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the rest is dross
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Preface

Xunzi’s works can be divided into four groups. Books 1—6 discuss
self-cultivation, learning, and education. These books and a general in-
troduction constitute Volume 1. Books 7—16 discuss political theory,
ethics, the ideal man (the junzi &F or “gentleman”), and the lessons to
be drawn from history. The materials in the second group form the pre-
sent volume. Books 17—24 discuss problems of knowledge, language,
and logic, the fundamental nature of the world, the significance of music
and ritual, and the nature of man. Books 25—32 contain Xunzi’s poetry,
a miscellany of short passages collected together in one book, and various
anecdotes about historical events and persons. Some of these last books
have often been regarded as compilations made by Xunzi’s students.
These books will be published in Volume III.

Materials on Xunzi’s interpretation of history as it relates to his politi-
cal philosophy are provided in the introduction to this volume. I also
provide extensive historical information on the figures cited by Xunzi to
give the reader some sense of the setting of philosophical controversies
and of their historical background. Whereas the translator of Aristotle
can assume that an educated reader knows that Alexander came after
Perikles or that the Trojan War is described in the Iliad, it is the rare
Western reader who can place Chinese figures in their correct chrono-
logical order. Appendix A deals with the problems of composition of
each book. ,

I have attempted to consult virtually every available critical study in
Chinese and Japanese and to take into account recent developments in
the study of Chinese philosophy both in China and in the West. My aim
has been to produce a literate English translation that conveys the full
meaning of Xunzi’s philosophical arguments. My translation includes
substantial explanatory material identifying technical terms, persons, and
events to give the English reader the same level of information routinely
provided in such Chinese and Japanese editions of the text as that of Fujii
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Sen’ei B # 3%, the Beijing University student edition (recently reprinted
with traditional character forms and without acknowledgment in Tai-
wan), and that of Liang Qixiong 2%#, for audiences much better in-
formed about China than are Americans. I also provide a detailed intro-
duction to each book that summarizes the philosophical points made and
their relation to the thought of other philosophers and indicate in exten~
sive annotations, with characters when desirable, the basis of my render-
ings when alternatives exist either in the textual tradition or when the
text is variously emended by important scholars.

The reader’s task is greatly complicated by the confusion created by
different systems of romanization. Distinguishing between the older
Wade-Giles system and the newer pinyin makes every name problematic
even for a devoted reader. I have chosen to adopt the pinyin because it
eliminates the constant problem posed by the apostrophes of the Wade-
Giles system, it allows people to pronounce correctly many important
names and concepts, and it is quite likely that it will become universal
during the next decade.

This translation is based on the texts of Wang Xianqgian I:%£# (1842—
1918) and Kubo Ai AR% (1759—1832), with reference to the basic schol-
arship published since. The speculations of commentators are sometimes
very tedious, and I have accordingly omitted most of them, but I occa-
sionally cite specific examples to give the reader a feel for the intellect of
the commentator and a basis for independent judgment. Unfortunately
no edition, Chinese or Japanese, contains all the commentaries that I
consulted and that are cited in the notes. The most comprehensive are
those of Wang Xianqian and Kubo Ai, but they reflect only nineteenth-
century scholarship. The work of twentieth-century scholars is scattered
in articles (many in obscure periodicals), collected works, and a few edi-
tions of the Xunzi prepared for the general public during this century.
To facilitate location of the Chinese text for a particular passage, I pro-
vide tables in Appendix B correlating each paragraph with the pagina-
tion of Wang Xianqian’s Xunzi jijie %¥#%# and the Harvard-Yenching
Index line numbers.

I have adopted the convention of calling each pian & a “book” since
cach has a title. Within each book I have divided the text into paragraphs.
The books are numbered according to Yang Liang’s order with the ma-
jor divisions being numbered within each book, thus 1.1, 1.2, . ... Where
the paragraph is extremely long or where there is a natural division within-
it, such as a later passage explicating an earlier passage, I have made sub-
divisions indicated by letters (15.1a, 15.1b). In matters of paragraph divi-
sion, [ have generally followed Fujii Sen’ei, who in turn based his divi-
sions on Lu Wenchao &332, Kubo Ai, and Wang Xiangian. Most of
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these divisions date to Song times and possibly earlier. These matters are
discussed in the introductory chapter entitled “History and Authenticity
of the Xunzi” in Volume L

Two features of the books in this volume require special comment.
First, Xunzi frequently interwove older materials into his arguments.
These are sometimes explicitly identified by comments such as “a tradi-
tion says” or “a Document says”; more often they are not. Those not
expressly identified by Xunzi can sometimes be identified because of
their acknowledged quotation in other works or because the text of the
quoted work survives (as in the case of the Lunyu), but more often be-
cause of recurrent allusion or quotation in the Xunzi itself. Other times
only the structure of the argument or Xunzi’s language itself indicates
that a passage is a citation from another work. I indicate by indention
such passages whenever, in my view, they can be identified in the text. In
the notes I offer the specific grounds for my view, in those cases where
they are more than surmise from Xunzi’s argument itself or from Xunzi’s
language. The use of such materials can be an important source for recon-
structing the “school sayings” that Xunzi inherited from the “authentic”
tradition of Confucius and Zigong 5 (see Vol. I, pp. s1—54).

Second, certain important changes in Xunzi’s views during the course
of his life make consistent translation of key terms impossible. The most
important example is the word fa i, the “model” for conduct that gives
concrete expression to the Way. These models were inherited from an-
tiquity, but in Xunzi’s view correct interpretation of them required the
learning of a gentleman. These models were the basis of political philoso-
phy and provided the “model for law” in society. But in his later phi-
losophy, the transition to which is seen in several of the books in this
volume, Xunzi’s views changed from an emphasis on the Way and the
model, and the ritual and moral principles that informed them, to a con-
cern for “methods” and fa “law” (see Vol. L, p. 32).

Throughout this work all dates are B.c. unless otherwise indicated. A
large number of emendations in these books are regarded as uncontro-
versial by specialists, but may be unfamiliar to general readers. These are

_listed at the beginning of the Notes. I have not indicated every uncontro-

versial emendation, especially those a student is certain to have encoun-
tered. Those indicated usually note that character X lacks the standard
signific and is judged to be a short form of the modern character Y or
that character X with a particular signific is regarded as a graphic variant
of character Y, now usually written with a different signific. Two char-
acters generally regarded by student dictionaries as being orthographical
variants of the same word are generally not noticed. This has made con-
siderable condensation of the annotations possible.
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I have benefited from the generous support of the University of
Miami over the long period I have worked on this project. This includes
two sabbatical leaves, three Orovitz Summer fellowships, travel grants,
and research support grants.

I am indebted to the National Endowment for the Humanities for a
one-year fellowship that enabled me to examine rare editions of the text
in Japan and Taiwan.

Much of the bibliographic research for these volumes was undertaken
at the library of the Hoover Institution, Stanford University, and at the
East Asiatic Library, University of California, Berkeley. I am indebted
to the staffs of both libraries for their unfailing assistance to a visiting
scholar. ’

Without the help and guidance of friends, colleagues, and librarians,
this study could never have been undertaken or completed. Among the
many individuals who have been so generous with their time, informa-
tion, advice, and wisdom, I offer my sincere gratitude to my old friend
and colleague Dr. Jeffrey Riegel with whom over the years I think I
must have discussed every sentence and who has contributed to this
work in countless ways; to the anonymous Stanford University Press
* reader for his constructive criticism and intelligent suggestions, which
have greatly improved this work; to my editors, Ms. Helen Tartar and
Mr. John Ziemer, for their help and encouragement through the long
process of preparing the final form of the manuscript; and to those who
have'helped me in preparing this work and who are best served by ano-
nymity. The errors and misapprehensions that remain are my own.

JK.
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Abbreviations

The following acronyms are used in the text, the Notes, and the Sup-

plemental Bibliography:

ACRONYM
BIHP

BMFEA

BTSC
DDJ
DDLJ
DLZZ
ESTY
GSB
GSR
HFZ
HNZ
HS
HSBZ
HSWZ
JAOS
KZ]Y
LSCQ
LY
QSzy
SBBY
SBCK
SFGW

SJ

TITLE

Bulletin of the Institute of History and
Philosophy, Academia Sinica

Bulletin of the Museum of Far Eastern
Antiquities, Stockholm

Beitang shuchao

Daode jing

Da Dai Liji

Dalu zazhi

Fengsu tongyi

Gushibian

Grammata Serica Recensa

Hanfeizi

Huainanzi

Hanshu

Hanshu buzhu

Hanshi waizhuan

Journal of the American Oriental Society

Kongzi jiayu

Liishi chunqiu

Lunyu

Qunshu zhiyao

Sibu beiyao Collection

Sibu congkan Collection

Shifan Daxue Guowen yanjiusuo
jikan

Shiki kaichit koshd

EDITION

Dai Hai
SBBY
SBCK

SBBY

SBBY
SBBY
SBBY
Yiwen
SBCK

SBBY
SBBY
SBBY
Yiwen
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SY Shuoyuan SBBY

TP T oung Pao

TPYL Taiping yulan

TZ . Taizhou edition of the Xunzi

WX Wenxuan ' Guang Da
YWLJ] Yiwen leiju Zhonghua
ZGC Zhangio ce SBBY
ZT Zyantu huzhy edition of the Xunzi

In addition, the following editorial conventions are used in the notes to
the Xunzi:

GE (Graphic Error). A character misread and miscopied for another
character that it resembles in some identifiable script form. Some such
errors are systematic. A problematic emendation, generally rejected
except where context confirms the word or where the error is sys-
tematic in the Xunzi or in related texts.

GL (Gloss). Reference is to the sequentially numbered glosses in Bernhard
Karlgren, “Glosses on the Book of Odes,” BMFEA 14 (1942), 16 (1944),
18 (1946); and “Glosses on the Book of Documents,” BMFEA 20 (1948),
21 (1949). The separately numbered glosses to the Zuo zhuan and Liji
in Karlgren, “Glosses on the Tse Chuan,” BMFEA 41 (1969), 1—158,
and “Glosses on the Li Ki,” BMFEA 43 (1971), 1—65, are distinguished
by, Tso GL and Li GL.

GV (Graphic Variant). A character that is an orthographical variant of
another character normalized with another “signific” or, in rare in-
stances, another “phonetic” in the later development of the script;
confirmed by regular variation in the Xunzi or in other contemporary
texts.

LC (Loan Character). A character to be read as a substitution for another
of similar or identical pronunciation. These have been examined by
Bernhard Karlgren, “Loan Characters in Pre-Han Chinese,” BMFEA
35 (1963), 1—128, 36 (1964), 1—105, 37 (1965), 1—136, 38 (1966), 1—82,
39 (1967), 1—51, and by Zhang Heng, whose opinions I have generally
followed.

SF (Short Form). A character consisting only of a “phonetic” and lack-
ing the “signific” that was normalized for the word in later develop-
ments of the script.

UR (Urtext). A reading inferred as the original reading of the text on
the basis of variants between editions, parallel texts, or quotations in
Tang works predating the Yang Liang commentary. Indicated by an
asterisk (*) preceding the romanization or reconstructed character.
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The Lessons of History

Xunzi shares with most of his contemporaries the belief that history
provides the basis on which any philosophy of government must be based.
Just as the “beginnings of Heaven and Earth are still present today” and
“the essential nature of a thousand or ten thousand men is in that of a
single man,” so the Way of all True Kings can be known by studying the
sage kings of the past (“Bugou,” 3.10). We can be confident that the
conclusions we reach from a historical analysis are applicable to our own
times, for “things of the same class do not become contradictory even
though a long time has elapsed, because they share an identical principle
of order” (“Fei xiang,” s.5). Political philosophy, then, is inseparable
from the study of history and, in Xunzi’s particular view, of ritual prin-
ciples. History provides examples of human success and failure from
which we can derive the fundamental principles on which government
must rest. Government arises from humanity’s innate need to form soci-
eties (“Fuguo,” 10.4; “Wangzhi,” 9.16). Society exists to care for the
people and to maintain order by establishing the proper relation with
nature. The success of a society is measured by wealth, a large popula-
tion, and the infrequent need to apply punishment. The sages achieved
all these goals; wicked rulers achieved none of them. The model left be-
hind by the sages is the starting point for any analysis of the proper form
and function of government.

In late Warring States %8 (453—256) China, philosophical theories of
government ranged from “leftist” theories that the best government was
no government at all, through the “centrist” philosophies of the reform-
ist Mohists % and the traditionalists Ru &, to the “rightist” “Legalist”
#%R philosophers, who attempted to concentrate power in the hands of
an absolute monarch. All these philosophers founded their theoriés on
the model of antiquity. But the scholarly consensus on the origins of
human society and on the history of early rulers provided several pos-
sible models on which to base a philosophy of government. In order
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better to appreciate the context of Xunzi’s thinking, confirmed by his
frequent, and often elliptical, citation of ancient persons and events, it
is necessary to reconstruct ancient history as Xunzi conceived it.

THE SEQUENCE OF THE AGES

At the end of the Warring States period, there developed a general
scholarly consensus concerning the emergence of society, the early his-
tory of China and the world, and the creation of the fundamental institu-
tions of government. This shared view is found in the Xunzi ¥, the
Zhuangzi #F, the Guanzi B¥, the Zhou li Ei#, the Hanfeizi #IF¥, the
Liishi chunqiu B%%#, and the Zhanguo ce &% . Philosophic debate con-
cerned the interpretation of this history rather than its facts, its relevance
rather than its substance, and the lessons it offered rather than its content.
The consensus envisioned a succession of ages in which sage after sage
enriched human society. At the beginning was the creation of order and
the discovery of a method of making fire. This was followed by the age of
the Three August Ones (san huang =2) when human society took form.
This in turn was succeeded by the age of the Five Di Ancestors (wu di
#7%). Next came the Three Dynasties (san dai =fR) to which all scholars
turned for inspiration. After Kings Wen AXE and Wu ART of the Zhou
dynasty and the Duke of Zhou AZE, there were no more sages. The
only recent rulers of note were the Five Lords-Protector (wu ba L#).
Scholars might choose different figures as their heroes and emphasize one
or another detail, but they did not dispute the basic order, chronology,
and outline of the emergence and development of human society. Han &
dynasty scholars added many details and confused some traditions to
produce the orthodox version of ancient history accepted until modern
times.

The consensus history was formed from diverse materials. The process
of its formation can be reconstructed in part, but we lack independent
evidence to confirm the reconstruction at key points. It is clear, however,
that an ancient cosmological mythology was secularized and historicized,
that tribal and craft lore about origins was incorporated into it, and that
conflicting views and values resided within the system. Two critical ele-
ments were assumed: universal kingship throughout the civilized world
was the norm, and rulership was based on the voluntary submission of
the people. Division of the world was always wrong and undesirable.
Universal kingship appears to have been based on a religious view, phil-
osophically rationalized in the doctrine of the Triad %, that humanity
was a necessary part of the order of nature, holding a place alongside
Heaven and Earth in the scheme of things. The king occupied the central
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position between Heaven and Earth. Division into separate kingdoms
would have impaired the cosmic arrangement on which the prosperity,
even existence, of humanity depended. The basis of the sages’ rule was
moral suasion and not force of arms. A government could not rule if its
subjects did not agree to its rule. Order can be achieved temporarily by
force of arms, but it can never endure. Quite apart from their particular
predilection, the philosophers of Xunzi’s day had seen spectacular histor-
ical vindications of this view in the revolt of the Chu # population against
Qin’s ¥ conquest, in the liberation of Yan # from Qi’s # conquest, and
the subsequent revival of Qi following Yan’s conquest (see Vol. I, pp.

7—11).

THE SIGNIFICANCE OF THE SAGES

_ In Western thought the position of humanity is secure, having at crea-
tion been given dominion over the beasts, but in Chinese thought there
is no such divinely sanctioned superiority. Thus, humanity’s present po-
sition of superiority is attributable to the sages, who invented the various
cultural objects that now give people superiority. The history of these
sages is the story of the ascent of humanity from the level of the beasts.
The Hanfeizi (49 “Wudu” &, 19.1a) explains that in highest antiquity,
since the number of men was small and the number of wild beasts was
large, people could not compete with animals. Sage artisans created a
wealth of useful artifacts and discovered important skills that benefit
everyone. As the Zhou li, “Record of the Craftsmen” % T7 (39.52), notes,
“The wise invent things; the clever interpret them. The hundred techni-
cal skills were all created by sages.” The Earl of Qi #f8 wrote the first
book on medicine; Da Nao A#, the Great Scratcher, invented the ganzhi
F#% system of chronology, still in use today; and Cang Jie ## invented
writing. In “Dispelling Blindness,” Xunzi mentions several of these an-
cient sage inventors and attributes their success to unity of purpose. His
student Li Si Z#, who standardized the script during the Qin dynasty,
named his book on characters after Cang Jie. An appreciation of the role
that great and wise men have had in the development of human society
required a detailed knowledge of their achievements. Philosophers often
reminded kings that without sage rulers and worthy ministers, humans
would still live as beasts.*

A related philosophical theory, first attested in the Mozi £ but gen-
erally accepted, held that wise sages, besides teaching humanity to build
houses, cook food, make clothing, and construct carts and boats,? also
created the institutions of government, distinguishing between lord and
minister, ruler and subject, for the good of the people so that the strong
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did not oppress the weak: “In antiquity ... people dwelt like beasts in
herds and used force to attack each other. The clever deceived the stupid,
the strong oppressed the weak, and there was no place for the old and
young, for orphans and people who were alone. For this reason, wise
men borrowed the collective power of the masses to prohibit the strong
from behaving oppressively, and tyranny was put to an end.”? In addi-
tion, there were separate traditions concerning wise sages in the lore of the
various specialized crafts and mythological accounts of the deeds of great
ancient worthies, who were offered sacrifices as clan founders. When
scholars attempted to harmonize mythical accounts, sacrificial schema,
craft lore, and philosophical notions of early human history, they en-
countered numerous problems reconciling the conflicting versions. Thus,
they euhemerized the divine clan founders of the myths into historical
rulers and transformed craft inventors into their wise ministers.*

The Three August Ones

The advent of the Three August Ones marked the emergence of hu-
man society.® Since there were various traditions, we cannot be sure
which figures Xunzi included among the Three August Ones, though
Fuxi {k# and Shennong ™t seem certain. With his wife, Niiwa %4,
Fuxi was responsible for the foundations of society by establishing its
fundamental relations; those between husband and wife, father and son,
and ruler and subject. Fuxi was followed by Shennong, the Divine
Farmer, who “bent wood for plows, hewed wood for plowshares, taught
the people the benefits of plowing and weeding . . . caused the people of
the world to collect the goods of the world for exchange at markets
and then to return home, so that each kind of product might find its
proper place” (Yijing %%, “Xici” %#&, 8.5a). In addition, Shennong is
credited with the invention of herbal medicines and with making salt
from seawater.®

The Five Ancestors

The age of Shennong closed the period of the Three August Ones. It
was followed by the period of the Five Di Ancestors, whom Xunzi men-
tions. There existed in the classical period a general consensus about the
order in which the sages of antiquity lived.” But among the many rulers,
it is not certain which Xunzi classed among the Five Ancestors, for there
were several traditions. The Liishi chunqiu, 4/3 “Honoring Teachers” &
(4.4b—5a), a book reflecting Ru opinions and perhaps written by a disci-
ple of Xunzi, lists the sage rulers of the past with the teachers whom they
honored: Shennong, the Huang Di Ancestor 7, Di Ancestor Zhuanxu
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#74, Di Ancestor Ku &, Yao #, and Shun #. Given the correspon-
dence between this list of sage rulers and the consensus view, it seems best
to accept the sequence: the Huang Di Ancestor, Di Ancestor Zhuanxu,
Di Ancestor Ku, Yao and Shun.8

The first of the Five Ancestors, the Huang or Yellow Di Ancestor,
was regarded as a historical figure who had living descendants.® He was
particularly celebrated in the works of Zhuang Zhou #H, the writings
of medical specialists, and the traditions of adepts who strove to prolong
life. Several books of philosophical writings bore his name. In the early
Han dynasty, the philosophers we now call Daoists #% were called
followers of the “teachings of Huang Di and Laozi.” Huang Di was
succeeded by Di Ancestor Zhuanxu, wlho in turn was followed by Di
Ancestor Ku. These shadowy figures were followed by the two most
famous of the Five Ancestors: Yao and Shun. These three Ancestors to-
gether with Yao and Shun were thought to have constituted a “dynasty”
like that of the Three Dynasties in some schools of thought (e.g., Guoyu
®%, “Zhengyu” 835, 16.2b).

What is important to philosophy is that the period of the Three August
Ones and Five Di Ancestors was the source of four important theories of
government: the way of Shennong embraced by the Agronomists B%K
and Primitivist utopians; the way of the Huang Di Ancestor embraced
by the Huang-Lao ##% school; the way of Yao and Shun embraced by
Mencius; and the way of Yu & embraced by the Mohists.

. The Shennong Theory of Government

A number of leftist philosophers advocated the “model” of Shennong,
in whose time there had been neither punishments, nor armies, nor rulers,
nor social inequality. They used the way of Shennong as a vehicle to
attack the views of the Mobhists and Ru scholars. Such Primitivist writers
as the author of the “Robber Zhi” #%# book of the Zhuangzi and Agro-
nomists such as Xu Xing 77 completely rejected the basic concepts of
government that the Mohists and Ru shared, holding that the Mohists
and Ru were in all important matters one and the same. These philoso-
phers were joined by the Huang-Lao thinkers, who also attacked the
Mohist and Ru conceptions of government and its foundation. In this
broader context, the disputes between the Mohists and Ru seemed trivial
and unimportant. The dissenting theories questioned everything that
Mohists and Ru alike took for granted, and they did so with the example
of history.

The famous Robber Zhi cites the golden age of Shennong, which he
contrasts to the impoverished age of the Five Di Ancestors;
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In the age of Shennong,

they slept sound,

they awoke refreshed.

The people knew their mothers,

but knew not their fathers,

and lived as neighbors with the deer.

They plowed for their food and wove for their clothing. There was no thought
in their hearts of harming another. Such was the culmination of Perfect Power.
Yet since the Huang Di Ancestor was unable to attain such Power, he had to
fight with Chiyou %7 in the wilderness of Zhuolu % until the blood streamed
for a hundred Ili. Yao and Shun rose up and instituted the host of government
ministers. . . . From this time ever afterwards, the strong have oppressed the weak,
and the many have tyrannized the few. ... These rulers have all been agents of
utter anarchy. (Zhuangzi, 29 “Dao Zhi,” 9.19b—20a)

In the late fourth century the small state of Teng # was ruled by
Duke Wen 34, who, in the judgment of Mencius (3A. 1-3) and his
contemporaries, attempted to institute the principles of humane govern-
ment. There the Agronomists, led by Xu Xing, advocated a return to
the soil. Xu Xing and his followers had come originally from Chu, and
some scholars identify Xu Xing as a disciple of Qin Guli &#%, the suc-
cessor to Mo Di 2.1 Two Ru scholars, Chen Xiang B and Chen Xin
B, met Xu Xing and were so impressed by his teachings that they
abandoned Ru doctrines and became his followers.

Mencius, too, came to Teng to discuss humane government with the
duke, to offer advice, and possibly to obtain a position that would enable
him to practice his philosophy. Chen Xiang met Mencius and described
the doctrines of his master:

The lord of Teng is a genuinely worthy lord, but nonetheless, he has not yet
heard the true Way. A worthy lord would labor with the people in the fields for
his food. While cooking his morning and evening meals, he would govern. But
Teng has granaries and storehouses, a treasury and an arsenal, which means that
its lord inflicts hardship on the people in order to support himself. How can that
be to succeed in being truly worthy? (Mengzi, 3A.4)

Chen Xiang also explained that Xu Xing traded his grain for the prod-
ucts of the various craftsmen and held that if in the market there were no
differences in price according to the quality of the goods, then there
would be no cheating, for even a child could not be deceived. “Equal
lengths of cloth and of silk would cost the same. A bundle of hemp thread
and a bundle of silk floss would have the same price. For equal measures
of the Five Foods and for shoes of different sizes, the cost would also be
the same.” Mencius objected that from antiquity to the present it had
been a universally accepted principle that those who use their minds are
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supported by those who labor with their hands. Second, Xu Xing failed
to recognize that things are unequal by nature, some being worth ten
thousand times more than others. Finally, his doctrines were those “of a
southern Man # barbarian with the chattering tongue of a shrike who
condemns the Way of the Ancient Kings” (Mengzi, 3A.4).

Mencius undoubtedly parodies the views of Xu Xing and Chen Xiang,
who envisioned a2 community of free people living in close approxima-
tion to a natural state without social contrasts. Although the Agronomist
school was important enough to have nine titles listed in the catalogue of
the Imperial Han Library, all of its books are lost. Centrist Ru, and prob-
ably the Mohists as well, accepted the received traditions about antig-
uity and were thus not in a position to dispute the accounts of the most
ancient sages. Rightist “Legalist” philosophers such as Shang Yang @i#t -
and Han Fei #3F accepted the accounts of these ancient worthies, but
dismissed their model as no longer applicable to the circumstances of the
present. Since the Ru and Mobhists appealed to the model of the Ancient
Kings, they could not make this argument. In Xunzi’s time, confronted
by attacks from “Legalist” philosophers on the right and the utopian
Primitivists and Agronomists on the left, the Ru urgently needed to de-
velop a convincing response.

We can detect the problem in Xunzi’s thought. In his audience with
the king of Qin, Xunzi says that when Confucius was director of crime
A% in Lu &, “horse and cattle traders did not calculate their prices”
(“Ruxiao,” 8.2), which seems to agree with one of the tenets of the
Agronomist school. Xunzi’s language is obscure, but parallel texts are
more explicit. The Kongzi jiayu FLFHKEE makes it clear that “calculating
their prices” involved giving the animals a nice appearance in order to
increase the price, and the Xinxu ¥7/F says that such traders were expert in
cheating. The intent was thus clearly to prevent merchants from present-
ing their animals in the best light so as to increase their prices. In a well-
ordered marketplace “there were not two standards of price”; each item
was priced according to its value, and traders and merchants did not
cheat each other. All of this appears to be a reinterpretation of an obscure
action of Confucius to suggest that the goal of the Agronomists could be
met by Ru methods (KZJY, 1.1a, but following the TPYL, 625.6a,
quotation).

