it that the
Emperor gave his daughter to Shun as a wife and did not inform them?”

Mengzi said, “The Emperor knew too that if he informed them he would
not be able to give his daughter to him as a wife.”

Wang Zhang said, “His parents made Shun repair the grain silo, and
then they took the ladder away and his father set fire to the silo, but Shun
escaped. Then they made him dig a well. He left the well, but, not knowing:
this, they covered up the well. His brother Xiang said, ‘The credit for the
plot to kill this ruler is all mine! His oxen and sheep, his granaries and silos
shall be my parents’, but his spear and shield, his lute, and his bow are mine!

" And T shall make my two sisters-in-law service me in bed!” So Xiang went

into Shun’s room, but Shun was on his bed playing his lute. Xiang, looking
embarrassed, said, ‘I was worried and thinking of you!” Shun said, ‘The
various ministers of mine—help me to direct them.” But surely Shun did
not fail to understand that Xiang planned to murder him?”

Mengzi said, “How could he not understand? But when  Xiang
was anxious, he was also anxious; when Xiang was happy, he was also
happy.”

Wan Zhang asked, “In that case, did Shun feign happiness?”

Mengzi said, “No. Formetly, someone made a gift of a live fish to Zichan
of the state of Zheng. Zichan had the pondkeeper take care of it in the
pond. But the pondkeeper cooked it, and reported back o Zichan, “When
I first let it go, it seemed sickly, but in a little while it perked up, and went
off happily,” Zichan said, ‘It's where it should be! It's where it should be!
The pondkeeper left and said, “Whoever said that Zichan was wise! I have
already cooked and eaten it, and he says, “It’s where it should be! It’s where
it should be!”” Hence, gentlemen can be tricked by what is in accordance
with their practices, but it is hard to ensnare them with what is not the
Way. Xiang came in accordance with the Way of one who loves his elder
brother. Hence, Shun genuinely trusted him and was happy about him.
How could he have feigned it?”

SA9 Wan Zhang asked, “Someone said that the sage Boli Xi sold himself
to a herder in the state of Qin for five ramskins, and fed cattle, because he
sought to meet Duke Mu of Qin. Is this story trustworthy?”
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Mengzi said, “Tt is not. That is not the case. This was fabricated by those
obsessed with taking office. Boli Xi was a person of the state of Yu.* The
people of the state of Jin, in exchange for jade from Chui Ji and a team of
horses from Qu, gained right of passage through Yu to attack the state of
Guo.® Qi of Gong remonstrated against this, but Boli Xi did not remon-
strate against it. He knew that the Duke of Yu could not be_remonstrated
with, so he left and went to Qin. He was already seventy years old. If he
did not yet know that it would be base to feed oxen in order to seek to
meet Duke Mu of Qin, could he have been called wise? He knew that the
Duke of Yu could not be remonstrated with so he did not remonstrate with
him. Can this be called unwise? He knew that the Duke of Yu was about
to perish, so he Jbandoned him first. This cannot be called unwise. When
he was, in good time, raised to prominence in Qin, he knew that Duke Mu
was someone with whom he could work, so he became his minister. Can

this be called unwise? He was 2 minister in Qin and made his ruler
distinguished throughout the world, so that he is an example for later ages.
Is this something he would be capable of if he were not 2 worthy person?
To sell oneself so as to accomplish things for one’s lord—even a villager who
cared for himself would not do this. Can one say that a worthy person

would do it?”

Book Six

6A1 Gaozi said, “Fluman nature is like a willow tree; righteousness is like
cups and bowls. To make human nature benevolent and righteous is like
making a willow tree into cups and bowls.”® .

Mengzi said, “Can you, sit following the nature of the willow tree, make
it into cups and bowls? You must violate and rob the willow tree, and only

then can you make it i
willow tree in order to make it into cups and bowls, must you also violate

and rob people in order to make them benevolent and righteous? If there

[
64 small state in which the ancestors o
ity what is now the northeast part of Pinglu county in tnodern Shanxi province. . :

617 small state ruled by the descendants of King Wen's younger brother. Tt was located -

in what is now Pinglu county in modern Shanxi province.

62Gaozi was a rival philosopher (sce also Mengzi 2A2). Compare his comment here (a3

well as his statement in 6A4 below that the desires for food and sex ase nature) with Xunzi
iiiiii A Tt crasion to Learning” and “Human Nature Is Bad.” See Xunzi, chapte

nto cups and bowls. If you must violate and rob the

£ Shun were said to be enfeoffed. Tt was located
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is somethin
i some mmﬁrmﬁ Fm&m people to regard benevolence and righteousness as
reunes for them, it will surely be your doctrine, will it not?”

. . T
ont i i .
western mhﬁ—.ﬂv H._HQ.—H it mo S est HIH ! isti
S W
ward. HW.HQH@ 15 no —H_.HHH—N.—~
. . Ie 1

£

) 2:2 TV iki W i i u\
Mu w‘ Uur rorenead. v‘ i i v i i V
on a mountal i i w_

of the circum
o umstances, That humans can be caused to not be good is d
eir natures also being like this.” ; e

6A3 C o arap .
Gaozi said, “Life is what is meant by ‘nature.’”®

Mengzi said, “Is 4fe i 3 ._ |
s “Is life is what is meant by !
. natu te i
o 7y re’ the same as white is what
(Gaozi said, “It is.”
Mengzi said, “ i i
gzi said, “Is the white of a white feather the same as the white of

Gaozi said, “It is.”

mn m m . 3 m :1“_”1_ * H H.- m. m _ _ -

MO—.— U\ nm ¥
: Hrﬂ m Q. nas commentator NTC Vﬂ.— Hﬂ—.d.m.-mnm ”—lpmn mﬂmﬂnm to ﬂ._u,m.n _U means Qm
]
S._,:n_.u mu._ham.zw En& NH_..:—HN—M _.un-nn—cﬂ M._..»&. move. H—Hn HHN.: &wﬁ&hﬂ% <onim o
entator NHHHO 1

n ans HTNH H: mu.—nnm.— :-. are _Tﬂ saime 1n _uﬂ:-
ests ﬁmﬂm..n ﬁwm.nvNum comment me 3 m 2 _.n.._m.m Hm.pm.n m

64 -
In ancient Chinese dialectic, “white” :

, “white” was the stock i
the same way regardless of the context of its occurrence, Mwwnmv—.m_mruoam mﬁ Hw.mawvﬂrww mhwmcmwu

mOmOo=m.. ..
L mcu;ﬁn_mzﬁ . .
M planation in Mengzi GA5 of what it means for a virtue to be
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Mengzi said, “Why do you say that benevolence is internal and right-
eousness is external?” .

Gaozi said, “They are elderly, and we treat them as elderly. It is not waﬁ
they are elderly because of us. Similarly, that is white, and we treat it
as white, according to its being white externally to us. Hence, I say it is
external.” ] .

Mengzi said, “[Elderliness] is different from whiteness. The ,&:ngamw of
a [white] hotse is no different from the whiteness of a mnm%.rm:..mn_ person.
Bue surely we do not regard the elderliness of an old horse as being no dif-
ferent from the elderliness of an old person?® Furthermore, do you say that
the one who is elderly is righteous, or that the one who treats another as
elderly is righteous?”

Gaozi said, “My younger brother I love; the younger brother of a person
from Qin I do not love. In this case, it is I who feel happy [because of my
Jove for my brother]. Hence, I say that it is internal. T treat as clderly an
elderly person from Chu, and I also treat as elderly my own n_mml& Hw
chis case, it is the elderly person who feels happy. Hence, I say that it is
external.””’ o .

Mengzi said, “Savoring the roast of a person from Qin is no a_mm.n:u:.ﬂ
from savoting my roast. So what you describe is also the case with objects.
Is savoring a roast, then, also external?”

GA5 Meng Jizi asked Gongduzi, “Why do you say that righteousness is
internal?”®® o )
Gongduzi said, “I act out of my respect, hence I say that it is internal.”
Meng Jizi said, “If a fellow villager is older than your eldest brother by
a year, then whom do you respect?”
Gongduzi said, “I respect my brother.”
Meng Jizi said, “When you are pouring wine, then whom do you serve
firse?”

Gongduzi said, “I first pour wine for the fellow villager.”®

Because an eldetly person deserves to be treated with deference and respect, while an
elderly horse is, in Mengzi or Gaozi's view, almost worthless.

The Song dynasty commentator Zhu Xi explains, “He means that the love is deter-

mined by me, hence benevolence is internal; respece is determined by elderliness, hence

righteousness is external.”
BMeng Jizi is a follower of Gaozi. Gongduzi is a follower of Mengzi.

Because ritual dictates that the elder person be served first.
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Meng Jizi said, “The one whom you respect is the former, but the one
whom you treat as elder is the latter. Hence, it really is external. It does not
come from [how you feel] internally.”

Gongduzi was not able to answer. He told Mengzi about it. Mengzi said,
“Next time, ask him, ‘Do you respect your uncle? or do you respect your
younger brother?” He will say, ‘T respéct my uncle.” Then you say, “When
your younger brother is playing the part of the deceased in the sacrifice,
then whom do you respect?” He will say, ‘I respect my younger brother.’
Then you say, “What happened to the respect for your uncle? He will say,
‘The reason {why my respect changes] has to do with the role my younger
brother occupies.” Then you also say, ‘In the case you asked about in our
previous discussion, the reason why my respect changes has to do with the
role the fellow villager occupies. Ordinary respect is directed toward my
brother, but temporary respect is directed toward the fellow villager.””

Meng Jizi, upon hearing all this, said, “If you respect your uncle, then
it is respect. If you respect your younger brother, then it is respect. So it
really is external. It does not come from [how you feel] internally.”
Gongduzi said, “On 2 winter day, one drinks broth. On a summer day,
one drinks water. Are drinking and eating also, then, external?”

6A6 Gongduzi said, “Gaozi says, ‘Human nature is neither good nor not
good.” Sotne say, ‘Human nature can become good, and it can become not
good.” Therefore, when Wen and W arose, the people were fond of good-
ness. When You and Li arose, the people were fond of destructiveness. Some
say, ‘There are natures that are good, and there are natures that are not
good.” Therefore, with Yao as rules, there was Xiang, With the Blind Man
as a father, there was Shun.” And with Zhou as their nephew, and as their
ruler besides, there were Viscount Qi of Wei and Prince Bi Gan. Now, you
say that human nature is good. Arec all those others, then, wrong?”
Mengzi said, “As for their essence, they can become good. This is what
I mean by calling their natures good. As for their becoming not good, this
is not the fault of their potential. Humans all have the heart of compas-
sion. Humans all have the heart of disdain. Humans all have the heart of

respect. Humans all have the heart of approval and disapproval. The heart
- of compassion is benevolence. The heart of disdain is righteousness. The

MSee Mengzi SA2 for a story illustrative of the evil of Shux's brother Xiang and his facher,
the so-called “Blind Man.” :



148 . MENGZI (MENCIUS)

heart of respect is propriety. The heart of mwwmoﬁw and disapproval M
wisdom. Benevolence, righteousness, propriety; and wisdom are not welde
to us externally. We inherently have them. Itis &5.@@ ﬂrwﬂ we do not __.amanm
upon them.”! Hence, it is said, ‘Seek it and you will get it. >vm5n_on. it an
you will lose it.” Some differ from others by twa, five, or countless times—
this is because they cannot exhaust their potentials. The Odes say,

Heaven gives birth to the teeming people.

If there is a thing, there is a norm.

This is the constant people cleave to.

They are fond of this beautiful Virtue.”?
Kongzi said, “The one who composed this ode E.&m;.ﬂoo& ﬂrn Way!'”
Hence, if there is a thing, there must be a norm. .: is nrn.” that is HWM con-
stant people cleave to. Hence, they are fond of this beaurtiful Virtue.

6A7 Mengzi said, “In years of plenty, most young men are gentle; _M__ wnmnw
of poverty, most young men are cruel. It is not m.m: _&n potenti nr»
Heaven confers on them varies like this. They are like this because of that
i ir hearts are sunk and drowned.

” “MMMNMMM barley. Sow the seeds and cover them. The .wom is the mﬁnﬁrm
and the time of planting is also the same. They grow rapidly, and by the
cime of the summer solstice they have all ripened. Although there are some
differences, these are due to the richness of the soil, and to nnnﬁnbnmm. in
the rain and in human effort. Hence, in general, things ﬂ.um the same kind
are all similar, Why would one have any doubt about ._“r._m when it comes
t0 humans alone? We and the sage are of the same kind. Hence, Longzi
said, “When one makes a shoe for a foot one has not mnnb,.ém know ﬁrmn
one will not make a basket.” The similarity of all the shoes in the world is
due to the fact that the fect of the world are the same.

. . . e
'Mengzi also discusses these virtues in Mengzi 2A6 and 4A27. For more on reé 1 .

“benevolence,” sce Mengzi 1A7. For more on yi %, “righteousness,” sec Mengzi 6A10. For -

I3 « H 0 «© Hml
imore on zhi &, “wisdom,” see Mengzi 3A9, For more on s B, “reflection” or “concent
)

tion,” see Mengzi GA15. For all four terms, also consuls the appropriate entries under fmpor-

sant Terms. On Mengzi's general view of self-cultivation, see Mengzi 7A17 and 7B31.

2 Mao # 260.
73No quotation such as this is found in the received text of the Analects.
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“Mouths have the same preferences in flavors. Yi Ya was the first to dis-
cover that which our mouths prefer. If it were the case that the natares of
mouths regarding flavors varied among people—just as dogs and horses are
different species from us—then why is it that throughout the world all pref-
erences follow Yi Ya in flavors? The fact that, when it comes to flavors, the
whole world looks to Yi Ya is due to the fact that mouths throughout the
world are similar.

“Ears are like this too. When it comes to sounds, the whole wotld looks
to Shi Kuang, This is due to the fact that ears throughout the world are
similar. Eyes are like this too. When it comes to a handsome man like Zidu,
no one in the world does not appreciate his beauty. Anyone who does not
appreciate the beauty of Zidu has no eyes. Hence, [ say that mouths have
the same preferences in flavors, ears have the same preferences in sounds,
eyes have the same preferences in attractiveness. When it comes to hearts,
are they alone without preferences in common?”

“What is it that hearts prefer in common? I say that it is fine patterns
and righteousness. The sages first discovered what our hearts prefer in

common. Hence, fine patterns and righteousness delight our hearts like
meat delights our mouths.”

6A8 Mengzi said, “The trees of Ox Mountain were once beautiful. But
because it bordered on a large state, hatchets and axes besieged it. Could it
remain verdant? Due to the rest it got during the day or night, and the
moisture of rain and dew, it was not that there were no sprouts or shoots
growing there. But oxen and sheep then came and grazed on them. Hence,
it was as if it were barren. People, seeing it barren, believed that there had
never been any timber there. Could this be the nature of the mountain?!

* . “When we consider what is present in people, could they truly lack the
hearts of benevolence and righteousness?”* That by which they discard their
good heart is simply like the hatchets and axes in relation to the trees.”
With them besieging it day by day, can it remain beautiful? With the rest

it gets during the day or night, and the restorative effects of the morning

i A, their likes and dislikes are sometimes close to those of others. But
then what they do during the day again fetters and destroys it. If the

On “the hearts of benevolence and rightcousness,” compare Mengzi 2A6 and GAG.

"The phrase liang xin B, “good heart,” is reminiscent of the liang zhi B4, “best

knowledge,” and fiang neng B 44, “best capability,” mentioned in Mengzi TAL5.
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fettering is repeated, then the evening gi is insufficient to preserve it. If the
evening gi is insufficient to preserve it, then one is not far from a bird or
beast. Others sce that he is a bird or beast, and think that there was never
any capacity there. [s this what a human truly is?!

“Hence, if it merely gets nourishment, there is nothing that will not
grow. If it merely loses its nourishment, there is nothing that will not vanish.
Kongzi said, ‘Grasped then preserved; abandoned then Jost. Its goings and
comings have no fixed time. No one knows its home.”® Was it not the heart

of which he spoke?”

6A10 Mengzi said, “Fish is something I desire; bear’s paw’’ is also some-
thing I desire. If T cannot have both, 1 will forsake fish and select bear’s paw.
Life is something 1 desire; righteousness is also something I desire. IfI
cannot have both, I will forsake life and select righteousness. Life is some-
thing I desire, but there is something I desire more than life. Hence, I will
not do just anything to obtain it. Death is something 1 hate, but there is
something 1 hate mote than death. Hence, there are calamitics I do not
avoid. If it were the case that someone desired nothing more than life, then
what means that could obtain life would that person not use? If it were the
case that someone hated nothing more than death, then what would that
person not do that would avoid calamity? From this we can see that there
are means of obtaining life that one will not employ. From this we can also
see that there are things that would avoid calamity that one will not do.
Therefore, there are things one desires more than life and there are also
things one hates more than death. It is not the case that only the worthy
person has this heart. All humans have it. The worthy person simply never
Joses it.”* :

“A basket of food and a bowl of soup—if one gets them then one will
live; if one doesn’t get them then one will die. But if they're given with con-
tempt, then even a homeless person will not accept them. If they’re tram-

pled upon, then even a beggar won't take them. However, when it comes-
to a salary of ten thousand bushels of grain, then one doesnt notice pro-:
priety and righteousness and accepts them. What do ten thousand bushels
add to me? Do I accept them for the sake of a beautiful mansion? for the

"No quoration like this is found in the received text of the Analects.

74 culinary delicacy.
7BCE Xunzi's “On Correct Naming.” See Xunzi, chapter 22, p. 297.
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w_um&n:nn of a wife and concubines? to have poor acquaintances b

indebted to me? In the previous case, for the sake of one’s own life one &M
not mnnmm.; what was offered. In the current case, for the sake of a beauti-
ful Bm.:.a_on one does it. In the previous case, for the sake of one’s own life
one mﬂ not accept what was offered. In the current case, for the obedience
of 2 wife 8.:“_ concubine one does it. In the previous case, for the sake of
one’s own life one did not accept what was offered. In n_.ﬁ“ current case, in
order to have poor acquaintances be indebted to oneself one does it. Ts mEm

E&wnm something that one can’t stop doing? This is what is called losin
one’s fundamenta! heart,”” °

6A12 Kmﬂmwm said, “Suppose someone has a ring finger that is bent and will
zoﬂumqﬁm_..:w:, and it is not the case that it hurts or that it interferes with
one’s activities. But if there is something that can straighten it, one will
n“onw_n_nw ﬂ_.ﬁ. road from one end of the world to the other EMV far _unom””
oness finger is not as good as other people’s. If one’s finger is not pw ood
other people’s, one knows to dislike it. But if one’s heart is not as mooa .
other people’s, one does not know to dislike it. This is what is n&m& o
appreciating the categories of importance.” "

M>Hm Gongduzi asked, “We are the same in being humans, Yet some
ecome great humans and some become petty humans, Why?”
Mengzi said, “Those who follow their greater part become great huma
Those who follow their petty part become petty humans.” -
Gonduzi said, “We are the same in being humans. Why is it that
follow their greater part and some follow their petty part?” o
Mengzi said, “It is not the office of the ears and eyes to reflect, and they

.M.n misled by things. Things interact with things and simply lead them
ong. But the office of the heart is to reflect. If it reflects, then it will get

[Virtue]. If it does not reflect, then it will not get it.* This is what Heaven

+ lesser will not b i
: ¢ able to smatch it away. This is how
K ” y- This is how to become a great

.\.”m”msumpannnm_s is literally ben A%, “root.” Cf. Mengzi 3A5

SO . I3 -
n st B, r " or “ i
R, “reflection” or “concentration,” sec also Mengzi GAG and Important Terms.
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Book Seven

7A1 Mengzi said, “To fully apply one’s heart is to understand one’s nature.”!

If one understands one’s nature, then one understands Heaven. To preserve
one’s mind and nourish one’s nature is the means to serve Heaven. To not
become conflicted over the length of onc’s life, and to cultivate oneself to
await it is the means to stand and await one’s fate.” :

7A3 Mengzi said, ““If one seeks, one will get it; if one abandons it, one will
lose it In this case, seeking helps in getting, because the seeking is in
oneself. “There is a way to seek it, and getting it depends on fate.” In this
case, seeking does not help in getting, because the seeking is external.”®

7A4 Mengzi said, “The ten thousand things are all broughe to completion
by us.* To turn toward oneself and discover integrity—there is no greater
delight than this. To firmly act out of sympathetic understanding”—there
is nothing closer to benevolence than this.”

7A7 Mengzi said, “A sense of shame is indeed important for people! Those
who are crafty in their contrivances and schemes have no use for shame. If
one is not ashamed of not being as good as others, how will one ever be as

good as others?”™

7A15 Mengzi said, “That which people are capable of without studying is

their best capability. That which they know without pondering is their best
knowledge.

“Among babes in arms there is none that does not know to love its
parents, When they grow older, there is none thar does not know to respect .

31 This should be read in the light of Mengai 6A6.
BCf, Mengsi 6A6.

BThe Song dynasty commentator Zhu Xi says, “‘In oneself” means that benevolence,

righteousness, proprety, and wisdom are all things that my natuse has. . . . ‘Ts external
means that riches, honor, profit, and success are all external things.”

#Many other translators follow the reading of the Song dynasty commentatot Zhu Xi
according to which the sentence means, “The ten thousand things are all complete withi

”»

us.
#5See Analects 15.24 on “sympathetic understanding.” o
#7The Song dynasty commentator Zhu Xi says, “A sense of shame is the heart of disdai
that we have inherently” {(cf. Mengzi GAG and 2A6). e
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its elder brother. Treati ' 87 4
ting one’s parents as parents” is benevolence. Respect-

ng oncs ﬂ— £ m. HIen

HLN g.m:mmm said, “Do not do that which you would not do; do not desire
at which you would not desire. Simply be like this.”®

7A26 Ennm& said, “Yangzi favored being ‘for ourselves.” If plucking out
one rm:.,. from his body would have benefitted the whole world, he %o 1d
not do it. Mozi favored ‘impartial caring.” If scraping E_dmnmmuvmﬁ fi o

head to heels would benefit the whole world, he would do it. Zimo _Mo“
to ﬁrn. middie.”® Holding to the middle is close to it. But if msn ro_%n

the middle without discretion,” that is the same as holding to one ext .
What I dislike abour those who hold to one extreme is that th &MM_.:@.
from the Way. They elevate one thing and leave aside a r::&mn_mwﬁro_..“.ﬂwﬂ

7A27 Mengzi said, “Those who are starving find their food delicious; thos
who are parched find their drink delicious. They have no standard movn fi M
and drink because their hunger and thirst injure it. Is it only the m oor
,U»s.m belly that hunger and thirst injure?! Human hearts too _mMm m_.__u.moﬁ
injury. If one can prevent the injury of hunger and thirst from vnm:nmn MM

injury to one’s heart, then there wi
will be no concern abo i
ut no
as other people.” tbeing a5 good

7A35 Tao Ying asked, a/x\rn,: Shun was Son of Heaven, and Gao Yao was

‘his Minister of Crime, if ‘the Bli
: ) ¢ Blind Man’ had
‘would they have done?”* 2d murdered someone, what

. Mengzi said, “Gao Yao would simply have arrested him!”

them).

87 :
That is, as parents should be treated (including having the proper feelings toward

*CE. Mengzi 7A17 and 7B31.
®This passage should be read in the light of Mengzi 7B31
40. . . -
On Mozi, see Mengzi 3A5 and 3B, as well as Chaprer 2 of this volume. On Yangzi

stmNrE%ngmx.
s LA, zzi 3B and the Supplemental Text on Yangism (* .s
know nothing abour Zimo beyond what this passage tells MM angism (“Robber Zhi"). We

- #0n “discretion,” see Mengzi 4A17 and n. 48.

Yo _
Tao Ying is a follower of Mengzi. On Shun’s father, the “Blind Man,” see Mengzi SAZ
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Tao Ying asked, “So Shun would not have forbidden it?”

Mengzi said, “How could Shun have forbidden it? Gao Yao had a sanc-
tion for his actions.” )

Tao Ying asked, “So what would Shun have done? . .

Mengzi said, “Shun looked at casting aside the whole world .ER casting
aside a worn sandal. He would have sectetly carried him on his back and
fled, to live in the coastland, happy to the end of his days, joyfully forget-

ting the world.”

7439 King Xuan of Qi wanted to shorten the period of BocEEm.
Gongsun Chou said, “Isp’t mourning for a year better than stopping

»
completely? . . u
Mengzi said, “This is like if someone were twisting his elder brother’s

arm, and you simply said to him, ‘How about doing it more gently?’ Simply -

nstruct him in filial piety and brotherly respect.” . .
One of the imperial sons had a mother who died. His tutor uww.nn_ mb his

behalf to let him mourn for a few months.”®> Gongsun Chou said, “How

about this case?” .
Mengzi said, “In this case, he desires to mourn the full period but he

cannot. Even doing it one extra day would be better than mﬂommm:m com-
pletely. What I had been talking about before was a case in which he did
not do it, even though nothing prevented it.”

7A45 Mengzi said, “Gentlemen, in relation to animals, are sparing of them,
but are not benevolent toward them. In relation to the people, %n.% are
benevolent toward them, but do not treat them as kin. They treat their kin
as kin, and then are benevolent toward the people. mjrm%_ are benevolent
toward the people, and then are sparing of animals.”

7B3 Mengzi said, “It would be better to not have the History than to com-

pletely believe it. I accept only two or three passages in the ‘Completion of

ies i world. When
the War' chapter. A benevolent person has no enemies in the

the one who was supremely benevolent [King W] attacked the one who

%Chinese commentators explain that the son’s mother wa
and the king’s primary wife opposed letting him mourn for
the three-yeat mourning period, see Analects 17.21.

UL Adomari A5 and 1A7.

s a secondary wife of the king,
the full three-year period. On
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was supremely unbenevolent [Tyrant Zhou], how could the blood have
flowed till it Aloated the grain-pounding sticks?””

7B5 Mengzi said, “A carpenter or a wheelwright can give another his
compass or T-square, but he cannot make another skillful.”

7B11 Mengzi said, “If one is fond of making a name for oneself, one may
be able to relinquish a state that can field a thousand chariots. But if one
is just not that kind of person, relinquishing a basket of rice or a bowl of
soup would show in one’s face.”

7B16 Mengzi said, “Benevolence is being a human. To bring them into
harmony and put it into words is the Way.”

7B24 Mengzi said, “The mouth in relation to flavors, the eyes in relation
to sights, the ears in relation to tones, the nose in relation to odors, the four
limbs in relation to comfort—these are matters of human nature, but they
are mandated.”” A gentleman does not refer to them as ‘human nature.’
Benevolence in relation to father and son, righteousness in relation to ruler
and minister, propriety in relation to guest and host, wisdom in relation to
value, the sage in relation to the Way of Heaven—these are mandated,
but they involve human nature. A gentdleman does not refer to them as
‘mandated.””

7B31 Mengzi said, “People all have things that they will not bear. To extend
this reaction to that which they will bear is benevolence. People all have
things thar they will not do. To extend this reaction to that which they will
do is righteousness. If people can fill out the heart that does not desire to
harm others, their benevolence will be inexhaustible. If people can fill out
the heart that will not trespass, their righteousness will be inexhaustible. If
people can fill out the core reaction™ of not accepting being addressed dis-
respectfully, there will be nowhere they go where they do not do what is
righteous. If a scholar may not speak and speaks, this is flattering by

PSee Legge, The Shoo King, p. 315.
% Alternative translation: “To bring them into harmony is called the Way.”
"That is, they are mandared (or required) by Heaven.

%Comipare Mengzi 4A27 on the notion of a “core” reaction.
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speaking, If one should speak but does not speak, this is flattering by not
speaking. These are both in the category of trespassing.

7B37 Wan Nrm..bm asked, “When in the state of Chen, .ﬂosmmw said, %Mnrwﬂw
I should recurn home. The scholars of my school are @E,wwmﬂ\ﬁmnﬁ a MW_ ¢
ing and grasping, but do not forget their early ﬂnrmSo_... _ M._wu :wa ,
why did Kongzi think of the wild scholars of his ron._w mﬁmna.or M .
Mengzi said, “Kongzi said, ‘If I do not get to mm.mon_mna Wit H Mmmﬁ whe
attain the Way, then must it not be those who are wild or squeamish? hose
who are wild advance and grasp. Those who are squeamish vmwn mMﬂwm Héw:m _
that they will not do. Did Kongzi not want those who attained the \ BM.U.,
He could not be sure of getting them. Hence, he Hrocmrﬂ.n,m the ﬂow_w est.
Wan Zhang said, “1 venture to ask what one must be like, such that one

be called ‘wild.”” . .
nmpznbmw._ said, “Those like Qin Zhang, Zeng Xi, .E.& Mu Pi are the ones

Kongzi called ‘wild. ' .
hane said, “Why did he call them ‘wild’? o .
MMMMWN mm..wr “Their H%o__cmonm were mnms.&. They m.&.ﬁr The M_bQQMM
The ancients!’ But if one calmly examines their conduct, it does not .H”Mw "
their resolutions and words. If he also m&nm.ﬁo mﬁ those who w.m.n wi w; h
desired to get to associate with those who disdain to do what is not p

These are the squeamish. They are the next best.

iates are the village worthies.

t regret getiing as assoc
home whom I do not regret getiing ates

i i i f virtue. S
The village worthies are the thieves o | .
M%mpb mwvmvm said, “What must one be like, such that one can be ow:a.

a ‘village worthy?”
gmmmﬁ said, “The village worthies are those who say,

. 5 .
Why are [che resolutions of the wild scholars] so grand? Their
words take no notice of their actions, and their actions SWM* ﬂo

[{1 . —
notice of their words. Then they say, The ancients! 1he

[ —
PCompare Analecss 5.22.
W0 Compare Analects 13.21.

i hree individuals. However,
101 tely, we know almost nothing about these th |
N ecdote involving Zeng Xi in Analects 11.26.

is an interesting and revealing an

W2 E Apalects 17.13.

“Kongzi said, “The only ones who pass by my door without entering my -
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ancients!” And why are the actions [of the squeamish] so soli-
tary and aloof? Born in this era, we should be for this era. To
be good is enough.

Eunuch-like, pandering to their eras——these are the village worthies.”

Wan Zhang said, “If the whole village declares them worthy peaple, there
is nowhere they will go where they will not be worthy people. Why did
Kongzi regard them as thieves of virtue?”

Mengzi said, “If you try to condemn them, there is nothing you can
point to; if you try to censure them, there is nothing to censure. They are
in agreement with the current customs; they are in harmony with the sordid -
era in which they live. That in which they dwell seems to be loyalty and
trustworthiness; that which they do seems to be blameless and pure. The
multitude delight in themy; they regard themselves as right. But you cannot
enter into the Way of Yao and Shun with them. Hence, Kongzi said they
are ‘thieves of virtue.’

“Kongzi said, ‘T hate that which seems but is not. I hate weeds out of
fear that they will be confused with grain.'” I hate cleverness out of fear
that it will be confused with righteousness. I hate glibness out of fear that
it will be confused with trustworthiness. I hate the tunes of the state of

~ Zheng out of fear that they will be confused with genuine music. T hate

purple out of fear that it will be confused with vermillion.’®® I hate the

- village worthies, out of fear that they will be confused with those who have
© Virtue,’

~“The gentleman simply returns to the standard. If the standard is correct,

&nu the multitudinous people will be inspired. When the people are
inspired, then there will be no evil or wickedness.”

"Note that “grain” is also used in Mengzi 2A2 as a metaphor for one’s incipient, nacural
iies. Compare also the use of “sprouts” in Mengzs 2A6.

CF. Analects 17.18 and 15,11,
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XUNZI

Introduction

Before the unification of China by the Qin state in 221 B.c.k., which
brought t0 a close the classical period of Chinese philosophy, Confucian-
ism had one lag; great exponent, Xunzi T, whose work represents the
highest development of the school in the Warring States period. Whereas
the views of Kongzi and Mengzi are preserved only in piecemeal sayings,

and forceful, occasionally bursting into poetry that movingly conveys his
passion for the Confucian way of life.

Much of Xunzi’s efforr i devoted to ardently defending Confucianjsm
against various challenges, For example, he vehemently condemups Mozi’s

he claims that good things are achieved only through wei 45,
berate effort.” Yet even as he repudiates rival philosophers, Xunzj
also learns from them and incorporates their insights. The influence of

1 on his thought is particularly evident in his charaeromioo: . o
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the heart as mirror-like and in his description of how it comes t© know the
Way, though the substance of Xunzi's views differs considerably from that
of Zhuangzi.

For Xunzi, the threats to Confucianism come not only from outside the
tradition, but also from within it, in the form of Mengzi’s doctrine that
human nature is good. In Xunzi's opinion, such a claim undermines the
authority of ritual as a guide to behavior, destroys the necessity of learning,
and simply flies in the face of the facts. Xunzi makes the opposite declara-
tion that human nature is bad, but this should not be read as saying
that people naturally delight in evil. Rather, his point is that people
jack any inborn guide to right conduct, and that without the external
restraint of ritual they will fall into wrongdoing and be reduced to a chaotic,
jmpoverished state strongly reminiscent of the “state of nature” depicted
by Thomas Hobbes. Nevertheless, Xunzi shares Mengzi's belief that
everyone has the potential to achieve moral perfection. However, since
we are not inclined to virtue by nature, the process of self-transformation
will be slow and difficult, and this idea is reflected in Xunzis repeated
comparison of learning with the harsh processes involved in bending

wood.
In his own day, Xunzi was a well-known scholar and was even given high

office at one point. Among his students were Han Peizi and Li Si, who was
instrumental in bringing about the Qin state’s domination of China. Xunzi
may even have lived to witness this event. Other students of his were respons
sible for preserving classic Chinese texts, including the Odes. Despite’
Xunzi's important position in early Chinese intellectual history, when
Mengzis views later came to be favored, Xunzi was rejected for claiming
that human nature is bad, and his works were largely neglected for cens
curies. Recently, however, there has been a renewal of scholarly interest in
Yunzi, and he is once again receiving the attention he deserves.

Chapter One: An Exhortation to Learning

The gentleman says: Learning must never stop. Blue dye is gotten from the
indigo plant, and yet it is bluer than the plant. Ice comes from watet, and
yet it is colder than water. Through steaming and bending, you can-mak
wood straight as a plumb line into a wheel. And after its curve conform!
to the compass, even when parched under the sun it will not becost
straight again, because the steaming and bending have made it a certal
e 1 ikewise. when wood comes under the ink-line, it becomes straig
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and when metal is brought to the whetstone, it becomes sharp.! Th
tleman learns broadly and examines himself thrice daily, mw.n_ rm mﬂw-
knowledge is clear and his conduct is without fault. g e
r&MMWowo E_M%Mz nH_M not climb a high mountain, you will not know the
height o Fear n. Mo_._ do not approach a deep ravine, you will not know
fhe do WEu m e eart _ If you do not hear the words passed down from the
et nrnmm %oz%él not know Mro magnificence of learning. The chil-
dren of the ¥ an, Yue, Yi, and zo. peoples all cry with the same sound at
, but S en grown they have different customs, because teachi ak
them be this way. . . . e
SOM MHDMM MMMH_MM@MM#%“M me _UMD%HEW but it wasn't as good as a moment’s
. stood on my toes to look far away, i ’
M_,M Mo““wm ﬁwm _Wnaomh_ <mm¢_< m.ow._ a high place. If you climb WM, WFM_WWMH_MM
. you have not lengt ened your arms, b
farther away. If you shout from :?Mpnn_. you rm_ﬂw w““” nh“mwn mMH._ mﬂo..m:
stronger, but you can be heard more clearly. One who makes use M.\m r<omno
and F.E.,.nm has not thereby improved his feet, but he can now WOmM HMMMH
sand .bm. One who makes use of a2 boat and oars has not thereby become able
to swim, but he can now cross rivers and streams. The gentleman is not dif-
ferent from others by birth. Rather, he is good at making use of Hrm:o y
. If you accumulate enough earth to form a mountain, then wind msmm. ain
will arise from it. If you accumulate enough water to form a dee H.EHH
nrnﬂ.p &Bmmnm will come to live in it. If you accumulate enough oo%s -
achieve Virtwue, then you will naturally attain to %E&Wn wOénammHM

enlightenment, and the heart of a sage is complete therein
++ And so, - .

., If you do not accumulate little steps,

You will have no way to go a thousand /.
If you do not accumulate small streams,

You will have no way to form river or sea.’

s

1 .
. Cf. Gaozi's metaphors for self cultivation in Mengzi 6A1-2 and Xunzi, ch. 23, p. 298

XCE. Analecs 1.4.