The Character of Sage Rule

The Huang-Lao, Ru, and Mohist schools regarded the Five Ancestors
as great sages who ruled without force or compulsion. The “Great Ap-
pendix” (“Xici,” 8.6a) states the theory succinctly: “Huang Di, Yao, and
Shun had only to let their upper and lower garments hang down and the
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world became orderly.” Because the sage has great de # “inner power,”
the whole world is attracted to him by the moral prestige his de gives
him. It secures the allegiance of those nearby and brings homage from
those who live in distant lands. Because of his superior wisdom, he un-
derstands everything and can respond to every problem and difficulty so
as constantly to benefit the people and ensure their devotion. The sage
grasps the Dao &, the Way, that underlies all nature and encompasses all
the processes of Heaven and Earth and all the transformations of nature.
He links the Way to its guiding principles and general categories, thus
assuring constancy and appropriateness. He attracts talented assistants.
He unifies all methods and systems.

Without leaving his door,

he knows everything under Heaven.
Without looking out his window,

he knows all the ways of Heaven.

For the further one travels,

the less one knows. .
Therefore the Sage arrives without going,
sees without looking,

decides nothing, yet achieves everything.

(DDJ, 47)

Without leaving his mat or his room, a sage king, like Ancestor Shun
with ‘'whom the theory was especially associated in the Ru tradition,
could simply strum his lute and sing the “Song of the South Wind,” and
the world would be well ordered.!* The Huang-Lao, Ru, and Mohist
schools of philosophy accepted the doctrine of sage kingship, although
they differed on its details: the relative importance of the sage’s nonasser-
tion, his use of talented assistants, his grasp of methods, and other mat-
ters. Yao and Shun, as archetypal sage rulers, led the empire through the
moral prestige their superior inner power and intelligence gave them.
Ordinary government that rested on force and compulsion, on mere
physical power, could not resist the sage, for the people, even the army,
would abandon a ruler whose position depended on coercion (“Jundao,”
12.7; “Wangzhi,” 9.19; “Yibing,” 15.1b).

~ Once Yao and Shun ceased to be regarded as gods and became histor-
ical figures, a question naturally arose: How did these men accomplish
such remarkable feats? The Ru believed that Shun could rule by nonas-
sertion, doing nothing more than assuming a grave and reverent attitude
while taking a position facing south (LY, 15.4), because of the effect of
ritual principles that the whole world believed to be the proper way.
Ritual was a community of consensus sanctified by long acceptance.
Music and ritual were elemental forms that gave outward expression to
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community life. They arose from shared beliefs. They expressed and pre-
served the concord and harmony that inhere in the community. Where
penalties and sanctions had to be applied at all, they should be used only
when instruction by example had failed. The best government was one
in which they were not used at all. Hence, the Ru concluded, and Xunzi
repeatedly argued, any program of reform must start with music and
rituals. But Xunzi, having concluded that human nature is evil, felt
obliged in his late philosophy to admit a place for punishments and pen-
alties against the incorrigible even during the rule of a sage king.

Since the sage king theory undoubtedly originated in religious doc-
trines that the Di Ancestors were divine or quasi-divine figures,'? it is not
surprising that as euhemerized in the Xunzi the sage kings have “an ef-
fect like that of a spirit” and whatever action they take “produces trans-
formation” (15.5). Xunzi held that the effect was to create the pervasive
order that the “Legalists” preeminently advocated—“what is decreed is
done and what is prohibited is stopped” (9.2, 10.9, 14.2, 15.6b)—and,
somewhat surprisingly, that this indicated that “the tasks of a True King
have been finished” (9.2, 14.2, 15.6b). Xunzi retains, however, the Ru
conviction that “although incentives are not offered, the people will be
stimulated to action” and “although punishments are not used, an awe-
some authority will hold sway” (16.2; compare 12.2). One outcome of
this is that “the ruler and his subjects are of one mind and the three
armies make a common effort” (10.14, 10.15, 15.1b, 16.3). Xunzi identi-
fies several touchstones that indicate when the Hundred Clans have ac-
cepted a ruler as a True King.

1. They “will esteem him as they do a Di Ancestor” (10.5, 11.12,
16.2);

2. They “will exalt him as they do Heaven” (16.2);

3. They “will cherish him as they do their own parents” (10.5, 10.10,
I1.12, 16.2), or “joyously [come] to have for him the same affection
they [feel] for their parents” (10.10, 16.7);

4. They “will stand in awe of him as they do of the Spiritual Intelli-
gences” (16.2);

5. They “will be glad to fight to the death for him and jeopardize
their lives for him” (10.5, 10.10, 11.12); and

6. They will be attracted to him “as naturally as water flowing
downhill” (15.5; compare 10.10).

These touchstones are also traditional, for in the Zuo zhuan %8
(Xiang 14; Legge, Chinese Classics, §: 467) Music Master Kuang Afigi says:
“Then the people will maintain their ruler, loving him as their parent,
looking up to him as to the sun and moon, taking strict reverent care
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toward him as they do toward the Spiritual Intelligences, and standing in
awe of him as of the rumbling thunder——could such a ruler be expelled?”
Since such traditional touchstones would have been familiar to Xunzi’s
audience and to his opponents, their use in his persuasions against attacks
on Ru doctrines was an important part of the persuasive effect of his
arguments.

The Sage

It was a common belief that the knowledge and wisdom of the sage
were a priori. Some interpreted this as something magical or supernatu-
ral. Others insisted that it was neither, rather it was a special, and very
subtle, ability to recognize the signs of transformation. An entirely nat-
uralistic explanation of such a priori knowledge is offered in “Observ-
ing Signs,” a book perhaps reflecting Xunzi’s views, in the Liishi chun-
qiu (20/8 “Guanbiao” Bl#, 20.17b—18a; compare 16/1 “Xianzhi” %3,
16.1a—3b):

The sage surpasses ordinary men in knowing things before they happen. To
know things before they happen must depend on careful scrutiny of the dis-
tinguishing marks that signal them. Were there no such distinguishing marks to
signal them, then although one might wish to know things before they happen,
Yao and Shun would be in the same circumstances as ordinary people. Although
the distinguishing marks may change and be difficult to discern, the sage will
never waver. The ordinary mass of men lack the Way that will reach to such
distinguishing marks. Since they lack the Way to reach them, they consider them
to be supernatural or lucky. But they are not supernatural and they are not a
matter of luck, for the sage’s enumeration of distinguishing marks does not in-
clude anything that is not so.1?

There was another aspect of the Shun and Yu stories that both the Ru
and Mohists praised: their personal self-cultivation. Yu and Shun came
from humble origins. Neither would have attracted attention in the world
of Confucius, Mo Di, Mencius, or Xunzi. By stressing that fact, these
philosophers exposed the flaws in contemporary rulers’ methods. The
example of Shun and Yu also showed that for anyone pursuing the proper
Way there was no limit to what was possible.!* The theory was embo-
died in a proverbial expression that Xunzi cites: “The man in the street
can become a Yu” (“Xing’e,” 23.5a; compare Mengzi # T, 6.B2). What-
ever his limitations might be, through personal effort and with the right
methods, anyone could transform himself, just as Yu and Shun had trans-
formed themselves, because what a man becomes is “the result of what
he has accumulated” (“Ruxiao,” 8.11).
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For Mo Di the most significant lesson of the sage kings was their selec-
tion of able and worthy ministers who instructed them. Both Yao and
Shun were surrounded by great ministers. Yao had Shun, who was re-
gent in Yao’s old age; Houji ##, the sovereign of agriculture; Kui %, the
compiler of music; Gaoyao %M, knight-judge; and Yu, minister of works
(compare Shu &, “Yaodian” ##, 29—35; Karlgren, “Book of Docu-
ments,” p. 7). Houji, Kui, Gaoyao, and Yu continued on as ministers
during the reign of Shun. Xunzi mentions such model ministers in his
late work “Contra Physiognomy” as well as in his early work “Dispell-
ing Blindness.” The importance of such ministers was accepted fact, for
the career of Yao and Shun, Gaoyao and Yu, as well as more recent
figures, were chronicled in generally accepted Documents # that sur-
vived in Xunzi’s day.

The sage kings” willingness to make men of any social position or rank
their minister showed that they valued moral worth, talent, and virtue
above all else. These ministers became the inspiration of all the traveling
scholars of Xunzi’s day who thought that if they could only find a worthy
patron, as Xunzi himself thought he had found a worthy man in the
Lord of Chunshen #®&%, they might help transform the world. Shun
was from extremely humble circumstances, working in the fields and
making a living as a fisherman and a potter, yet Yao treated him as a
friend, wedded his daughters to him, raised him to high position, and,
after testing him in office, made him regent.

. The Way of Yu

Shun selected Yu to assist him in ruling the world, just as Yao had
selected Shun earlier. For seventeen years Yu faithfully carried out his
duties. Yu was most famous for solving the problem of the great flood,*
an accomplishment celebrated by later Chinese. He labored mightily to
accomplish it until, in the proverbial expression, “there was no down on
his thighs and no hair on his shins.” Mo D1 and his followers stressed the
ascetic qualities of Yu and contended that even his burial was meager.*¢
They held him up as their hero and attempted to emulate his personal
example. '

Mozi defended his Way, saying: “Long ago when Yu dammed up the flooding
waters and opened the course of the Yangtze and Yellow rivers, opening com-
munications with the Four Barbarian regions and between the Nine Circuits, and
linking them with the three hundred named rivers, their three thousand branch
streams, and the innumerable lesser rivulets, Yu himself personally wielded the
shovel, carried the bucket, plowed the channels to gather up and collect the
streams of the world until there was no down on his thighs and no hair on his
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shins. His hair was washed by drenching rains and combed by howling winds,
yet he put the myriad states in order. Yu was a great sage, yet with his own body
he toiled in the world like this.”

This has caused many of the Mobhists of later generations to wear skins and
coarse cloths for clothing and wooden clogs or straw sandals, never to rest day
or night and to take self-sacrifice as the highest ideal. They say: “If we could not
do this, we would not be following the Way of Yu and would be unworthy to
be called Mohists.”  (Zhuangzi, 33 “Tianxia” X F, 10.15ab)

The Ru and the Mohist schools agreed in stressing the importance of
Yu’s personal example of asceticism, his devotion to the livelihood of the
people, and his selection of worthy and able men as his ministers.

The Great Rebels

Opposition to the society that the Mohists and Ru accepted as normal
and proper was expressed in the traditions about the great rebels who
had opposed the sage kings. The critique held that the Power of the sages
admired by the Ru and Mohists was incomplete, for it could not trans-
form universally. But Xunzi, holding that man’s nature is evil, found this
objection less than compelling. Some men are so incorrigibly evil that
their natures and unregenerate ways could not be transformed even by
the sages’ extraordinary Power and inestimable moral force. Xunzi men-
tioned three great rebels in his “Debate on the Principles of Warfare”
(15.2), the same three found in the Mengzi. Their names suggest that
their opposition to Mohist and Ru doctrines lay in class differences:”

1. Huan Dou %%, literally “peaceable bellows”;

2. Gonggong #T., or “communal labor,” but usually construed as
the official title “minister of craftsmen” by Mohists and Ru scholars;
and

3. the San Miao =#, or Three Miao, who are regularly represented as
metalworkers.*®

They are the vehicles for criticizing sage rule, as conceived by Mohists
and Ru philosophers. We find in the “Zaiyou” #%, a Primitivist criti-
cism of the sage king heroes of the Mohists and Ru:

In the past, Huang Di was the first to employ the principle of humanity and
morality to meddle with the hearts and minds of men. After that, Yao and Shun
wore the fat off their thighs and the hair off their shins in order to nurture the
bodily frame of the whole world. They tormented their Five Vital Organs 7#
in order to create humanity and morality. They taxed the vital energy of their
blood humour to encompass laws and standards. Nonetheless there were still
some whom they could not conquer this way. Thereupon Yao had to banish
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Huan Dou to Mount Chong %111, expel the Three Miao to the Three Ridges
=f, and exile Gonggong to the Dark City ##5. This was failing to conquer the
world. . ..

When the moral force of Great Power ceased to be shared, our inborn nature
and our destinies were shattered and smudged. The world became fond of “wis-
dom,” and the Hundred Clans &# sought more than they possessed. There-
upon, they had the axe and saw to regulate things, the blackened marking-line
to kill them, and hammers and gouges to disfigure them. The whole world be-
came jumbled and muddled till it reached complete anarchy. The blame for that
lay in meddling with the hearts and minds of men. Accordingly, worthy men
have sought refuge hidden away in craggy cliffs in great mountains and the lords
of states with ten thousand chariots tremble apprehensively in the halls of their
ancestral temples. Today when dead men lie about pillowed on each other’s
corpses, when the condemned, yoked about their hands and necks, stumble over
each other’s heels, and when mutilated “criminals” are to be seen everywhere, it
is the Ru and the Mohists who stride about among the manacled and fettered,
waving their arms and pushing back their sleeves. It defies belief that they could
be so brazenly impudent and know no shame at all! I think that such “sageliness”
and “wisdom” are but the wedges of the stocks and yokes and that “humanity”
and “morality” are the pin and hole of the fetters and manacles.t®

Passages such as these show the depth of opposition to the doctrines
held in common by the Ru and the Mobhists. From the perspective of
Xunzi and Mencius or that of Mo Di, the ideas of the Ru and Mohists
seemed utterly irreconcilable. But to schools not sharing their vision of

_ the sage kings, there was little difference between them. Learned argu-

ments about funeral rites or musical performances or government regu-
lations seemed insignificant compared with their common love of au-
thoritarian government in which a benevolent despot acted as a father
to his subjects, whose every need he understood because of his superior
wisdom.

THE THREE DYNASTIES

For Xunzi, and for most Chinese thinkers, the most instructive part of
the past was the period of the three great dynasties, the Xia ¥, Shang #,
and Zhou . (The Shang is also known as the Yin B dynasty, the Zhou
name for it.) The first reason is that at this point we leave behind the
largely mythical world of Di Ancestors and enter protohistory, a fact
Xunzi himself realized:

That before the Five Di Ancestors there are no traditions concerning individuals
is not because of the absence of sages during that time, but because of the ex-
treme antiquity of the period. That for the period of the Five Di Ancestors there
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are no traditions concerning affairs of government is not because of the lack of
good government, but again because of the extreme antiquity of the period.
(“Fei xiang,” §.5)

Two competing philosophical theories, the Mandate theory and the the-
ory of sage abdication, were the lessons to be drawn from this history.

The second reason is that the term xia E was etymologically related to
ya ¥ “elegant,” and among the Central States “elegant” always implied
the “standards of Xia,” or those of the Chinese properly speaking, from
the vantage of the inhabitants of the old Central States. When Xunzi
speaks of “elegant standards,” he contrasts the practices of the Central
States, who were heirs of the Xia traditions, with the customs and stan-
dards of states like Chu and Yue #, which were not (“Rongru,” 4.8;
“Ruxiao,” 8.11). Xia referred to the thousand year—plus history of the
Chinese people from the founding of the Xia dynasty to the time of
Confucius, Mo Di, Mencius, and Xunzi (“Wangba,” 11.2b). These Cen-
tral States looked back on a past of great renown and power that con-
trasted with the present age, which was dominated by upstart states be-
yond the pale. To have one’s authority accepted in the Xia lands and by
the Xia people could be due only to the moral force and prestige of a
cultivated inner power, never merely to military power such as might
influence mere barbarians.

The Mandate Theory

The consensus view of history taught that the succession of dynasties
from ancient Xia through Shang to the Zhou era had been caused by
Heaven transferring its Mandate to rule. This theory was expounded by
the Duke of Zhou, who justified the Zhou conquest of the Shang empire
by appealing to the transfer of the Mandate from Xia to Shang in the
time of King Tang #%.2° The Mandate was bestowed by Heaven, ex-

plained the Duke, in recognition of the de moral power of the founding

king and withdrawn because of the diminished de moral authority of the
last king. The doctrine was thus apparently already ancient and widely
accepted.

This has recently been strikingly confirmed. Thanks to the discovery
by David Pankenier that the traditional accounts, wrapped in the lan-
guage of myth, preserve records of the celestial events associated by con-
temporaries with Heaven’s transfer of its Mandate, we can now date with
accuracy the de jure founding of each of the dynasties. Ancient Chinese
thinkers believed in a correspondence between celestial and terrestrial re-
gions; signs occurring in a particular celestial region indicated the will of
Heaven in regard to a particular country and its ruling family.* It ap-

¥
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pears that the celestial sign for the “transfer of the Mandate” and the
founding of a new dynasty was a triple conjunction of Jupiter, Saturn,
and Mars, sometimes briefly joined by the faster moving Venus and
Mercury, which occurs approximately every §16 years. Such conjunctions
occurred in May—June 1059 near the constellation Carriage Ghost, the
probable date of King Wen’s receipt of the Mandate, and in November—
December 1576 at the bank of the Heavenly River at the Ford in Separated
Woods, with the Metal Star (Venus) emerging from the waters, the prob-
able date of the transfer of the Mandate to King Tang. In February—
March 1953, the date when Yu founded the Xia dynasty, there was a
clustering of the five planets in the Dark Palace. These three extraordi-
nary celestial displays occurred, respectively, in the North, East, and South
“palaces” of the heavens.??

The Principle of Hereditary Succession

A fundamental corollary of the Mandate theory is the principle of he-
reditary succession within a single house instead of a succession of sages.
There were, in some accounts, four dynasties, the Youyu A% dynasty of
Shun, plus the Three Dynasties of later times.?* Although tradition was
clear concerning the transfer of the Mandate during the Threé Dynasties
and the hereditary succession of the monarchy within each dynasty, it
was unclear as to the nature of the succession among the most ancient
worthies. In the orthodox account, the principle of hereditary succession
developed by action of the people. Like his predecessor Shun, Yu se-
lected a successor, a worthy man named Yi %, whom he presented to
Heaven. When Yu died, however, the people did not turn to Yi when
they had disputes and poets did not compose songs in praise of him. In-
stead they turned to Qi &, Yu’s son, and sang in praise of him. Thus was
founded for the first time the hereditary principle of succession and with
it the succession of the Three Dynasties, the Xia, the Shang, and the
Zhou. It is evident from the surviving accounts of the Xia dynasty that
the hereditary principle was unsettled at the beginning of the dynasty.?*
Alternation of the succession between confederated lineages, apparently
still practiced in an altered form in the Shang dynasty, perhaps led to the
theory that the most ancient sages bestowed the empire on their wor-
thiest minister. Because of their brilliantly manifested de moral authority,
the transfer of power was accepted by the people and by Heaven.

Sage Succession and Abdication

The competing theory, and one perhaps founded in history, was the
doctrine of sage abdication. It was illustrated by a standard contrast be-
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tween the hereditary succession that commenced with the Xia dynasty
and the succession of Yao to Shun and Shun to Yu. Apologists for the
Mandate theory constructed a theory of failed hereditary succession dur-
ing the period immediately before the Three Dynasties. When Yao died,
the people were disconsolate: “It was as if the people had lost their father
and mother. For three years all musical instruments were silent.” 25 Yao’s
son came to possess the empire, but no one paid him homage. When
there were disputes, the people sought out Shun to settle them. Singers
composed ballads to praise Shun but not to praise Yao’s son. Yao had
recommended Shun to Heaven. Now by these signs Heaven approved

him, and by these actions the people indicated that they also accepted

him. “Heaven sees with the eyes of the people; it hears with the ears of
the people.” 2¢

The alternative theory held that the sage kings who preceded the
Three Dynasties, realizing the superior moral force of the sage ministers,
offered to abdicate in favor of them, but such ministers declined. Gaoyao,
famous as a wise and just minister of crime under Shun, illustrates the
process. The Odes #¥ take him to be the paragon of judges. The Docu-
ments contain a long discourse attributed to him in which he enunciates
his principles. So impressed was Shun with his ability that he wanted to
make Gaoyao his successor. Unfortunately, Gaoyao predeceased him.?’
Xunzi, who regarded Gaoyao as one of the great sage ministers, was
fully aware of these theories, and in his early work “Rectifying Theses”
(18.5) he rebutted the argument that sage kings had abdicated in favor of
their worthy ministers. '

Since his Way and its Power are pure and complete, since his wisdom and intel-
ligence are exceedingly perspicacious, he had only
to face south and adjudicate the affairs of the empire.
[Then everyone] follow[ed] after him and submit[ted] to him in order to
be transformed by obedience to him.
The world has no “hidden scholars” and there is no “lost goodness.” Why
should he abdicate the empire?

“Hidden scholars” are sages whose merits are unrecognized; “lost good-
ness” refers to the goodness lost to humanity when the worthy are not
employed in the government. Both are critiques of government. When
the hereditary principle obtained, argued proponents of sage abdication,
“hidden scholars” and “lost goodness” characterized the world.

But in “Working Songs” (25.23), his last work, Xunzi, having expe-
rienced a lifetime of disappointment with the governments of his day,
was perhaps persuaded, for he tells us:

Yio and Shun elevated worthy men and personally
resigned their positions.
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Xu You #¥# and Shan Quan #%
valued moral principles and deprecated gain:
their conduct was brilliantly displayed.

After hearing Yao’s offer, Xu You washed out his ears and ran away
from the temptation. After Shun proposed to cede his throne, Shan
Quan went into hiding in a deep forest (Zhuangzi, 1.sb—6a, 9.10ab). Just
as Yao had ceded his throne to his worthy minister, Shun in turn ceded it
to his worthy minister Yu.2®

But all this raised two fundamental questions: If originally power was
transferred to the worthiest man in the empire, why did Yu establish the
principle of hereditary dynastic succession? And, if originally order was
maintained by the acquiescence of the people to the de moral power of
the ruler, why was it necessary to use punishments and armies?

Mencius, who accepted the principle of hereditary succession, answered
the first question by quoting Confucius’ justification of the change made
by Yu: “In the Tang [ dynasty of Yao} and Youyu [dynasty of Shun],
the succession was by abdication [to a worthy man], whereas in the Xia,
Shang, and Zhou dynasties it was hereditary, but the moral principle was
one and the same” (Mengzi, sA.6). In the Book of Lord Shang @& E, 18
“Setting Policies” E (4.9b), the second question was explained by the
fact that ‘

in the time of Shennong people were few and animals many, but the reverse
was true in the time of Huang Di. Although the affairs of their governments
were not the same, that both ruled universally is because the times in which they
lived were different. ... From this point of view, Shennong is not more exalted
than Huang Di; it is just that he was honored because he was suited to his age.

Ru scholars like Mencius and Xunzi (“Ruxiao,” 8.8; “Yibing,” 15.1d,
15.2, 15.3) could not accept this explanation and contended that indeed
King Tang of the Shang dynasty and Kings Wen and Wu of the Zhou
had conquered the empire without having to fight for it. Any account to
the contrary must be false: “The humane man has no rival anywhere in
the world. How could staves have floated in the spilled blood when the
most humane of men punished the most inhumane” (Mengzi, 7B.3)? But
since this left the Ru open to challenge on historical grounds, Xunzi had
to face repeated attacks on the Zhou example he used as his model.
Thinkers from the Central States, especially the Ru, who considered
themselves as belonging to the Xia tradition followed only the model of
the Three Dynasties. Within this narrower compass, centrist philosophers
like the Mohists and Ru quarreled about mourning periods and burial
practices and the Ru questioned whether Guan Zhong “knew ritual,”
but they raised no issue that would call into question their fundamental
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presuppositions. Even rightist philosophers shared the same basic presup-
positions, the difference being principally one of emphasis. But the more
ancient sage kings offered a considerably wider range of models than the
Mohists and Ru had considered.

The most ancient cultural heroes were shared by the Xia ¥ Chinese
and non-Xia peoples who lived together in the land of China, the usual
modern translation of zhongguo *FB. But, in the classical period, zhongguo
referred principally to the Zhou states occupying the North China plain,
and accordingly, the term is translated “Central States” when referring
to the classical period. But China, in the modern sense, has always been

inhabited by diverse ethnic groups. In addition, the term “Chinese”

refers to the written language of China from Shang times to the present.
We can be sure that all those who used the Chinese language for writing
did not speak the language. The people of the southern states of Wu £,
Yue, and Chu, as well as the Eastern Yi 3% barbarians and the Zhou
peoples, used the Chinese language for written communications. It is
reasonably clear that at least in the beginning these peoples spoke lan-
guages other than Chinese. Thus, to use the term “Chinese” in reference
to any ancient people is, then, somewhat misleading. The ethnic term the
peoples of the Central States used for themselves was Xia, which can be
translated “Chinese” since these peoples clearly spoke the Chinese lan-
guage. After the classical period, the “Chinese” people called themselves
the “Han,” the name still used for them. This name reflects the fact that
the culture of the Han dynasty was a synthesis of the northern Xia culture
and the southern culture of Chu, Wu, and Yue.2?

Philosophers from dissenting leftist traditions rejected the notion that
the sage kings admired by the Mohists and Ru had contributed to soci-
ety in the way the Mohists and Ru contended. Dissenting philosophers
drew inspiration from alternative social models stigmatized as “barbar-
ian” by the cultivated Ru. The Ru naturally rejected such models be-
cause, as Mencius (3A.4) put it, “I have heard of the Xia Chinese con-
verting barbarians to their ways, but never have I heard of Chinese being
converted to barbarian ways.” Further, the cultural heroes admired by
the dissenting traditions were often associated with crafts or with par-
ticular specialized skills that the Ru disdained.