. *These are the names of “barbarian” states and tribes.
HCE Analects 15.31.
h . )
n the present translation, passages which rhymed in the original have been translated

ith thyming English (though
. gh not always exactly according to the Chi
where this has not been feasible, they have been momuﬁm& out M. nr“hmwwh.”w“mn schemel
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Fven the famous horse Qi Ji® could not go more than ten paces mb a
h ten days of riding even an old nag can n@ﬁ.n._ im,
7 If you start carving and
d, but if you start carving

single leap, but wit . g
because accomplishment rests in not giving up.
give up, you won't even be able to break rotten woo ar canin
then you can engrave even metal and stone. The Mm
i es
worm does not have sharp teeth and claws, nor does it rmMn mm_“.Mm Obw
i it drinks from the
ts of the earth, and below, i
and muscles. Yet, above, it ea . H :
i ith si n contrast, the
ings,’ t acts with single-mindedness.
Yellow Springs,” because i . o
crab has six legs and two pincers. Yet were it not for the abandoned r. .
s
snakes and eels, it would have no place to lodge, because it 1

and don't give up,

of water-
frenetic-minded.
For this reason,

Without Somber intention,

No brilliant understanding can there be.
Without determined efforts,

No glorious achievements will one see. . ...

Where does learning begin? Where does _mﬁﬂ.ﬁm. a:nm I mmum" Its OHMMM
s with reciting the classics, and ends with studying _..*E&. ts ?M..w

g a noble man, and ends with becoming a sage. If you
truly accumulate effort for a long time, .mﬁs you will p%mnwn. NNMMMW
proceeds until death and only then does it stop. And wo.ﬁrn or mM Lo
a stopping point, but its purpose cannot be given up tor .Hr

it is to be human, to give it up is to be a _ug.mﬂ. e
nt affairs. The Odes is the repository of

begin.
begins with becomin

ing has
moment. To pursue
History is the record of governme s. The €
temperate sounds. Rituals are the great divisions 1 e Prober e
things; they are the outlines of the proper classes of things.

ing comes to ritual an ‘
pursuit of the Way and Virtue. HD. p
the balance and harmony of music, the broad co

The horse Qi Ji was famous for his ability to go a thousand /ina single day.

This line was also thymed in the original.

of
¥The Yellow Springs were believed to be deep underground and were thought n.v “a

abode of the spirits of the dead.

n the proper model for

d then stops, for this is called the ultimate point i
the reverence and refinement of ritual,
ntent of the Odes and
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History, the subtleties of the Spring and Autumn Annals, all things between
Heaven and earth are complete.

The learning of the gentleman enters through his ears, fastens to his
heart, spreads through his four limbs, and manifests itsclf in his actions.
His slightest word, his most subtle movement, all can serve as a model for
others. The learning of the petty person enters through his ears and passes
out his mouth. From mouth to ears is only four inches—how could it be
enough to improve a whole body much larger than thar? Students in ancient
times learned for their own sake, but the students of today learn for the
sake of impressing others.” Thus the learning of the gentleman is used to
improve his own person, while the learning of the petty man is used like
gift-oxen." To speak without being asked is what people call being pre-
sumptuous, and to speak two things when asked only one is what people
call being wordy. Being presumptuous is wrong, and being wordy is wrong.
The gentleman is simply like an echo.

In learning, nothing is more expedient than to draw near to the right
person. Rituals and music provide proper models but give no precepts. The
Odles and History contain ancient stories but no explanation of their present
application. The Spring and Autumn Annals is terse and cannot be quickly
understood. However, if you imitate the right person in his practice of the
precepts of the gentleman, then you will come to honor these things for
their comprehensiveness, and see them as encompassing the whole world.
Thus, in learning there is nothing more expedient than to draw near to the
right person. :

Of the paths to learning, none is quicker than to like the right person,
and exalting ritual comes second. If at best you cannot like the right person,
and at worst you cannot exalt ritual, then you will simply be learning hap-
hazard knowledge and focusing your intentions on blindly following the
Odes and Hisrory. If so, then to the end of your days you cannot avoid being
nothing more than a vulgar scholar."’ If you are going to take the former

" CE Analects 14.24,

5. "In ancient China, animals were given as gifts to superiors or honored guests. Xunzi's
point is that the petty man likewise shows off his learning to ingratiate himself to others

-and win official position.

YThe last word here is Ru {2, which later came to mean simply “Confucian” (see Impor-

nt Terms). In Xunzi's time it did not yet have such a specific denotation bur instead referred
ore generally to a “scholar.”
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kings as your fount and make benevolence and righteousness'> your root,
then rituals are exactly the highways and byways for you. Tt will be like the
action of turning up your fur collar by simply curling your five fingers and
pulling on it—it goes smoothly numberless times. If you do not take the
regulations of ritual as your way, but instead go at it with just the Odes and
History, then it will be like trying to measure the depth of a river with your
finger, or trying to pound millet with a halberd, or wying to eat out of a
pot with an awl—you simply will not succeed at it. And so if you exalt
ritual, then even if you are not brilliant, you will still be a man of the proper
model. If you do not exalt ritual, then even if you are an acute debatert, you
will be only a dissolute scholar. . ...

One who misses a single shot out of a hundred does not deserve to be
called good atarchery. One who falls short of going a thousand by a half-
step does not deserve to be called good at chariot-driving. One who does
not fully comprehend the proper kinds and classes of things, or who is not
single-minded in pursuit of benevolence and righteousness, does not deserve
to be called good at learning. Learning is precisely learning to pursue them
single-mindedly. To depart from it in one affair and enter into it in another
is the way of common people. The good men among them are few. The bad
men among them are many. Such were Jie and Zhou and Robber Zhi. Make
it perfect and complete, and only then is it truly learning

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 over in order to comprehend it, makes his person so as to
dwell in it, and eliminates things harmful to it in order to nourish it. He
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 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 considers it more profitabl
than mw%mmmwum the whole world. For this reason, power and wnomﬁ oﬁw .
mﬁmﬁw_B, %.n masses cannot shift him, and nothing in the world can MTMMM
M_qﬂ. He lives by this, and he dies by this. This is called grasping Virtue
en one has grasped Virtue, then one can achieve fixity. When one .
achieve fixity, then one can respond to things. To be capable both of mM_m ,
and of responding to things—such a one is called the perfected waaow

Heaven shows off its brilliance, ea .
, earth shows off
dleman values his perfection. s off its breadth, and the gen-

Chapter Two: Cultivating Oneself

/x\wmﬁ you observe goodness in others, then inspect yourself, desirous of
studying it When you observe badness in others, then nxm:,_wum ourself,
fearful of discovering it."” If you find goodness in your person ﬁrobw o
of yourself, desirous of holding firm to it. If you find vmm._nmmm mwvaﬁu
person, then reproach yourself, regarding it as calamity. And so _“w %OM.H.
E.mr&\ criticizes me is my teacher, and he who rightly supports H‘dn s my
mmnnqw_u A&N_n he who flatrers and toadies to me is moh:no:n_“qro %o_.___mn_a.n._bVN
me villainy. Accordingly, the gentleman exalts his teachers.and lov r.o
friends, so as to utterly hare those who would do him i:&z Immw .
moo.m:mmm tirelessly, and can receive admonitions and take rmmn_umm .M,Mm
desired not to improve, how could he avoid it? S
The petty man is the opposite. He is utterly disorderly, but hates for
wmov.yn to criticize him. He is utterly unworthy, but wishes for people
n.onm_mnn him worthy. His heart is like that of a tiger or wolf, and EWnom.m -
like that of beasts, but he hates for people to consider m:B a <EE.M F._Hmﬁ
those dawro flatter and toady to him he shows favor, while those who 5. MM
m.nmaoEmr him he keeps ar a distance. Those who try to be correct he o
siders laughable, and those truly loyal to him he considers villains MO?
| n.ro_._mw he wishes not to perish, how could he avoid it? The Odes mm.ua .

12The word here is yi %, an extremely jmportant tetm for Xunzi. In his writings, it can
refer both to a specific set of social standards created by the sages, and to che virtue of abiding:
by those standards. In the former usage, it is frequently paired with ritual, and the standar
to which it refers appear to be higher-order standards for structuring society (eg. by defin
ing various social roles), from which are derived the more particular directives for behavior,
contained in ritual. For those contexts, in order to mark that Xupzi is referting to an exte
nal set of standards, rather than an internal disposition, it is rendered in this translation
“he standards of righteousness.” See y# under Fmporzant Terms. C

BCE Analects 12.1.

They conspire and slander. How greatly lamentable!
Plans worth adopting, they wholly reject.
- Plans worth dismissing, they wholly accept.’®

1 :
. “Compare the last lines of Mengzi 3B2 (not tn this volume).
BCE Analects 4.17.

Y Ma0 # 195,
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This expresses my meaning. o
“The measure for goodness in all things is this:

Use it to control your gi & and nourish your life,
il li Peng Zu.
Then you will live longer than /
Use it to cultivate yourself and establish your fame, -
Then you will equal Yao and MF
It is Gring in times of prosperity.
Tt is useful in facing adversity

s ritual. If your exertions of blood, g4 intention, and Hrosmrm
will be ordered and effective. If they do not accor

erly and unproductive. 1f your Bnm.__mv. cloth-
th ritual, they will be congenial and
tual, then you will encounter
ovements, and stride

—truly such i
accord with ritual, they
with rivual, they will be disord :
ing, dwelling, and activities accord wi - it
well regulated. If they do not accord é:w Mmﬁ._bm «

illnesses. If your countenance, , nd s
Mwwwmmémmm _n__wur they M«E be graceful. If they do not accord with ritual,

they will be barbaric, obtuse, perverse, vulgar, and unruly, Hence,

In lives without ritual people cannot Survives
In affairs without ritual success does not _&Eﬁ
To states without ritual peace does not arrive.

ely follow the proper

“Their ri and ceremonies complet .
The Odes says, Their rituals v P

measure. Their laughter and speech are completely approp

ses my meaning. o .
o % dis called “teaching.” To harmonize

To lead others along in what is gooc : ; .
Sw%o.oﬁrna in what is good is called “proper compliance. To lead others

along in what is bad is c nos
is bad is called “toadying.” To approve of what is rig

i is called “wisdom. ! ¢
MMMHM w._m:n is called “stupidity.” To attack a good person is called “slander.

To injure 2 good person is called “villainy.” To call the amvﬁ H_H%WMWM“
the wrong as wrong is called ac@imrﬁnnmm.: To steal mmmmm is n&w@ﬁom hie
’ i i d “deceptiveness.” 1o spe i

* To conceal one’s actions is calle : 7T ke
M_.Nﬁrwsm_m is called “hoastfulness.” To be without fixity in ones :me..,u.h

. e ——

Y Mao # 209. This same poem is quoted again in the
o r hanear 19, . 278,

“Discourse on Ritual” n?%ﬁ..m

” i i hers in what
“Qattery.” To harmonize with ot .3
e ht and condemn what

» "To approve of what is Wrong and condemn

XUNZI ™ 263

dislikes is called “lacking constancy.” To abandon righteousness in favor of
profit is called “utmost villainy.” To have heard many things is called “broad-
ness.” To have heard few things is called “shallowness.” To have seen many
things is called “being learned.” To have seen few things is called “boor-
ishness.”™® To have difficulty in progressing is called “indolence.” To forget
things easily is called “being leaky.” For one’s actions to be few and well
ordered is called “being controlled.” For one’s actions to be many and dis-
orderly is called “being wasteful.”

These are the methods for controlling the 47 and nourishing the heart:
For unyielding 44 soften it with harmoniousness. For overly deep think-
ing, simplify it with easy goodness. For overly ferocious courage, reform
it with proper compliance. For expedience-seeking hastiness, restrain it
with regulated movements. For small-minded narrowness, broaden it with
cxpansiveness. For excessive humility, sluggishness, or greed for profic, resist
it with lofty intentions. For vulgarness or dissoluteness, expunge it with
teachers and friends. For indolence or profligacy, illuminate it with the
prospect of disasters. For simpleminded rectitude or honest integrity, make
it suitable with ritual and music, and enlighten it with reflection. In each
method of controlling the g7 and nourishing the heart, nothing is more
direct than following ritual, nothing is more important than having a good
teacher, and nothing works with greater spiritlike efficacy than to like it
with single-minded devotion. These are called the methods for controlling
the g7 and nourishing the heart. .

One whose intentions and thoughts are cultivated will disregard wealth
and nobility. One whose greatest concern is for the Way and righteousness
will take lightly kings and dukes. It is simply that when one examines
oneself on the inside, external goods carry little weight. A saying goes, “The
gentleman makes things his servants. The petty man is servant to things.”
This expresses my meaning, If an action tites your body but puts your heart
at ease, do it. If it involves little profit but much righteousness, do it. Being
successful in the service of a ruler who creates chaos is not as good as simply

..mm.wnm compliant in the service of an impoverished ruler. And so, a good
farmer does not fail to plant because of drought, a good merchant does not

fail to open shop because of losses, and the noble man and the gentleman
are not lax in their pursuit of the Way because of poverty.

"®Boorishness,” fou 1, is an important term for Xunzi. It is the uncultivated state in
which 2 person has not yet been shown the greatest goods in life (that is, the way of the
ages}, and so does not properly appreciate them. Cf. Analects 9.14.
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If your bearing is reverent and respectful and your heart is loyal and faith-
ful, if your method is ritual and the standards of righteousness and your
disposition'? is concern for others, then you may wander across the whole
world, and even if you become trapped among barbarians, no one will not
value you. If you are eager to cake the lead in laborious matters, if you can
give way in pleasant mattes, and if you show integrity, honesty, reliability,
faichfulness, self-control, and meticulousness, then you may wander across
the whole world, and even if you become trapped among barbarians, no
one will not employ you. If your bearing is arrogant and obtuse and your
heart is stubborn and deceitful, if your method is to follow Mozi® and your
cruest essence is polluted and corrupt, then you may wander across the
whole world, and even if you reach every corner of it, no one will not con-
sider you base. If you try to put off or wriggle out of laborious matters, if
you are grasping and will not yield in pleasant matters, if you are perverse
and dishonest, if you are not meticulous in work, then you may wander
across the whole world, and even if you reach every corner of it, no one
will not reject you. . - . .
He who likes the right model and carries it out is a man of good breed-
ing. He who focuses his intentions upon it and embodies it is a gentleman.
He who completely understands it and practices it without tiring is a sage.
If a person lacks the proper model, then he will act recklessly. If he has the
proper model but does not fix his intentions on its true meaning, then he
will act too rigidly. If he relies on the proper model and also deeply under-
stands its categories, only then will he act with comfortable mastery of it.
Ritual is that by which to correct your person. The teacher is that by which

to COrrect your practice o

19The word rendered here as “disposition” is ging H, an extremely important concept

in Xunzi's psychological views. In Xunzi's text, ging is most often used as a class term for -

what in English we call “feclings” (or “emotions”) and “desires.” Xunzi uses it to refer to
specific occasions of fecling and desire but also especially for the general tendency to feel
and desire in various ways. It is to capture this larter sense that 1 have ging rendered
“disposicion,” and this translation is used throughout, in order to allow readers to track
term, though this sometimes males for awkwardness, especially when Xunzi is concentra
ing on the aspect of it that is closer to “emotion.” In those cases notes have been added:
aid the reader. Xunzi believes that a person’s gng can be changed through habiruation.
Accordingly, he sometimes uses ging 1o refer 10 those reformed dispositions, but more ofte
to people’s natural dispositions; when he has the second sense in mind, ging is sometim
cendered as “inborn dispositions” to make his point clearer. .

Whar is, to reject ritual.

SrLs e e rencher shows one both the right rituals to practice and how to prac

£ ritual.* If you are without ritual, then how will
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MH“ WMMMQNo:.H mnwmo.:.u If you are Smﬁroﬁ.m teacher, how will you know
o Hrw moﬁMn of ritual is right? When ritual dictates thus-and-so, and
you ﬁra:n““ﬂ nwmmw MHMMHN WMMMmm%oE. MW@%HOS accords with ritual.
: -and-so, and you also i =
mrnn this means your understanding is just EMa your HMMWMM_M MHMM%M&-@MV
ing. If your disposition accords with ritual, and your understanding i ot
like your Hmmrmmw understanding, then this is to be a sage. And so mﬁhm o
m_.'m%nﬁ Eﬁ._m_ is to be without a proper model, and to contradice %oz“.. ﬂnmnwn-
M_.MM M.,n _M:MK_:.__UH a mmmnwnm.. If you do not concur with your teacher mbmnﬁm
: odel but instead like to use your own ju is is li
_.man.nm. ona blind person to &m&bmcmmrwnoﬁoa, or “mwmmﬂ“w“m MNnM M“w -
to &mﬂnmﬁmr.mocn%. You will accomplish nothing but chaos and _..ammmon
ness. And so, in learning, ritual is your proper model, and the teacher i one
whom you take as the correct standard and whom you aspire to acco A_m ..uﬂm
H._rm Odles says, “While not knowing, not understanding, he follows _HH rin
n_@mnm of &.ﬁ Lord on High.”* This expresses my Bmmnmnm. e
N mﬂhnnn““ﬁ MHMMM M”m W_wbﬂ_nﬂmw acts with restraint. In averting harms,
he acts courageously. mes_MwMM a_wém Hﬁm mnm%::ﬁ? e et
. over s 0 i
are still grand.- Even if he is wealthy mbw_ TO_WHMH MMJMM“MHQ_HBWEBE
2.:. Even if he lives at ease, his 47 is not lazy. Even if he is wear mn_m H.n<n.n_|
his countenance is not disagreeable. When angry he is not mxnnmmwm_oﬂ now,
and é.rm: r.ﬁuw% he is not excessively indulgent. The %EFB%%RHMDM
mnwza intentions even in poverty, because he exalts benevolence. He main-
tains  reverent demeanor even when wealthy and honored, because he tak
WWHWM nﬂsm.nmmnﬁn_wﬂﬁﬁmo. His 4i does not become lazy ﬁﬂrm: he is at mm%m
¢ he is heedful of good order. His cou i i .
even when weary from toil, because he is WOHWNMEMMMM NM—WMMM@HNM»E.@
neither excessively harsh when angry nor excessively indulgent érnw.rmmwwww
A

_Unﬁm.C.WW T._.w Nﬁmwwﬂhﬂuwﬂn to ﬁr.ﬂ Tno—uﬂn —H—ogm— Qvercomes NHH‘ TWHMCHHNH nﬂ.mv_ 1=

ciousness. 3 i i
dowsn 5§ waﬁn W&%@ says, “Do not innovate in your fondnesses; follow
m- . . . ’
y of the kings. Do not innovate in your aversions; follow the road

: : »23 [ .
of the kings.”* This is saying that through his avoidance of prejudice™ and

27Mao # 241.

B .
. PCK. Legge, The Shoo King, p. 331. These same lines are quoted again in the “Discourse

onHeaven” chapter. See Xunzi, chapter 17, p. 274

?\w 3
voidance of prejudice” i i ..
it f an_zn__nn is my translation for gong 4. It is a virwe opposite both o
wvor of oneself, that is, selfishness, and to prejudice in favor of certain peopl
e

or certain views, that is, unfair bias, S
< : Is, . Stated more positively, it i i
spiritedness and impartiality. Cf. Han Feizi, chapter 49, p, w%m n MMBVSQ both pudlic-
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adherence to righteousness the gentieman overcomes capricious personal

desires.

Chapter Five: Against Physiognomy

. "What is that by which humans are human? I say: It is because they have
distinctions. Desiring food when hungry, desiring warmth when cold, desir-
ing rest when tired, liking the beneficial and hating the harmful—these are
things people have from birth. These one does not have to await, but are
already so. These are what Yu and TJie both share. However, that by which
humans are human is not that they are special in having two legs and no
feathers, but that they have distinctions. Now the ape’s form is such that it
also has two legs and no feathers. However, the gentleman sips ape soup
and eats ape meat. Thus, that by which humans are human is not that they
are special in having two legs and no feathers, but that they have distinc-
tions. The birds and beasts have fathers and sons but not the intimate rela-
tionship of father and son. They have the male sex and the female sex but
no differentiation between male and female. And so among human ways,
none is without distinctions. Of distinctions, none are greatet than social
divisions, and of social divisions, none are greater than rituals, and 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? And so I say: Culture persists for a long time and then expires,

regulations persist for a long time and then cease. The authorities in charge -

of preserving models and arrangements do their utmost in carrying out
ritual but lose their grasp. And so [ 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. The later kings were rulers of the whole world. To reject the
Jater kings and take one’s way from furthest antiquity is like rejecting one’s -
own ruler and serving another’s ruler. And so | say: If you wish to observe
a thousand years time, then reckon upon today’s events. If you wish to .
understand ten thousand or one hundred thousand, then examine one and
two. If you wish to understand the ancient ages, then examine the way of:
the Zhou. If you wish to understand the way of the Zhou, then examine .

%Zhuangzi also argues that making normative distinctions sets humans apart froj
animals, bur claims that this tendency is the greatest source of trouble and should be avoided
THere Xunzi turns Zhuangei's point on its head and glorifies such distinctions as the sout
of all good. See Zhuangzs, chapter 2, pp- 213-24.
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the gentlemen that their people valued. Thus it is said: Use the near to know

Hrw mmﬂ use ﬂ.rn one to know the ten thousand; use the subtle to know the
brilliant. This expresses my meaning. . . .

Chapter Eight: The Achievements of the Ru

H”m %\&\ of Hrw former kings consists in exalting benevolence. Cleave to
what is nn.nﬂ.m_ in carrying it out. What do I mean by “what is central®? T
say: It is ritual and the standards of righteousness. The Way is not the way

of ﬂnmﬁ? nor is it the way of earth.”® It is that whereby humans make
their way, and that which the gentleman takes as his way.

Chapter Nine: The Regulations of a True King

... Water and fire have g7 but are without life. Grasses and trees have life
but are without awareness. Birds and beasts have awareness but are without
standards of righteousness. Humans have g7 and life and awarencss E”_m
moreover they have yi %, “standards of righteousness.” And so the Eﬂo the
most precious things under Heaven. They are not as strong as QM.: or
mmmm as horses, but oxen and horses are used by them. How is this so? I mmmw
It is because humans are able to form communities while the mEBmMm
cannot. Why are humans able to form communities? I say: It is because of
social divisions. How can social divisions be put into practice? I say: It is
because of standards of righteousness. And so if they use standards oW m ht-
eousness in order to make social divisions, then they will be rmzﬁouw&
If they are harmonized, then they will be unified. If they are unified mrnm
they will have more force. If they have more force, then they will be mmaos

If they are strong, then they will be able to overcome the animals. And W
they can get to live in homes and palaces. Thus, that people can order them-
selves with the four seasons, control the ten thousand things, and brin
vn_.momﬁ to all under Heaven is for no other reason than that HFHQ get nrnwm
things from social divisions and standards of righteousness. And so human

life i i
cannot be without community. If they form communities but are

without social divisions, then they will struggle. If they struggle, then there

P .
*This line is probably intended as polemic against views such as those in Daodejing,

chapter 25 and Zhuangzs, chapter 2, pp. 217, 223 that seem to propose the way of Heaven

a5 the model for b ; o A '
> 287 or human beings. Cf. Xunzi’s explicic criticism of this approach in chapter 21,
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will be chaos. If there is chaos then they will disband. If they disband then
they will be weak. If they are weak then they cannot overcome the animals.
And so they will not get to live in homes and palaces. This is the meaning
of saying that “one must not let go of ritual and the standards of right-
eousness for even a moment.”

One who can use these to serve his parents is called filial. One who can
use these to serve his elder brother is called a proper younger brother. One
who can use these to serve his superiors is called properly compliant. One
who can use these to employ his subordinates is called a proper ruler. The
true ruler is one who is good at forming a community.” When the way of
forming community is properly practiced, then the ten thousand things will
each obtain what is appropriate for them, the six domestic animals will each
obtain their proper growth, and all the various living things will obrain their
proper lifespans. And so, when nurturing accords with the proper times,
then the six domestic animals will multiply. When reaping accords with the
proper times, then the grasses and trees will flourish. If government com-
mands accord with the proper times, then the common people will be
united, and good and worthy men will gladly follow. :

These are the regulations of a sage-king: When the grasses and trees are
flowering and abundant, then axes and hatchets are not to enter the moun-
cains and forests, s as not to cut shore their life, and not to break off their

growth. When the turtles and crocodiles, fish and eels are pregnant and
giving birth, then nets and drugs are not to enter the marshes, so as not.to
cut short their life, and not to break off their growth. Plow in the spring;
weed in the summer, harvest in the fall, and store in the winter. These four
activities are not to miss their proper times, and then the five grains will
not be depleted, and the common people will have a surplus to eat. Be vig-
Jlant in the seasonal prohibitions concerning ponds, rivets, and marshes,
and then turtles and fish will be fine and plentiful, and the common people

will have a surplus to use. Cutting and nurturing are not to miss their proper -
times, and then the mountains and forests will not be barren, and the

common people will have surplus materials.

This is the way a sage-king operates: He observes Heaven m_uo<9. and -
applies this knowledge on carth below. He arranges completely everything .

2Here Xunzi is playing upon the close similaricy between the words jun &, “euler,” and
e Xunzi was

qun B, “community,” in both pronunciation and written form. (At the tim
writing, the two may in fact have had the very same sound.)
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wm.ﬂémm: H..Hamsmz and earth and spreads beneficence over the ten thousand
things. His actions are subtle but illustrious, brief but of long-lastin cor

sequence, narrowly confined but of wide-ranging impact Immvmm .m.nm M-
powers of intelligence that are broad and vast, yet Soww by %M@HHHMM

restraint, it is said:
- Thus it is mm:.._. The person who by even the slightest movements
ways does what is right is called a sage.?®

Chapter Twelve: The Way to Be a Lord

There are chaotic lords; there are no states chaotic of themselves. Th
men who create order; there are no rules? creating order of %n.E.m& namﬁmmm
rules o.m Archer Yi have not perished, but not every age has an >men M\n.
Mro rn.m the target precisely. The rules of Yu still survive, but not every a n_
m,M_ a Xia &ENMQ to reign as true kings. Thus, rules cannot stand mwommn
and categories cannot implement themselves. If one has the right )
wan ..”Wm% éhz be ?.an?om. If one loses the right person, then Mm%wmwwo“”
- The rules are the beginning of order, and the gentleman is the origi
of the rules. And so, with the gentleman Hmmsm £ the rules one
m_nnno_.? they are enough to be no_dwnorasmﬁ. dwmﬂwwmﬂw _ﬁﬂmran“__wwﬂn
M_MMu n..,wﬁ_&rm rules are complete, one will fail to apply them in the erﬁ EMM
o n““ g M&MMMEW ”M HMMQE_. to changes in affairs, and thus they can serve
- - On o tries Rw correct the arrangements of the rules
without understanding their meaning, even if he is broadly learned, is sure

to creat i i
) e ormOm. when engaged in affairs. And so, the enlightened ruler
astens to obtain the right person.

Chapter Seventeen: Discourse on Heaven

The activities of Heaven are constant. They do not persist because of Y:

They m._o not perish because of Jie. If you respond to them witch orde rmo.
you will have good fortune. If you respond to them with chaos Hrh o
.§= rm.:a misfortune, If you strengthen the fundamental sawn M% MMM

.H.:m text :m ithis _umHN Hmmu_w s ‘._ﬂ“_w Qu:m .C.—n a -n— anslation i, Ve,
. CXl
T bLe CI » _HQ 1] m—w S tentaty

2% ; 5 :
The word here is fiz 3, which generally connotes a rule-like standard for doing things

As such, it can al “
SO me " or
o n_o it can so an a :_wmﬁroa or “model” or “law.” Here it is translated as “rules” wo
. se senses, but it is usually re
HH « -
try y rendered elsewhere as “model.” Xunzi often

describes ritual as a kind of f (cf. pp. 264-65).

m:..‘_...~ 3 » —
€ mcmum.m.:-muwﬁm.— S_OHWM are ﬂmnuﬁﬁ—n_.—ﬂm m.:h_. textile —UHOQ—.—GQD_H.
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moderate expenditures, then Heaven cannot make you poor. If your means
of nurture are prepared and your actions are timely, nrn.s Immﬁb.nmbsﬁ
make you ill. If you cultivate the Way and do not deviate from it, then
Heaven cannot ruin you. Thus, floods-and drought cannot Bm.wn. you go
hungry or thirsty, cold and heat cannot make you sick, and aberrations and
anomalies cannot cause you misfortune.

If the fundamental works are neglected and expenditures are extravagant,
then Heaven cannot make you wealthy. If your means of nurture are sparse
and your actions are infrequent, then Heaven cannot make you sound in
body. If you turn your back on the Way and act recklessly, then Heaven
cannot make you fortunate. And so, although floods and drought have not
yet come, you still will go hungry. Alchough heat m.bm cold are not yet wﬂnmm-
ing, you still will become sick. Although m_uo:mﬂo.b.m and mboammﬁm mHm
not yet come, you still will have misfortune. Receiving ﬁrn. _wnba ¢ of the
seasons comes along with having an ordered age, but calamities and disas-
ters are incompatible with there being an ordered age. You must not nozm;
plain against Heaven; its way is simply thus. And so, one who nmmnamﬁ_mm 5
clearly the respective allotments of Heaven and humans can be called a
petson of utmost achievement. o . .

Thar which is accomplished without your doing it and S_:.nv is obtained
without your seeking it is called the work of Heaven. With respect to
what is so, even though he thinks deeply, a proper person does not try
to ponder it. Even though he is mighty, he does not try to augment it by
his own abilities. Even though he is expertly refined, he n_onm. not wy
to make it more keenly honed. This is called not competing g.ﬁr
Heaven's work. When Heaven has its proper seasons, omp..ﬁr. has its
proper resources, and humans have their proper order, this is nm_#nm
being able to form a triad. To neglect that whereby we form 2 ia
and wish instead for those things to which we stand as _.n_.ﬁ Hr:n_._m 2
state of confusion. The arrayed stars follow each other in their HQSFHB:P
the sun and the moon take turns shining, the four scasons wnonanm* in suc-

cession, yin and yang undergo their great transformations, and winds .m:&
rain are broadly bestowed. From harmony of these, the ten ﬁrozmmwm things
are made alive. Through nurturing by these, they come to &Eﬁ. That
which one does not see the workings of but sees only its mnnoﬂw__mr?n:nml
such is called spiritlike power. That which everyone knows ?.ué it comes
about but no one understands it in its formless state—such is called the
accomplishment of Heaven. Only the sage does not seek to understand

Heaven.

R
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When the work of Heaven has been established and the accomplish-
ments of Heaven have been completed, then the body is set and spirit arises.
Liking, disliking, happiness, anger, sorrow, and joy are contained therein—
these are called one’s “Heavenly dispositions.” The abilities of eyes, ears,
nose, mouth, and body each have their respective objects and are not able
to assume each other’s abilities—these are called one’s “Heavenly facultjes.”
The heart dwells in the central cavity so as to control the five faculties—
this is called one’s “Heavenly ruler,”*! Using what is not of one’s kind as a
resource for nourishing what is of one’s kind—this is called ones “Heav-
enly nourishment.” To be in accordance with what is proper for one’s kind
is called “happiness,” and to go against what is proper for one’s kind is called
“disaster”—this is called one’s “Heavenly government.” To becloud your
Heavenly ruler, disorder your Heavenly faculties, abandon your Heavenly
nourishment, g0 against your Heavenly government, and turn your back
on your Heavenly dispositions, so that you lose the accomplishments of
Heaven—this is called the “greatest misfortune.” The sage keeps clear his
Heavenly ruler, sets straight his Heavenly faculties, makes complete his
Heavenly nourishment, accords with his Heavenly government, and nur-
tures his Heavenly dispositions, so as to keep whole the accomplishment of
Heaven. A person who is thus is someone who knows what he is to do and

what he is not to do. Then Heaven and earth will have their proper posi-
tions and the ten thousand things will all be servants to him. His conduct
will be completely ordered, his nourishment will be completely appropri-
ate, and his life will suffer no harm—this is called “knowing Heaven.”

Thus, the greatest cleverness lies in not doing certain things, and the
greatest wisdom lies in not pondering certain things. With respect to
Heaven, focus only on those manifest phenomena to which you can align
yourself. With respect to earth, focus only on those manifest places which
are suitable for growing. With respect to the four seasons, focus only on
that manifest order by which work is to be arranged. With respect to.yin
and yang; focus only on those manifest harmonies that can be used to order
things. Let the officials keep watch over Heaven and you keep watch over
the Way. . . .

I stars fall or trees cry out, the people of the state are filled with fear
and say, “Whar is this?” I say: It is nothing, These are simply rarely

*Xunzi is playing on the fact that the character guan % (here translated as “faculty”)
means both * :

‘organ” and “official.”
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occurring things among the changes in Heaven and earth and the trans-
formations of yin and yang. To marvel at them is alright, but to fear them
is not. Eclipses of the sun and moon,
pected appearances of strange stars—there is no age in which such things
do not occur. If the superiors are enlightened and the government is stable,
then even if all these things come about in the same age, there is no harm
done. If the superiors are benighted and the government is unstable, then
even if none of these things come to pass, it is of no benefit. The falling of
stars and the crying out of trees are simply rarely occurring things among
the changes in Heaven and earth and the transformations of yin and yang.
To marvel at them is alright, but to fear them is not.

Of things that come to pass, it is human ill-omens
When poor plowing harms the planting, when the hoeing loses control over
the weeds, when the government is unstable and loses control over the
people, such that the felds are overgrown with weeds and the planting is
bad, buying grain is expensive and the people face famine, and there are
corpses lying in the roads—these are called “human ill-omens.” When gov-
ernment orders are not clear, when policies are not timely, when the fun-
damental tasks are not well ordered—these are called “human ill-omens.”
When ritual and the standards of righteousness are not cultivated, when
insiders and outsiders are not properly differentiated, when men and
wofnen engage in perverse, disorderly conduct, then father and son will be
suspicious of one another, superiors and inferiors will desert one another,
and bandits and other difficulties will arrive together—these are called -
“human ill-omens.” ll-omens thus arise from disorder. . ..

One performs the rain sacrifice and it rains. Why? I say: There is no .
special reason why. It is the same as when one does not perform the rain
sacrifice and it rains anyway. When the sun and moon suffer eclipse, one
tries to save them. When Heaven sends drought, one performs the rain sa
rifice. One performs divination and only then decides on important affair:
But this is not for the sake of getting what one seeks, but rather to give
things proper form. Thus, the gentleman looks upon this as propet for!
but the common people look upon it as connecting with spirits. If one loo
upon it as proper form, then one will have good fortune. If one looks uipon
it as connecting with spirits, then one will have ill fortune. . .. :

unseasonable winds and rain, unex-

that are to be feared.

To exalt Heaven and long for it—>*

How can this compare to nourishing things and overseeing them

2Erom here down to the word “confusion” in the next paragraph, the original tex
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To obey Heaven and praise it—
How can this compate to overseeing what Heaven has mandated
and using it?

To observe the seasons and wait upon them—
How can this compare to responding to the seasons and
employing them?

To follow along with things and increase them—
How can this compare to developing their powers and
transforming them?