A more radical attack on the Ru and Mohists involved the assertions
that truly worthy men would not accept the position of Son of Heaven,
that there had been, as an envoy from the Rong ® barbarians said, a de-
cline in the de moral authority of rulers since the time of Huang Di, and
that a principal indication of this decline was hereditary succession to the
position of Son of Heaven, which had started with the Three Dynasties
praised by the Mohists and Ru. A story apparently originating from the
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Agronomist school criticized Yu severely for transmitting his throne to
his son, for this highlighted the startling decline of moral authority since
the days of Yao. Bocheng Zigao {5 7%, who in the days of Yao and
Shun had been one of the feudal lords, in the time of Yu forsook his
position as a feudal lord and turned to farming. Bocheng explained to
Yu that Yao and Shun had selected worthy men who were without de-
sires and who were completely public-spirited. Thus, the people “were
encouraged although there were no rewards” and “stood in awe although
there were no applications of penal sanctions” (compare “Jundao,” 12.2,
and “Qiangguo,” 16.2, where Xunzi accepts these ideas). Yu, however,
had found it necessary to use rewards and apply punishment, yet the
people were only more greedy and more selfish. That his de moral au-
thority was not equal to that of Yao and Shun was shown by his intro-
duction of hereditary succession. Thereupon, he asked Yu to leave him
alone, returned to his plowing, and would not turn his head.** Ru
scholars, nonetheless, defended hereditary succession.

The Bad Last Ruler

Since the Mandate had been changed, in some sense at least, the moral
authority of each dynasty must have decayed. This found expression in
the theory that the moral power accumulated by the founding kings
gradually eroded until nothing was left, the ruling kings becoming grad-
ually more corrupt and degenerate until the people had had enough and
Heaven gave a sign that the Mandate was to be transferred. This theory
focuses on the transfer of power from the last Xia king, Jie Gui #%, to
Tang, the founding Shang king, and from the last Shang king, Zhou Xin
##, to Kings Wen and Wu of the Zhou dynasty. Although the names of
the rulers following Yu were known, they were of no importance to
philosophers since their reigns offered no instructive example for state-
craft. The end came with Gui, known to philosophers as Jie, whose name
became synonymous with depravity.®! Only a ruler whose dark, de-
praved, inauspicious de inner power was sufficient to exhaust the re-
ceived inner power of the ruling house could end the dynasty. The legend
of Jie is, thus, a catalogue of the outrages that undid the received moral
authority of the dynasty and led to the alienation of the people from that
authority. It is the moral lessons to be drawn and not any objective his-
torical account that make the story of Jie important.

Jie’s greatest extravagance was' to build a lake filled with wine on
which he and his court floated about. The retaining dikes made of dregs
were so high that they could be seen ten li 2 away. Three thousand men
could drink from the lake, lapping up the wine like so many cattle. His
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ministers, one after another, cautioned him against such display, but he
refused to listen. Worthy ministers who remonstrated with him were
put to death, like Guan Longfeng M#:%, imprisoned, or, like Yi Yin
#%, driven from the court (“Chendao,” 13.2). Jie would heed only evil
men like Si Guan #i#, who brought general confusion to the court
(“Jiebi,” 21.2). Warned by Yi Yin that the Mandate of Heaven was about
to be withdrawn, Jie clapped his hands and laughed uproariously, ex-
claiming: “So you too warn of evil omens! My possession of the empire
is like the sun being in the sky. Can the sun be destroyed? When the sun

perishes, then I too shall be destroyed!”3? For Xunzi, Jie exemplified.

both the wicked ruler like Zhou Xin and the morally corrupted person
like Robber Zhi in utter contrast to Jie’s ancestor Yu and to Tang, who
would take the empire from him.

Jie was infatuated with his concubine Mo Xi #%, on whom he lav-
ished vast sums in an effort to keep her amused. Mo Xi had been given
him to stop an invasion he was contemplating. Some contended that she
instigated his enormities to avenge her people and that she collaborated
with Yi Yin to ruin the Xia. In any case, it was Mo Xi who provided
Tang with the sign that Xia’s Mandate was at an end when she reported
a dream in which the king had seen two suns fighting in t/he sky (Guoyu,
“Jinyu” &%, I, 7.2b; LSCQ, 15/1 “Shenda” 18X, 15.1a—2a). The triple
conjunction that occurred in November—December 1576, in the region
of the sky associated with the Shang, confirmed that the Mandate had
been transferred to Tang.

The Shang Dynasty

The account of the transfer of the Mandate was philosophically inter-
esting only in terms of how it was signaled, how Tang came to know it,
and how it was accomplished. Yu’s son Qi had shown himself able to
govern, and so Heaven and the people had accepted the hereditary prin-
ciple of succession in the Xia house. Heaven offered its blessing to the
family who carried on the way of Yu in the form of a mandate to rule.
But when Jie lost the Mandate, the paradigm of Yu’s founding of hered-
itary succession could not be used, nor could that of Yao yielding to
Shun or Shun to Yu.3? The key lay rather in the sage minister Yi Yin,
who sought out Tang to assist him in preparing for a revolt against Jie.
The accounts of their meeting and the beginning of their collaboration
vary, but Mencius (6B.6, sA.s, 2B.2, sB.1) tells us that after leaving the
court of Jie, Yi Yin retired to the fields, where he cultivated the way
of Yao and Shun. Only after Tang had three times sent a messenger to
invite Yi Yin to his court did Yi accept the invitation.

1
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The people expressed their despair with the rule of Jie with a song:

Oh sun, when will you perish?
You and we shall all perish together.34

Mencius (1A.2) believed this song showed the people’s willingness to die
with the hated king, who believed himself immortal like the sun. “When
the people are prepared ‘to die with’ him, although the tyrant has his
terraces and his ponds, his birds and his beasts, could he enjoy them all
alone?” The imminent collapse of the dynasty was evident. What was
required was a man of de inner power to whom the people could turn.
As one of the Documents puts it, “We await our lord. When he comes,
we will suffer no more.” 3%

Shortly afterwards, Tang, having heard the song of the people and
having been awakened by Yi Yin, raised a revolt, claiming in the famous
“Speech of Tang” that he acted against Jie at the behest of Heaven and
in the interests of the people:

It is not that I, who am but as a small child, presume to act to start a rebellion.
He who holds Xia has greatly offended, and Heaven has given me a Mandate to
destroy him. ...I have heard the words of you all. The head of Xia holds the
guilt. Since I fear the Supreme Ancestor, I dare not but undertake to correct
him. ... such is the Power of Xia! Now I must march against him. Assist me, I
pray you, that this Single Man may carry out Heaven’s punishment.

(Shu, “Tangshi” %%, 1—4; Karlgren, “Book of Documents,” p. 20)

Mencius and Xunzi undoubtedly believed this was the actual text pro-
claiming Tang’s revolt against Jie Gui.

Tang conquered the Xia empire, founded the Shang dynasty, and sent
Jie Gui into exile, where he died after three years. The ease with which
he did so showed that he had received the Mandate of Heaven, for the
people offered their allegiance to him at once: “When he marched to the
east on expeditions of chastisement, the Western Yi ##% barbarians com-
plained. When he marched to the south to chastise, the Northern Rong
AL barbarians complained, saying: “Why does he leave us to last?” The
people longed for him to come as they long for rain in a time of great
drought” (Mengzi, 3B.s, 1B.11). Only a True King could do this, for he
“rescued the people from the fire and water” of tyranny. The people
turned to him as their savior, “so that wherever news of them [the True
Kings] reached and wherever it penetrated, there were none who did not
submit to them and follow them” (“Wangba,” 11.1b, 11.8). For Ru
scholars such as Xunzi and Mencius voluntary submission such as Tang
obtained was the test of True Kingship.

Tang and the Shang dynasty he founded are certainly historical. With
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him we enter the realm of history, although the account of the period
found in the Documents and in philosophy cannot be confirmed by ar-
chaeology in many important details. There is no doubt, however, that
in the time of Mo Di, Mencius, and Xunzi it was generally believed that
there existed genuine documents from this period such as the “Speech of
Tang.”

The Hundred 1i Theory

Xunzi several times defends the doctrine that “a state only a hundred
li square is sufficient to establish an independent rule” (7.1, 10.14). This
was based on the generally held view that Tang began with Bo Z (or #)
and King Wu with Hao &, both territories of only a hundred li square
(11.1, 11.8, 15.6, 18.4; attested also in Mengzi, 2A.3), and that at the be-
ginning of dynasties the size of fiefs never exceeded that size (Mozi, 18
“Fei gong” 3, II #, 5.4ab; 19 “Fei gong,” IIl F, s.172). In defending
Ru doctrines against myriad attacks, Xunzi made use of traditional tests
that had become touchstones for identifying the sage ruler. Together with
citations of unnamed and now-unidentifiable authorities, these provide
the rhetorical devices with which to conclude arguments or to show that
diverging approaches were in fact the equivalent of Ru doctrines. Xunzi
argues that rulers of his own time, even those with modest patrimonies,
could succeed if they would only follow the example of Tang and Wu
by adopting the Way of the Later Kings.

What were the proofs that these methods invariably brought success?
Political theory from a wide variety of schools had developed a number
of hallmarks of success. One such consisted in the dual claim that his-
torically such kings “unified the world” and “made the feudal lords their
servants” (8.10, 9.6, 11.1b, 11.8, 15.6, 18.4); and “wherever news of them
reached and wherever it penetrated there were none who did not submit
to them and follow them” (11.1b, 11.8) or “the world will come to him
as to their own home” (11.12, 12.6, 18.2) or “the world will long for

" [them]™ (11.12, 18.2). Sages like Tang and Wu could encompass the

Hundred Clans, like “a vast flood of surging waters” (10.10, 11.12).
Xunzi exclaims of such rulers: “Who could contest with such a ruler?
One who could make his country like this would become king!” (9.19a)
This doctrine is clearly related to an old tradition given in paragraph
9.19b: “When the Duke of Zhou marched to the south, the countries to
the north were resentful and said, “Why does he not come to us alone?’
When he marched to the east, the countries to the west were resentful
and said, “Why does he not come to us alone?” When he marched to the
east, the countries to the west were resentful and said, “Why does he leave
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us to last?’” This is similar to the passage quoted above from the Docu-
ments and applied to Tang, the founder of the Shang dynasty, in the
Mengzi (1B.11, 7B.4).

The Model Loyalty of Yi Yin

Yi Yin was associated with a school of philosophy that was lost until
the 1974 discovery at Mawangdui SE# of his essay “Nine Rulers”
fL£. The corpus of his works, listed first among the writings of Daoist
philosophers in the catalogue of the Han Imperial Library, comprised s1
books and is otherwise lost, with only a few scattered quotations surviv-
ing. He is also known to have been a historical person of unusual impor-
tance in the founding of the Shang dynasty from the oracle bone records
and from such early Zhou Documents as “Lord Shi” E%. But in these
records he remains a shadowy figure whose significance is unclear, al-
though it does seem likely that he was a person of importance in his own
right.3¢

Mencius (5A.7) and Xunzi (“Jiebi,” 21.2) agreed that Yi Yin made
Tang’s triumph possible. Yi Yin was an utterly good man who sought to
continue the perfect government of Yao and Shun:

He thought that if any of the people of the world, even common men and
women, did not enjoy the benefit of the rule of Yao and Shun, it was as if he
himself had pushed him or her into the gutter. Such was the heavy burden he
assumed in taking responsibility for the whole world. Consequently he went to
Tang-to offer him a persuasion to attack the Xia in order to rescue the people.

Mencius saw Yi Yin as a “sage who accepted responsibility” and identi-
fied him with the way of Yao and Shun, whose traditions Mencius him-
self continued in his own time (Mengzi, 2B.2, $B.1).

Since Taiding AT, the crown prince of Tang, had predeceased his
father, his younger brother Waibing #/# assumed the throne, but ruled
only three years. A second younger brother, Zhongren =, succeeded
Waibing, but his death after only four years created a succession crisis. Yi
Yin placed Taijia X%, son of Taiding and grandson of Tang, on the
throne, but after three years on the throne his conduct “upset the code of
laws established by Tang.” Yi Yin banished him to Tong # and assumed
the power of regent. Mencius (5A.6) says that “at the end of three years
Taijia came to regret his errors, became contrite, and reformed himself.
While in Tong, he came to dwell in benevolent humanity and to move
in accord with moral principles because he heeded the lessons taught him
by Yi Yin.” 37 In his book “On the Way of Ministers,” Xunzi examines
this problem in light of the extraordinary behavior of the Lords of
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Xinling f£%# and Pingyuan T&E# during the siege of Handan. For him,
the example of Yi Yin, like that of the Duke of Zhou in the succession
crisis of the Zhou dynasty, offered a suitable historical precedent for ac-
tions that normally would be condemned but that circumstances and
high moral purpose made commendable.3®

THE PATTERN OF ANCIENT HISTORY

_ For Mo Di, Mencius, and Xunzi, there was a clear pattern to be
drawn from the history of the ancients. The sage kings had established.
the fundamental institutions and values of Chinese civilization. Each had
been assisted by worthy ministers on whose achievements rested the suc-
cess of his reign. Yao had been assisted by Shun. Shun was even more
fortunate in having such ministers as Yu, to whom he offered his throne;
Xie ®, who taught men the proper way to treat each other; and Gaoyao,
who was minister of justice. Yu had Yi, to whom he attempted to give
the throne. Tang depended on Yi Yin. In addition, many other worthy
men occupied the major offices of the land, because these kings, without
exception, honored the worthy and employed the able.

In contrast to these men, there were the great rebels in the time of
Yao and Shun—Huan Dou, Gonggong, and the Three Miao—as well
as Dan Zhu 714, the unworthy son of Yao; Gusou & and Xiang %, the
unworthy father and brother of Shun; and Gun #, the incompetent fa-
ther of Yu. The Three Dynasties, which were based on the hereditary
principle, ended when the great inner power and moral force that had
been the charisma attracting the masses to the first kings of those dynas-
ties had been permitted to wear away through lack of cultivation on the
part of later kings. Even at the end of the Xia and Shang dynasties, how-
ever, the model created by Tang and Yi Yin still survived in the worthy
ministers who remonstrated against the evil of Jie and Zhou Xin. Guan
Longfeng and Yi Yin condemned the excesses of Jie. Prince Bigan *F,
Viscount Qi of Wei #F#%, and the Viscount of Ji #¥ attempted to re-
form Zhou Xin. The Earl of the West #f4, later King Wen, and the
Grand Duke Lii Wang A2 A%, who had held office under Zhou Xin,
turned against him only when they became convinced he was incorrigi-
ble. But the inner power of these kings was evil, and they fell under the
spell of wanton consorts like Mo Xi and Daji #£C and were assisted in
their folly by wicked ministers like Si Guan, Feilian ##, and Feilian’s
son Wulai Z3k.

In the time of Mo Di and even in that of Mencius, centrist philoso-
phers could dismiss dissenting traditions on the left as following the
model of rebels, but when these same programs were represented as the
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true teachings of the great sages, this tactic would no longer suffice. For
Xunzi, as for Mo Di and Mencius before him, the problem was to reani-
mate the old model, to make it applicable to his own time, and to defend
it against attack. Xunzi found himself in a more difficult situation. After
Confucius, the Ru had come to agree that the situation of the world had
decayed since the halcyon days when Shun merely strummed his lute.
Further, Ru unity had been shattered, in Xunzi’s view, when a number
of Ru schools accepted various doctrines of the heterodox schools, like
the Ru who represented that Mencius and Zisi ¥/ had adopted elements
of Five Process %17 theory or like the followers of Zixia ¥&, Zizhang
%, and Ziyou ¥ who proved inadequate to transmit the authentic
teachings of Confucius. These factors made it easier for their opponents
to corrupt the authentic tradition with apocryphal teachings and false
doctrines. Xunzi felt obliged to refute a number of these doctrines in the
books translated in this volume.

Having admitted that moral decay had been the pattern of history
since the beginning of time, how could the Ru reply with the way of the
Ancient Kings to opponents who, like the Utopian, Primitivist, Huang-
Lao, and Agronomist philosophers, portrayed ideal human societies as
existing before the moral decay of later ages first manifested itself in the
time of the sages whom Mohist and Ru scholars admired? Xunzi aban-
doned the way of the Ancient Kings because it involved too much con-
jecture. Better, he believed, to follow the path of the Later Kings, which
could be known in detail. In this way solid historical evidence could be
used to rebut the claims of the leftists.
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The Later Kings: The Way of Zhou

The doctrine of the Way of the Later Kings (hou wang # I) is unique
- to Xunzi. Other philosophers, as we have seen, advocated the Way of
the Ancient Kings. The Chinese term xian wang % ., usually translated
“early king,” or “ancient king,” refers to any king who was a predeces-
sor, ruled in antiquity, or established the institutions of a dynasty. In the
Documents (“Zicai” ¥, 6—7), xian wang means specifically the found-
ing kings to whom “Great Heaven delivered the people of the Central
States and their territory” and who “received the Mandate.” In philo-
sophical texts, this is the generally accepted meaning. References to the
government, model, or Way of the Ancient Kings is widely attested
in the literature, being found in the Lunyu, Zuo zhuan, Mengzi, Mozi,
Zhuangzi, Hanfeizi, and Guanzi; far from being a Ru term, it was a
common cliché for “good government” or “ideal government.”

When Mo Di advocated the Way of the Ancient Kings, he meant
Yao, Shun, Yu, Tang, Wen, and Wu, but with particular stress on the
model of Yu.! Mencius, too, understood the term in this way, although
perhaps for contrast, he characterizes his way as that of Yao and Shun
(Mengzi, 2B.2, 4A.1—2, 5A.7, 6B.2, 7B.37). Two passages indicate that
the term “Ancient Kings” was, even in his time, being used by oppo-
nents to criticize the Ru. Mencius (6B.10) condemns the thesis advanced
by Bo Gui B, an ancient expert in water control, that taxes should be
one part in twenty as the way of the Lesser and Greater Mo % barbarians.
He replies that it is wrong to argue against the practices of Yao and Shun
and that their course should be followed in the Central States. Indeed, all
those who wish to reduce taxation below the level laid down by Yao and
Shun are “barbarians.” That by “Ancient Kings” Mencius meant only
Yao, Shun, Yu, Tang, Wen, and Wu is confirmed by his condemnatlon
of Chen Xiang for citing the more “ancient” king Shennong to “con-
demn the Way of the Ancient Kings” (3A.4).

Xunzi abandoned the way of Yao and Shun because the high antiq-
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uity of their government did not allow us to know the specifics .Of their
model (“Fei xiang,” 5.5). In contrast, Xunzi observes, we know in great
detail the government of the Zhou dynasty (“Fei xiang,” 5.4; “Ru?(iao,”
8.13). He argues that the Way of all True Kings is to be fou.nd in the
Way of the Later Kings (“Bugou,” 3.10; “Fei xiang,” 5.4). It is curious,
then, that the term “Later Kings,” far from being dominant in Xunzi’s
books, occurs less frequently than “Ancient Kings.” But a close look at
the occurrences of “Ancient Kings” in the Xunzi indicates that the term
is most frequent in books dating to the first half of Xunzi’s career. Thusf
in response to King Zhaoxiang of Qin ZMEL (r. 306-251), Xl}nm
(“Ruxiao,” 8.2) says that the “Ru model themselves after the Ancient
Kings.” Indeed, in his interview with Fan Sui 7 (“Qiangguo,” 16.6),
the Marquis of Ying % and prime minister of Qin, who must have
arranged the interview with the king, Xunzi stresses the example of
Tang and Wu. And in “Rongru” (4.10), Xunzi mentions the Way of the
Ancient Kings in the context of the triumph of Tang and Wu and the
demise of Jie and Zhou Xin. .

Yang Liang and other commentators have proposed emending the text
at various points, but this is generally unnecessary if one looks closely at
the probable date of the book in question. Xunzi appears to have em-
ployed the term “Later Kings” only after his visit to Qin and his stay in
Handan. All his works that can be dated to his time at Lanling advocate
the Way of the Later Kings. This accounts for the otherwise surprising
fact that he mentions the distinctive doctrine of the Way of the Later
Kings only 18 times in the whole of the Xunzi, makin.g it a compara-
tively rare term. In contrast, “Ancient Kings,” a doctrine he “reJ'ects,
occurs 48 times. It is noteworthy that 12 of these occurrences are in the
“Discourse on Music” where Xunzi cannot be rejecting the teachings of
the Ancient Kings.

The solution to the problem lies in the change in meaning of the term
“Ancient Kings” during the course of Xunzi’s lifetime. In early and
middle works, such as the “Discourse on Music” and the “Discourse on
Ritual Principles,” Xunzi uses the term to refer to the founding kings of
dynasties, who established the ritual, musical, and governmental f.orr.ns
for the dynasty. It is evident that this is a traditional usage (Shu, “Zica1,”
6—7). The Mozi contains 39 references to the “Ancient Kings,” generally
in the form of a citation from a book of the Ancient Kings, who are
frequently then designated by the recurrent series Yao, Shun, Yu, Tang,
Wen, and Wu. We may be confident that in the view of Mozi, and of
his disciples who continued his book, “Ancient Kings” specifically
meant the founding kings of the great dynasties of the Chinese past. In
the Zuo zhuan, the term sometimes means simply “predecessor,” but
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most commonly it can be identified from context to refer to the found-
ing kings of the Zhou dynasty, who gave form to its traditions.>

But when we come to the Hanfeizi, this is no longer the case. In this
work, “Ancient Kings” refers as well to the most ancient sages, including
those like Shennong and Huang Di who were often used to attack the
doctrines of the Ru and the Mohists. Han Fei (32 “Waichu shui” 73, I
#[A E, 11.1b) observes that when the words of these Ancient Kings are
of little use, they are highly prized, and when they are of great use, they
are thought worthless. He criticizes those who engage in eloquent trib-
utes to the legacy of remote antiquity but for all their admiration of the
humanity and morality of the Ancient Kings cannot rectify the course of
the state (HFZ, 32 “Waichu shui,” /A, 11.3a).

This matches Xunzi’s criticism in his late works of “vulgar Ru,” who
- model themselves after the “Ancient Kings” in only a general way and
who are not the equal of the “cultivated Ru,” who model themselves
after the Later Kings (“Fei shier z,” 6.7; “Ruxiao,” 8.8, 8.10, 8.13).
Xunzi disdains the Ru who follow the example of the Ancient Kings be-
cause they are indistinguishable from the Mobhists and they “invoke the
Ancient Kings to cheat the stupid and seek a living from them” (“Ru-
xia0,” 8.10). The “cultivated Ru” and the “great Ru” follow the model
of the Later Kings. “A way that antedates that of the Three Dynasties is
characterized as ‘unsettled.” A model that is divided in its allegiance to the
Later Kings is called ‘inelegant’” (Ruxiao,” 8.13). “Unsettled” means that
because of its extreme antiquity, such a model would be ambiguous and
thus difficult to trust. “Inelegant” suggests that such a model would not
be apposite to the occasion and the time. Xunzi warns that “if the the-
ories of the Hundred Schools fall short of the Later Kings, then do not
listen to them” (“Ruxiao,” 8.13). He makes clear his reasons for follow-
ing the Later Kings: “If you want to observe the footprints of the sage
kings, you must look where they are most clearly preserved—that is,
with the Later Kings. These Later Kings were lords over the whole
world. To put them aside and to discuss instead extreme antiquity is like
giving up your own lord and serving another” (“Fei xiang,” 5.4).

Xunzi recalls the old saying “inscriptions with the passing of time per-
ish” and applies it to the model of the various ancient kings. We should
follow the precepts of the ancient teaching:

Use the near to know the remote,
Use the one to know the myriad;
Use the insignificant to know the glorious.

(“Fei xiang,” 5.4)

Although his term “Later Kings” embraces the Three Dynasfies, Xunzi
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held the Zhou in highest esteem. “If you would know the ages of antig-
uity, you must closely scrutinize the Way of the Zhou. If you would
know the Way of Zhou, you must carefully observe the ideal of the gen-
tleman prized by its men” (“Fei xiang,” 5.4). Here Xunzi was doing
nothing more than returning to the teachings of Confucius himself:
“Zhou could survey the two preceding dynasties. What a wealth of cul-
ture that was! I follow Zhou” (LY, 3.14). The Way of the Later Kings
was in his mind nothing new or radical. It preserved the true teachings of
the great sages, the Duke of Zhou, who had said that he modeled hims?lf
on King Wen (Mengzi, 3A.1), and Confucius. Xunzi’s view of the his-
tory of the Zhou was thus fundamental to his philosophy.

For Xunzi the conduct of four individuals contained essential lessons
for moral and political philosophy: Zhou Xin, the bad last king of the
Shang dynasty; King Wen of Zhou, loyal minister and virtuous prince
who was given the Mandate but died before he could claim it; King Wu,
his son, who realized the Mandate and conquered Shang; and the Duke
of Zhou, who secured the dynasty for his nephew King Cheng when
King Wu died prematurely. Zhou Xin, better than Jie Gui, showed the
folly of evil rulers. King Wen, even more than Yi Yin, was the exempla-
ry minister who turned against his lord only when Heaven itself had so
directed. King Wu was the filial son who completed his father’s work.
The Duke of Zhou was the younger brother who protected his nephew
and preserved the Zhou dominion. The Ru and Mobhist philosophers
alike admired his learning and wisdom. The conduct of these four men
forms the historical background, much embellished by legend, of Xunzi’s
political philosophy.

DI ANCESTOR XIN

Philosophers referred to Xin ¥, the last king of the Shang dynasty, by
his posthumous title Zhou #, “Tyrant.”? In the language of political re-
monstrance, he was always linked with Jie, the last king of the Xia dy-
nasty. Though surrounded by able ministers, he ignored them, associated
with wicked men, and ultimately fell under the corrupting influence of
his supremely evil consort, Daji (“Jiebi,” 21.2). Xunzi shared with other
philosophers the view that Zhou Xin and Jie Gui represented all that was
evil, corrupt, and baleful in the behavior of kings. Mere mention of their
names evoked a warning against. excess and a fear of catastrophe. The
early Zhou people condemned intoxication as a particularly abhorrent
practice, clearly deserving the death penalty, especially when intoxica-
tion led to sexual excess. Philosophers such as Xunzi alluded to sex only
in the most discreet of terms. Although they took for granted the need
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and desire of all people for sex, they abhorred an obsession with aberrant
sex that disrupted the family and gave women and eunuchs an unnatural
influence (“Jiebi,” 21.2). Zhou Xin symbolized how a fondness for drink
and an infatuation with women, especially wanton women like the dia-
bolical Daji, led to the most horrible offenses. '

So confident was Zhou Xin of his power and position that he be-
lieved that even Heaven could not harm him. Unrestrained by good
ministers, he committed one atrocity after another. He ripped open the
womb of a pregnant woman to see what was happening inside. He
threw all-night orgies in which men and women chased one another
through a pleasure park filled with exotic animals, with rare delicacies
hanging like fruit from trees and a lake of wine. He treated ghosts and
spirits with contempt. He asked Music Master Juan Ffi{§ to compose erot-
ic lyrics and music of luxurious extravagance. Seduced by sensuality, he
- ordered one minister’s flesh to be dried as a delicacy and the flesh of an-
other to be made into mincemeat (SJ, 3.26—34; Chavannes, 1: 199—207).
He devised exotic tortures, like “roasting and grilling” victims over
a charcoal fire (“Yibing,” 15.4). He fed tame tigers human flesh. He
“murdered and executed without regard to the season, so that his sub-

jects and ministers were terrorized and none could feel certain of his
fate” (“Yibing,” 15.4).

KING WEN OF ZHOU

As discussed in Chapter 1, the heavenly indication that the Mandate
was bestowed on the Zhou occurred in May 1059. This occurred late in
the long reign of Chang &, the Earl of the West, known in history by the
title posthumously awarded him after the Zhou Conquest: King Wen
(r. 1101-1050).* He was the father of King Wu, whose military triumph
over Zhou Xin established the Zhou dynasty. In the literature of the
Conquest and in later philosophical writings, King Wen was given credit
for laying the grounds for the triumph of Zhou even though he died
before it could be completed. King Wen’s role was a canon of faith for
those who-like Xunzi stressed that universal rule could occur only when
an accumulation of inner power attracted the people and won their alle-
giance without the need for armed struggle. Sage emperors like Shun
had only to strum their lutes and sing appropriate music for the world to
be orderly. The theory that explained the heavenly signs thus now sug-
gested that King Wen should triumph over the evil Zhou Xin.

By his immoral conduct, the same theory taught, Zhou Xin had ex-
hausted the moral authority accumulated by his ancestors and made nec-
essary the transfer of the Mandate to Chang, the Earl of the West. When
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Chang, still a loyal minister, remonstrated against his lechelz'y and cruel-
ty, Zhou Xin imprisoned him at Youli X% (], 3.28—29). His release was
effected by Hongyao B%X, a virtuous minister, who bribed Zhou Xin
with beautiful women, exotic things, and fine steeds. The Earl of the
West presented Zhou Xin with the lands to the west of the Luo River
ji#% in an effort to get him to eliminate the “grilling and roasting” pun-
ishment. Zhou Xin bestowed on Chang various symbols of high office
so that he might make expeditions of chastisement and attacks as Fhe Earl
of the West. Meanwhile, he employed Feilian and Wulai to exercise con-
trol over the government. Feilian was adept at flattery and was fond of
profits; Wulai was skilled at slander and calumny. Gradually, the feudal
lords began to be alienated from Zhou Xin, and the people of Shang no
longer felt close to him (“Ruxiao,” 8.8). “The Earl of the West rf:tqmed
to his home, Zhou, where he therewith discreetly cultivated his inner
power and performed good deeds. With increasing frequency the_feudal
lords turned against Zhou Xin and went to make their home with t}.le
Earl of the West. The Earl of the West grew greater and greater, and in
consequence Zhou Xin little by little lost authority and importance” (S],
3.29—30). _ o _
The doctrine of sage kingship was thus exemplified in the case of King

Wen. The moral prestige that derived from his cultivation of de inner
power was the charisma that attracted those distant from him and the
allegiance of those nearby (“Yibing,” 15.1f). Violent states became
peaceful by the transforming influence of King Wen and his successors.

- In the Zuo zhuan (Xiang 31), a minister reproaches his lord for lack of
inner power and personal self-cultivation and the other ministers for their
lack of modesty: “Zhou Xin imprisoned King Wen for seven years, and
the feudal lords all followed after him to the prison site, at which Zhou
Xin became apprehensive and returned Wen to his state. This demon-
strated the love they had for him.” The Odes (Shi, Greater Odes, “Wer.l-
wang you sheng” X EH%, Mao 244; “Huang yi” 2%, Mao 241) contain
the story of King Wen’s conquest of the state of Chong %*:

King Wen received the Mandate;

he came to have these great victories;
having launched his attack on Chong,
he created a capital at Feng.

Glorious indeed was King Wen!

The full story (Zuo, Xi 19) pfesupposes that King Wen had received
the Mandate from Heaven.

King Wen, having heard that the inner power of the ruler of Chong had come
to produce anarchy, attacked the country. When the army had been in the field
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thirty days and they had not submitted, he withdrew to cultivate and instruct.
Having done that, he again launched an attack, and they surrendered before
quitting the entrenchments.

Elsewhere, an orator notes:

When King Wen invaded Chong the second time, they all surrendered and ac-
knowledged their duties as subjects, and all the wild tribes led one another to
submit to him. This demonstrated the awe he inspired everywhere. The world
praised his great accomplishments in songs and dances. This demonstrated the
way they patterned themselves after him. To the present day, the conduct of
King Wen is the model. (Zuo, Xiang 31) "

In his triumph over Chong, King Wen proceeded as Shun had against

the Miao. Xunzi (“Yibing,” 15.2) cites the examples of Shun and King

. Wen to show that their use of military force was an expression of humane
feelings and justice.

Thus, people who were nearby were attracted by their goodness, and those who
were in remote regions longed for their justice. Although the army did not
bloody its swords, from near and far people came to offer submission, for their
moral force so flourished at this place that its manifestations reached the Four
Limits.

The pervasiveness and persuasiveness of the theory that King Wen had
received the Mandate created problems for Ru scholars like Mencius
(2A.1) since King Wen had not won the empire. Mencius explained that
what had continued for a long time, as had the Shang dynasty, was diffi-
cult to change.

The virtuous ministers remaining at the court of Zhou Xin, already
dismayed by his conduct, were now alarmed at the growing influence of
the Earl of the West, which they saw as a direct threat to the survival of
the dynasty. Prince Bigan remonstrated with Zhou Xin over his con-
duct, but Zhou Xin would not heed his advice. Shang Rong &%, a
worthy man whom the Hundred Clans loved, was degraded by Zhou
Xin. Finally, the Earl of the West attacked and destroyed the country of
Ji Bl. One of .Zhou Xin’s ministers, Zu Yi #lE, censured the Zhou for
it. Filled with apprehension, he rushed to inform Zhou Xin of it, saying:
“Right now Heaven is bringing to account the Mandate of Yin.... To-
day all your people desire your downfall. They say: ‘“Why does Heaven
not send down his destruction? Why has its Great Mandate not been
seized?” Now your Majesty, what will you do about it?” Zhou Xin
responded: “As for my life, does not whatever destiny it has lie with
Heaven?” (SJ, 3.32.) Just as the whole court was becoming convinced
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that Zhou Xin could not be changed and that the end of the dynasty was
at hand, the Earl of the West died, his great task unfulfilled.

KING WU OF ZHOU

After the death of his father, King Wu led an expedition to Mengjin
###, the ford across the Yellow River on the road to the Shang capital.
Eight hundred feudal lords abandoned the cause of Shang and assembled
with the Zhou. All the feudal lords said that it was now possible to attack
Zhou Xin, but King Wu replied that “as yet we do not know Heaven’s
Mandate.” Therewith he turned around and went home.*

The contrast between King Wu and Zhou Xin could not be greater.
King Wu feared that his moral authority was still insufficient to receive
Heaven’s Mandate, but the threat meant nothing to Zhou Xin, whose
many offenses did not cease. When his uncle Prince Bigan remonstrated
against his conduct, Zhou Xin, furious, observed that he had heard the
heart of a sage has seven openings and had Bigan cut open to inspect his
heart. “The Viscount of Ji, overcome with fear, feigned madness so he
would be made a slave, but Zhou Xin still imprisoned him. The grand
and the associate preceptors thereupon fled to Zhou, carrying with them
their sacrificial implements and musical instruments” (SJ, 3.32).

The loss of all his good ministers meant nothing to Zhou Xin. Since
Bigan was no sage, his advice was meaningless. The Viscount of Ji was
simply mad. Such virtuous men as remained at court now fled in sheer
terror. Bo Yi 1% went to the edge of the Northern Sea. The Grand
Duke Lii Wang fled to the Eastern Sea. Finally Heaven reacted. There
came a great wind and rain, blowing oxen and horses off their feet, up-
rooting trees, casting down houses, and setting fire to the palace, which
burned for two days until nothing remained. Although the very spirits
of the dead wailed and the hills themselves moaned, Zhou Xin was un-
afraid, convinced that even Heaven could not end his reign.

At this, according to the Shiji #3, King Wu proceeded to lead the
feudal lords against Zhou Xin:

Zhou Xin then sent forth his army to resist them in the Fields of Mu #%. On a
jiazi ®F day, the army of Zhou Xin was defeated. Zhou Xin went in, ascended
the Deer Terrace, put on his precious suit of jade, and climbed into the fire,
where he died. King Wu of Zhou proceeded to have his head cut off and hung
from a white pennon. He killed Daji, released the Viscount of Ji from prison, set
up a marker on the burial mound of Bigan, and put up a sign of honor at the
gate to Shang Rong’s village. He enfeoffed Zhou Xin’s son Wugeng Lufu R
#4% in order that he might continue the Yin sacrifices and ordered him to put
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into practice the government of Di Ancestor Pan’geng, which greatly pleased
the people of Yin. (SJ, 3.32—34)

PHILOSOPHIC PROBLEMS OF THE ZHOU CONQUEST

For Xunzi, the terror of the people was crucial in Zhou Xin’s down-
fall. When Zhou Xin commanded a large army to crush the forces of
King Wu, his subordinates deserted and he was destroyed (“Ruxiao,”
8.8). Xunzi, however, confronted a large body of literature suggesting
that the battle had been very bloody and not at all easy.

Ru theory taught that sage kings rule because they possess the Way
and have accumulated de inner power; the world voluntarily submits to
them. The true sage should have to do no more than exhibit his human-
ity and demonstrate the justness of his cause. The moral force of his inner
power was the charisma that would cause the people to turn to him
spontaneously. History taught that this was true of Tang, who had
founded the dynasty King Wu had just overthrown. Mencius (3B.5)
cites a now-lost Document: “The king went east to punish You #, bring-
ing peace to the people. They put bundles of black and yellow silk in
baskets as gifts to seek the honor of an audience with the king of Zhou,
where they declared themselves subjects of the great state of Zhou.” This
is as it had been with Tang.

In “Rectifying Theses” (18.2), Xunzi was challenged by an inter-
locutor who claimed that neither Tang nor Wu was a True King since
each had had to wage a military campaign to conquer. Thus Tang usurped
the rightful throne of Jie just as Wu did that of Zhou Xin. Xunzi argued
that neither Jie nor Zhou Xin was a True King. To be a True King re-
quires that the ruler meet three conditions. First, he must be universal,
which in Xunzi’s view meant he had to be able to enforce his orders in all
the countries following the Xia tradition. Second, he had to cause the
people of the world to turn to him, which was done by cultivating the
Way and carrying out moral principles, to bestow such common benefits
as to cause the empire to flourish, and to remove the causes of common
sources of harm to the world. Third, he had to be as father and mother
to the people. Tang and Wu met these conditions; Jie and Zhou did not.

In “The Teachings of the Ru” (8.8), Xunzi tried to show that the
Zhou Conquest was approved by Heaven since it succeeded at a time
when people thought it would not. It began on an inauspicious day and
was bedeviled by natural disasters and portents suggesting that it would
be doomed, but it triumphed. Contrary to other versions of the events,
Xunzi claims that when King Wu led his troops into battle, the enemy
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turned and fled. The adherents of the Shang put the evil Zhou Xin to
death. Thus, in Xunzi’s version, King Wu was not guilty of regicide.
Because of the ease of the victory, there were neither rewards nor captives.
When the fighting concluded, everyone laid down his weapons, and
“without exception all changed their hearts and altered their thoughts”
to become loyal subjects of the new dynasty.

In “Dispelling Blindness” (21.2), Xunzi attributed the fall of Jie and
Zhou Xin to their obsessions. Jie was beclouded by Mo Xi and Si Guan
and so was insensible to the merits of Guan Longfeng; Zhou Xin was
beclouded by Daji and Feilian and so was insensible to the merits of
Viscount Qi of Wei. Thus, their ministers forsook the loyalty due their
lord and pursued their own selfish ends, and the Hundred Clans, enraged
at their wrongdoing, refused their support. Worthy and good men went
into seclusion or secretly fled. In accord with tradition, Xunzi attributed
the fall of Zhou Xin in significant part to his foolishness in letting such
evil men as Feilian and Wulai run the government. Feilian attracted the
attention of Zhou Xin because of his skill as a runner. Mencius (3B.9)
contended that King Wu drove Feilian to the sea and there destroyed
him.¢ Xunzi clearly subscribed to the view that his influence was harm-
ful. Wulai was famous for his strength, which brought him to Zhou
Xin’s attention. King Wu executed Wulai after Conquest. The traditions
of the late Warring States placed a considerable part of the blame for the
demise of the Shang on the unfortunate influence of Wulai. In the rheto-
ric of the persuaders, he became a stock cautionary figure, although his
misdeeds always remain hazy and vague (SJ, 3.30, s.5; HNZ, 10.7b;
LSCQ, 2.8a, 14.18b, 17.12b).

In contrast, credit for the triumph of Zhou was due to great ministers.
The fall of the Shang was delayed because of men like Bigan and the
Viscount of Ji. They were the last examples, with a few other men, of
the persistence of “traditions of ancient families and fine government
measures handed down from earlier times.” Because of them, it took
Zhou Xin a long time to lose the empire (Mengzi, 2A.1). In his early
work “Dispelling Blindness” (21.2), Xunzi states the case quite clearly:
Tang and Wen would never have triumphed had it not been for Yi Yin
and the Grand Duke Li Wang, who having become disillusioned with
Jie and Zhou Xin, respectively, sought out Tang and Wen.

THE SUCCESSION CRISIS '

King Wu (r. 1049—1044) realized the heavenly indication that the
Mandate had been awarded to the Zhou and founded the dynasty.
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King Wen opened the way for his posterity;
his heir Wu carried on the task,
he conquered Yin, exterminating and killing them.
(Shi, Sacrificial Hymns of Zhou,
“Wu” ®, Mao 285)

The Zhou found themselves with a vast land so divided by mountains,
rivers, and marshes, that communication was difficult and quick military
action impossible.” King Wu therefore divided the domain into feudal
states. Many of these he gave to relatives, others went to trusted aides
who had performed meritorious deeds during the Conquest, and still
others were given as emoluments to important officers of state. The

greatest danger lay in any lingering loyalty the conquered people felt -

toward the deposed Shang kings. The religious system of China was the
- basis of rule and that system had to be maintained. So when he had com-
pleted the Conquest, “King Wu became the Son of Heaven. His succes-
sors renounced the title ‘ancestor,’ calling themselves by the title ‘king.’
He enfeoffed the descendants of Yin as feudal lords subordinate to Zhou”
(8), 3-24)-

Unfortunately, no sooner had he completed the conquest than he
died, leaving behind a young boy as his successor. King Wu had taken
the precaution of placing two of his brothers near the fief of the Shang
heir in order to watch over him. His brothers became disaffected, how-
ever, perhaps because of the power the Duke of Zhou held or perhaps
because they suspected he intended to usurp the throne. They raised a
revolt, which quickly involved the Shang peoples and a number of bar-
barian peoples as well. The Duke of Zhou responded vigorously (Chen
Mengjia, “Xi Zhou,” pt. I, pp. 142—50, 172). He is said to have destroyed
50 states in suppressing the revolt (Mengzi, 3B.9), but Xunzi notes that
he set up 71 new states when he reorganized the country (“Ruxiao,”
8.1). He set up another son of Zhou Xin as ruler of the state of Song,
where he could continue the sacrifices to his ancestors (S], 4.38, 38.22).

THE DUKE OF ZHOU

No other individual in Chinese history exceeds the Duke of Zhou in
reputation. Confucius was later to become more famous, but the duke
was his hero and model.® The reputation of the duke was unchallenged
and rested on solid accomplishments. The duke came into prominence
after his older brother, King Wu, died, leaving a child known as King
Cheng ARt as his successor. The Duke of Zhou took charge of the
government, Xunzi believed, out of fear of a general revolt, which, in
fact, materialized. There is no doubt that the duke exercised effective
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control of the government, perhaps extending to taking charge of the
general registers and to hearing judicial cases as Xunzi contends, even
though he may not have been regent (1042—1036) as Xunzi believed.®

In the “Announcement Concerning Luo” %3 (20; Karlgren, “Book
of Documents,” p. 53), the young King Cheng says: “May you [the
Duke of Zhou] guide and support me in the future, supervise all my
serving officials, greatly protect the people received by Wen and Wu,
and govern and manage the Four Helpers.” (To “govern and manage
the Four Helpers” meant to be the most important of the highest digni-
taries of the government.) The extensive power of the duke and suspi-
cions about his motives seem to have played a part in the revolt. We find
evidence of this in the “Metalbound Coffer” 4# (12; Karlgren, “Book
of Documents,” p. 36) which reports the actions of Guanshu &#, the
duke’s elder brother and overseer of the Shang heir: “When King Wu
was dead, Guanshu and his younger brothers spread talk through the
state: ‘The duke intends no benefit for the young prince.”” Another
brother, or possibly a cousin, the Duke of Shao B4, was viceroy of the
empire along with the Duke of Zhou. He apparently urged the Duke of
Zhou to give up his responsibilities, for the duke says: “Do not request
that I retire, for without your encouragement, I shall not succeed.”®

Whether Guanshu’s suspicions were well founded or not, the revolt
ensued, and the duke felt obliged to execute the Shang heir and Guanshu.
Since the execution of an older brother by a younger brother was espe-
cially repugnant to Chinese social customs, Mencius (2B.9) and Xunzi
(“Ruxiao,” 8.1) felt obliged to offer excuses for it. When the revolt had
been suppressed, the duke tried to win the allegiance of the Shang peoples
by arguing that Zhou was destined to rule, having received the Mandate
of Heaven. The theory itself was ancient, as we have seen, and it is men-
tioned repeatedly in the speeches of King Wu. But it was the Duke of
Zhou who enunciated the theory in its classic form and who converted
the opposition to it. “It was impartial and glorious Heaven that sent down
destruction upon Yin. We, the rulers of Zhou, assisted in carrying out
its Mandate.”* The duke provided a history of the transmission of
the Mandate. First it had been given to Yu the Great, who founded the
Xia dynasty, only to be forfeited by Jie Gui. Then it was given to Tang,
who conquered Jie Gui and founded the Shang dynasty. In turn, it had
now been forfeited by Zhou Xin and given to King Wen, whose son
King Wu had conquered the Shang empire and established the Mandate.
“But our king of Zhou received the magical efficacy of the Lii sacrifice
[made to the Supreme Di Ancestor when the state was in peril}, was capa-
ble of employing his moral power in acts of kindness, and fulfilled his
duties to the spirits and to Heaven. Heaven instructed us, favored us with
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its grace, selected us, and gave us the Mandate of Yin, to rule over your
numerous regions.” (Shu, “Duofang” %7, 19; Karlgren, “Book of Docu-
ments,” p. 65; Creel, Origins, p. 84). The Duke of Zhou’s appeal to the
Mandate theory, combined with military action, apparently quickly con-
verted the Shang peoples, for, as Creel remarks (Origins, p. 86), “the
Zhou were not again required to take any military action to enforce their
authority against any of the erstwhile Shang people.” The Mandate of
Heaven, in the form enunciated by the Duke of Zhou, provided the
framework for all subsequent political theory that aimed at universal rule.
Later it became the principle by which dynasties justified their rule.

Because of the short reign of King Wu, which was spent in conquest,
and because of the minority of King Cheng following it, the Duke of
Zhou is generally given credit for organizing the government (Zuo, Xi
24, Ding 4). Although these institutions had decayed in the royal do-
main, thanks to incompetent, even evil, kings of later generations, they
were thought to have survived in the state of Lu &, which was ruled by
the Duke of Zhou’s descendants. Confucius took pride, as did others,
that he was from Lu, for it was heir to the legacy of the duke. In 540 an
envoy from Jin was shown the Lu archives. The sight moved him to
exclaim: “The institutions of Zhou are all preserved in Lu. Now I un-
derstand the inner power of the Duke of Zhou and why it was that the
Zhou became kings” (Zuo, Zhao 2).

The duke was credited with a number of writings, two of which are
quoted in the Zuo zhuan (Wen 18) in a passage on proper conduct. Five
of the surviving works in the Documents are from the duke, with passages
representing the speeches of others: “Announcement of Shao” #3#,
“Announcement Concerning Luo” ##, “Many Knights” %+, “Lord
Shi” E#, and “Many Regions” %7.12 The claim that the duke had
created the institutions of Zhou rested in part on the attribution to him
of the Ritual of Zhou, the Zhou li A&, which purports to depict the gov-
erning system of the dynasty. As such, the work was deemed of im-
mense importance, and it inspired political reformers down to this cen-
tury (Hu Shi, “Wang Mang,” pp. 222—23). Today few scholars accept
this attribution.

The Duke of Zhou, not unnaturally, stressed the importance of min-
isters. It is clear from the appearance of ministers’ names in the oracle
bone records that there existed a tradition of giving them considerable
status, even in Shang times.?* But it is to the duke that we owe the ear-
liest description of the ministers who advised the Shang kings and who
helped guide King Wen:

But that King Wen was still able to conciliate and unite the Xia states in our pos-
session was because he had such men as Shu of Guo %, Hongyao, San Yisheng
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g4 , Tai Dian %8, and Nangong Kuo BE#E ... . [Without them to] bring
forward the normative teachings, King Wen would have had no inner power to
send down to the state’s people. They grandly helped him to hold on to inner
power, and they led him forward to understand Heaven’s majesty. Those men
enlightened King Wen so that he advanced and was illustrious; it was seen by
the Supreme Ancestor and he received the Mandate of the lords of Yin. Under
King Wu, four of these men still offered guidance. ... They grandly wielded
Heaven’s majesty and killed his enemies.

(Shu, “Junshi,” 12—15; Karlgren, “Book of Documents,” p. 61)

With such a conception of the role of ministers, it is hardly surprising
that the Duke of Zhou was the model to philosophers who themselves
aspired to be ministers. Confucius saw the Duke of Zhou in his dreams.
Mo Di imagined that the duke was a scholar like himself, reading “one
hundred books every morning and receiving seventy scholars every eve-
ning,” and saw in this the reason his achievements had lasted to Mo Di’s
own time (Mozi, 47 “Guiyi” &#, 12.5ab). Mencius believed that the
duke had “sought to combine the achievements of the Three Dynasties
and the administration of the Four Kings. Whenever there was anything
he could not quite understand, he would tilt his head back and reflect, if
need be through the night as well as the day. If he was fortunate enough
to find the answer, he would sit up to await the dawn” (Mengzi, 4B.20;
Lau, Mencius, p. 131). Mencius regarded the duke as a great sage who
“never came to possess the empire” because the dynastic principle had
been established. So great became the prestige of the duke that by the
Han period many scholars argued that the Duke of Zhou had created
the institutions and ideals that Confucius later transmitted (HNZ, 21.6b;
Lunheng, 18.10a).

The general reverence the Ru and Mohists felt for the Duke of Zhou
was not shared by the more radical schools that developed in the Jixia
Academy. It is clear from the early book “Rectifying Theses” and the
late book “The Teachings of the Ru” that Xunzi felt constrained his
whole life to defend the duke and other sage ministers against the attacks
of his contemporaries. Detractors charged that the duke was a would-be
usurper, probably thwarted by the Duke of Shao, who asked him to
resign; that he had attempted to seize power from the rightful ruler, the
young king; that it was a grave transgression of social custom for a youn-
ger branch of the family to supplant the main line; that a younger broth-
er’s execution of an older brother was a crime; and that taking the place
of the king, ruling in his place, and assuming a superior attitude toward
the young prince constituted an “act of disobedience.” (Some of these
same charges, as we have seen, may have motivated the revolt of Guan-
shu.) All these were plausible misinterpretations of the historical records.
Indeed, more than a century after Xunzi, Sima Qian felt obliged to re-
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view these accusations in detail (S], 33.6—8). Xunzi tried to show that the
duke acted properly, that his actions saved the dynasty, that they exem-
plified the highest traditions of the loyal and faithful minister, and that
the skill required to accomplish this gave evidence that the duke was in-
deed a sage. Xunzi’s appreciation of the duke’s response to the revolt was
sharpened by the extraordinary actions of the Lords of Pingyuan and
Xinling during the siege of Handan.