To long for things and appraise them—

Io<.< can this compare to ordering things and never losing them?
To desire that from which things arise—

How can this compare to taking hold of that by which things

completed? are

Thus, if one rejects what lies with man and instead longs for what lies with
Heaven, then one will have lost grasp of the true disposition of things
The unchanging element among the reigns of the hundred E:mm .QE
serve as the thread of the Way. As one thing passes by and another mmammnm
respond to them with this thread. If one has mastered the thread, there Sm_m
be no chaos. If one does not know the thread, one will not WE_U.S how t
respond to changes. The major substance of the thread has never mimvn%
vE. chaos arises from falling short of it, whereas order arises from M&ﬁas :
to it meticulously. And so as for what is counted good in light of the ﬁ\mm
courses of action conforming to it may be followed, but those veerin mnoww
it may not be followed. Those that obscure it will create great nonwzaou
Those who cross waters mark out the deep places, but if the markers E..
not clear, then people will fall in. Those who order the people mark o .
.&n Way, but if the markers are not clear, then there will be chaos H_Mn
tituals are those markers. To reject ritual is to bemuddle the world mrm ;
bemuddle the world is to create great chaos. And so, when the éwm is HM
no part unclear, and that which is within the bounds and ocﬁ.mmwm the
To.ﬁ:% Tmﬁ different markers, and that which is inglorious and that which
mr_E M_M“MW have constant measures, then the pitfalls of the people will be
- The ten thousand things are but one facet of the Way. A single thing i
wE one facet of the ten thousand things. Those who are foolish take a si y Hm
m_nmﬁ.Om a single thing and think themselves to know the Way—this Mm:w
be without knowledge. Shenzi saw the value of hanging back, but did not
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see the value of being in the lead.®® Laozi saw the value of %M&n_hﬂmm, vsm.&m
i i he value of making things
the value of exerting oneself. Mozi saw the vz :

MMWMMM; but did not see the value of establishing differences. mw:mﬁ saw
the <m_cw of having few desires, but did not see the <&nmr om— EM:SM BMHM

i i i k and no being in the lead, then

desires. 1f there is only hanging bac : lead ’
i ing. If there is only yiclding and no

ses will have no gateway to advancing ! iclding
Hmnma:m oneself, then the noble and the lowly will not be distinguished. If
there is only uniformity and no difference, then governmental o_.%.nm nm:ﬂoﬁ
be promulgated. I there are only few desires and pot many mw,n..:nmu then
the masses cannot be ransformed. The History mm%m,. Do :cﬁ. innovate MM
our fondnesses; follow the Way of the kings. Do not innovate in your av
Mwonm. follow the road of the kings.”* This expresses py meaning. . - -

Chapter Nineteen: Discourse on Ritual

From what did ritual arise? I say: Humans are _u.oB *.ES:M mmmﬂ.nm.%ﬂwﬂ”
they have desires but do not get the objects of .Hrn: desires, t mn_.ﬁ MWB ot
but seek some means of satisfaction. If there _m.:o BnmeM or Hmnﬂrn e
seeking, then they cannot help _umﬁ_c%:w@m_a é:% ._M.Mwwmwﬁmmamrmom HTM e

ith each other then there will be chaos, an /
M_Mwmwamoﬁamr&. The former kings hated mnnw._ nrmmmv and mm% Mrmw Mm“wwo
lished rituals and the standards of n._mrﬂnocm.ﬁnmm S.oH oMO %rn nmm -
people, to nurture their desires, and to satisfy their .mwm :W. QWMH wsed
desires never to exhaust material goods, and material goods o

depleted by desites, s that the two support each other and prosper. A.Em..

. 35
is how ritual arose.

I i ve flavors an ,
hus, ritual is a means of nurture. Meats and grains, the five fl d
>

d perfumes
the various spices are means L0 NUITIIE the mouth. Fragrances and p

i 1 insigni tterns ai¢
are means to purture the nose. Carving and inlay, insignias and pa

i i tes afid
means to nurture the eyes. Bells and drums, pipes and nr_Enmv“.c. |
ons an
Jithers are means to nurture the ears. Tomes and palaces, cusht

itual is a mear
beds, tables and mats are means to nurture the body. Thus, DEM__ is 2
’ . = 0
of nurture. The gentleman not only obtains its nurturing, but also lo

1 .. L oblé
differentiations. What is meant by “differentiations ?Isay: Itis for n
1 “

. igi t is rhymed.
5Erom here down to the quote from the History, the otiginal tex v

g ; .26
3Quoted earlier in the “Culsivating Oneself” chapter. See Xunzi, chapter 2, p 265
55Cf. Mozi, chapter 11, pp. 65-66.
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and lowly to have their proper ranking, for elder and youth to have their
proper distance, and for poor and rich, humble and eminent each to have
their proper weights. And so, in the Grand Charior of the Emperor there
are cushions, as a means to nurture his body. On the sides are carried sweet-
smelling angelica, as a means to nurture his nose. In front there is a pat-
terned yoke, as a means to nurture his eyes. The sounds of the attached
bells match the tunes W and Nn.ax%m when proceeding slowly, and they
match the tunes Shao and Hi’” when proceeding quickly, as a means to
nurture his ears. There js a dragon pennant with nine tassels, as means to
nurture his ability to inspire trust. There are insignias of a crouching rhi-
noceros and kneeling tiger, serpent-decorated coverings for the horses, sitk
curtains, and dragon patterns on the chariot hooks, as a means to nurture

his awe-inspiring authority. And so, the horses of the Grand Chariot are

repeatedly given training to be obedient, and only then will they be har-

nessed, as a means to nurture his safety.

Know well that to abide by the proper measure even at risk of death is
the means to nurture one’s life. Know well that to make expenditures is the
way to nurture wealth. Know well that reverence, respect, and deference are
the way to nurture safety. Know well thar ritual, the standards of right-
eousness, good form, and proper order are the way to nurture one’s dispo-
sitions. And so, if a person has his eyes only on living, such a one is sure
to die. If a person has his eyes only on benefiting himself, such a one is sure
to be harmed. If a person takes comfort only in laziness and sluggishness,
such a one is sure to be endangered. If a person takes pleasure only in
delighting his inborn dispositions, such a one is sure to be destroyed. And
s0, if a person puts even one measure of effort into following ritual and the
standards of righteousness, he will get back twice as much. If he puts even
one measure of effore into following his nature and inborn dispositions, he

will lose twice as much. And so, the Confucians are those who will cause
people to gain twice as much, and the Mohists are those who will cause
- people to lose twice as much. This is the difference between the Confucians
and the Mohists.

= Ritual has three roots. Heaven and earth are the root of life. Forefathers
and ancestors are the root of one’s kind. Rulers and teachers are the root of
order. Without Heaven and earth, how would one live? Without forefathers

‘"‘..ma.dﬁ Wi and the Xiang wete pieces of music associared with King Wu.

¥The Shao and Hu were pieces of music associated with Shun and Tang, respectively.
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how would one have come forth? Without rulers and teach-
if even one is neglected there
it

and ancestors,
ers, how would there be order? Of these three,
will be no one safe. And so, ritual serves Heaven above and earth below,

honors forefathers and ancestors, and it exalts rulers and teachers. These are

the three roots of ritual. . ..

In every case, ritual begins in that which must be released, reaches full
development in giving it proper form, and finishes in providing it satisfac-
tion. And so when ritual is at its most perfect, the requirements of inner
both completely fulfilled.*® Arits next best,
one another in succession. Its

dispositions and proper form are
the dispositions and outer form overcome
lowest mannet is to revert to the dispositions alone so as to subsume every-

thing in this grand unity.

Heaven and earth harmoniously combine;
the sun and the moon radiantly shine;

the four seasons in progression arise;

the stars move orderly across the skies;

the great rivers through their courses flow;
the ten thousand things all thrive and grow;
for love and hate proper measure is made;
on joy and anger fic limits are laid.

By ritual, compliant subordinates are created,

By ritual, enlightened leaders are generated;

With ritual, all things can change yet not bring chaos,
But deviate from ritual and you face only loss.

By ritual,
By ritual,
By ritual,
By ritual,
By ritual,
By ritual,
By ritual,
By ritual,

s not ritual perfect indeed! Ie establishes a lofty standard that is the ulti-
mate of its kind, and none under Heaven can add to or subtract from it.
In it, the fundamental and the secondary accord with cach other, and begin-
ning and end match each other. In its differentiations of things, it is the
utmost in patterning. In its explanations, it is the utmost in keen discern:
ment. Those under Heaven who follow it will have good order. Those who
do not follow it will have chaos. Those who
who do not follow it will be endangered. Those who follow it will be

31fere and in many other places in this chapter, Xunzi is relying on the sense of ging

) . N . R ‘
«dispositions,” that is closer to our notion of “emotions.” In this case, his point seems to be’
P

that the perfect form of ritual is one in which inner feeling and outer expression ate per-
fectly balanced and matched. CF. Analects 6.18. For more on ging, see n. 19.

follow it will have safety. Those
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preserved. Those who do not follow it will perish. The petty man cannot
fathom it. Deep indeed is the principle of ritual! Investigations into the
hard and the white, the same and the different drown when they try to
enter into it.** Vast indeed is the principle of ritual! Those expert in creat-
ing institutions and the purveyors of perverse, vulgar doctrines are lost when
they try to enter it. High indeed is the principle of ritual! Those who take
violent arrogance, haughty indulgence, and contempt of custom for lofti-
ness fall when they try to enter it.

And so, when the ink-line is reliably laid out, then one cannot be de-
ceived by the curved and the straight. When the scale is reliably hung,
then one cannot be deceived by the light and the heavy. When the compass
and carpenter’s square are reliably set out, then one cannot be deceived by
the circular and the rectangular, The gentleman examines ritual carefully,
and then he cannot be deceived by trickery and artifice. Thus, the ink-line
is the ultimate in straightness, the scale is the ultimate in balance, the
compass and carpenter’s square are the ultimate in circular and rectangular,
and ritual is the ultimate in the human way. Those who nevertheless do not
take ritual as their model nor find sufficiency in it are called “standardless
commoners.” Those who take ritual as their model and find sufficiency in
it are called “men of standards.” To be able to reflect and ponder what is
central to ritual is called “being able to deliberate.” To be able not to diverge
from what is central to ritual is called “being able to be firm.” When one
can deliberate and be firm, and adds to this fondness for it, then chis is to
be a sage. Thus, Heaven is the ultimate in height, earth is the ultimate in
depth, the boundless is the ultimate in breadth, and the sage is the ultimate
in the Way. And so, learning is precisely learning to be a sage—one does
not learn solely so as to become a standardless commoner.

Ritual takes resources and goods as its implements. It takes noble and
lowly as its patterns. It takes abundance and scarcity as its differentiations.
It takes elevating some and lowering others as its essentials. When pattern-
ing and order are made bountiful, and the dispositions and implements are
limited, this is the most elevated state of ritual. When the dispositions and
implements are made bountiful, but the patterning and order are limited,
this is the lowest state of ritual. When patterning and order, dispositions
and implements are in turn central and peripheral, so that they proceed
together and are mixed evenly, this is the intermediate course of ritual. And

MThis refers to debates among members of the so-called Mingjia. See Important Terms.
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so at his greatest, the gentleman achieves the most clevated state of ritual,
and at the least he fulfills completely irs lowest form, and when in inter-
mediate circumstances, he dwells in its intermediate form. Whether going
slowly, quickly, or at full gallop, he never departs from this, for this is the
gentleman’s home and palace. If a person grasps this, he is a man of good
breeding or a gentleman. If he departs from this, he is but a commoner.
Thus, to be able to travel everywhere in its midst and in every case obtain
its proper arrangement is to be a sage. And so, being generous is due to the
accumulated richness of ritual. Being great is due to the vastness of ritual.
Being lofty is due to the elevated nature of ritual. Being enlightened is due
to the exhaustive nature of ritual. The Odes says, “Their rituals and cere-
monies completely follow the proper measure. Their laughter and speech
are completely »m?o?._mnn.ic This expresses my meaning .

Ritual is that which takes care to order living and dying. Birth is the
beginning of people, and death is the end of people. When beginning and
end are both good, then the human way is complete. Thus, the gentleman
is respectful of the beginning and careful about the end. When end and
beginning are treated alike, this is the way of the gentleman, and the propet
form contained in ritual and the standards of righteousness. To treat people
generously while alive but stingily when dead is.to show respect to .nromm
with awareness and show arrogance to those wichout awareness. This is the
way of a vile person and is an actitude of betrayal. The gentleman consid-
crs it shameful to use such a betraying attitude in dealing with servants and
children—how much more so in the case of those he exalts and those he
loves! . . .

For the funeral of the Emperor, one notifies all within the four seas and
summons the feudal lords. For the funeral of feudal lord, one notifies all
allied states and summons the grand ministers. For the funeral of a grand
minister, one notifies all within his state and summons those distinguished
among the well-bred. For the funeral of a distinguished, well-bred man; Oﬂm.
notifies all in his county and summons Lis associates. For the funeral of 2

common person, one gathers together his family and friends and notifies:
Al within the neighborhood and district. For the funeral of an nxonsﬁnm_,
convict one is not allowed to assemble his family and friends but rather:

summons only his wife and children. The coffin’s thickness may be only

————————

10 3120 # 209, These same lines arc quoted earlier in the “Cultivating Oneself” nﬁmmnnn
See Xungzi, chapter 2, p. 262. §
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three inches. There may be only three layers of burial clothing and cover-
ings. One is not allowed to decorate the coffin. One is not allowed to have
the funeral procession during the day but must rather perform the inter-
ment at night. One goes out to bury him wearing ordinary clothing, and
upon the return, there are to be no periods of crying, no wearing of mourn-
ing garb, and no differentiation of mourning periods for closer and more
distant relatives. Everyone is to return to their normal ways and revert to
their original state. When a person has just been buried, but it is as though
there had never been a funeral and the matter has simply come to an end,
this is called the greatest disgrace.”

Ritual takes care that fortunate and unfortunate events do not intrude
upon each other. When it comes to the point where one has to place gauze
on the person’s face® and listen for breathing, then the loyal minister and
Glial son know that his iliness is serious indeed. Even so, they do not yet
seek the items for dressing the corpse and the lying-in-state. They weep and
are filled with fear. Fven so, they do not stop in their feelings of hoping
that miraculously the person will live, and they do not cease their attempts
to maintain the persor’s life. Only when the person has truly died do they
then make and prepare the necessary items.

Thus, even the best equipped households are sure to pass a day before
the lying-in-state, and three days before the mourning garments are com-
plete. Only then do those sent to notify people far away set out, and only
then do those responsible for preparing things get to work. And so, at its
Jongest, the lying-in-state is not to last for more than seventy days, and at
its quickest, it is not to last less than fifty days. Why is this? I say: It is so
that those far away can come, so that many needs can be fulfilled, and so
that many matters can be accomplished. The loyalty expressed in this is of
the highest sort. The proper regulation involved in this is of the greatest
type. The good form displayed in this is of the greatest kind. . ..

The standard practice of funeral rites is that one changes the appearance
of the corpse by gradually adding more ornamentation, one moves the
corpse gradually further away, and over a long time one gradually returns
to onés regular routine. Thus, the way that death works is that if one does

4 pmmentators note that Xunzi's description of chis last kind of funeral largely resem-

bles the kind of mourning regulations prescribed by Mozi for everyone, and thus this passage
“ebves as a criticism of Mozi by implying that Mozi would have us trear even our dearest
“ioved ones as no berter executed criminals.

e, as a means of derecting breath visually.
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not ornament the dead, then one will come to feel disgust at them, and if
one feels disgust, then one will not feel sad. If one keeps them close, then
one will become casual with them, and if one becomes casual with them,
then one will grow tired of them. If one grows tired of them, then one will
forget one’s place, and if one forgets one’s place, then one will not be respect-
ful. If one day a person loses his lord or father, but his manner in sending
them off to be buried is neither sad nor respectful, then he is close to being
a beast. The gentleman is ashamed of this, and so the reason that he changes
the appearance of the corpse by gradually adding more ornamentation is to
eliminate any disgust. The reason that he moves the corpse gradually further
away is to pursue respectfulness. The reason that only over a long time does
he gradually return to his regular routine is to properly adjust his life.
Ritual cuts off what is too long and extends what is too short. It sub-
cracts from what is excessive and adds to whar is insufficient. It achieves
proper form for love and respect, and it brings to petfection the beauty of
carrying out the standards of righteousness. Thus, fine ornaments and
coarse materials, music and weeping, happiness and sorrow—these things
are opposites, but ritual makes use of them all, employing them and alter-
nating them at the appropriate times. And so, fine ornaments, music, and
happiness ate that by which one responds to peaceful events and that by
which one pays homage to good fortune. Coarse mourning garments;
weeping, and sorrow are that by which one responds to threatening events
and that by which one pays homage to ill forcune. Thus, the way ritual
makes use of fine ornaments is such as not to lead to exorbitance and indul-
gence. The way it makes use of coarse mourning garments is such as not
to lead to infirmity or despondency. The way it makes use of music and
happiness is such as not to lead to perversity or laziness. The way it makes
use of weeping and sorrow is such as not to lead to dejection or self-harm.
This is the mid-way course of ritual.
Thus, when the changes in disposition and appearance are sufficient to
differentiate good fortune and ill fortune and to make clear the proper mea-
sures for noble and lowly, close relations and distant relations, then ritual
stops. To go beyond this is vile, and even should it be a feat of amazing dif

food and then eat it, to measure one’s waist and then tie the mourning sas
1o show off to those in high positions one’s emaciation and infirmity—thi
is the way of a vile person. It is not the proper patterning of ritual and

rather the behavior of one acting for ulterior purposes.

e ens - When yinand yang interact,
ficulty, the gentleman will still consider it base. And so, to measure ones
ma..:. Heaven can give birth «

standards of righteousness; it is not the true disposition of a filial son. Tris

ative ions i
emotions in response to good or had evenis. Cf n. 38
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And so a gOu\m.E 1 ..
» glow and a sh
appearance—these ae the ey ining face, a sorrowful look and a haggard

. ¢ in whi o
2o 1 o i 8 which the dispositions in good fortune
od ; [TOW are ex d i {
i ortune” b pressed in one’s count
‘ : : enance.
Enﬂ mmw ind zmr_bm, Mswn_u_:m and sobbing—these are the ways in whi M
10ns in good fortun i -
eand i i
expressed in one’s voice. Fine meats % mo_..ncn@ e o somow ae
. and grains and wi
e n gnes wine and fish, gruel and
I plain water—these are the ways in which the &wwuownos i
s in

m
I s

food and dri i
and drink. Ceremonial caps and embroidered insignias and woven pat

m.
mm.

.—.Hﬂa.muﬂz mms&m—m,ﬁmﬂm C are the ﬁ.m.w\ il Eh:nm_, H__.ﬂ 1 wc tlon in :cnm
A r.