THE ZHOU WORLD

The Zhou peoples conceived the world as a series of squares of ascend-
ing size framed about the center of the Central States, where the Zhou
king ruled. The theory is expressed in Xunzi’s “Rectifying Theses” (18.4),

- which is based on a long persuasion (Guoyu, “Zhouyu” Hik, I, 1.3ab)

given by Moufu, Duke of Ji #2474, an important minister in the court
of King Mu of Zhou A E (r. 956—923). Alternative versions of the the-
ory are found in several of the Documents and in the Zhou li.** Ru philos-
ophers held that in antiquity the royal domain had never exceeded a
thousand i, an area smaller than that of any of the great states of the
Warring States period of Mencius (6B.6, 7B.4) and Xunzi (“Qiangguo,”
16.5). The earth itself was square. The royal domain was located in the
center of the earth. It extended 500 li in each cardinal direction and was
thus 1,000 li square. Within this domain were the fiefs of the feudal lords
who served as officers of the king. Such officers were said to do royal
service. Beyond this was another zone more than soo li and less than
1,000 li from the capital in which lords did “feudal service” in exchange
for the benefice they had received as their fief. Farther still was the bor-
der zone of outlying territories more than 1,000 /i from the royal capital,
where the lords charged with protecting the frontiers from barbarian in-
cursions lived. Such fiefs were thus effectively marches. The various ac-
counts of this region of the empire are difficult to resolve into a consis-
tent account. But, in Xunzi’s view, the feudal lords of such regions were
expected to do only “guest” service; that is, to send occasional embassies
expressing allegiance, to present tribute gifts, and to maintain amicable
relations with the royal court. The level of diplomatic interaction was
markedly lower than that with the feudal lords nearer the royal capital
who lived in safer regions. Xunzi expresses the view that these feudal
lords were intended to protect the Zhou kings, who established 71 fiefs,
some $3 of which they reserved for members of their own family
(“Ruxiao,” 8.1, 8.8). Xunzi’s view is based on a solid tradition amply
attested by the Odes and by bronze inscriptions speaking of royal kins-
men as a “protecting fence to the royal throne.” 15

A further 500 i distant from the capital was the zone of the Man #
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and Yi # barbarians, where Zhou authority was recognized by treaty
relations. These regions were not part of the Nine Circuits /Ul of Yu,
which formed the Chinese empire. Nonetheless, in the Chinese view, the
peoples of this area recognized the authority of the Chinese king through
various treaties requiring that they send tribute at regular intervals. The
Man tribes lived to the south and appear to have been subjugated by the
state of Chu after about 612. Because of their great distance from the
capital, it is unclear why they were regarded as within the area of Zhou
sovereignty. The Yi nations were located in the eastern part of China,
primarily in the areas of present-day Hebei and Shandong provinces and
the lower reaches of the Huai River. They thus constituted the eastern
fringe of the Zhou empire. The Yi peoples seem to have been allied to
the Zhou at the time of the Conquest. Most of the Yi tribes were sub-
dued by the feudal states of China during the late Spring and Autumn
period, particularly by the state of Qi.

Another soo li distant from the royal capital was the wild zone of the
Di # and Rong & barbarian tribes, where there was no vestige of direct
Zhou authority. A ruler of the Rong commented: “Our drink and food
and our articles of clothing are not the same as those of the Flowery [Xia
Chinese] States #B, we do not exchange silks and other articles of intro-
duction with them, and our languages and modes of speech are not mu-
tually intelligible” (Zuo, Xiang 14). These people were stubbornly inde-
pendent. To the north generally were the Di tribes, who inhabited the
hills and mountains of Shansi. They were powerful and resisted the con-
stant pressure of the expansionist state of Jin &. The last of their nations
disappeared when Zhao annexed the state of Zhongshan #il. The Rong
lived generally to the west of the main Chinese states. They seem to have
been blood enemies of the Zhou and were a constant threat. Duke Mu of’
Qin #BA2 (r. 659—621) was made lord-protector against the Rong. In
addition, Rong tribes lived in remote areas among the Chinese through-
out nearly the whole of the Central States.

Xunzi believed that as one moved farther from the capital the more
occasional the service expected of the lords and tribal peoples. Thus those
who lived nearby and performed the royal service supplied the daily
needs of the ceremonial functions of the Zhou kings. Those who lived in
more distant areas performed services once a month or once a season.
Those who lived in the most distant regions did service only once a year
or once a generation when the king died. This showed that Kings Tang
and Wu, who had established the system, observed the inherent qualities
of land forms, regulated with ordinances the vessels and implements, and
judged the various distances to establish different grades of tribute and
offerings (“Zhenglun,” 18.4).

The ancient traditions unanimously assert that the rule of the Zhou
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kings was universal. The Duke of Zhou says that he and his fellow offi-
cers must complete the work begun by King Wen so that “it is so grand-
ly all-encompassing that there are none who do not follow and obey us
to the' corners of the sea and to the place where the sun rises” (Shu,
“Junshi,” 21; Karlgren, “Book of Documents,” p. 62). An Ode makes it
clear that the expression tianxia XT, “all under the heavens,” was not an
idle boast:

Under the vast of sky,
there is no land that is not the King’s land.
To the very shores of the earth,
there are none who are not the King’s servants.
(Shi, Lesser Odes,
“Beishan” jtil, Mao 205)®

Another Ode makes the same point:

Terrifying and mighty was King Wu:

how mighty was his ardor!

Glorious and illustrious were [Kings]

Cheng and Kang;

the Supreme Ancestor made them august.

From the time of [Kings] Cheng and Kang

our lands covered all the Four Quarters.

How extraordinary was their brilliance!
(Shi, Sacrificial Hymns of Zhou,

“Zhijing” ##%, Mao 274)

The Chinese considered the inhabitable earth a vast island surrounded
by seas of water to the east and south and by seas of floating sand to the
north and west, At the center of this vast island was China, the Central
States that regarded themselves as heirs of the Xia traditions. In the very
center lived the Zhou king. “If one wants to be near the four sides of the
earth, no location is better than the heartland. Thus a king must dwell in
the center of the world. This accords with ritual principles (“Dalue,”
27.2). Until recently the belief of Xunzi and others that the Zhou king-
dom extended far and wide and that the kings exercised authority
throughout this broad region would have been dismissed as mere legend.
But the expanding corpus of bronze inscriptions has made it clear that
the early Zhou kings were indeed powerful monarchs controlling an ex-
tensive area.

Another way of referring to the wide domains of the universal kings
of antiquity was to speak of the Nine Circuits into which Yu divided
the world after he had tamed the Deluge (Shu, “Yugong” &E, 30;
“Hongfan” #t#, 3; Karlgren, “Book of Documents,” pp. 17, 30). Xunzi
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(“Jiebi,” 21.2) speaks of the Nine Possessions A# and of the Nine
Shepherds U who superintended them. Both of these designations for
the major regions and their officers date from the early Zhou period.
The Nine Possessions are mentioned in the Odes and refer to the empire
as 2 whole. Commentators have generally understood them to mean the
Nine Circuits or provinces of the Chinese world.”” The “Penal Code of
Lii” EH in the Documents (12; Karlgren, “Book of Documents,” p. 76)
suggests that the Nine Shepherds were in charge of regions remote from
the capital. Xunzi uses this deliberately archaic language to recall the uni-
versal dominion of those rulers in contrast to the petty rulers of recent
memory who held only a part of the world.

THE DECAY OF THE ZHOU

The Zhou dynasty survived in name only by Xunzi’s time, having
followed the same pattern of decay as the Xia and Shang dynasties before
it. Having begun gloriously with Kings Wen and Wu, the Zhou royal
family at first continued the majesty of these rulers. Prince Zhao EF#, a
son of King Jing of Zhou BRE (r. 544—520), summarizes the early his-
tory of the Zhou: “Anciently King Wu conquered Yin. King Cheng gave
tranquillity to all the lands of the four quarters. King Kang i £ gave
rest to all the people” (Zuo, Zhao 26). Although events during the reign
of Cheng following the suppression of the revolt at its beginning are not
known in detail and the reign of Kang is known only in broad outlines,
the written record confirms the impression that these two kings brought
a long period of peace to China. The Bamboo Annals and the Shiji say that
the whole world was at peace (Wang Guowei, 73; §J, 4.42). The Bamboo
Annals (completed before 279 B.c.) records that for forty years during
the reigns of Kings Cheng and Kang punishments were not applied be-
cause the realm was peaceful.'® For Xunzi this long period of tranquillity
demonstrated the moral triumph of the dynasty and the effect of the in-
struction of these kings and the Duke of Zhou: “King Wen used execu-
tion in only four instances, King Wu in two, and the Duke of Zhou com-
pleted their undertaking so that when King Cheng came to power peace
could be secured without the need for capital punishment” (“Zhongni,”
7.1; “Dalue,” 27.64).

Although we know through bronze inscriptions that both King Cheng
and King Kang (r. 1005—978) engaged in important expeditions against
the various barbarians, the peoples who had once revolted against the
Zhou now became reconciled to their rule. King Kang appears to have
gained an important victory over the barbarians of the Demon Region
247, who had been troublesome for several hundred years (Creel, Origins,
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pp- 232—33). Between the rise of King Wen and the death of King Kang
was almost a century of remarkable leadership and talent in four succes-
sive generations assisted by many gifted and brilliant ministers. We know
these kings by the names given posthumously to characterize their ac-
complishments: King Wen the Civilizer, King Wu the Conqueror, King
Cheng the Completer, and King Kang the Peacegiver. Later generations
looked back on this as we do the Athens of Perikles and the Rome of the
second century A.D. between Nerva and Marcus Aurelius: the greatest
glory of government combined with unparalleled intellectual brilliance.

The successors of King Kang did not measure up to this great tradi-
tion. King Zhao M E (r. 977—957), who succeeded Kang, simply disap-
peared on a military expedition against the state of Chu, which now en-
ters history. The Bamboo Annals says that he lost at the Han river the six
-armies that constituted the royal forces. Some sources say that he drowned
in a river because of the treachery of men whom he had deeply offended.*
His successor was King Mu, a fabled figure during later periods, who
was thought to have conducted military expeditions to the far ends of
the earth, even into the region of the floating sands of Central Asia. The
Zuo zhuan (Zhao 12) says that the king freely indulged his extravagant
desire to travel so that “the ruts of his chariot wheels and the prints of
his horses” hooves should be left everywhere under heaven.” There ex-
isted a romance that purported to be a day-by-day account of the king’s
travels to the regions in the far west, including a visit to the fabulous
Queen Mother of the West. Nothing else of importance is recorded for
King Mu’s long reign. The next several kings are ciphers. We know
scarcely more than their names: Gong A# ¥ (r. 922—904), Yih AR E
(r. 903—882), Xiao B# F (r. 882—868), and Yi A& E (1. 867—860).2°

THE COLLAPSE OF THE DYNASTY

Warring States scholars offered persuasions against the luxurious ex-
cesses of the courts of their day through the rhetorical device of quoting
well-known poems criticizing past rulers for their transgressions. Such
poems were mirrors into which worthy rulers would look for resem-
blances to their own conduct. One mirror held up in remonstrance
against the excesses of contemporary rulers was the reign of King Li
FE E (r. 859—828), “the Wicked.” He, it was generally agreed, “was so
cruel and tyrannical that the people found him intolerable and forced
him to live in Zhi” (Zuo, Zhao 26). It was widely believed among the
ancient Chinese that the folk songs of the people, along with the utter-
ances of children, were an infallible index of the true opinions of the
people. The ruler should seek advice on the opinions of the people by
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having all his officers collect vetses from their native areas and send them
to court.

The blind musicians present songs. The scribes present writings. The music mas-
ters offer satires. The eyeless musicians recite ballads. The sightless intone plaints.
The Hundred Craftsmen offer remonstrances. The masses transmit their words.
His personal attendants “devoted themselves to the compass,” and his kinsmen
make good his excesses and oversee his administration. The music master and
historiographer instruct and admonish. Venerable and elder statesmen suggest
reforms. (Guoyu, “Zhouyu,” I, 1.5b—6a)

Some of the songs collected in the Odes were thought to be just such
songs of remonstrance against King Li. Although modern scholars are
generally unwilling to accept such attributions, it is likely that Xunzi
did, for the Mao commentary, the source of the traditional attributions,
originated within his school. Further, Xunzi frequently cites these Odes
as political commentary in a manner consistent with their traditional
interpretations.

A group of songs attributed to the contemporary Duke of Shao #%
makes clear the disaster of King Li’s reign. “The People’s Burdens” (Shi,
Greater Odes, “Minlao” £%, Mao 253) stresses the demands on the peo-
ple and the turbulence created by following clever and fawning ministers
in the court:

Be kind to these Central States.

Let the people’s suffering be relieved.

Do not indulge the wily and obsequious.
Make the wicked and the evil be cautious.
Repress those who rob and tyrannize.

Do not let the straight be cast down.

In another poem (Shi, Greater Odes, “Dang” %, Mao 255), the Duke of
Shao warns:

How reckless is the Supreme Ancestor,
the lord of the people below.

How terrifying is the Supreme Ancestor,
his mandates have many depravities.
Heaven gives birth to the multitudes;
depend not on its Mandate.

Although it cannot but have a beginning,
few succeed in having a good end.

Here “Supreme Ancestor” refers to King Li and his depraved orders.
Heaven has given birth to the people, and he should not take its mandate
to rule for granted. The Duke of Shao warns against its impending end.?!
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He recalls the charges that King Wen had raised against Zhou Xin when
the Shang dynasty was about to fall: raising up evil ministers whose
cupidity and avarice know no limit; using up the moral prestige accu-
mulated by the founders of the dynasty in shouting and brawling; en-
gaging in disloyal and perverse behavior; giving oneself up to excesses
and drunkenness; and failing to follow the old ways. After this recital of
warnings, the poem concludes:

Yin did not employ its old ways.

Although it lacked venerable and perfected men,
it still possessed the statutes and punishments,
but none would heed these.

Its Great Mandate is being overturned.

The people have a saying:

“When trees fall, the roots are pulled up,

but the leaves and branches are unharmed.

It is the root that is first severed.”

Yin’s mirror is not far away;

it is in the age of the Xia sovereign.

When Xunzi discusses the end of the Xia and the Shang, he alludes to
these verses, noting that Tang and King Wen both looked in the mirror
and Jie and Zhou Xin did not (“Jiebi,” 21.2).

The Earl of Fan /{1, according to tradition, composed the Ode “Re-
verse Course” (Shi, Greater Odes, “Ban” #, Mao 254) to admonish the
king against his reversing the course of the Zhou government:

The Supreme Ancestor has reversed the course.
His people below are filled with utter distress.
The words he utters are not true.

The plans he lays are not far-reaching.

Since there are no sages, he seems helpless,

but in truth, he lacks sincerity.

Since his plans do not reach far,

I offer this grand remonstrance.

The earl reminds the king that he needs the protection offered by the
feudal lords and by the royal family, that he cannot survive without the
people or without good men.

Good men are your fence;

the great multitude is your wall.

The great states are your screens;

the great clan is your bulwark.

Cherishing inner power produces
tranquillity.

r
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Xunzi adopts the very language of this poem to characterize the con-
tribution of the Duke of Zhou to King Cheng and the Zhou dynasty
(“Ruxiao,” 8.1, 8.8).

The people revolted and forced King Li to spend his last years in exile.
The feudal lords assumed power, and there was an interregnum with no
royal government.?? After the interregnum, the dynasty briefly recov-
ered during the reign of King Xuan AZ £ (r. 827-782), but his succes-
sor, King You AHi £ (r. 781—771), proved even more inept and corrupt.
Heaven naturally sent portents as warnings against the declining house.
Alarmed ministers pointed out the gravity of the situation, to no avail.??
The death of King You ended the effective power of the Zhou once and
for all. The ancestral lands in the west were permanently lost. The feudal
lords set up as King Ping E%E (r. 770—720), the son of King You by his
rightful queen. The new king ruled from Luoyang ##, which the Duke
of Zhou had built in the center of the old Shang kingdom. To the age it
was a great blow (Shi, Lesser Odes, “Yu wu zheng” W&IL, Mao 194):

Ancestral Zhou has been destroyed;
there is nowhere to stop or stand.

Never again would Zhou rule. Although the dynasty survived another
500 years, it was only a name, basking in the glory of the early years and
still retaining a certain prestige because of its religious and ceremonial
role. Like the Roman Empire, which, because of its enormous prestige,
maintained in various guises a shadowy existence until Napoleon, the
Zhou name lent luster to whatever was attached to it. The feudal lords
coveted honors and privileges that only the Zhou king could bestow,
and the kings could gain an advantage by clever use of these. Some lords
were genuinely loyal to the House of Zhou, but no one ever expected it
to regain its former power or glory: “Heaven’s Mandate is not renewed”
(Shi, Lesser Odes, “Xiaoyuan” /)38, Mao 196).

The next period of Chinese history is often called the Eastern Zhou
# from the location of the capital in the eastern city of Luoyang, in
contrast to the earlier Western Zhou #/# period when the capital was in
the old homelands in the west. The earlier part of the Eastern Zhou peri-
od is called the Spring and Autumn period (771—453) after the name of
the annals of the various feudal states. The most famous of these is that of
the state of Lu, which was attributed to Confucius and whose every
statement was supposed to contain his judgments on the events of this
period. We no longer accept this attribution, but the people of Xunzi’s
time looked back to the period as one in which the various feudal states
had responded to challenges previously met by universal rulers. Philoso-
phers thought that the whole world, all under heaven, ought to be a
single empire such as had existed under the sage kings from Yao to Kings
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Wen and Wu. Philosophers looked on the Spring and Autumn period as
a failure, when neither rulers nor ministers rose to the heights of earlier
times. This was proved by the fact that none had attained universal do-
minion. The problem became one of accounting for the failure of these
lords in terms of their own faults and in terms of the shortcomings
of their principal minister. Confucius refused to admit that any of the
famous men of this period were truly humane, as had been the great
ministers of the past. As an issue of political philosophy, discussion of this
period became an analysis of the institution of lord-protector.

The sad decline of the Spring and Autumn period gave way to the
brutal, internecine warfare of the Warring States, escalated beyond all
reason in Xunzi’s own lifetime. Political theory was not a mere philo-
sophic diversion; it was the substance of life. Everyone knew that a new

age was dawning. Xunzi found his answer in the Way of the Later Kings. -

He predicated this theory on the view that the Zhou dynasty was the
true heir of all that was good in the whole, vast heritage of Chinese an-
tiquity. The Zhou heritage, Xunzi believed, was still preserved in his own
time because grand officers and knights, officers and minor bureaucrats,
“meticulously observed the rules and laws, the weights and measures,
criminal sanctions and penalties, and maps and registers.” Even though
such men “no longer understood the meaning...they conscientiously
safeguarded the calculations and out of prudence never presumed either
to increase or diminish them” (“Rongru,” 4.7). Because father handed
down to son the model established at the foundation of the Zhou dy-
nasty, philosophers could know that the “Later Kings were lords over
the whole world” (“Fei xiang,” s.4). Xunzi was confident that his posi-
tion was sound because “the ultimate perfection of government lies in a
return to the Later Kings” (“Chengxiang,” 25.14).

BOOKS 7-16
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On Confucius

INTRODUCTION

Although titled “Zhongni” ##/8, the personal name of Confucius
(551—479), the theme of the book is not Confucius but the genuine doc-
trines and practices of those at the “gate of Confucius” in contrast to
those Ru who have strayed far from the original doctrines of the “Great
Gentleman.” In “Contra Twelve Philosophers,” Xunzi identified the
disciples Zizhang, Zixia, and Ziyou as Ru who had conflated heterodox
doctrines with the true heritage of Confucius, which was transmitted by
his disciple Zigong ¥ 5. The true theme of the book is a condemnation
of those who pander to the tastes of the lords of the day by discussing the
example of the lords-protector # when even the most famous of them,
Duke Huan of Qi a4 (r. 685—-643), conducted himself in a thoroughly
shameful manner. Rather, one must turn to the way of True Kingship
practiced by the founders of the Zhou dynasty, Kings Wen and Wu, the
Duke of Zhou, and King Cheng, who perfected the arts of civilization
and displayed them to the whole world. In this Xunzi is fully in accord
with Mencius, who refused to discuss the lords-protector with King
Xuan of Qi #E £ because “none of the followers of Confucius spoke” of
them (Mengzi, 1A.7).

As the first of the lords-protector, Duke Huan of Qi naturally attracted
the attention of philosophers and historians alike, but other circumstances
of his career contributed to his fame. His personal life was astonishing,
even to the wanton courts of the late Warring States period. His career
began with the execution of his older brother. He later employed Guan
Zhong, who had been a retainer of this brother. Guan Zhong reformed
the country and made Duke Huan lord-protector. Later philosophers of-
ten thought that if they could attract the attention of a lord as corrupt as
Duke Huan, they might establish for themselves a reputation like that of
Guan Zhong. Thus students, masters, and rulers all had an interest in
discovering what it was that enabled Duke Huan and Guan Zhong to
succeed.
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Duke Huan’s eldest brother, Duke Xiang %2, was assassinated in
686, and a cousin Wuzhi #41 was placed on the throne. The future Duke
Huan fled to Ju E, a small principality of the Eastern Yi barbarians, and
his older brother Jiu # fled to the state of Lu %&. In 685 Wuzhi was mur-
dered, and Duke Huan left Ju immediately and reached the capital of Qi
before his older brother. Duke Huan defeated Jiu at the battle of Ganshi
% . After Duke Huan was secure on the throne, he insisted that Lu kill
his older brother (Guanzi, 18 “Dakuang” X[, 7.2b—4b).

The significant accomplishment of Duke Huan’s career was to recog-
nize the uncommon merits of Guan Zhong. The duke might have car-
ried a grudge against Guan Zhong for supporting his brother and even
personally leading troops against him. Legend says that he missed killing
the duke only because the arrow struck the duke’s buckle. The people of

~ Lu expected Guan to commit suicide, as the code of the day required,

but he did not. He was then bound with leather thongs, blindfolded,
placed in a leather sack, and secured in a barred cart. The duke sent for
Guan because he needed his assistance. The Romance of Guan Zhong says
that it was only by a stratagem that Qi was able to keep Lu from mur-
dering Guan, since the people of Lu realized that if he returned to Qi,
it would become all-powerful (Guanzi, 18 “Dakuang,” 7.4a; HSWZ,
7.3a).

After Guan Zhong died, the wantonness of the duke became obvious.
The duke loved “a full harem and had many favorites and concubines in
it” (Zuo, Xi 17). Since there was no Guan to constrain him, the duke
gave himself up to the pleasures of the harem. It is said that his chief cook
gained his attention because, having heard the duke remark that he had
never tasted human flesh, the cook killed his son, cooked him, and pre-
sented him asa meal for the duke. He was able to do so through the good
offices of the chief eunuch, who, knowing of the duke’s fondness for the
harem and of his debauchery, castrated himself in order to gain the con-
fidence of the duke and gain influence with him. After the duke’s death,
the two of them set up an heir. In the ensuing struggle for power, the
duke was left unburied a scandalous eleven months until, as the chroni-
cles put it, worms crawled out from the room where his coffin was kept.
Nonetheless, Confucius observed that “Duke Huan became lord-protector
over the feudal lords, uniting and reducing to good order the entire world,
so that even today the people benefit from the legacy of what he ac-
complished” (LY, 14.18).

Guan Zhong, having attracted the duke’s attention by opposing him,
was subsequently given the relatively modest office of xiang #d, “assis-
tant, attendant.” By Xunzi’s time, this title had come to be used for the
man who exercised control of the government in the name of the ruler,
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thus his “prime minister,” but it was still a relatively modest office when
Guan first occupied it. Guan’s performance in the office caused the title
to assume its grander meaning. There is evidence that this change in
the function of the office had begun even before Guan. The Zuo zhuan
(Huan 2) mentions an “assistant” to the Duke of Song % who carried
out the functions of government in 710. Gao Qumi &&# “attended” the
Duke of Qi and was brutally executed in 694 (Zuo, Huan 18). When
Guan Zhong was appointed “assistant” in 685, it was argued that he was
better qualified than Gao Xi %fk, who by hereditary right held one of
the nominally highest positions of state. But as a consequence of Guan’s
successes, by 637 it is clear that the title “assistant” indicated that anyone
who held it directly assisted the ruler in governing the state (Zuo, Xi 23).

Guan Zhong could not be appointed to one of the highest nominal
posts because they were held by others, the heads of the Guo B and Gao
% families. At the founding of the Zhou dynasty, these families had been
given a royal mandate as chief ministers to the marquises of Qi, and they
held those offices by hereditary right from the Zhou king. The practice
created difficulties, as we can see in an episode in Guan’s own career. In
648 while at the royal court on a mission from Qi, Guan was to be feasted
by the king with the protocol due the most senior ministers of state, as
befitted his power and influence, but he declined because being a mere
assistant he was not eligible for such ceremonies: “Both the Gao and Guo
families hold their service because of appointment by the Son of Heaven,
and should they come to the court during the course of the year to re-
ceive the King’s orders, by what protocol would they be received?”!

Guan Zhong’s ineligibility for the highest offices of state and thus for
the protocol due such offices required some solution. The result was a
new title, zhongfu % “uncle” (specifically the younger brother of one’s
father); it was explained that Guan attended to the duke’s affairs of state
as though he were the duke’s father.? It was both a sign of the respect and
honor that Duke Huan paid him and a token of the confidence the duke
had in him. Confucius was disturbed at the extraordinary sumptuary
privileges Guan enjoyed. He was said to have “three lots of wives” (con-
sisting of a wife and two maids each), a ritual prerogative reserved for
the feudal lords, and an “intercepting screen” blocking the view into his
gate as well as a pledge-cup stand, also privileges of the lords (LY, 3.22).
These violations of the sumptuary rules always troubled Ru scholars and
accounted in part for their ambivalence toward Guan.

Ministers were paid by assigning the income from land to them for
their support and expenses. In this book (7.1), Xunzi mentions that Guan
Zhong had a stipend of 300 village altars, which shows the extraordinary
value the duke attached to him. Xunzi’s figure is probably accurate since
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bronze vessels from Qi confirm that its ruler awarded 300 cities to a de-
scendant of Bao Shuya ##CF and that the conquered state of Lai % and
its 300 cities were bestowed upon one Shuyi 8% (possibly Yan Ruo &%)
(Guo Moruo, Liang Zhou, 3 : 202b—3b [Shuyi Zhong], 3 : 209b—10a [Ling
Bo]). A village altar (she iit) was maintained by 25 families, according to
the Zhou li. Confucius remarks that Guan “seized” the fief of Pian &
with its 300 villages (yi &) from its owner, the head of the Bo A family
(LY, 14.9). The normal ministerial fief consisted of 100 villages (Zuo,
Xiang 27). A village was said to consist of a territory ten li square, suffi-
cient to support a population from which one could raise a force of 500
men (Zuo, Xiang 27). Guan Zhong, if we can trust these figures, ruled
a fief of 3,000 Ii, the size of a minor state, with a population that would
support a force of 150,000 armed men. It was an emolument sufficient to
inspire any student or unemployed philosopher.

Students and masters alike aspired to government positions where they
might reform the world. Guan had shown, they thought, that even the
most corrupt of lords could be made great if he had just enough wisdom
to choose the right man. Thus Xunzi concluded (7.1) that “if other feudal
lords had the talent to use even one such opportunity [to employ a worthy
man like Guan Zhong], no one could destroy them.” In Qi, where Xunzi
studied and taught for a good part of his life, Guan was a hero and a
model that none could ignore. Even lesser men, it was thought, might
save a state from ruin. Rulers who did not follow the Way might take
comfort from good ministers who could protect them and their posterity
from ruin. This is why Xunzi, in his early works, noted that the success
of Duke Huan, though not due to moral power, was also not due to
mere chance or good luck. It was fitting and proper because it resulted
from method and calculation.

Having dealt with Duke Huan, Xunzi turns next to the problems fac-
ing every scholar-official in the Warring States period: how to retain
favor with the ruler, stay in office, and avoid animosities that would lead
to one’s downfall. The best strategy, Xunzi argues, is to be harmonious
with others when good fortune comes one’s way and to be respectful,
modest, and diligent in order to keep the ruler’s goodwill. When misfor-
tune comes one’s way, one can avoid death by an inner quietude and
inner order. The gentleman bends when the occasion requires bending,
but he straightens out when the occasion allows.

The political climate of the late Warring States period made rapid rises
to power possible, but it also assured sudden collapses and utter ruin.
Xunzi had witnessed several astonishing examples in his own day, partic-
ularly Tian Wen HZ, the Duke of Xue ¥4 and Lord of Mengchang
##E, who with King Min of Qi P& ¥ was responsible for the near ruin
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of Qi (see Vol. I). This made him willing to discuss how to survive in a
world where universal suspicion and jealousy threatened all with disas-
ter. Xunzi thought it necessary to tailor his discussions to his audience
and taught his students how to do so. Sometimes he would discuss the
Way of True Kings, but he would grudgingly discourse on the way of
the lords-protector or on strengthening the state, topics of real interest to
the rulers of his day. His goal was to lead contemporary rulers from such
low topics to higher ideals. Xunzi was reasonably successful. Rather than
be idealistically inflexible like Mencius, Xunzi was willing to be practical
without, however, compromising or abandoning his ideals.

TEXT

7.1

Even an immature lad from the gate of Confucius would be ashamed
to praise the Five Lords-Protector in his discourse.> Why is this?

[ say it is because such men truly can only make one ashamed to praise
them. Of the Five Lords-Protector, Duke Huan of Qi was the most suc-
cessful. Yet at the start of his career, he murdered his elder brother and
wrested the state from him. In conducting his household, he did not ar-
range marriages for seven of his maiden aunts and elder and younger
sisters;* within the inner gates of his palace, he found his enjoyments and
pleasures in extravagance and excess. Although he received in taxes the
limit of his portion of Qi’s wealth, he was dissatisfied.5 In foreign rela-
tions he deceived Zhu %, made a surprise attack on Ju, and absorbed a
total of 35 states.® Given that his official undertakings and personal con-
duct were so treacherous, vile, lecherous, and excessive, how could he
ever truly deserve to be praised by the school of the Great Gentleman?’

Yet since he was this way, how is it that he was not destroyed, but
rather came to be lord-protector?

I say: Ah, Duke Huan of Qi had the talent to take advantage of the
world’s greatest opportunities.* Who was there that could destroy him?
Without a moment’s hesitation, Duke Huan could see that the ability of
Guan Zhong was sufficient to justify entrusting the state to him—this
displayed the greatest wisdom in the world. Secure in his position, he
forgot his anger; setting aside their previous antagonism, he sent for Guan
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and proceeded to install him as “uncle”—this was the greatest decision
in the world.® Although Guan was installed as uncle, none of the ducal
relatives dared to be jealous.* Although Duke Huan bestowed on Guan
status equal to that of the Gao and Guo families, none of his court minis-
ters dared hate Guan. Although he assigned in writing the income from
300 village altars to Guan, none of the rich dared oppose him. Everyone,
noble and base, old and young, rank by rank all followed the example of
Duke Huan in honoring and respecting Guan—such was the duke’s tal-
ent for taking advantage of the world’s greatest opportunities! If other
feudal lords had the talent to use even one such opportunity, no one
could destroy them." Duke Huan displayed such talent at several oppor-
tunities and did so to perfection. Who, indeed, could have destroyed him!
That he became lord-protector was altogether fitting and proper. It was
due not to mere chance or good luck, but to method and calculation.

This being so, why is it that even an immature lad from the gate of
Confucius would be ashamed to praise the Five Lords-Protector in his
discourse?

I say that this is because—

they did not use as their foundation the arts of government and
instruction of the people, nor did they fully develop what is highest
and most noble, nor did they make consistent patterns of good
form and rational order, nor were they able to win over the hearts
and minds of men.!?

Rather

they had a preference for stratagems and tactics, carefully judged

effort and slackness, took care to husband their resources, kept their

warmaking capabilities in good repair,*?
and thus they were able to overthrow their enemies. They were the kind
of men who would deceive the heart as a means of triumph, cloaking
their belligerence in a show of deference, relying on the appearance of
humaneness, but treading the path of selfish gain. They are heroes for
petty men. How could they ever truly deserve to be praised by the
school of the Great Gentleman!

True Kings are not at all like this. Being the worthiest of men, they
are able to help the unworthy. Being the strongest of men, they are able
to be magnanimous toward the weak. Certainly they are capable of plac-
ing others in mortal peril, but they would be ashamed to engage in con-~
flict. With calm solemnity they perfect the arts of civilization and display
them to the whole world so that violent states will become peaceful and
transform themselves.'* Only when this has been done and yet some per-
sist in occasioning calamitous portents or remain perversely twisted do

f
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they apply the death penalty. Thus, the executions of the sage kings are
distinguished by their rarity.
King Wen used execution in only four instances, King Wu in two,
and the Duke of Zhou completed their undertaking so that when
King Cheng came to power, peace could be secured without the
need for capital punishment.

Surely it could not be that the Way was not here put into action! King
Wen had carried it out in a territory only a hundred li square and the
world was unified.*® Jie Gui and Zhou Xin cast it aside and
although they possessed the much more substantial power of the
whole empire, they were unable to obtain the status of a commoner

and grow to a ripe old age.!” Hence if one makes good use of the Way,
then
a state only a hundred Ii square is sufficient to establish an indepen-
dent rule,!®

but if one does not make good use of it, then like Chu, 6,000 li in extent,
it will become the servant of its adversary.'® Thus a ruler who is intent
not on obtaining the Way, but rather on extending the base of his pow-
er, will place himself in danger.

7.2
On the Method of Retaining Favor, Staying
in Office, and Remaining to the End Without

Animosities Against Oneself 2°

If the ruler bestows high rank on you and exalts you, be respectful,
take strict care to fulfill your duties, and be restrained. If he trusts and
loves you, be careful, circumspect, and humble.?* If he gives you sole
authority, hold fast to maintaining your responsibilities and oversee them
meticulously.?? If he is at ease and friendly with you, be cautious of this
closeness and do not become corrupt.?? If the ruler is distant and remote,
strive for complete oneness with him but do not oppose him. If he di-
minishes and degrades you, be fearful and apprehensive but do not harbor
resentments.

When exalted, do not engage in boasting; when trusted, do not give
cause for suspicion.?* When given heavy responsibilities, do not presume
to keep them all for yourself. Whenever you come into an offer of wealth
and benefits, you should consider that your good accomplishments do
not justify them?® and accordingly must, with a due sense for what is
right, offer polite refusals and defer to others better qualified before ac-
cepting the offer. When good fortune comes your way, maintain concord
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with others and keep well ordered; when misfortune comes, maintain
inner quietude and order. When rich, display liberality; when poor, use
moderation. Be willing to accept high station or low, riches or poverty,
be willing to accept death, but be unwilling to accept orders to engage in
treachery. '

Such is the method of retaining favor, staying in office, and remaining
to the end without others developing animosities against oneself. Al-
though you are poor, impoverished, and out of office, choose to mold
yourself in this way. If you are like this, then you may be described as a
“fortune-prone man.” An Ode says:2¢

Attractive is that single man,?’

suitable is his submissive inner power,2?
forever mindful of being filial,
brilliantly continuing the task.2°

This expresses my meaning.

7-3

On the method of excelling when holding a position of great impor-
tance and entrusted with major responsibilities,*® of gaining authority by
grace of a ruler over a state of ten thousand chariots,* and of being cer-
tain that there will be no disastrous consequences for yourself.*2

Nothing is equal to being friendly and cooperative with colleagues,
supporting the worthy, being generally kind to all, putting away old
grudges, and doing nothing to block or harm others. When your ability
is equal to carrying the load of your responsibilities,?* you should care-
fully walk this way. When your abilities are insufficient to bear the re-
sponsibilities and you should fear that you may lose favor, nothing is
equal to quickly associating with colleagues, pushing forward the wor-
thy, yielding to those more capable, and being content to follow along
in their train. In this way, if you gain favor, you are certain to be hon-
ored, and if you lose favor, you are at the least certain to be held blame-
less. This is the method of being valuable in the service of a lord and of
avoiding disastrous consequences for yourself. Accordingly, in the con-
duct of official duties, the wise man,

when he is adequate, considers situations in which he might be in-
adequate. When progressing smoothly, he reflects on any rash ac-
tion he might take. When secure, he ponders what dangers might
arise, adjusting and repeating his precautions as though he were
fearful that some calamity might overtake him.

In this way,

in a hundred undertakings, he will not fail.
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Confucius said:
When a skilled artisan is devoted to exact measurements, he is sure
to be economical; when a brave man is devoted to cooperation, he
is sure to triumph; when a wise man is devoted to humility, he is
sure to be a Worthy.3*

This expresses my meaning.

The stupid man is just the opposite. When he occupies an important
position and wields power, he prefers to do things on his own, envies the
worthy and capable, represses those who have merit, and pushes ahead
those who have faults. His ambitions arrogantly swell, and he acts pre-
cipitately where old grudges are involved. When holding high office, his
parsimony and greed prevent him from acting with kind generosity. In a
subordinate position, he acts to increase his importance and abuses his
power, thereby inflicting harm and injury on others. Although he wishes
no insecurity, how could he but get it! For this reason, if he occupies a
position of honor, he will surely face danger; if he is entrusted with im-
portant tasks, he will certainly neglect them; and if he gains authority
through a ruler’s favor, he will certainly be disgraced. One can simply
stand there and wait for it to happen, or one can merely blow at him and
he will fall.>> Why is this? Because those who would destroy him are a
multitude, but those who support him are but few.

7.4
On the Method of Conduct for Every Occasion in the World>®

By truly serving your lord, you are certain to be successful; by act-
ing in accordance with humane principles,?” you are certain to be-
come a sage.

Stand firm with high ideals and do not be divided in your allegiance to
them,?® and only then be reverent and respectful in placing them before
all else. Be loyal and faithful in making them your guiding principles. Be
careful and circumspect in putting them into practice. Be honest and sin-
cere in maintaining them.?® If low and impoverished, still follow them
and with the utmost effort reiterate them and emphasize them.

Although your lord takes no notice of you, harbor no resentment or
ill will in your heart. Although your merit is exceedingly great, do not
convey an impression of boasting about your virtue. Seek little, but
merit much. Be not wearied in expressing love and respect. In this way it
is inevitable that all will go well for you. Through service to your lord
you are certain to be successful. Through the practice of humanity you
are certain to become a sage. This may be described as the method of
conduct for every occasion in the world.
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7-5

That the young should serve the old, the base the noble, and the un-
worthy the worthy is the pervading moral rule throughout the world.
Yet there are some men whose station in life is not high, but who are
ashamed to be inferior to others. Such is the frame of mind of a scoun-
drel. Although his ambitions do not abjure dissolute intentions nor his
actions reject dissolute ways, he seeks the reputation of a gentleman or
that of a sage.

This is analogous to

lying down flat on one’s face and trying to lick#? the sky or trying
to rescue a man who has hanged himself by pulling at his feet. A
doctrine like this certainly cannot be put into practice, and the more
intent one is on doing so, the further away one gets from one’s
goal .4

Hence the gentleman

bends when the occasion requires bending but straightens out when
the occasion allows.*2

BOOK 8

O A AL AT AL A LTS DA RAAR A RSt

The Teachings of the Ru

INTRODUCTION

In this book, Xunzi discusses the teachings of the great Ru X%, the
real followers of Confucius. If given an opportunity, the great Ru are
capable of the accomplishments of Confucius as well as of the Duke of
Zhou. Commentators sometimes interpret the title of this book to mean
“On the Achievements of the Ru.” The word xigo # “imitate, follow
the example of " may refer either to the teachings or to the achievements
that result from those teachings.

In paragraph 8.1, Xunzi argues that the actions of the Duke of Zhou
in assuming a regency resulted from pure motives. Xunzi regards mo-
tives as central, since circumstances sometimes dictate that a ruler or min-
ister adopt policies that in normal times would be those of a Jie. Yet, if
his motives are pure, he can still become a sage ruler like Yu (““Wangzhi,”
9.18). Because his motives were pure, when the duke became regent, it
was not a “usurpation” or “seizure” of power from his ward, the young
King Cheng. (Mencius, 7A.31, used a similar argument to defend Yi
Yin’s setting aside Taijia.) Thus, the Duke of Zhou’s exceptional actions
in a time of dynastic crises are the teachings of a great Ru, which should
be emulated when circumstances require it. Further, the propriety of the
duke’s conduct is confirmed both by his later renunciation of power and
by the suppression of the revolt, results that, Xunzi claims, could have
been achieved only by a sage. These results are the achievements of a
great Ru. )

In a response to King Zhao of Qin, Xunzi defines the Ru (8.2):

They model themselves after the Ancient Kings; they exalt ritual

and moral principles; as ministers and sons they are careful to es-

teem their superiors to the highest degree.

In another paragraph (8.9) he expands the concept:

His discourse has the proper categories; his actions possess ritual
principles; he carries out his duties without regrets; he handles dan-
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gerous situations, responding, changing, and adapting as is suitable;
he modifies and adjusts at the proper time and initiates or desists
with the proper season; through a thousand affairs and ten thou-
sand changes, his Way is one.

And once again, Xunzi observes that this high ideal h:;ls been transmitted
by Confucius and his disciple Zigong 2.

Paradoxes. In this book, Xunzi returns once again to the problems cre-
ated by the paradoxical theorems of the sophistic persuaders and discrim-
inators. He cites three theorems attributed generally to sophists who fol-
lowed the traditions of Deng Xi ##7 and Hui Shi %#. To Xunzi these
theories are worse than idle or empty, for they confuse the real and the
unreal. He believes that anyone who seriously entertains them should be
ridiculed. The theorem concerning the “mutual interchange of the actual
and the empty” 24855 (literally, “when the empty and full reach to
and supplant each other”) is understood by Yang Liang to mean that
they “cause the real to be the unreal and the unreal to be the real.” In this
he is perhaps influenced by the Zhuangzi (33 “Tianxia”XF, 10.19a),
where Lao Dan ##t is described by “all men choose the real; he alone
chose the empty.” The commentator elaborates: “Although men under-
stand that the existent has benefits, they do not understand that the non-
existent is useful.”

The “division of hardness and whiteness” #% was a problem in the
Mobhist Canons on logic and was discussed by Gongsun Long 7 %%8. The
question concerned whether “hardness” and “whiteness” could pervade
each other in the stone as they obviously appear to in commonsense per-
ceptions. (On this, see Vol. I, pp. 149—50).

The theorem on the “separation of identity and difference” FIFA% was
discussed by Gongsun Long. The school of dialecticians headed by Hui
Shi, in contrast, advocated the “unity of identity and difference” AR£.
The Zhuangzi (33 “Tianxia,” 10.20b) quotes Hui Shi as contending that
“the myriad things are entirely identical and entirely different. This is
called the ‘Great Identity and Difference.’” Unfortunately, the nature of
the argument Xunzi criticizes cannot be recovered from surviving refer-
ences. (See Vol. I, p. 150.)

Noble Reputation. With the concept of gui ming %4, “noble reputa-
tion,” Xunzi links together several aspects of his philosophy. A noble
reputation begins with the individual who is intent on accumulating
within himself inner power and who preserves within a compliant and
reserved attitude. A noble reputation cannot be created by partisan con-
tention or by boasting and swaggering, nor can it be seized by coercion,

|
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nor is it the product of study alone. Only ritual and moral principles can
give perfected form to conduct and encompass all things. A person who
succeeds in this, even if unsuccessful in gaining employment, will estab-
lish a noble reputation.

When inner power is accumulated and conduct reformed by rituals, a
noble reputation will arise as surely as the sun and moon. All the people
in the world will respond to such a person as surely as they do to the
reverberations of thunder. If such a person obtains office, the world will
be unified, for when his noble reputation is made plainly evident to all,
the world will long for him. What is decreed will be done, and what is
prohibited will be stopped, as when Confucius was director of crime in
Lu. King Wen understood this and so he made use of the Grand Duke,
even though the duke was advanced in years and not related to the royal
house. Because he did this, King Wen could establish the precious Way
#3& and make plainly evident an honorable reputation. Thus, the tasks of
a True King were completed, and the kindness of his rule was bestowed
on the whole world. Such a reputation will last forever. Heaven cannot
kill it, earth bury it, or the age of a Jie or Robber Zhi soil it. (See para-
graphs 8.2, 8.6, 12.9, 14.2, and 9.2.)

Xunzi’s concept of a noble reputation is also connected with his ideas
on the “correct use of names” IE4. The word ming % means both “repu-
tation” and “name.” In his reply to the king of Qin (8.2), Xunzi says
“wherever his noble reputation is clearly made known, the world be-
comes well ordered,” but the idea might, especially since Xunzi has just
recommended exactness in “laws and rules,” instead be “wherever his
esteem for [the correct use of | names is clearly made known, the world
becomes well ordered.” Xunzi and other thinkers undoubtedly retained
a part of the old notion that names have the magical power to evoke the
reality they designate, hence the importance of esteeming correct names
and of maintaining an honorable reputation.

The development of this idea is linked with certain ideas found in the
Guanzi. “The presence of the Way in the heavens is the sun. Its presence
in man is the mind. Thus it is said: ‘If it has the vital breath [¢i &], there
is life; if it lacks the vital breath, there is death. What lives does so
through its vital breath.”” Just as the vital breath vivifies things and
makes life possible until it is used up, so too “names” and “reputations”
function in human affairs: “If there is a reputation, then there will be
order; if a reputation is lacking, there is chaos. What is ordered is so
through reputation” (Guanzi, 12 “Shuyan” #7, 4.9a). If we take the
theme of passage to be the correct use of names, then it becomes: “If
there is [the correct use of | names, then there will be order; if [the cor-
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rect use of | names is lacking, there is chaos. What is ordered is so through
[the correct use of | names.”

Since the “magic” of a noble reputation motivates men, the Ancient
Kings stressed honor and disgrace in the knowledge that their noble rep-
utation was necessary in order that society work. Thus, as Xunzi re-
marked in Book 4, security, benefit, happiness, and a calm old age de-
pend on honor. It is not personal interests alone that dictate an interest in
one’s honor, for society also has a stake. Without men of honorable rep-
utations, society could not function, any more than there could be life
without the vital breath. If one has a reputation for rectifying things,
then order results; if for leading things astray, then there is disorder. It
one has no reputation, there is death. Therefore the Ancient Kings prized
reputation and obtained the whole world (compare Guanzi, 12 “Shu-
yan,” 4.13ab).

Defense of Confucius and the Duke of Zhou. In this book, Xunzi defends
the Duke of Zhou and Confucius by showing that some sayings attributed
to them are not genuine and that certain interpretations of their conduct
are erroneous. Xunzi argues that only a sage and a great Ru could have
accomplished what the Duke of Zhou did: acting for the young king,
suppressing a revolt, establishing universal dominion, teaching and guid-
ing the king, and turning over to him, on his maturity, the empire intact
and becoming his loyal subject. Contrary to a misconception attributed
to Confucius, the duke did not become more miserly once he was rich
and did not become more heavily armed when he had crushed the oppo-
sition. Instead he established universal dominion so that all transformed
themselves into loyal subjects of the Zhou.

A Ru can do this because he models himself after the founding kings
and exalts ritual and moral principles; hence he is material fit to be made
a True King or a true minister. Even when he remains in obscurity, the
local people esteem him, for the Way is preserved in him. Such was the
conduct of Confucius, and thus he reformed his state. If 2 great Ru were
in the supreme position, those nearby would “sing his praises” and those
far away “would stumble and fall over each other” to be part of his
family because of his noble reputation.

One can see in this book evidence of Xunzi’s mounting concern as he
grew older that he would never have an opportunity to practice his phi-
losophy. He observed that just as a great archer cannot make known his
skill if he has no bow or a great charioteer his ability to drive if he has no
chariot and team of horses, even a great Ru cannot make his skill known
when he has no office. But if he gains office, he will adjust and unify the
empire. Even in obscurity he gains a reputation that no king or feudal
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lord can match, and even the worst of ages cannot tarnish it. Such was
the case with Confucius and Zigong +5.

The great Ru effortlessly understands things; picking up only one
corner, he can state its guiding principles and its proper category, and
thus he can fespond instantly to it. Knowledge rests on what one has seen
and is complete only when put into practice. So too learning reaches its
natural end when it can fully be put into practice, for practice is the test
of understanding. One who understands thusly becomes a sage. When a
person has no teacher and no model, he will exalt inborn nature; when
he has both, he will exalt accumulated effort. The sage is the result of
accumulation and not birth. The great Ru will complete everything by
knowing and comprehending the guiding principles and the proper cate-
gories. Xunzi reiterates that the gentleman limits his discourse and his
conduct because in his Way there is a unity of emphasis. He discusses the
Way of the Later Kings because their Way can be known. Since any-
thing that antedates the Three Dynasties is “unsettled,” the gentleman
does not pursue it. By keeping within his limits, he concentrates his will
and intellect on the profound questions of peace and survival.

The Three Dukes =%. Three great officials assisted King Wu in the
foundation of the Zhou dynasty: Dan, the Duke of Zhou B2 8; Shi, the
Duke of Shao HB2%E; and Lii Wang 52 (also known as Lii Shang 8#),
the Grand Duke X%, who had assisted King Wen. For Xunzi and other
philosophers, the Three Dukes were the top officials of government. Ac-
cording to the Shiji account, as the Earl of the West King Wen had been
oné of the three Dukes. The Gongyang zhuan 2% (Yin s) explains who
they were:

Who were the Three Dukes of the Son of Heaven? They were the
assistants of the Son of Heaven. Who were the three ministers used
by the Son of Heaven? They were the Duke of Zhou, who ruled
from Shan Bt eastward; the Duke of Shao, who ruled from Shan
westward; and another minister who resided in the interior of the
court.

The term “Three Dukes” seems to have denoted not particular of-
fices, but the highest ranking officials in the Zhou court whatever posi-
tions and duties they held. In his study of the Zhou li (p. 57), Sven
Broman concluded that “it is probable that it merely represented a high
honorary degree, which was not attached to any special office but was
ambulatory and conferred upon worthy members of the Royal Zhou
Court.” It seems likely that the first three to be called the Three Dukes in
the Zhou court were the Duke of Zhou, who was the grand intendant
K%; his brother Kangshu i, the Marquis of Wey #%, who was direc-
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tor of crime Fl%&; and his brother Danji #%, who was director of works
AlZE. When Xunzi contends that the “great Ru” should be either “Son of
Heaven or one of the Three Dukes” (“Ruxiao,” 8.1, 8.12), he means that
they should be the highest officers of the government.

TEXT

8.1
The Teachings of a Great Ru

When King Wu died, King Cheng was only a child. The Duke of
Zhou acted as a screen for King Cheng and succeeded King Wu in
order to keep the allegiance of the world, since he dreaded the
prospect of a general revolt against Zhou throughout the empire.*
The Duke of Zhou took charge of the registers of the Son of
Heaven,? heard the judicial cases of the empire, acted with such
ease that it was as though his position were securely held, yet the
empire did not regard him as covetous of the throne. He killed
Guanshu and laid waste to the capital of Yin, but the empire did
not regard him as brutal.®> When he had established universal do-
minion over the world, he founded 71 fiefs, 53 of them for mem-
bers of the Ji % clan alone, but the empire did not regard him as
partial to the royal clan.*'He educated, admonished, taught, and
guided King Cheng, had him instructed in the Way, that he should
be able to follow in the footsteps of Wen and Wu. The Duke of
Zhou restored Zhou, turned over the registers to King Cheng, and
the empire did not cease to serve the House of Zhou.5 Then the
Duke of Zhou faced north as a subject and attended the morning
audience.