Homes el oo w_.wwEnmm and sorrow are expressed in onc’s dress,

omes and pala shions and beds and tables and mats, a thatched

e cﬁwﬁm _om:..ﬂo and rough mat and earthen E:oé.ll i

ihe v which the dispositions in good fortune and jll fortun
sorrow are expressed in one’s dwellin

In people’s lives originally there are the be .

tions. If yo
cons QM u cut them short and extend them, broaden them and
> add to them and subtract from the o thots

m, H_.D.m_.whﬂ HT. .
pope sl s e, e s o ot b
» cause root and branch, beginni ; eauti
together, then they can serve as MMHMM and end all to go smoothly and fi

. | for ten th .
such . ¢ en thousand ages—

:om is what ritual does! None but a devotedly and thor MM& mn.a o
gentleman can understand it. oughly cultivated

Thus, I .

matesial MEMQ &M J:E.mn nature is the original beginning and the ra
: oxm_ﬂnm_ i %SQ %, “deliberate effort,” is to pattern and order it and eré
. ere were no human nature, th, e

deliberat ) re, then there would be nothij

- :MHnmmoHH to be applied to. If there were no deliberate nmmoHMnmrmoH
ure would not be able to beautify itself. Human nature m:&.n_ _.Ms
elib-

must :hﬂhﬁﬂv N.C.Q. H.—Hﬂ.—.h ﬂwwﬂ Ie :ﬂmﬂhoa om. Hrm .wmmﬂ M.MHQ. ﬁr.ﬂ SLOHW

£ i .
of unifying all under Heaven is thereupon brought to completion, And
. 50

vu n v .
Hr.ﬂ:. nr.m.HHWNW m,:.m. HHN..HHMW.OHHH—NHHOHMM arise, ﬂﬁ Hwﬂ.ﬂ.
? . s

these are
&, happi-

ginnings of these two disposi-

human nature and deliberate

4 ere &ﬁg “dis Omwnmcﬂm ” i ¥
P » SEEms to Hﬂm.mn. m_.unnnmnm.: to HunOmumnvm mwm—:.um @Ommnme_m Oor it
€g-
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among creatures. Earth can support people, but it cannot order wmom._m.h_ﬂ
the world, the ten thousand things and human _uw:_mm all must mz.é.; e
sage, and only then will they be appropriately &AE& up. Hrn O&M says,
“He mollifies the hundred spirits, and Gnmw% this to the rivers and tow-
i »# Thig expresses My meaning. ~. . .
mnwmw MNMMEM”WQ%MP? Esw:m the rma there is to be a helmet _o_.: no
straps for binding the hair. There are to be various vessels and no:nmnu“_wﬂmu
but they are to be empty and unfilled. There are to be mats but no bedding
materials. The wooden utensils are not to be noBEQH_.% carved, the pottery
utensils are not to be finished products, and the Enn:m.__m woven from reeds
are not to be capable of holding things. A set of music pipes is to be maﬂ
pared, but they are not to be harmonized. A. lute m:.m zither m.ﬁn to be mM_
out, but they are not to be tuned. A chariot is to be included _.s the _.uE,_ s
but the horse returns home. This is to indicate that these things will not
d.
" %Mn prepares the utensils used by the person in life m:&. takes Hrnm.w.. M.o
the tomb, and this resembles the way one acts when moving house. The
spirit goods are to be simple and not perfect. ,Ewm% are 1o rmﬁw the mﬂwnm”
ance of the regular items but are not to be functional. Ob.m drives a chario
out to the tomb and buries it, but the bit oHsmBnbm.r v:&.a, and harness
ate not to be included. This makes clear that these things will not be used.
One uses the symbols of moving house but also Eww.aw clear %ﬂ ﬁ.r.n
things will not be used, and these are all means by which to emphasize
ness. . . . .
mo*.,wmué%”wn?n the dead in order to give to the :.4.5m is called Ko?%ﬁ.“m
deprive the living in order to give to the dead is .o&_.& Mo:?m_os. 0 !
the living in order to send off the dead is called villainy.™. . .

“Mao # 273 o N
This paragraph does not fit well with the context. Burton Watson (1963) suggests tha

i important:
it may have fallen out of place from chapter 23. Nonetheless, it expresses very Impoft

ideas relating to Xunzi’s view of human nature. oo
I this patagraph, Xunzi speaks mainly m..m the minggi & or so-called “spitit goo
items made specifically to be buried along with the deceased. . N
The term zei B, here translated as “villainy,” often had m.?u connotation of H.M”:..mn
particular. Xunzi here is criticizing the practice of “accompanying burials,” in 2? : .._mnom
were sacrificed to serve the deceased in death. : E
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Among all the living things between Heaven and earth, those that have
blood and g are sure to have awareness, and of those that have awareness,
none does not love its own kind. Now if one of the great birds or beasts
loses its group of companions, then after 2 month or a season has passed,
it is sure to retrace its former path and go by its old home. When it does,
it is sure to pace back and forth, cry out, stomp the ground, pause hesitat-
ingly, and only then is it able to leave the place. Even among smaller crea-
tures such as swallows and sparrows, they will still screech for 2 moment
before being able to leave. Thus, among the creatures that have blood and
g% none has greater awareness than man, and so man’s feeling for his parents
knows no limit until the day they die. Will we follow foolish, ignorant, per-
verse men? Those who have died that morning they forget by that evening.
If one gives way to this, then one will not even be as good as the birds and
beasts. How could such people come together and live in groups without
there being chaos? Will we follow cultivated gentlemen? For them the
twenty-five months of the three-year mourning period passes by as quickly
as a galloping horse glimpsed through a crack. If one simply acquiesces in
this, then mourning would continue without end. Therefore, the former
kings and sages accordingly established 2 middle way and fixed a proper
measure for it, such that once mourning is made sufficient to achieve good
form and proper order, then one stops it.

Thar being the case, then how is it divided up? I say: The mourning for
those most close is broken off at one year. Why is that? I say: By then,
Heaven and earth have already gone through their alterations, the four
seasons have already completed their course, and everything in the world
changes and begins again. Thus, the sage kings accordingly took this and
made it their image. That being the case, then why the three-year mourn-
ing period? I say: To add loftiness to it, they accordingly made the period
double, and thus it continues for another year. What about the mourning
of nine months and below? I say: They accordingly made it not as great.
Thus, the three-year mourning period is the most lofty, the sima and xizo-

gong mourning periods are the most slight,”® and the year-long and nine-
month mourning periods are in between. The sage kings took an image
.mom._ Heaven above, they took an image from earth below, they took a stan-
dard from humans in the middle, and then the order by which people are
to live together in harmony and unity was complete. . . .

“The sima lasted for three months, and the xizogong lasted for five months.
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The sacrificial rites are the refined expression of remembrance and
longing. To be moved and feel upset are things that cannot but come upon
one at times. And so, on occasions when people are happy and join together
harmoniously, then a loyal minister or filial son will also be moved and such
feelings will come to him. When the feelings that come to him stir him
greatly but are deprived of an outlet and stopped, then with regard to the
refined expression of remembrance he will feel anguished and unsatisfied,
and his practice of ritual and proper regulation will be lacking and incom-
plete. And so, the former kings accordingly established a proper form for
it, and thereby was set what is righteous in venerating those esteemed and
loving those intimate. Thus I say: The sacrificial rites are the refined expres-
sion of remembrance and longing. They are the utmost in loyalty, trust-
worthiness, love, and respect. They are the fullest manifestation of ritual,
proper regulation, good form, and proper appearance. If one is not a sage,
then one will not be able to understand them. The sage clearly understands
them. The well-bred man and the gentleman are at ease in carrying them
out. The officials take them as things to be preserved. The common people
cake them as their set customs. The gentleman regards them as the way to
be a proper human being. The common people regard them as serving the
ghosts. . . .

For the ritual sacrifices, one engages in divination and determines the
appropriate day. One fasts and sweeps out the site, sets out tables and food
offerings, and has the “ynnouncement to the assistant,”® as if the deceased
were attending a banquet. The impersonator of the dead takes the goods
and from each of them makes a sacrifice, as if the deceased were tasting
them.”® No helper raises the toast, but rather the host himself takes hold of
the cup, as if the deceased were engaging in the toast. When the guests
leave, the host sends them off and bows to them as they go, then returns
and changes his clothing.** He goes back to this position and cries, as if the
deceased had lefe. How full of sorrow! How full of respect! One serves the
dead as if one were serving the living, and one serves the departed as if one

©This is a part of the ceremony in which the impersonator of the dead gives blessings
to the host of the ceremony. The idea scems to be that just as guests come with expressiol
of thankfulness for the host of a feast, so the spirit of the dead expresses thanks for the sa

rifice.
9From here to the end of the paragraph, several of the lines are thymed in the original

51According to commentators, the host changes from the sacrificial robes back into th
robes of mourning,
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were servi tvi i
v o nga mﬂ.d:SDm petson. One gives a shape to that which is bodi-
ss and in magnificent fashion accomplishes proper form

Chapter Twenty: Discourse on Music

Ksm:“ is _.o%v. an unavoidable human disposition.”” So, people cannot b
S:ro:._“ music; if they feel joy, they must express it in sound and give “
mrmw.o in movement. The way of human beings is that changes w_ th
motions of their nature are completely contained in these sounds mam Eo<nm..,
ments. So, .wnoEm cannot be without joy, and their joy cannot be with
mw.mwwv Eﬁ if it takes shape and does not accord with the Way, th vocﬁ :
will inevitably be chaos. The former kings hated such chaos muwm ,_Ms ﬁmﬂ.m
they established the sounds of the Yz and the Song” in order vﬁo M mnm m
They caused the sounds to be enjoyable without becoming nxnmmm”m MAHﬁMB.
caused the patterns to be recognizable without becoming mmmn:nnmﬁ.m ﬂwm%
caused &m progression, complexity, intensity, and rhythm of the Q:.;wn nw
be sufficient to move the goodness in people’s hearts. They caused pe .
wmn_ corrupt g¢ to have no place to attach itself to them. This is the md““.”
wmmwcrhnr the former kings created music, and so why is Mozi denouncing
?.& m.o“ 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 withi
the home and father and sons, elder and younger brothers listen HB HM
together, %.Q..m are none who do not become harmoniously affectionat
?& when it is performed in the village, and old and young people li .
toit together, there are none who do not become rmmEoEm:mH Moo o
tive. Thus, music observes a single standard in order to fix its VMHBoMnm.T
va_nmm R..mnﬁrm_. different instruments in order to ornament its thythm . M
it combines their playing in order to achieve a beautiful wmﬁansu.aw wmv Mmm.

,m_nﬁmﬁ to lead people in a single, unified way, and is sufficient to bring order

5 ﬂ] i v Y
mum.ﬁ 15, v H
. @OD@_N rm. ca BNHEHN— nmpnmﬂﬁuﬁ o mwﬂ—. JO in Hﬂm@OBmm to ﬂﬂﬁmumﬂ ﬂ.—.-mnﬂw.m m._n—&.
)

S CY - % w
_

su T H..mm S S0

ﬁr._. nn=Qﬂ: 18 sure to mehu;mmn :.MNm m C :;m Oner or —m.ﬂmm HOH more on ging,

.ﬂ.ﬁrn.nm:ﬁm of
parts of the Odes. See the entry & .
1y for the Odesin f
&.Om Analects 3.20. mportans Texts,

- BCE. Moz, chaprer 32, pp. 105-10,
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to the myriad changes within them. This is the method vm M&.Er the former
kings created music, and so why is Mozi denouncing i, .

Chapter Twenty-One: Undoing Fixation

Almost always, the problem with people is that ﬁrau.w Vnnoﬁﬂ mkmﬂnmvmwco_ﬂ
angle and are deluded about the greater OHMQ oﬂ ﬂrpwm.mhm” Mm nﬂmmHm% mnmmom
control, then they will rerurn to the right § .
“M“Emm“ then they will be rnmwmvmn and oommcmﬂ. HWMMMM_MMM HM_ /_N.MH
orld, and the sage is not of two minds. Nowa . l
WMJ\MTM._MQQH governments, and ﬂravrcnﬁw.mm mnroo_mé WHMM QMMHM”HHMW&
i 1 re right and some are ,

Hmw...mm.ﬂﬁ”“w‘_“ﬂnm“mﬂ“mMannrMom. Amra rulers of chaotic states m.ba the fol-
Jowers of pernicious schools all sincerely seek what they no:ﬂn_.mm oMoMHM
and put themselves into achieving it. They hate .S&mﬂ they .noE_r x ene-
neous views of the Way, and others are m.nm.:nnﬂ into following thei same
path. They selfishly favor the M@?.omnrmﬁﬁﬁ?nﬂ %._MM M_MHFMMnMME&nm

effort and only fear to hear it disparagec. A€y Iy © regurcle
oaches and only fear to hear those others praised. .H_rwﬁ ore, they
MMWM_..HM ﬂm”nrnn and furcher from getting under control and M.TBW Hwnwnmmw
right not to stop. Is this not because they have become fixated on ch - W.w :
and missed the true object of their maﬁnww.ﬁ Hr..n heart does not mMm %H\n !
to the eyes, then black and white can be Emrﬁ.:.p front of you EW &M%Bm
will not see them. If the heart does not apply itself to the ears, H_ag s
and thunder can be right at your side and the cars 5._= not hear M_ nB.H o

much mote so in the case of that which is ﬁuﬁ.ﬁnm itself En_ﬁ_mm £st % Mo w
The person of true Virtue and the true Way is denounce ﬁmoﬂ_w M.Qm oum.
the rulers of chaotic states, and denounced from below by the follo o

: >
pernicious schools. Is this not lamentable?

i 1 one

Thus, among the cases of fixation, one can be fixated on desires, or "

: igl e can bé¢"

can be fixated on dislikes. One can be fixated on origins, or o o
fixated on ends. One can be fixated on what is far away, or one can be.

fixated on what is nearby. One can be fixated by broad learning, or o=n‘nE‘.._

M_”__.@ HQWWEHHOH— Om nr—w sentence may _Uﬂ meant to n_n_.Cn—.ﬂ H{HOH_.. s OWn nﬂmuﬂn_.n—<ﬂ Mﬁuymn.

i i r them to per
5"That is, just as the heart must apply itself to the sense Onmmnm in order Mom nmrnnmw%
§ v v . |
ceive correctly, 50 it must watch over itself in order o avoid obsession and app
’

truch.
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be fixated by narrowness. One can be fixated on the ancient past, ot one
can be fixated on the present. In whatever respect the ten thousand things
are different; they can become objects of fixation to the exclusion of each
other. This is the common problem in the ways of human hearts. . . .
Mozi was fixated on the useful and did not understand the value of good
form. Songzi was fixated on having few desires and did not understand the
value of achieving the objects of desires. Shenzi 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 words and did not understand the value of their corre-
sponding objects. Zhuangzi was fixated on the Heavenly and did not under- .
stand 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. If one speaks of it in terms of desires,
then the Way will consist completely in learning to be satisfied. If one speaks
of itin terms of laws, then the Way will consist completely in making arrange-
ments. If one speaks of it in terms of power, then the Way will consist com-
pletely 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 fol-
lowing along with things. These various approaches are all merely one aspect
of the Way. As for the Way itself, its substance is constant, yet it covers all
changes. No one aspect is sufficient to exhibit it fully. :

People of biased understanding observe just a single aspect of the Way
and are unable to recognize it as such. So, they think it sufficient and
proceed to embellish it. On the inside, they use it to disorder their own
lives. On the outside, they use it to confuse other people. As superiors, they
use it to transfix their subordinates. As subordinates, they use it to transfix
their superiors. This is the disaster of being fixated and blocked up in one’s
thinking. Kongzi was benevolent, wise, and was not fixated, and so through
his study of various methods, he was worthy of being one of the former
kings. His one line alone grasped the way of the Zhou and upheld and used
it, because he was not fixated by accumulated efforts in any area. Thus, his

Virtue equals that of the Duke of Zhou, and his name ranks with those of
the three kings. This is the good fortune that comes from not being fixated.

- The sage knows the problems in the ways of men’s hearts, and sees the

disaster of being fixated and blocked up in one’s thinking, So, he is neither
for desires, nor for dislikes, is neither for the origins, nor for the end results,
is neither for what is near, nor for what is far away, is neither for what is
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broad. nor for what is shallow, is neither for the m:ommsﬁ past, n.M_.. mw. EMTM
w“MmaLﬁ He lays out all the ten thousand HEnmm%M,n_ EMWMMM mhww. nMﬁﬁnm%m
i . them. For this reason, the various dr Q.w: .
FmMMMM”M/MMmm:m and so disorder the proper categories of ﬁrunmm. o
N What am [ calling his “scales” I say: It is the Way. Thus, one’s heart mus
not vnmwmﬂoﬁm:ﬁ of the Way. If the heart does not kaow &n gmu”rwrmwm:
i ove of the Way, but will rather approve what is not m.%“
ot b o would wish to be so dissolute as to keep to .érw_ﬁ they dis
O m.M_.moMnﬁ what they approve? If one chooses people using heart
e ot rove of the Way, then one is sure to accord s;.nr people
&MM WMQMMW Mcﬂmumq the Way, and one will not know to accord iﬂrrwmmmw
. e a heart that does not approve of the ¥
ér% ka. M.H_Mwmﬁwwnwmm\m.r.._w@wm_n who do not follow the Way when judging
EMO H_M Héro do follow the Way—this is the root of chaos. N
P i1l one know [which are the people who follow the Way]? Aﬁv\
HVZWMHMHB%H know the Way, and only then will it approve of mwn mMM_
Osm_% after it approves of the Way will it be able to WQMU to ﬁ”Mﬁ ) @Hoﬁm
reicer what is not the Way. If one chooses people using a heart /Mq M%Q e
: he Way, then one will accord with people who follow the Way, o
Om.ﬁ ot ac d with people who do not follow the Way. To use a heart at
o unmoﬂr Way and to join together with people who mcw._oé the Way
m@?o&%&o. H mévmw is not the Way—this is the essential thing for good
éﬂnb ﬁﬂmm._ mmov_mB of not knowing [which people mo.zoé ﬁrn.de.mi nM%E
" Q.v ? Hrm the essential thing for good order rests in knowing the Way.
ﬁrnm m.mo :Mn_v e know the Way? I say: It is with the rmp_.ﬁ.moé does %.M
rnmno“goé wrn ﬂq@w 1 say: It is through mBE:..ﬁm? m_bm_M-BMMnMMMM mﬂﬂ.&
stillness. The heart is never not holding something. Yet, t m_.m. e
ing “ » The heart is never not two-fold. Yet, there is a stal
vn_.:m an.BﬂQ. inded.” The heart is never not moving. Yet, ﬁ.ro_.a is a state
o Um_mm an“: " E.cﬁmcm are born and have awareness. With awareness,
Q&nnw nEMun“m 2 To focus is to be holding something. Yet, there is a state
MHM& wM.:m an:.:.u?: Not to let what one is already roEmbm. _DMHB QHM MMM
s about to reccive is called being “empty.”” The heart is born 3 has

s read it as
i i mentators and translator j
*Reading 7 as it appears In the text. Most com .
“memory.” Cf. Mengzi 2A2; especially n 9

¥ iness” havin
i mpiiness 15 #of havir
From this explanation, it is clear that what Xunpzi means by “emp Y

no ‘TO;m ts of clearing out ONCs B_Bnmu _Ucﬂ _..mvnTnH nrm NU;_H% to nm.Wn Cmu new u&nm\m Eunw
CT cCts Om attention M—l_.;mu ~:m Oawnuﬂmmm 1§ more N-FL—D to ﬂ_#wm.ﬁ S.Oca.m.m.ﬁww 305_&. —um ﬁﬁmwn&.
_ Cl .

- 3
“receptiveness.’
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awareness. With awareness, there come awareness of differences. These dif-
ferences are known ar the same time, and when they are known at the same
time, this is to be two-fold. Yet, there is a stare called being “single-minded.”
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. Yet, there is a state called being “still.” Not to let
dreams and worrics disorder one’s understanding is called being “sill.”
For those who have not yet grasped the Way bur are secking the Way, I
say: Emptiness, single-mindedness, and stillness—make these be your prin-
ciples. If one who would search for the Way achieves emptiness, then
he may enter upon it. If one who would work at the Way achieves single-
mindedness, then he will exhaustively obtain it. If one who would ponder
the Way achieves stillness, then he will discern it keenly. One who knows
the Way and observes things by it, who knows the Way and puts it into
practice, is one who embodies the Way. To be empty, single-minded, and
still—this is called great clarity and brilliance. For such a one, none of the
ten thousand things takes form and is not seen. None is seen and not
judged. None is judged and loses its proper position. He sits in his chamber
yet sees all within the four scas. He dwells in today yet judges what is long
ago and far away in time. He comprehensively observes the ten thousand
things and knows their true dispositions. He inspects and examines order
and disorder and discerns their measures. He sets straight Heaven and earth,
and arranges and makes useful the ten thousand things. He institutes great
order, and the whole world is encompassed therein. So vast and broad is
he! Who grasps his true limits? So lofty and broad is he! Who grasps his
true Virtue? So active and varied is he! Who grasps his true form? His bril-
liance matches the sun and moon, His greatness fills all the eight directions.
Such 2 one is called the “Great Man.” What fixation could there be in him?
The heart is the ruler of the body and the master of one’s spirit and intel-
ligence. It issues orders, but it rakes orders from nothing: iz restrains itself,
it employs itself; it lets itself go, # takes itself in hand; i# makes itself
proceed, it makes itself stop. Thus, the mouth can be compelled either to
be silent or to speak, and the body can be compelled either to contract or
to extend itself, but the heart cannot be compelled to change its thoughts.
Whar it considers right, one accepts. What it considers WwIong, one rejects.

CE Laozi, chapter 47.
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And so I say: If the heart allows its choices to be without restraint, then
necessarily it will display its own objects as broadly varying. Its perfected
disposition is to be undivided. The Odes says,

1 pick and pick then juan-er leaves,

but cannot fill my sloping basket.

Oh for my cherished one! -
He is stationed on the Zhou campaign.

A sloping basket is easy to fill, and the juan-er leaves are easy t0 get, _”EM
one must not be divided with thoughts of the Zhou campaign. ?.&. s0.
say: If the heart is split, it will be without cbn_nn.mﬁp:..&mm. If it n_nﬁmﬁmmu it
will not be expertly refined. If it is divided, then it ¢.£= be confused. If one
guides its examinations, then the ten thousand .HrE.mw. can all be Wno”&
together, and if the person thoroughly develops his original substance, then

ill be truly beautiful. .
B UMMW ”uno_unw classes of things are not of two kinds. Hence, .Hrn. wﬂT
son with understanding picks the one right object and pursues it sing Ml
mindedly. The farmer is expert in regard to the fields, but cannot be Bﬂ ¢
Overseer of Fields. The merchant is expert in regard w© the Bmﬂw@ﬁm. _.M
cannot be made Overseer of Merchants. The craftsman is expert in regare
to vessels, but cannot be made Overseer of Vessels. There is a person maro
is incapable of any of their three skills, but who can be put in charge of any

of these offices, namely the one who is expert in regard to the Way, not the

. . . -
one who is expert in regard to things. One who is expert in regard to thing

merely measures one thing against mbomwnh One who is expert in nnmm“mﬁww
the Way measures all things together.”” Thus, the moEm_mBmﬂm pursue the
Way single-mindedly and uses it to guide and oversee things. one purs "
the Way single-mindedly; then one will be correct. .Hm one uses it to gui

then one will have keen discernment. If one uses

one in examining things, ,
out discerning judgments, then the ten thousand

correct intentions to carry
things will all obtain their proper station. . . . .

The human heart can be compared to a pan of water. 1f you set it straig ,ﬂ
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 .onam _

5 Muo # 3.
S%Cf Analects 2.12 and the note to that passage.
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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 cotrect view of even large contours. The heart is just like this.®’ Thus,
if one guides it with good order, nourishes it with clarity and nothing can
make it deviate, then it will be capable of determining right and wrong and
deciding what is doubtful. If it is drawn aside by even a litdle thing, then
on the outside one’s correctness will be altered, and on the inside one’s heart
will deviate, and one will be incapable of discerning the multifarious pat-
terns of things. . .. :

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 retreat and stilling his
thoughts, he achieved comprehension. But can pondering benevolence in
such a manner be called “crue 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——this can be called “being
able to steel oneself.” These are not yet true fondness for it. To shut out the
desires of one’s eyes and ears can be called “forcing oneself.” It is not yet
truly pondering it. To be such that hearing the sounds of mosquitoes or
gnats frustrates one’s concentration is called “being precarious.” It cannot
vet 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
the external manifestations, but those who are clear understand the inter-
nal manifestations, The sage follows his desires and embraces all his dispo-
sitions, 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 benevolence carties out the Way without striving, and

SCf. Zhuangei, chaprer 5, p. 232.
. ®This person is unattested elsewhere, and the pronunciation of the name is uncerrain.

m..._ SFor an account of this incident, see D, C. Lau, Mencius (New York: Penguin Books,
1970), p. 217.

“Youzi, also known as You Ruo, was a disciple of Kongzi,
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i ing hi erson
the sage carries out the Way without forcing himself. The r.nﬁmé%ﬂ.ﬂ pess X
it with j s the
ponders it with reverence, and the sage ponders it with joy. This 1
proper way to order one’s heart.

. 67
Chapter Twenty-Tivo: On Correct Naming

In setting names for things, the later kings followed ﬁfo m.rmsm in MMMSM MMH
punishments, followed the Zhou in names for official ﬁ.ﬂ_nm“ and also -
lowed their rituals in names for cultural forms. In applying various nmmw_
to the ten thousand things, they followed the set customs and gener M
agreed usage of the Xia, Villages in distant places with &mmnnn.ﬂﬁ custom
followed along with these names and so were able to ncaacﬂ.nm”n.. )
As for the ways the various names apply to mno.mwau that which is so um
birth is called “human nature.” The close connection o»w Hnmwosmmmﬁo mMm” .
ulus, which requires no effort but is so of icself, and ,H;:nr is pro chm .HWM
the harmonious operation of the nature, is also called “human nature. e
feelings of liking and disliking, happiness “.Em anger, Hwn_ mmn_mmmwrmb w_m M
in ones nature are called the ging 1&, am_mm.om:_ojm. 435:5.” .mnmm:&
certain disposition and the heart makes a choice on ,_8 v.n.rw_m this is ¢ e
“deliberation.”® When the heart deliberates and one’s m‘c_.rﬁam act E-r? ‘
is called “deliberate effort.” That which noBm.w._.Eo. being Hrnocmm Mp.wns
mulated deliberations and training of one’s abilities is also n&_am& de i MM.
ate effort.” Actions performed for the sake of profit are n&_o wor mm
Actions performed for what is required rM the standards of meﬁmm.:mﬂn X
are called “proper conduct.” That by which mmoﬁ.m understand t Hm ,.
called the “understanding.” When the understanding connects Hor. ings,
chis is called “knowledge.” That by which people are able to mw._, #ﬁ Mmmwwm‘ |
called “ability.” When ability connects to HE.:mmu ﬁrnwna“.ﬁm &mnu. c AQM w _H.b m |
ities.””® When the nature is injured, this is called “illness. en-one.,

‘ " is mi whic]
GCE Analects 13.3 and n. 113 to that passage. “Name” in both passages is 7ing 4, whicl
can refer not only to proper nAMCS, but to words in general. o
i ispositions,” Yunzi most clearly has in mit
@ “dispositions,” see n, 19 above, Here
For mote on qing ..m. ions, "
the aspect of ging we call “emotions. i
i i tre
69Thar is, when one is disposed a certain way, such as feeling anger, and the anﬂ_r e
? . [l "
and chooses whether and how one will act on that feeling, this is to engage in 4¢ for
% That is, when the potential to do something is manifested in a nQMmS activ M.W.o
’ - . i 0 e
called a particular ability (e.g., one is said to have the ability to drive when one perio
he activities specific to that skill).

XUNZI = 293

encounters unexpected circumstances, this is called ming % , “fate.” These
are the ways the various names apply to people. These are the ways the later
kings set names for things.

So when the kings established names, the names were fixed, and the cor-
responding objects were thus distinguished. This way was followed, and the
kings intentions were thus made understood. They then carefully led the
people to adhere to these things single-mindedly. Thus, they called it great
vileness to mince words and recklessly create names so as to disorder the
correct names and thereby confuse the people and cause them to engage in
much disputation and litigation. This wrongdoing was considered to be just
like the crime of forging tallies and measures. Hence, none of their people
dared rely on making up strange names so as to disorder the correct names,
and so the people were honest and guileless. Since they were honest and
guileless, they were easy to employ, and since they were easy to employ,
tasks were accomplished. Because none of the people dared rely on making

up strange names so as to disorder the correct names, they were unified in
following the proper model of the Way and were conscientious in follow-
ing commands. Because they were like this, the achievements of the kings
were long-lasting. To have long-lasting achievements and to complete great
accomplishments is the height of good order. Such is the great accom-
plishment that comes from conscientiously preserving the agreed names.-
Nowadays, the sage-kings have passed away, and the preservation of these
names has become lax. Strange words have arisen, the names and their
corresponding objects are disordered, and the forms of right and wrong are
unclear. As a result, even officers who diligently preserve the proper models
and scholars who diligently recite the proper order for things are also all
thrown into chaos. If there arose a true king, he would surely follow the
old names in some cases and create new names in other cases. Thus, one
must examine the reason for having names, the proper means for distin-

guishing like and unlike, and the essential points in establishing names.

When different forms make contact with the heart, they make each other

understood as different things. If the names and their corresponding objects
 are tied together in a confused fashion, then the distinction between noble
. and base will not be clear, and the like and the unlike will not be differen-

tiated. If this is so, then the problem of intentions not being understood
will surely happen, and the disaster of affairs being thereby impeded and
abandoned will surely occur. Thus, the wise person draws differences and

stablishes names in order to point out their corresponding objects. Most

mportantly, he makes clear the distinction between noble and base, and,
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at the least, he distinguishes the like and the cs_.__nu”. ASKHW_ :cﬁ“.u_a M:mﬁwwwm
are clearly distinguished, and like and unlike are differentiated, M .nb .
will be no problem of intentions not being E&na.ﬂoon__ and Hrm,ﬁ _Mwmm_..ﬁ _Mn
affairs being thereby impeded and abandoned will not occur.
names. . . . .
HNMMHMMM WMMMN predetermined mmwno_u_.mmﬂwznmm. One forms mmnmoanwn _.MH
order to name things. Once the agreement Is sct E&. has vnnoaw cus ”.ua Qm
then the names are called “appropriate,” and what &m,ﬂm. m.MBvﬁ. MﬁMmOE"
usage is called “inappropriate.” Names .rﬁa no predetermine nM : _W mn.n e
forms agreement in order to name o_u_nnﬁm.a Once the mm.nnmavﬁ .A‘ro_.n o
has become custom, then they are called “names .om oEanﬁm.& There 38
predetermined goodness for names. If they are straightforward, simple, .
do not conflict, then they are called good names. s and
Some things have a like appearance _uc.,ﬁ.nnm_mn. in unlike M thnw ond
others have unlike appearances but reside in ﬁ.rm like class, E“.u ﬁ nm.&a o
can be differentiated. For those which have a Eﬂn m@.@mmﬁnnn F_.ﬁ HMM_ -
unlike classes, even though. they could be combined into obwr c mmm_u, Q&Mo&
called two separate objects. If the appearance changes g.:. mm_ﬂw Mm dos
not become different so as to belong to an cwEﬁ class, Hr_.m is calle .m s
formation. When there is iransformation without such &mmmﬂma.pom_ ‘” HMM !
called one and the same object. These are ,Mw_mﬁ to .Hm_% upon in % mon,.m " mm
the objects and determining their :Ebvn.Hm. This is Hwﬁ nmﬂbam :.m_,sm” i
establishing names, and the names established by the later king; ‘
. MWMM.MMMMM.& “To be insulted is not &mmﬂmnm?._wd .,Hrmhmmm does .:.oM.
love himself,””* and “To kill a robber is not .8 w._:.m mar mW.M nmmaﬂw mca
confusion about the use of names leading 10 disordering E_.Bnmr M“m nn N
them against the reason why there are names, and ov”mmﬂ“wnm s_w HM_“ » Wanﬁ.
when they are carried out thoroughly, then one wi .Mm NH?  roee
them. Claims such as “Mountains and gorges are level, e, ey

i any meaning,;
Xunzi’s point seems to be that only after usage is set do the names have any ; ,mv
rather than being mere sound.

identifyi individuating classes, rather than
Xunzi here seems to be tatking about identifying and individuating classes, .
identifying and individuating particular entities.

75This claim was put forch by Songzi.
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dispositions and desires are few,””” “Fine meats are not any more flavorful,”
and “Great bells are not any more entertaining™® are cases of confusion
about the use of objects leading to disordering names. If one tests them
against the proper means for distinguishing like and unlike, and observes
what happens when they are thoroughly practiced, then one will be able to
reject them. Claims such as . . . “Both oxen and horses are not horses™” are
cascs of confusion about the use of names leading to disordering the objects.
If one tests them against the agreement on names, using the fact that what
such people accept goes against what they refuse, then one will be able to
reject them. In every case of deviant sayings and perverse teachings that

depart from the correct Way and recklessly innovate, they will belong to
one of these three classes of confusion. Thus, the enlightened ruler under-
stands their kind and does not dispute with such people.

The people can easily be unified by means of the Way, but one should
not try to share one’s reasons with them. Hence, the enlightened ruler con-
trols them with his power, guides them with the Way, moves them with his
orders, arrays them with his judgments, and restrains them with his pun-
ishments. Thus, his people’s transformation by the Way is spiritlike. What
need has he for demonstrations® and persuasions? Nowadays the sage-kings
have all passed away, the whole world is in chaos, and depraved tedchings
are arising. The gentleman has no power to control people, no punishments
to restrain them, and so he engages in demonstrations and persuasions.

When objects are not understood, then one engages in naming. When
the naming is not understood, then one tries to procure agreement. When
the agreement is not understood, then one engages in persuasion,
When the persuasion is not undetstood, then one engages in demonstra-
tion. Thus, procuring agreement, naming, discrimination, and persuasion
are some of the greatest forms of useful activity, and are the beginning of

7This is another of Songzi’s famous claims.

®The origin of these last two statements is uncerrain.

"The text at this point seems cotrupt, and the translation is tentative. The claim as pre-

sented here appears as an object of analysis in Mohist works.

*'The word here is &ian #, which literally means “to discriminate among things.” This

character was interchangeable with another, also read 4ian #, which means “to argue,
dispute.” The text seems to play on a fusion of these senses in the idea thar true differences
between things will be presented and defended through argument. Therefore, I have ren-

dered it “demonstration” to convey the sense both of pointing out differences and arguing
. for a position.

71t is unknown who put forch this claim.

75This is a famous Mohist argument.

76This claim was put forth and defended by Huizi.
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kingly works. When a name is heard and the corresponding object is under-
stood, this is for names to be useful. When they are accumulated and form
a pattern, this is for names to be beautiful. When one obtains both their
usefulness and beauty, this is called understanding names. Names are that
by which one arranges and accumulates objects. Phrases combine the names
of different objects in order to discuss a single idea. Persuasion and demon-
stration use fixed names of objects in order to make clear the proper ways
to act. Procuring agreement and naming are the functions of demonstra-
tion and persuasion. Demonstration and persuasion are the heart’s way of
representing the Way. The heart is the craftsman and overseer of the Way.
The Way is the warp and pattern of good order. When the heart fits with
the Way, when one’s persuasions fit with one’s heart, when one’s words fit
one€’s persuasions, then one will name things correctly and procure agree-
ment. One will base oneself on the true disposition of things and make
them understood. One will discriminate among things without going to
excess, and one will extend by analogy the categories of things without vio-
lating them. When listening to cases, one will accord with good form.
When engaging in demonstration, one will cover thoroughly all the reasons.
One will use the true Way to discriminate what is vile just like drawing out
the carpenter’s line in order to grasp what is curved and what is straight.
Thus, deviant sayings will not be able to cause disorder, and the hundred
schools will have nowhere to hide. . ..

All those who say that good order must await the elimination of desires
are people who lack the means to guide desire and cannot cope with the
mere having of desires. All those who say good order must await the less-
ening of desires are people who Jack the means to restrain desire and cannot
cope with abundance of desires. Having desires and lacking desires fall
under different categories, namely being alive and being dead, not order

and disorder. Having many desires and having few desites also fall under .

different categories, namely the numbers of people’s dispositions, not order

and disorder.

The occurrence of desires does not wait upon the possibility of fulfilling
them, but those who seek to fulfill them follow what they approve. That-
the occurrence of desires does not wait upon the possibility of fulfilling -
them is something which is received from Heaven. That those who seek to

fulfill them follow what they approve is something that is received from the
heart. When a single desire received from Heaven is controlled by Bm:
things received from the heart, then it will be difficult to classify it as some

thing originally received from Heaven.
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had a boundless desire to go south and an unsparing dislike for heading
north. How would it be that, because of the impossibility of going all the
way south, he would leave off heading south and instead go Ew:vm .Zwé
people have boundless desire for some things but have an unsparing dislike
for others, so how would it be that, because of the impossibility of com-
pletely fulfilling their desires, they would leave the Way that will satisfy their
desires and instead take up what they dislike? Thus, if one approves of the
Way and follows it, then what could detract from this and so bring one to
disorder? If one does not approve of the Way and departs from it, then what
could add to this and yet bring one to order? Thus, those with under-
standing judge things by the Way and that is all, and the things those petty
schools wish for in their prized doctrines can all fade away.