The real Son of Heaven cannot manage the affairs of state when he is still
a minor,® nor is it possible for him to depend on the assistance of others
to act on his behalf. When he is capable, the empire naturally turns to
him; when he is incapable, it abandons him. It was for these reasons that
the Duke of Zhou acted as a screen for King Cheng and succeeded
King Wu in order to keep the allegiance of the world, since he

dreaded the prospect of a general revolt against Zhou throughout
the empire.
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Yet when King Cheng was capped, having attained his majority, the
Duke of Zhou restored Zhou to him and turned over the registers.” In
doing this, he made clear the principle that one must not destroy his rul-
er, for the Duke of Zhou now had no empire. Since he formerly had the
empire and he now no longer held it, his actions did not constitute a
“usurpation.” King Cheng formerly had no empire, whereas now he
had an empire; hence the duke’s actions had not constituted a “seizure of
power.” The transference of power had taken place in an orderly and
methodical fashion within an appropriate span of time.® Hence, for a
cadet branch of a family to supplant the main line does not constitute
a “transgression”; a younger brother’s execution of an older brother does
not constitute a “crime of violence”; and for the ruler and minister to
change positions does not constitute an “act of disobedience.”® Since for
the sake of the peace of the empire, the duke had carried on the tasks of
Wen and Wu, he made clear the principle that the proper relationship
between the branch and main lines of a family may indeed also be inter-
changed. The whole world lived together in peace as though it were
one.!® None but a sage could have done this. This may be described as
the “achievement of a great Ru.”

8.2

King Zhao[xiang] of Qin (r. 306—251) asked Master Xun Qing £

Are the Ru indeed of no benefit to the state?"

Master Xun Qing replied: The Ru model themselves after the An-
cient Kings; they exalt ritual and moral principles; as ministers and sons
they are careful to esteem their superiors to the highest degree. Should a
ruler of men employ them, they exercise power and influence in his
court in an appropriate fashion. Should he not employ them, then acting
sincerely they withdraw and organize the people, being invariably obe-
dient in their roles as subjects. Although they be

impoverished and beleaguered, starving and freezing,

they will certainly not use some perverse Way out of avarice. Although
they ,
lack so much as a pinpoint of land,
they are clear as to the great principle that safeguards the altars of soil and
grain. Although

when they cry out no one is able to respond to them,
nonetheless they are totally acquainted with the classical standards and

ordering norms through which to control and complete the myriad
things and to nourish the Hundred Clans.*> When they occupy a posi-
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tion of power and influence above the people, they truly have the char-
acter and talent to be a king or duke; when they occupy a position that is
subordinate, they are a true minister to the altars of soil and grain and a
real treasure to the lord of a state. Yet even when

they remain hidden on an impoverished alley in a léaky house,

none of the people will fail to esteem the Precious Way that is in truth
preserved in them.!?

When Confucius was about to become director of crime [in Lu], a
certain Shenyou %% did not dare water his sheep in the morning, a cer-
tain Gongshen 21 divorced his wife, a certain Shenhui 1#i#& crossed the
border and fled, and the horse and cattle traders of Lu did not calculate
[how to present their animals in the best light so as to increase] their
prices, all because his cultivation of personal rectitude prepared him to
deal with them.’* When he lived in Quedang B8%, youngsters of the vil-
lage apportioned the catch of their nets so those who had parents took
more, because his cultivation of filial piety and fraternal submission so
transformed them.'® Were Ru to reside in this court, the government
would become refined; were they to occupy subordinate positions, pop-
ular customs would be refined. A Ru who occupies a subordinate posi-
tion is just as I have described.

The king said: That being so, what is a Ru who occupies the supreme
position like?

Xun Qing responded: A Ru who occupies the supreme position over
mankind is broad and great, the aspirations of his will are firmly fixed
within him, and the primary points of ritual are cultivated in his court.
The laws and rules, weights and measures, are all made exact in his offi-
cial bureaus, and loyalty, faithfulness, love, and beneficence will be man-
ifested in the people. He would not commit a single act contrary to the
requirements of justice nor execute a single blameless man, even though
he might thereby obtain the empire. Such a lord acts with justice and
faithfulness toward the people.

When news of him travels to the four seas, the whole world will
respond to him with shouts of joy.

Why is this? Because ,
whenever his noble reputation is clearly made known, the world
becomes well ordered.¢

Hence
those who are near him will sing his praises and rejoice in him,
whereas those who are far away will stumble and fall over each
other in their rush to be near him. All within the four seas will be as
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of one family, for wherever his reputation penetrates, none will fail
to follow him and submit to him.

One who is like this may indeed be described as a Leader of Men.'” An
Ode says: ¢
From the east, from the west,
from the north, from the south,
there were none who thought of
not submitting.!®

This expresses my meaning. If when a Ru occupies a subordinate posi-
tion he is as I described and if when he occupies the supreme position
over all mankind he is as I have said, how then could he be said to be
“without benefit to the state”?

The King replied: Well argued!

8.3

The Way of the Ancient Kings lay in exalting the principle of hu-
manity and in following the mean in their conduct.!* What is meant by
the “mean”?2° [ say that it is correctly identified with ritual and moral
principles. The Way of which I speak is not the Way of Heaven or the
Way of Earth, but rather the Way that guides the actions of mankind
and is embodied in the conduct of the gentleman.*

When the gentleman is termed “worthy,” this does not mean that he
is capable of all that able men can do. When he is termed “wise,” this
does not imply that he can know all that knowledgeable men know.
When he is termed “discriminating,” this does not mean that he is able
to discriminate all that dialecticians can discriminate. When he is termed
an “exacting investigator,” this does not mean that he can investigate
with exactness all that a professional investigator can. Rather, it means
that he possesses a limited goal.?? The gentleman is inferior to the farmer
in appraising high and low-lying land, in assaying the fertility or barren-
ness of fields, and in determining the distribution of the Five Foods.?* He
is inferior to the trader in being thoroughly knowledgeable about goods
and products, in appraising their fineness or baseness, and in differentiat-
ing their value or worthlessness. He is inferior to the artisan in placing
the compass and square, in applying the blackened marking-line, and in
ease of handling the various tools of the trades.>* He is inferior to the
likes of Hui Shi and Deng Xi in being indifferent to the real nature of
truth and falsity and the true nature of what is the case and what is not, so
that the one blurs and confuses the other and ridicule is heaped on them
both. But when it is a question of
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assessing in discourse relative inner power and fixing the order of
precedence in accord with it,25

or
of measuring ability and assigning office accordingly,
or

of causing both the worthy and unworthy to obtain suitable places,
the capable and incapable to get their proper positions,

or
of causing the myriad of things to get their due,?”
or ‘

of causing each affair and changed circumstances to obtain its proper
response,

or of causing Shen Dao 1#% and Mo Di to make no progress in dissemi-
nating their doctrines, or of causing Hui Shi and Deng Xi not to insin-
uate artfully their investigations, or of causing speech to be certain to
accord with natural principles of order and undertakings to be certain to
be properly attended to—then in these, and only in these, is the superi-
ority of the gentleman to be found.

8.4

As a general principle, paths of action and undertakings that hold ben-
efit for what accords with order should be established. Paths of action
and undertakings that lack such an accord should be abrogated. This may
be described as “bringing actions to the mean.” As a general principle,
where knowledge and theory possess benefit for what accords with order,
they should be implemented. Where they lack such an accord, they
should be rejected. This is what is called “exactly corresponding to the-
ory.” Undertakings and acts that miss the mean are called “dissolute un-
dertakings”; knowledge and theories that miss the mean are called “dis-
solute ways.” Dissolute undertakings and dissolute ways are avoided in a
well-ordered age, but obediently followed in a chaotic age.

As for such theorems as “the mutual interchange of the actual and the
empty,” the division of “hardness and whiteness,” and the separation of
“identity and difference” —these are what the acute ear will be unable to
hear, what a perspicacious eye will be unable to see, and what a discern-
ing scholar will be unable to discuss. Although he possessed the wisdom
of a sage, still he would be unable [to explain them as simply as] bending
his fingers.?® Not knowing about such theorems will not impair one’s
becoming a gentleman; knowing them will not diminish the chance of
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becoming an ordinary man. An artisan’s or a carpenter’s not knowing
them will not impair his developing skills; a gentleman’s not knowing
them will not impair his becoming well ordered. If a king or duke is
fond of them, confusion will be created in the laws. If the Hundred Clans
are fond of them, confusion will be created in duties. But foolish, de-
luded, ignorant, and uncultivated men from the first go along with the
throng of their followers, discriminating such doctrines and theories,
elucidating their illustrations and examples, until they are old and their
children have grown, never realizing that instead they should despise
them. This may be described as the height of stupidity. The way they
make a reputation is not even as good as physiognomizing chicken and
dogs!?® An Ode says:*°

If you were a specter or a water-imp>

you could not be caught sight of;

but since you have a face with the normal countenance and eyes,

I regard you as a man who observes no limits.>?

I am writing this good song

to show the extremes of your turning back and twisting away.*?

This expresses my meaning.

8.5

Though base-born were I to wish to be noble, or though stupid were I
to be wise, or though poor were I to wish to be rich—would this be
possible?

I say: It can be done only through learning. One who has such learn-
ing and puts it into practice is called a “scholar”; one who fervently loves
it is a “gentleman”; one who knows it fully is a “sage.”?* What could
prevent me from becoming either at most a sage or at the least a scholar
or a gentleman?

‘A short time ago I might have been a man in the street lost in dark-
ness, yet suddenly I might become a peer of Yao and Yu—Is this not a
case of being baseborn yet becoming noble? A short time ago when at-
tempting to articulate the difference between a door and a house,? I
might have been lost in darkness and unable to make the distinction, yet
suddenly I might find the wellspring of humanity and justice and so be
able to divide right from wrong, to turn the world round in the palm of
my hand,?*® and to discriminate white and black—TIs not this a case of
becoming wise though originally stupid? A short time ago I might have
been like a bound convict, yet suddenly I might control all the important
resources of the world-—Is not this a case of being rich though originally
poor?
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Now suppose there were a man who had painstakingly hoarded a
treasure of a thousand gold ducats; although he traveled about begging
for food, people would still call him wealthy.?? With such a treasure,
although one might want to wear it, one could not do so, although one
might wish to eat it, one could not, and although one might wish to sell
it, one could not quickly dispose of it. Nonetheless men would still call
him wealthy. Why is that? Is it not because the resources of great wealth
really lie in what one possesses? The man [who has pursued learning] is as
self-sufficient as a wealthy man—TIs not this a case of being rich though
originally poor?

8.6

Accordingly, although the gentleman lacks rank, he is noble; although
he lacks an emolument, he is wealthy; although he does not speak, he is
trusted; although he does not display anger, he is awe inspiring; although
he dwells in poverty, he flourishes; and although he lives alone, he is
happy—TIs not this a case of accumulating the essence of all that is most
honorable, richest, most important, and most majestic? Hence it is said:

A noble reputation cannot be created by partisan contention, nor
can the boastful and swaggering possess it, nor can it be seized by
coercion; rather, it must be brought to fruition through genuine
application in such study. If you contend for it, it will be lost; if you
give way over it, it will be attained. If you are compliant and re-
served, it will accumulate;®® if you are boastful and swaggering, it
will be emptied.

Thus the gentleman is devoted to cultivating his inner self, but gives way
in his relations with others. He is intent on accumulating inner power in
his person and on dwelling in it with a compliant and reserved attitude.
If he is like this, a noble reputation will arise as surely as the sun and
moon, and the whole world will respond to him as surely as the rever-
berations of thunder. Thus it is said:

The gentleman is darkly mysterious yet clearly evident, minutely
subtle yet brilliantly lucid, given to refusals and yielding yet con-
quering. :
An Ode says:*®
The crane cries out in the Nine Marshes;
its voice is heard to the heavens.4°
This expresses my meaning.

The uncultivated are just the opposite. They form cliques, yet their
renown continually diminishes. They meanly wrangle, yet their reputa-
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tions grow ever more dishonorable. They trouble and toil in order to
seek comfort and benefit for themselves, yet they are ever more imper-
iled. An Ode says:#

The common people are not good of conscience,

bear ill will against one another unfairly.

They receive official rank without ceding to each other;

so in the end they come to ruin.

This expresses my meaning.

Thus, giving important responsibility to those whose abilities are few
is like giving a man whose strength is slight a heavy load. He will have to
let it go, break down under the load, and not go far. An unworthy per-
son who is self-deluded into thinking himself worthy is like a hunchback
trying to raise himself up high. Those who point to his deformity will be
all the more numerous. Thus the intelligent ruler examines relative inner
power to assign precedence in official positions, thereby causing there to
be no disorder.*? Loyal ministers would presume to take on official du-
ties only when they genuinely had the requisite abilities, which is why
they would not be overburdened. The pinnacle of discrimination and
order consists in having no confusion in the social classes caused from the
top and in not overtaxing the abilities of the lower ranks. An Ode says:*?

Discriminating and orderly are their attendants
who also follow along after them in their suite.**

This says that the higher and lower ranks do not introduce confusion
into the relationship between them.

8.7

For the common people, inner power consists in considering goodness
to be following customary usages, considering the greatest treasure to be
wealth and material possessions, and taking the highest Way to be nur-
turing one’s life. When a person’s conduct is based on the model and his
sense of purpose is hardened so that merely private desires do not confuse
what he has been taught, a person may properly be called a “resolute
scholar.” 45 When a person’s conduct is based on the model and his sense
of purpose is hardened; when he is fond of cultivating and rectifying
himself in terms of what he has been taught so that his emotions and
inborn nature are reformed and improved; when, although his discourse
is for the most part apt, he has not fully expressed himself; when, al-
though his conduct is generally appropriate, he is not yet fully at ease;
when, although his thought and awareness are for the most part suitable,
he is not yet completely thorough; when in regard to his superiors he can
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make great what he exalts and with regard to inferiors he is able to open
the way for those who have not yet progressed as far as he himself—then
a person may properly be called a “staunch and substantial gentleman.”

When a person cultivates the model of the Hundred Kings as easily as
he distinguishes white from black; when he responds appropriately to
every change of circumstances as easily as counting one, two; when he
acts in accordance with the requirements of the indispensable points of
ritual and is at ease with them as though he were merely moving his four
limbs;*¢ when he seeks the occasion to establish the meritorious in his
accomplishments as though he were proclaiming the four seasons; when
with equality of government he harmonizes the common people to
goodness and collects together the countless masses as though they were
a single individual—then a person may be called a sage.*’

. Methodical, methodical! because he possesses principles of order.*
Stern, stern! because of his ability to impose strictness on himself.
Resolute, resolute! because he possesses both beginning and end.*®
Tranquil, tranquil! because of his ability to prolong and to
endure.

Joyous, joyous! because he cleaves to the Way without doubts.5°

Glorious, glorious! because of his brilliance in using his
knowledge.

Regulated, regulated! because his conduct follows the guiding
norms and proper categories.5!

Serene, serene! because he possesses patterned refinement.>?

Gladdened, gladdened! because he takes pleasure in the generosity
of humanity.

Grieving, grieving! because of his apprehension about the
improprieties of others.

(A person who is like this may properly be termed a sage.)5? This is due
to his Way proceeding from oneness.

What does “oneness” refer to? I say that it refers to steadfastly cleav-
ing to his spiritual nature. What does “spiritual nature” refer to? I say the
utterly good and thoroughly ordered are described as “spiritual nature.”
[What does “steadfast” refer to? I say]** what none of the myriad of
things can deflect from its goal is called “steadfast.” A person who is
both spiritual and steadfast is described as a sage. The sage is the pitch
pipe of the Way.** The Way of the world has its pitch pipe in the sage.
The Way of the Hundred Kings is at one with the sage. Hence, the Way
expressed in the Odes, Documents, Rituals, and Music returns to this one-
ness.>® The Odes express the sages’ intentions; the Documents his official
business; the Rituals his conduct; the Music his harmoniousness; (and the
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Annals his esoteric meaning).%? ‘Accordingly, the “Airs” are not reckless
because they choose to employ his Way to moderate themselves.?8 The
“Lesser Odes” are less elegant because they merely select it and elaborate
it. The “Greater Odes” are more elegant because they select it and glo-
rify it.%® The “Ancestral Hymns” are the most perfect because they select
it and universalize it.%° The Way of the world is brought to completion
in oneness. He who accords [with the Way] will prosper; he who turns
his back on it will perish. A person who accorded with it and did not
prosper or who turned his back on it and did not perish has never existed
from antiquity to the present day.

8.8

Among the retainers, some taught that Confucius said: “The Duke of
Zhou was the perfect exemplification of the point! When he himself had
reached exalted office, he became all the more respectful. When his fam-
ily had become rich, he became all the more frugal. When he had con-
quered his enemies, he was all the more heavily armed.”

In reply, I said: This is dubious, is contrary to the actual conduct of
the Duke of Zhou, and is not a saying of Confucius.

When King Wu had died and King Cheng was still a minor, the
Duke of Zhou acted as a screen for King Cheng, succeeded King
Wau, and took charge of the registers of the Son of Heaven. When
he took his position, standing with his back to the ornamented
screen, the feudal lords hastened with quick steps to their positions
at the lower end of the audience hall

—in such a situation who was acting with respectfulness? ¢! When he had
established universal dominion over the world,

he founded 71 fiefs, 53 of them for the Ji clan alone.52

Since not one of the descendants of Zhou who was not mad or deluded
was not made one of the illustrious feudal lords of the empire, how could
the Duke of Zhou be called “stingy”?

When King Wu [started the campaign that ended in the] execution
of Zhou Xin, he did it on a day the army dreaded.®® He faced east-
ward and welcomed the Counter-Jupiter X5%.4 When he reached
the Fan i€, it was in flood stage.®® When he reached the Huai £, the
walls had collapsed.5® When he reached Gongtou #3, the side of
the mountain had given way.7 :

Huoshu ## was apprehensive and said: “In the past three days of
our march, five portents of ill have come! How could we have
done nothing that will doom our plans?” %8
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The Duke of Zhou replied: “He has disemboweled Bigan, im-
prisoned the Viscount of Ji, and allowed Feilian and Wulai to ad-
minister thé government.®® Again, how can there be anything im-
permissible in our plans?” 7°

The horses were drawn up in even ranks, and they proceeded to
advance.” The following morning they were at Qiy &, and they
lodged for the night at the Hundred Springs &#.72 At dawn of the
next day, they pressed on to the Fields of Mu. When they beat the
signal to attack, the troops of Zhou Xin turned on their heels, left
the field, proceeded to bully the adherents of Yin, and to put Zhou
Xin to death. -

Surely the assassins were not men of Zhou, for it was the consequence of
the men of Yin. Accordingly, there was no taking of heads or captives
and no rewards for daring and difficult feats.”> On the contrary, they
were finished with the three kinds of armor, laid down the five weapons,
united the world, and established the musical and dance forms,”* where-
upon .

the “Martial” and “Imitation” were developed, and the “Succes-
sion” and “Guarding” fell into disuse. Within the four seas all
without exception changed their hearts and altered their thoughts

in order to transform themselves into obedient subjects of Zhou.

Accordingly,

the ‘outside doors were not locked, and one could cross the whole
empire without encountering any obstructions.”*

In such a situation, who would be heavily armed!

8.9

Zaofu &4 was the best charioteer in the world, but if he had lacked a
chariot and team of horses, he would have had no way to make his abili-
ty manifest. Yi # was the best archer in the world, but if he had had no
bow and arrows, he would have had no way to make his skill known. A
great Ru is the best at adjusting and uniting the world, but if he lacks
even so much as a hundred square /i of territory, he has no way to make
his skill manifest.”® If a man with a strong chariot and evenly matched
horses cannot reach a good distance, a thousand li in a single day, he is no
Zaofu.”” If a man with a well-adjusted bow and straight arrows cannot
shoot from afar and hit the bull’s-eye, he is no Yi. If a man with the use
of a territory a hundred li square cannot adjust and unify the empire,
controlling the strong and violent, then he is no great Ru.

Such a great Ru,
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although he remain hidden' in an impoverished alley in a leaky
house, without so much as a pinpoint of territory, still kings and
dukes cannot contend with him in fame.”®

When he has the use of a territory a hundred Ii square, none of the
states of a thousand Ii can contest his superiority. He will beat down and
crush aggressive states and make uniform and united the whole world,
and none will be able to overthrow him—this is evidence of a great Ru.
His discourse has the proper categories;” his actions possess ritual princi-
ples; he carries out his duties without regrets; he handles dangerous situa-
tions, responding, changing, and adapting as is suitable; he modifies and
adjusts at the proper time and initiates or desists with the proper season;
through a thousand affairs and ten thousand changes, his Way is one—
this is confirmation of a great Ru.®® When he is poor and out of office,
vulgar Ru scorn him. When he is successful in office, the brave and he-
roic change their ways, the conceited and paltry avoid him, evil per-
suaders dread him, and the mass of people are made ashamed.®* If he is
successful in obtaining office, he will unify the world. If he is unsuccess-
ful, he will establish alone a noble reputation. Heaven cannot kill it, earth
bury it, the age of a Jie or Robber Zhi tarnish it. None but a great Ru
can establish such a reputation: such were Confucius and Zigong 5.

8.10

Accordingly, there are vulgar common people, vulgar Ru, cultivated
Ru, and great Ru. Those who have no education, lack rectitude and
moral principles, and consider wealth and material gain as exalted are
vulgar common people.

The vulgar Ru #f% wear large-sleeved robes with a narrow sash and a
crab-snail cap.®? They follow the model of the Ancient Kings only in a
general way, though enough to bring disorder to the age. Having erro-
neous methods and eclectic learning,®® they do not realize that they
should model themselves on the Later Kings®* in order to unify the rules
and regulations and are unaware that they should exalt ritual and moral
principles and give less importance to the Odes and Documents.®® Their
robes, caps, conduct, and conscious exertions are the same as those of
current vulgar fashion; nonetheless they do not recognize that they are
wrong. Their discourses, deliberations, doctrines, and theories have no
points of difference with those of Mozi £ [and Laozi #¥ [;*¢ nonethe-
less they do not clearly perceive that it is impossible to distinguish be-
tween them. They invoke the Ancient Kings to cheat the stupid and seek
a living from them. If they accumulate stores sufficient to keep their
mouths filled, they are elated. They follow along after their leaders and
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master, serve those who fawn over and toady after the ruler, and attach
themselves to the senior retainers.?” They are quite content to be as cap-
tives to the end of their days, never daring to hold an alternative pur-
pose.®® Such are the vulgar Ru. :

The cultivated Ru %% model themselves after the Later Kings, unify
rules and regulations, exalt ritual and moral principles, and give less im-
portance to the Odes and Documents. Their discourse and conduct incor-
porate the Great Model. Nonetheless their intelligence cannot solve a
problem that the model and their instruction did not cover.#® What their
study and experience have not yet reached, their knowledge cannot pro-
perly classify.*® When they know something, they say that they know it;
and when they do not know it, they say that they do not.®* Within they
do not delude themselves about what they know. Without they do not
deceive others concerning it.°2 Because of this they honor the worthy,
stand in awe of the model, and do not presume to be either lax or over-
bearing. Such are the cultivated Ru.

The great Ru X% follow the model of the Later Kings,*? hold to the
guiding lines of ritual and moral principles, and unify rules and regula-
tions. They use the shallow to handle the deep, the recent to handle the
ancient, the one to handle the myriad.** Even if they lived among wild
beasts they could distinguish what truly belongs to the categories of hu-
manity and justice as easily as they distinguish black from white. When
they meet with extraordinary things and bizarre transformations that
have never been seen or heard of before, by brusquely picking up one
corner, they are able to state its guiding principle and proper category
and can respond to them without cause for hesitation or embarrassment.®s
When they extend the model to measure them, everything is perfectly
covered as though the two halves of a tally were being joined together.%¢
Such are the great Ru.

Hence, if a ruler of men employs vulgar common men, then even a
state of ten thousand chariots will perish. If he employs vulgar Ru, then
a state of ten thousand chariots will just survive. If he employs cultivated
Ru, a state of a thousand chariots will be secure. If he employs a great
Ru, a territory of only a hundred /i will endure for a long time, and after
three years

the world will be united and the feudal lords will become proper
servants.®’

If a great Ru is employed in a state of ten thousand chariots, then by
promotions and dismissals he will settle the country, and in a single
morning his reputation will become plainly evident.?®

D o
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8.11

Not having heard something is not as good as having heard it; hav-

ing heard it is not as good as having seen it; having seen it is not as

good as knowing it; knowing it is not as good as putting it into

practice.®®
Learning reaches its terminus when it is fully put into practice.!®® He
who puts it into practice understands. He who understands becomes a
sage. The sage takes humanity and justice as his fundamental principles, is
absolutely accurate in regard to right and wrong, makes his words cor-
respond exactly to his conduct, and does not miss the mark by even so
much as a hair. The only way to account for this is that he stops with
putting his knowledge into practice.

Hence, one who has heard about something but not seen it, even
though he is broadly learned, will surely fall into error. He who has seen
it but does not know it, although he has committed it to memory, will
certainly be led astray.'®* He who knows it but has not put it into prac-
tice, although he is well grounded in it, will certainly be reduced to be-
leaguered straits. One who has neither heard nor seen it, although by
chance his actions should be fitting, will not be humane, for in a hundred
attempts his way will produce a hundred failures.

Thus, if a man who is intelligent lacks a teacher and the model, he will
certainly become a robber. If he is brave, he will surely become a mur-
derer. -If versatile,'°? he will certainly produce disorder. If a precise in-
vestigator, he will surely create anomalous results. If a discriminator, he
will certainly advance extravagant schemes. An intelligent man who has
both a teacher and the model will quickly become comprehensively
skilled. If brave, he will quickly become awe-inspiring. If versatile, he
will quickly complete his tasks. If a precise investigator, he will soon ex-
haust things. If a discriminator, he will soon find the principle of things.1°3
Accordingly, having a teacher and the model is man’s greatest treasure,
and lacking a teacher and the model his greatest calamity.