Chapter Twenty-Three: Human Nature Is Bad

People’s nature is bad. Their goodness is a matter of deliberate effort. Now
people’s nature is such that they are born with a fondness for profit. If .ﬁrn%
follow along with this, then struggle and contention will arise, and yield-
ing and deference will perish therein. They are born with feelings .om rm.na
and dislike. If they follow along with these, then cruelty and villainy will
arise, and loyalty and trustworthiness will perish therein. They are born
with desires of the eyes and ears, a fondness for beautiful sights and sounds.
If they follow along with these, then lasciviousness and chaos will arise, mwn_
ritual and the standards of righteousness, proper form and good order, will
perish therein. Thus, if people follow along with their inborn nature E.H_
dispositions, they are sure to come to struggle and contention, turn to dis-
rupting social divisions and disorder, and end up in violence. So, it is nec-
essary to await the transforming influence of teachers and models and ﬁ.ﬁ
guidance of ritual and the standards of righteousness, and only then will
they come to yielding and deference, turn to culture and order, and end s.ﬁ
under control. Looking at it in this way, it is clear that people’s nature is
bad, and their goodness is a matter of deliberate effort.

Thus, crooked wood must await steaming and straightening on the
shaping frame, and only then does it become straight. Blunt Baﬁww must
await honing and grinding, and only then does it become sharp.”” Now

BCf. Gaozl's metaphor in Mengzi GAl, and opening paragraph of Xunzi, chapter 1,
pp- 256-57.
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since people’s nature is bad, they must await teachers and proper models,
and only then do they become correct in their behavior. They must obtain
ritual and the standards of righteousness, and only then do they become
well ordered. Now without teachers or proper models for people, they will
be deviant, dangerous, and incortect in their behavior. Without ritual and
the standards of righteousness, they will be unruly, chaotic, and not well
ordered. In ancient times, the sage-kings saw that because people’s nature
is bad, they were deviant, dangerous, and not correct in their behavior, and
they were unruly, chaotic, and not well-ordered, Therefore, for their sake
they set up ritual and standards of righteousness, and established proper
models and measures. They did this in order to straighten out and bean-
tify people’s nature and inborn dispositions and thereby correct them, and
in order to train and transform people’s nature and inborn dispositions and
thereby guide them. Then for the first time they were well ordered and con-
formed to the Way. Among people of today, those who are transformed by
teachers and proper models, who accumulate culture and learning, and who
make ritual and the standards of righteousness their path become gentle-
men. Those who give rein to their nature and inborn dispositions, who take
comfort in being uttetly unrestrained, and who violate ritual and the stan-
dards of righteousness become petty men. Looking at it-in this way, it is
clear that people’s nature is bad, and their goodness is a matter of deliber-
ate effort.

Mengzi says: When people engage in learning, this manifests the good-
ness of their nature. I say: This is not so. This is a case of not attaining
knowledge of people’s nature and of not inspecting clearly the division
between people’s nature and their deliberate efforts. In every case, the nature
of a thing is the accomplishment of Heaven. It cannot be learned. It cannot
be worked at. Ritual and the standards of righteousness are what the sage
produces. They arte things that people become capable of through learning,
things that are achieved through working at them. Those things in people
that cannot be learned and cannot be worked at are called their “nature.”
Those things in people that they become capable of through learning and
that they achieve through working at them are called their “deliberate
efforts.” This is the division between nature and deliberate effort.**

Now people’s nature is such that their eyes can see, and their ears can
hear. The keenness by which they see does not depart from their eyes, and

*Cf. Xunzi's definitions in the opening section of the “On Correct Naming” chapter.
See Xunzi, chapter 22, p. 292.
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the acuity by which they hear does not depart from their ears. Their eyes
are simply keen, and their ears are simply acute; it is clear that one does
not learn these things. Mengzi says: People’s nature is good, but they all
wind up losing their nature and original state.”” 1 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 and their original material; they are
sure to lose these things. Looking at it in this way, it is clear that people’s
nature is bad. The so-called goodness of people’s nature would mean that
one would not depart from one’s original simplicity but would instead beau-
{ify it, would not depart from one’s original material but instead make use
of it. It would be to cause the relation of one’s original simplicity and orig-
inal material to beauty, and the relation of the heart’s thoughts to goodness,
to be like the way the keenness by which one sees does not depart from
one’s eyes, and the acuity by which one hears does not depart from onc’s
ears, so that one can say [being good] is just like the way the eyes are bright
and the ears are acute. . . .

Someone asks: If people’s nature is bad, then from what are ritual and
the standards of righteousness produced? I answer: In every case, ritual and
the standards of righteousness are produced from the deliberate effort of
the sage; they are not produced from people’s nature. Thus, when the potter
mixes clay and makes vessels, the vessels are produced from the deliberate
efforts of the crafisman; they are not produced from people’s nature. Thus,
when the craftsman carves wood and makes utensils, the utensils are pro-
duced from the deliberate efforts of the craftsman; they are not produced
from people’s nature. The sage accumulates reflections and deliberations
and practices deliberate efforts and reasoned activities in order to produce
ritual and standards of righteousness and to establish proper models and
measures. So, ritual and the standards of righteousness and proper models
and measures are produced from the deliberate efforts of the sage; they are
not produced from people’s nature. 38

As for the way that the eyes like pretty colors, the ears like beautiful
sounds, the mouth likes good flavors, the heart likes what is beneficial,
and the bones and fesh like what is comfortable—these are produced from
peoples inborn dispositions and nature. These are things that come about
of themselves in response to stimulation, things that do not need to
await being worked at before being produced. Those things that are not

SCL Mengzi GAG, GAB, 7A15, and 7B31.
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immediate responses to stimulation, that must await being worked at before
they are so, are said to be produced from deliberate effort. These are the
things that nature and deliberate effort produce, and their different signs.

So, the sage transforms his nature and establishes deliberate effort.
In establishing deliberate effort, he produces ritual and the standards of
righteousness. In producing ritual and the standards of righteousness, he
institutes proper models and measures. Thus, ritual and the standards of
righteousness and proper models and measures are produced by the sage.
Thus, that in which the sage is like the masses, that in which he is no dif-
ferent ﬁrmn the masses, is his nature. That in which he differs from and sur-
passes the masses is his deliberate efforts.

Liking what is beneficial and desiring gain are people’s inborn disposi-
tions and nature. Suppose there were brothers who had some property to
divide, and that they followed the fondness for benefit and desire for gain
in their inborn dispositions and nature. If they were to do so, then the
brothers would conflict and contend with each other for it. However, let
them be transformed by the proper form and good order of ritual and the
standards of righteousness. If so, then they would even give it over to their
countrymen, Thus, following along with inborn dispositions and nature,
even brothers will struggle with each other. If transformed by ritual and
the standards of righteousness, then they will even give it over to their
countrymen.®

In every case, people desire to become good because their nature is bad.
The person who has litdle longs to' have much. The person of narrow expe-
rience longs to be broadened. The ugly person longs to be beautiful. The
poor person longs to be rich. The lowly person longs to be noble. That
which one does not have within oneself, one is sure to seek for outside.
Thus, when one is rich, one does not long for wealth. When one is noble,
one does not long for power. That which one has within oneself, one is sure
not to go outside oneself for it. 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 without the stan-
dards of righteousness. Thus, they must force themselves to engage in learn-
ing and seek to possess them. Their nature does not know of ritual and the
standards of righteousness, and so they must reflect and deliberate and seek
to know them. So, going only by what they have from birth, people lack

®This seems to be a reference to the story of Bo Yi and Shu Qi. See Jmportant Figures.
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ritual and the standards of righteousness and do not know of ritual E.R._ the
standards of righteousness. If people lack ritual and the mﬁm.&w_&m of right-
cousness, then they will be chaotic. If they do not know wm ritual and the
standards of righteousness, then they will be unruly. mo,. going only _u%.érmﬁ
they have from birth, unruliness and disorder are within Hr.nB. H.oow.ﬁm. at
it in this way, it is clear that people’s nature is bad, and their goodness is a
matter of deliberate effort.

Mengyi says: People’s nature is good. I say: This is not so. In every case,
both in ancient times and in the present, what everyone under Heaven calls
good is being correct, ordered, peaceful, and controlled. 4.3».& they 8: vwm
is being deviant, dangerous, unruly, and chaotic. This is &__n &Sm_o.n
between good and bad. Now does he really think thac people’s nature is
originally correct, ordered, peaceful, m.ﬂ& controlled? Then what use é.ocE
there be for sage-kings? What use for ritual and the standards of right-
eousness? Even though there might exist sage-kings and ritual wbm the stan-
dards of righteousness, whatever could these add to the nature’s correctness,
order, . peacefulness, and self-controi? Now, such is not ﬁrn.nmmm. because
people’s nature is bad. Thus, in ancient times the sage-kings saw that
because their nature is bad, people were deviant, dangerous, and not correct
in their behavior, and they were unruly, chaotic, and not well o&ﬁ.am.
Therefore, for their sake they set up the power of rulers and mc.@nao.nm in
order to controf them. They made clear ritual and the standards of :mr.?
eousness in order to transform them. They set up laws and mﬂmﬁaﬁ% in
order to manage them. They multiplied punishments and fines in order to
restrain them. As a result, they caused all under Heaven to become well
ordered and conform to the Way. This is the order of the sage-kings, and
the transformation from ritual and the standards of righteousness.

Now suppose one were to try doing away with the power of rulers and
superiors, try doing without the transformation from rirual and the stan-
dards of righteousness, try doing away with the order of laws and msbmmn.n_m_
try doing without the restraint of punishments and fines. Then stand mm_mp.m
and observe how all the people of the world would trear each other. If it
were like this, then the strong would harm the weak and take from them:
The many would tyrannize the few and shout them down. One would not

have to wait even a moment for all under Heaven to artive at unruliness -
- . 3
and chaos and perish. Looking at it in this way, it is clear that people’s-

nature is bad, and that their goodness is 2 matter of deliberate effort.

So, those who are good at speaking of ancient times are sute to have |

some measure from the present. Those who are good at speaking of Inmﬁm
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are sure to have some evidence from among mankind. For any discourse,
one values it if things conform to its distinctions, and if it matches the test
of experience. Thus, one sits and propounds it, but when one stands up
then one can implement it, and when one unfolds it then one can put it
into practice. Now Mengzi says: People’s nature is good. Nothing conforms
to his distinctions, and this does not match the test of experience. He sits
and propounds it, but when he stands up then he cannot implement i,
and when he unfolds it then he cannot put it into practice. I his error not
great indeed! Thus, if human nature is good then one may do away with
the sage-kings and pur ritual and the standards of righteousness to rest. If
human nature is bad, then one simply must side with the sage-kings and
honor ritual and the standards of righteousness. . . .

Someone suggests: Ritual and the standards of righteousness and the
accumulation of deliberate effort are people’s nature, and that s why the
sage is able to produce them. I answer: This is not so. The potter mixes clay
and produces tiles. Yet, how could the clay of the tiles be the potter’s nature?
The craftsman carves wood and makes utensils. Yet, how could the wood
of the utensils be the craftsman’s nature? The relationship of the sage to
ricual and the standards of righteousness can be compared to mixing clay
and producing things. So, how could ritual and the standards of right-
eousness and the accumulation of deliberate effort be people’s original
nature? In every respect, the nature of Yao and Shun was one and the same .
as that of Jie and Robber Zhi. The nature of the gentleman is one and the
same as that of the petty man. Now will you take ritual and the standards
of righteousness and the accumulation of deliberate effort to be a matter of
human nature? Then for what do you value Yao and Shun? For what do
you value the gentleman? Everything that one values in Yao and Shun and
the gentleman exists because they were able to transform their nature and
to establish deliberate effort. In establishing deliberate effort, they produced
ritual and the standards of righteousness. Thus, the relationship of the
sage to ritual and the standards of righteousness and the accumulation of
deliberate effort is like mixing clay and producing things. Looking at it in
this way, then how could ritual and the standards of righteousness and the
accumulation of deliberate effort be people’s nature? What one finds base
in Jic and Robber Zhi and the petty man is that they follow along with
their nature and inborn dispositions and find comfort in utter lack of
festraint, so that they turn to greed for profit and struggle and contention.

~ Thus, it is clear that people’s nature is bad, and that their goodness is a

matter of deliberate effort. Heaven did not favor Zengzi, Minzi Qian, and
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Yiao Yi¥ and exclude the masses. Then why is it that only Zengzi, Minzi
Qian, and Xiao Yi were rich in the true substance of filial piety and were
perfect in their reputation for filial piety? It is because they exerted them-
selves to the utmost in ritual and the standards of righteousness. Heaven
does not favor the people of Qi and Lu and exclude the people of Qin.
Then why is it that with regard to the standards of righteousness for father
and son, and the proper distinction between husband and wife, they are
not as good at filial reverence and respectful good form as those of Qi
and Lu? Tt is because the people of Qin foilow along with their inborn
dispositions and nature, take comfort in utter lack of restraint, and are lax
in regard to ritual and the standards of righteousness. How could it be
because their natures are different?

Anyone on the streets could become 2 Yu. How do [ mean this? I say:
That by which Yu was Yu was that he was benevolent, righteous, lawful,
and correct. Thus, benevolence, righteousness, lawfulness, and correctness
have patterns that can be known and can be practiced. However, people on
the streets all have the material for knowing benevolence, righteousness,
lawfulness, and correctness, and they all have the equipment for practicing
benevolence, righteousness, lawfulness, and correctness. Thus, itis clear that
they could become a Yu. Now if benevolence, righteousness, lawfulness, and
correctness originally had no patterns that could be known or practiced,
then even Yu would not know benevolence, righteousness, lawfulness, and
correctness, nor would he be able to practice benevolence, righteousness,
lawfulness, and correctness. Shall we suppose that people on the streets orig-
inally do not have the material to know benevolence, righteousness, law-
fulness, and correctness, and that they originally do not have the equipment
for practicing benevolence, righteousness, lawfulness, and correctness? If so;
then within the family, the people on the streets could not know the stan-
dards of righteousness for father and son, and outside the family, they could
not know the proper relations of ruler and minister. This is not so. Now it
is the casc that the people on the streets can all know the standards of right*
cousness for father and son within the family, and can know the proper

relations of ruler and minister outside the family. Thus, it is clear that the
taterial for understanding these things and the equipment for practicing

% Zengzi and Minzi Qian were both disciples of Kongzi. Xiao Yi (or “Filial Yi") was rﬂ_.

to the throne of Gaozong, ruler of the Shang dynasty. All three were famous for their dis-
plays of filial piety. ,
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them is present in the people on the streets. Now if the people on the streets
were to use their material for understanding these things and the equip-
ment for practicing them to base themselves upon the knowable patterns
and practicable aspects of benevolence and righteousness, then it is clear
that the people on the streets could become a Yu. Now if the people on the
streets were to submit themselves to the proper arts and practice learning,
if they were to concentrate their heart and make single-minded their inten-
tions, if they were to ponder, query, and thoroughly investigate——then if
they add to this days upon days and connect to this a long period of time,
if they accumulate goodness without stopping, then they will achieve spirit-
like powers and understanding, and will form a triad with Heaven and
earth.

Thus, becoming a sage is something that people achieve through accu-
mulation. Someone says: Sageliness is achieved through accumulation, but
why is it that not everyone can accumulate in this way? I say: They could
do it, but they cannot be made to do it. Thus, the petty man could become
a gentleman, but is not willing to become a gentleman. The gentdeman
could become a petty man, but is not willing to become a petty man.” Tt
has never been that the petty man and gentleman are incapable of becom-
ing each other. However, the reason they do not become each other is that
while they could do so, they cannot be made to do so. ,Hrc_m, it is the case
that the people in the streers could become a Yu, but it is not necessarily
the case that the people in the streets will be able to become a Yu. Fven if
one is not able to become a Yu, this does not harm the fact that one could
become 2 Yu. One’s feet could walk over every place under Heaven. Even
so, there has not yet been anyone who has been able to walk everywhere
under Heaven. It has never been that craftsmen, carpenters, farmers, and
merchants could not do each other’s business. However, none have ever
been able to do each other’s business. Looking at it in this way, one is not
always able to do what one could do. Even if one is not able to do it, this
is no harm to the fact that one could do it. Thus, the difference between
being able and being unable, on the one hand, and could and could not,
on the other, is far indeed. It is clear, then, that [the gentleman and the
petty man] could become one another.

Yao asked Shun, “What arc people’s inborn dispositions like?” Shun
answered, “People’s inborn dispositions are most unlovely! Why ask about

BCE. Mengzi GA15.
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chem? When one has a wife and son, then one’s filial piety to onc’s parents
declines. When one’s appetites and desires are fulfilled, then onés faichful-
ness to friends declines. When one’s rank and salary are full, then one’s
loyalty to oné’s fuler declines. People’s inborn dispositions? People’s inborn
dispositions? They are most unlovely! Why ask about them? Only the
worthy man is not like that.” . ..

Chapter Twenty-Seven: The Grand Digest

The gentleman dwells in benevolence by means of righteousness,” and only
then is it benevolence. He carries out righteousness by means of ritual, and
only then is it righteousness. In conducting ritual, he returns to the roots
of things and completes the branches of things, and only then is it ritual.
When all three are thoroughly mastered, only then is it the Way. . . .

Chapter Twenty-Nine: The Way to Be a Son

To be filial upon entering and to be a good younger brother upon going
out is lesser conduct. To be compliant to one’s supetiors and devoted to
one’s subordinates is middle conduct. To follow the Way and not one’s lord,
to follow righteousness and not one’s facher is the greatest conduct. If one’s
intentions are at ease in ritual, and one’s words are put forth in accordance
with the proper classes of things, then the Confucian way is complete. Even
Shun could not improve on this by so much as 2 hairs breadth. Thete are
three cases in which the filial son does not follow orders. When following
orders will endanger on€’s parents, but not following orders will make them
safe, then the Hlial son will not follow orders, and this is having scruples:
When following orders will disgrace one’s parents, but not following orders
will bring them honor, then the filial son will not follow orders, and this is
being righteous. When following orders would involve doing something
beastly, but not following orders would involve doing something cultivated
and decorous, then the filial son will not follow orders, and this is being
respectful. 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 per- .

missible to do so is to lack any scruples. If one understands the proper pur-

poses of following and not following orders, and if one can be reverent; -

$The wording here recalls Analects 4.1.
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m.wmm.umnnmc_, loyal, trustworthy, honest, and dedicated 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 righteousness, not your father.” This
€Xpresses my meaning.
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