If a man has neither teacher nor model, then he will exalt inborn
nature; if he has both, he will exalt accumulated effort. 194

Now the state of becoming a teacher and the creation of a model are the
result of accumulated effort’®® and are not something received from
one’s inborn nature, for inborn nature is inadequate to establish by itself
a state of good order. “Inborn nature” is what it is impossible for me to
create but which I can nonetheless transform. “Accumulated effort”
consists in what I do not possess but can nonetheless create.1°¢ It is by
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fixing the mind on the goal, devising ways and means to realize it, and
effectuating it through the habituation of custom that the inborn nature
is transformed.*®” By unifying all these diverse elements and permitting
no duality of goals in the mind, accumulated effort is perfected. The
habituation of custom modifies the direction of will and, if continued for
a long time, will alter its very substance. When everything is unified and
there is no duality,

one can communicate with the Spiritual Intelligences and form a
Triad with Heaven and Earth.108

Accordingly,

by accumulating earth you can create a mountain; by accumulating
water you can make a sea.’®® (The accumulation of mornings and
evenings is called a year; the extreme of height is called heaven; the
extreme of lowness is called earth; the six directions of space are
called the poles.)11°

A man in the street, one of the Hundred Clans, who accumulated
goodness and achieves it completely is called a sage.

Having sought it, he will gain; having acted for it, he will be per-

tected; having accumulated it, he will be ennobled; having achieved

it, he will become a sage.

Thus, becoming a sage is the result of what a man has accumulated. A
man who accumulates hoeing and plowing will be a farmer. A man who
accumulates chopping and hewing wood will be a carpenter. A man who
accumulates trafficking in and merchandizing goods will be a merchant. 1t
A man who accumulates ritual and moral principles will be a gentleman.
No son of a carpenter fails to continue his father’s trade. The inhabitants
of a city or country are satisfied to practice its peculiarities of custom.
Those who live in Chu have the characteristics of Chu; those who live in
Yue have the characteristics of Yue; and those who live in Xia have the
characteristics of Xia."? This is not due to the qualities endowed by their
inborn nature from Heaven, but is the result of accumulated “polishing.”

Hence, a man will become a gentleman if he knows to fix his mind
carefully on the goal, to devise ways and means to realize it, to effectuate
it circumspectly through the habituation of custom, and to enlarge it
through the accumulated effect of polishing. But if he indulges his in-
born nature and emotional inclinations and is inadequately educated, he
will become an ordinary man. If he becomes a gentleman, he will always
be secure and honorable. If he becomes an ordinary man, he will invari-
ably face danger and disgrace. As a general principle, humanity desires
security and honor and hates danger and disgrace. Thus, only a gentle-

D
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man is able to gain what he enjoys, whereas an ordinary man daily
strives after what he detests.*> An Ode says:!!4

Now this good man

does not seek, does not advance.

Now that unscrupulous man

longs for it and reverts to it.

The people are greedy and chaotic:

Why are they a bitter poison?!*

This expresses my meaning.

8.12
The Grades of Men Attt

Although their wills do not shun crooked and selfish motives, they
hope that others will consider them to be public-spirited. Although their
conduct does not avoid the vile and impure, they hope others will con-
sider them cultivated. Stupid to the extreme, uncultivated, ignorant, and
deluded, still they hope that others will consider them knowledgeable.
Such is the common mass of humanity.

Their wills repress the merely private, and thus they are able to be
public-spirited. In their conduct, they repress their emotional inclinations
and inborn nature and are thus able to become cultivated. Knowing, yet
fond of inquiring of others, they are able to develop their talents. Public-
spirited, cultivated, and talented, they may properly be termed “lesser
Ru” /.

Their wills are at ease with what is public-spirited, their conduct at
ease with cultivation, knowing and comprehending the guiding princi-
ples and proper categories—such men may properly be called “great
Ru.” Great Ru should be Sons of Heaven or one of the Three Dukes;
lesser Ru should be feudal lords, grand officers, or knights; and the ordi-
nary mass of humanity should be artisans, farmers, merchants, and trad-
ers. Ritual principles are the inch, foot, double yard, and great yard to
the ruler of men for the measurement of his servants.”” These grades en-
compass all the grades of men.

813

The gentleman’s discourse has an outer boundary; his conduct has an
outer limit; and his Way has unity of emphasis. In discussing what should
be sought of government and public order, he does not go below peace
and survival.1*® In discussing what should be sought by the will and intel-
lect, he does not go below the scholar-knight +:.1? In discussing what
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should be sought of the Way and its Power, he does not have a divided
allegiance to the Later Kings. '
A way that antedates that of the Three Dynasties is characterized as
“unsettled.” A model that is divided in its allegiance to the Later
Kings is called “inelegant.”12°

Whether high or low, small or great, he does not go beyond this limit.*>
It is through this that the gentleman keeps his will and intellect from
galloping beyond the outer boundary of their proper dwelling. Accord-
ingly, if a feudal lord’s inquiries about government fall short of questions
of peace and preservation, do not answer him.!?? If a commoner inquires
about learning but falls short of wanting to become a scholar, then do
not instruct him.'?? If the theories of the Hundred Schools fall short of
the Later Kings, then do not listen to them. This may indeed be described

as the gentleman’s discourse possessing an outer boundary and his con-
duct an outer limit.

BOOK 9
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On the Regulations of a King

INTRODUCTION

The specific meaning of this title can be seen in Xunzi’s reply to Songzi
FF (“Zhenglun,” 18.9):

Thus what we have been taught says: “The greatest of exaltations is

what establishes the boundary between truth and falsity and what

gives rise to social distinctions and their appropriate responsibilities
and to names and symbols—these are the regulations of the True

King.” _
The theme is thus the fundamental organization of society and not the
detailed ordinances and institutes that a king might issue to implement
the fundamental principles.

Xunzi begins this book with the argument that however disordered
or primitive the state of a society, there are always fundamental distinc-
tions, such as even and odd, superior and inferior, senior and junior.
Kings employ these fundamental natural distinctions to establish the for-
mal hierarchy of social class distinctions. But social classes should not, in
Xunzi’s view, be fixed. If the descendants of the noble are incapable,
they should become commoners; if commoners cultivate themselves,
they should be given high rank. People are to be encouraged by rewards
and chastised with punishments. In both these views, Xunzi follows
Mozi rather than the more traditional Ru teaching, but unlike Mozi he
uses ritual as the means to accomplish these ends. Thus the ruler should
use ritual principles and the rules of conduct they imply to handle those
who have good intentions and punishments to deal with those with bad
intentions. In this way, the worthy and unworthy are kept separate, and
the world is made well ordered. The ruler must balance his behavior
between the extremes of sternness and familiarity. This balance is main-
tained by public-spiritedness and impartiality, which enable the gentle-
man to produce order.

Distinctions of rank, authority, and status are necessary to society.
Such distinctions are the norm of Nature. Contention necessarily results
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when such differences are ignored. For this reason, a ming ¥ “intelli-
gent,” “enlightened,” “efficacious” kingship is required in order that
there be appropriate regulations. It is the charismatic quality of such a
king that is important. His de # inner power enables him to be ming ¥
“enlightened” but also “efficacious” like a spirit, so that without assert-
ing (wu wei %) his power and authority, his regulations, principles of
ritual, and morality create harmony, concord, unity, and order among
the people. This is the result not of the advent of a single king but of the
creation of institutions that, when staffed by gentlemen, function for the
common good. 7

The people, in Xunzi’s view, are the foundation of the state. They
sustain the lord, but they can overthrow him. A good ruler cares for the
people and makes them feel secure, for only in this way can the ruler
himself be secure. The ruler must love the people and treat them with
kindness. He must be ping & “evenhanded” in his government. The term
ping means “level” and refers to what is even, regulated, and just, and by
implication calm and peaceful. This same meaning also derives from the
use of ping to describe an internal state resulting from the absence of de-
sires and aversions, an inner equilibrium that results in serenity (compare
Mozi, Canons, A2s). A government that is even and just in the applica-
tion of its regulations will produce calm and peace. This is one of the
three jie B “joints” of the art of government. (The others are exalting
ritual principles and promoting the worthy.) Here Xunzi retains the
old formula “three decisive points of ritual principles” but supplies it
with new content, combining notions derived from proto-legalist think-
ing and Mozi with his own distinctive emphasis on ritual principles.
Xunzi’s view contrasts sharply with the more traditional views of Vis-
count Sheng % ¥ (the posthumous name of Prince Guisheng of Cai #27
%) that “rejoicing in giving rewards, shrinking from using punish-
ments, and being anxious about the welfare of the people” are the “three
decisive points of ritual principles” (Zuo, Xiang 26). This argument in
the Xunzi is distinctive for its citation of Confucius to show the necessity
of the “decisive points”—that when these are fully realized, the other
obligations of a ruler will be carried out.

The necessity of ritual principles is demonstrated by history. Xunzi
distinguished four types of rulers: True Kings, who depend on ritual
principles; powerful lords, who depend on might; secure lords, who win
over their people; and doomed lords, who exploit their people. By con-
centrating on taxes, Marquis Cheng of Wey ##& and Duke Si of Wey
##2 ended in disaster. Prince Chan of Zheng #ABRT# was secure be-
cause he won over the people, and Guan Zhong because he created a
powerful state. But none of them succeeded in cultivating ritual princi-
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ples. In so criticizing these four figures, Xunzi is reacting to contempo-
rary praise of their practices. Something of the way in which anecdotes
of their government were used can be seen in Books 30—35 of the
Hanfeizi, in which Duke Si, Prince Chan, and Guan Zhong are promi-
nently mentioned. Of Marquis Cheng, little is known. He ruled the state
of Wey from 361 to 333. Originally an important state, Wey’s fortunes
had consistently declined, and in 346 Cheng, whose hereditary title had
been duke, voluntarily downgraded it to marquis in recognition of the
decline of his state.

Duke Si of Wey. Cheng’s grandson was Duke Si, who ruled Wey
from 324 to 283. In recognition of the fact that by his time the state of
Wey had shrunk to the city of Puyang, Si reduced his title to “lord.”
In the literature of Xunzi’s day, Duke Si was a stock cautionary figure
noted for his incomplete knowledge of the art of statecraft. As is ob-
served in the Hanfeizi (30 “Neichu shui” A#:, I £, 9.1b), Duke Si
“wanted political order but, not knowing statecraft, merely made his
ministers hostile to each other.” Once Duke Si wished to double the tax
levies in order to amass grain as protection, but the people were vehe-
mently opposed. He informed his minister Bo Yi #5¢ of the matter, say-
ing that the people were utterly stupid since the grain was to be amassed
for their sake. Bo Yinoted that in the people’s judgment it was better for
them to keep possession of the grain than for the government to control
it. He observed that it was the failure of the rulers of the Youyu, Xia,
Shang, and Zhou dynasties to take into account the opinions of others
that led to their ultimate demise (LSCQ, 18/1, “Shenying” %, 18.2b—
3a).

When the duke was on his deathbed, one of his ministers observed:
“Previously your highness’s actions were devoted solely to the search for
great beauties. All your ministers assumed that your highness slighted his
state because of his love of beauty, and so naturally none of them ever
spoke to you of affairs of state” (ZGC, 9.10b). Having spent most of his
time trying to obtain and support a great beauty, the duke developed
great affection for Concubine Shi #, but was apprehensive lest she use
this to take advantage of him. Hence he honored Concubine Wei # so
that “the one would report on the other.” Similarly, although he had
confidence in the ability of Ruer #%, he purposely ennobled Bo Yi to
rival him. “Duke Si knew the need to suffer no delusion, but never got
the right technique” (HFZ, 30 “Neichu shui,” I, 9.6b—7a).

On yet another occasion, finding that a convict had escaped and fled
to Wei, where he treated the illness of its queen, the duke offered so taels
of gold to purchase him back, but the king of Wei refused. The duke,
contrary to the advice of his retainers, offered to exchange a city for the
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man (ZGC, 10.92; HFZ, 30 “Neichu shui, I, 9.10b). When Bo Yi at-
tempted to persuade Duke Si concerning the methods of a True King,
Duke Si responded: “I have a thousand chariots and am prepared to re-
ceive your teachings.” Bo Yi replied: “Wuhuo 5% could lift a thousand
catties; how much more easily could he lift one pound!” (LSCQ, 26/2
“Wuda” %X, 26.3b). Such stories showed the duke to be able to grasp
only a part of the teachings, often the least significant part, and then ap-
ply it with foolish consistency and rigidity. For this he was ridiculed by
Xunzi and his contemporaries.

Those who, like the violent lords of Xunzi’s day, depend on military
forces and economic resources to defend and expand their states cannot
succeed, for their methods only diminish resources and nourish hatred.
The physical power gained from military forces and economic resources
cannot compare with true power, the inner power and charisma of the
sage. Thus such men can succeed only if there happens to be neither king
nor lord-protector in the world. The lord-protector uses methods that
inspire trust because he makes his intentions clear. When there is no king,
such a man can triumph.

Xunzi then turns to the nature of the True King, advancing an argu-
ment that could be used by the lords of his own day, were they to aspire
to True Kingship. The True King wins allegiance without warfare be-
cause his way is one of humanity and justice and his majesty is evident to
all. Since a True King acts in accord with ritual and decides things ac-
cording to their proper category, he attains the truth and so is never at a
loss. Because of competing philosophies and models of True Kingship, a
ruler who aims to be a True King must have an undivided loyalty to the
model of the Later Kings and must follow the patterns of the Three Dy-
nasties. His principles are so fixed that no one with inner power is with-
out honor and no one of ability is without office. Honor and position are
never the result of mere good fortune. His legal principles rectify the
affairs of government and develop the natural resources of his land so
that the people are nourished.

Elegant Standards. An important part of the model of the Later Kings
was the notion of ya # “elegant standards.” The term ya is etymologi-
cally related to the idea of the “standards of Xia,” or those of the Chinese
proper, from the vantage of the inhabitants of the old Central States.
Xunzi mentions this distinction in “Of Honor and Disgrace” (4.8), con-
trasting the customs of Chu and Yue with those of the Central States
who are heirs of the Xia traditions. Confucius is said to have used “ele-
gant standards” of pronunciation when reciting the Odes and the Docu-
ments, which were written in archaic language (LY, 7.17).

e
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Closely connected to the notion of “elegant standards” of pronuncia-
tion is the notion of “elegant standards” in music. Since the Chinese term
sheng % that Xunzi uses here means “sounds,” it may encompass both
pronunciation and music. In presenting his outline of governmental
structure, Xunzi notes that elegant or Xia standards must be observed in
musical matters. This is at some variance with the practices recommended
by others. The Zhou li says that special officers in the royal court were
charged with the music of the “eastern barbarians”; still others were in
charge of “foreign dances and music” and the “music and songs of the
Four Barbarians.” Xunzi evidently objected to this practice. Although
the Zhou li may not reflect actual early Zhou practices in this instance, it
probably indicates practices widespread among the states of the day.

The interpretation of a particular piece of music, making it a topic
worthy of serious governmental attention and the subject of philosophi-
cal disputes, is difficult to assess in the absence of any surviving examples.
We know, however, that Confucius despised the music of Zheng as “li-
centious” (LY, 15.10; 17.18). Mencius condemned the music of Zheng
and that of Wey (7B.37) but praised that of the Ancient Kings (1B.1).
Marquis Wen of Wei B3t asked the disciple Zixia why it was that
when he listened to the music of Zheng and Wey he never tired, but
when he listened to the “old music,” he was in constant terror of falling
asleep (Liji, 19 “Yueji” %it, 38.10b—11b).

The Great Preface to the Odes, traditionally, and possibly correctly,
ascribed to this same Zixia, but possibly the work of a Han scholar, de-
fines the significance attached to music and the way it was interpreted.

Poetry is the product of earnest thought. Thought [cherished] in
the mind becomes earnest; exhibited in words it becomes poetry.
The feelings move inwardly, and are embodied in words. When
words are insufficient for them, recourse is had to sighs and excla-
mations. When sighs and exclamations are insufficient for them,
recourse is had to the prolonged utterances of song. When those
prolonged utterances of song are insufficient for them, uncon-
sciously the hands begin to move and the feet to dance. The feel-
ings go forth in sounds. When those sounds are artistically com-
bined, we have what is called musical pieces.

The style of such pieces in an age of good order is quiet, going
on to be joyful;—the government is then a harmony. Their style in
an age of disorder is resentful, going on to the expression of anger;
—the government is then a discord. Their style, when a State is
going to ruin, is mournful, with the expression of [retrospective]
thought;—the people are then in distress. Therefore, correctly to
set forth the successes and failures [of government], to move Heaven
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and Earth, to excite the spiritual Beings to action, there is no readier
instrument than poetry.
(Legge, Chinese Classics, “Prolegomena,” 4:34)

Closely related to elegant standards of pronunciation were notions of
“correct” colors in official and ritual garments. The “old designs” con-
tained only the five “primary” colors recognized by the Chinese: ver-
digris (blue green; the color of copper carbonate in particular), yellow
brown (the color of the earth in the North China plain), flame red, black,
and white. Confucius remarked that he hated the way in which roan
(defined as a mixture of black and red, but commonly designating pur-
ple) “takes away from” vermilion (LY, 17.18) and that the gentleman
did not wear garment facings of deep purple (defined as a deep verdigris
washed in a flame-red dye) or of puce (created by washing the garment
three times in red dye and twice in black) and did not use colors like deep
red (= Chinése red) or roan even in undress. These colors were con-
sidered unacceptable because they were “intermediate” rather than pri-
mary. As such, they contaminated the purity of each constituent color.

A related concern was the shape of ritual vessels. These had developed
from practical, utilitarian pottery vessels first attested in the Neolithic
period, but their utilitarian function in the bronze vessels had become
secondary to the ritual functions, which are no longer understood. ‘Al-
though archaeology has supplied many splendid examples of ancient
vessels, including some dating from the time of the Zhou Conquest, it
cannot tell us which shapes scholars regarded as “traditional” or explain-
their objections to other shapes. Textual evidence offers no solution to
the problem. There are bronzes dating to about soo with inscriptions
that name the type of the vessels. The characters of some of these names
are graphs not recorded in the lexicographical tradition, and today these
vessels are normally known by names other than those in the inscriptions
(Barnard, p. 211). This suggests that certain names of vessels had become
obsolete by Xunzi’s time, and this obsolescence may be related to his
argument, though we cannot today determine what Xunzi had in mind.
But matters of pronunciation, colors, and vessel shapes were a part of the
larger program of “returning to the ancient” as a technique to reform
the present. '

Geography. Xunzi’s discussion of the nature of True Kingship is in-
terrupted by three important, but apparently intrusive paragraphs (9.14,
9.15, 9.16a). The first deals with the geography of the world. The Greeks
thought the center (navel) of the world was at Delphi; the Chinese knew
it was in China. The name of the country, Zhongguo #&, or “middle
kingdom,” signified the Chinese conviction that the royal domains lay in

T
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the center of the world and that the feudal states surrounded them. Far-
ther away from the royal example, and thus civilization, were the vari-
ous barbarian tribes. Beyond them were wild savages who lived like
birds and beasts.

The Chinese recognized five cardinal points, the usual four plus the
center. China occupied the center, and at the far fringe of the world
was a sea in each of the cardinal directions. To the far north lay the
Northern Sea, identified not with the Arctic Ocean, which was un-
known, but with the “sea of sands,” the Gobi. The Southern Sea was the
South China Sea, surrounded by the extreme southern part of China,
Vietnam, Southeast Asia, and the Indonesian archipelago. The Eastern
Sea was the Yellow Sea leading to Korea, Japan, and the islands of the
Ryukyu chain. The Western Sea was another desert, the great and im-
penetrable Taklamakan.

Under a True King, the materials and resources of the farthest lands of
the world are made available. Each social class can pursue its special
labors and be lacking in nothing. Since the world is without any ob-
stacles to trade and commerce, the best products of every region pene-
trate to every other region. All the exotic products of the borderlands
become useful when the technical skills of the people of the Central
States are applied to them. All is refined, all is made useful, all benefit,
and all enjoy peace and contentment. This is called da shen X “Great
Divine Order.” The full meaning of da shen is difficult to render. It refers
to the effectiveness of the king in creating a milieu as a result of his inner
power. It is spirit-like (shen) in that it happens without apparent effort or
cause. In the preceding book (paragraph 8.7), this shen nature of the sage
is defined as “the utterly good and the thoroughly ordered.” The Great
Divine Order would thus have as its product an age in which good and
order prevailed everywhere in the world and all the myriads of people
would be as of one family. One is tempted to suggest that here Xunzi is
making use of the speculations of Zou Yan ##7 about the “divine con-

_tinent” of which China was the center (S], 74.7). Even if influenced by

speculations such as those of Zou Yan, Xunzi would no doubt have con-
sidered that he was doing no more than advocating a policy of the Later
Kings reflected in the Document “Jiugao”: “Let them begin to lead forth
their carts and oxen, so that, from places far away, they may secure trade
goods so as to fulfil their filial duty to support their parents” (“Jiugao,”
6; Karlgren, “Book of Documents,” p. 43).

Cycles. In a second possibly intrusive paragraph (9.15), Xunzi makes
the important point that natural processes recur in regular periods, so
that there is beginning becoming conclusion and conclusion becoming
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beginning. The end is contained in the starting, and a new start is con-
tained in the ending—a principle of process by unending cycles of trans-
formation and change. The logical categories, composed of ever-changing
individuals similar in recurrent ways, and the principle of unity, or the
Way, enable us to deal with diversity and change. Among such cycles
are the apparent revolution of the sun, the sequences of phases of the
moon, the rotation of the stars, and the sequences of the seasons. All
natural phenomena are marked by cycles, whether of Heaven or Earth
or man. Such natural periods and cycles of life are the basis of human so-
ciety. There is the sequence of generations in which son becomes father,
so that the relationships begin, are carried through a lifetime to its end,
and, in its end, begin again. The principles of nature must inhere in the
organization of society, and that is why society must have ritual princi-
ples. Ritual and moral principles provide the organizing principles and
guiding lines for human conduct. They share the patterns and cycles of
Heaven and Earth and endure in the same form throughout all eternity.
The gentleman is their source. He is the partner of Heaven and Earth in
the great Triad. He is the summation of all things and is the parent to the
people. He is the indispensable condition for order. He provides the great
foundation on which all rests.

Hierarchy of Beings. In the third possibly intrusive paragraph (9.16a),
Xunzi argues that there is a natural hierarchy among the things that exist
in the world. Primary things, like fire and water, possess only gi “vital
breath,” which is their basic material constituent, but they lack life. Plants
and trees are distinguished from fire and water by having life, which
enables them to reproduce. To vital breath and life, animals add aware-
ness, which enables them to respond to stimuli within their environ-
ment. Human beings not only have vital breath, life, and awareness, but
yi %, a sense of moral congruity and justice. For this reason, they are the
noblest beings.

Because human beings have a sense of moral congruity and justice,
they alone can form a society. Although animals far surpass humans in
physical abilities, humans can use animals because they can organize their
activities. This organization is made possible by the division of society
into classes. When humanity’s innate sense of justice is used to divide the
social classes, the resulting concord and unity give humans strength to
overcome all. But if ritual principles are neglected and if society is not
built on a sense of justice, the result is strife and weakness. (At this point
in paragraph 9.16, the use of embedded titles resumes, marking the end
of the intrusive material.) Thus, a ruler must pay attention to what is
just, what is seasonal, what is concordant with Heaven and Earth. When

| V
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he succeeds, he has the prosperity and unity of a sage king; when he does
not, there is disorder and fragmentation and humanity cannot triumph.

Government Organization. Paragraph 9.17, “On the Precedence of
Offices,” appears to have been an independent essay inserted near the end
of the book. The essay is interesting because it is one of three documents
purporting to list the offices of the royal Zhou court (the others are the
Zhou li and the “Zhou guan” AE section of the Old Script 43 Docu-
ments). Xunzi lists sixteen officers of government, in ascending order of
precedence, beginning with the intendant of the noble ranks and ending
with the king. Least important in Xunzi’s view were officials dealing
with matters of court ceremony and etiquette. More important were of-
ficials charged with supervision of the various economic activities of the
state. Still more important were officials concerned with maintaining
order, whether in prognostication, in the marketplace, or in the punish-
ment of crime. The highest officials were concerned with instruction of
the people. At the top was the king, whose task was to “bring to perfect
completion the Way and its inherent Power.” Fundamental to a govern-
ment, in Xunzi’s view, are the orderliness of government affairs, the cor-
rectness of the customs of the nation, and the unity and peacefulness of
the world.

The book ends with a discussion of the instruments of rule, which
Xunzi believes are the same for all, whether one becomes a True King
or perishes in ignominy, whether for a small country or for the whole
world. What makes the difference is not the techniques of the govern-
ment, but the person of the ruler himself. A ruler might have to “execute
the same policies and commit the same actions as a Jie,” yet if his inten-
tions were appropriate, he could still become a Yao, still become a True
King. Xunzi addressed this problem in the context of the circumstances
of his day, when “the world [was] coerced by the aggression of one state,”
Qin, which then was beginning its conquest of the Chinese world.

A king who adopts the simple policies of forcing out plotters and
schemers, of administering the government fairly, and of devoting his
attention to the fundamental business of the state cannot be defeated by
an aggressive state. In the past universal dominion was never established
by conquest, but rather only by cultivation so that the people desired to
be a part of the empire. This is the highest type of ruler, and one who
follows these policies will become king. Beneath kings, Xunzi recog-
nized a second fourfold classification of rulers: (1) those who cultivate
the material resources of their states and recruit able and worthy men
will become lords-protector; (2) those who follow ordinary usages and
the usual practices of the past and employ ordinary men will be secure
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rulers; (3) those who are frivolous, suspicious, cunning, and given to
plundering the rightful goods of their subjects will be endangered; and
(4) those who are overbearing and violent and forgetful of what is fun-
damental will come to sure ruin and destruction. Slight attention to the
patterns of these five grades of rulers shows the vast difference between
those who become a king and those who perish!

TEXT

| 9.1

Someone inquired of me about the technique of government. I re-
plied: Promote the worthy and capable without regard to seniority; dis-
miss the unfit and incapable without hesitation;* execute the principal
evildoers without trying first to instruct them;? and transform the com-
mon lot of men without trying first to rectify them.?

Although the distinctions between social classes have not yet been
fixed, there will still be [such basic distinctions as] primary and second-
ary.* ‘Although they be the descendants of kings and dukes or knights
and grand officers,’ if they are incapable of devotedly observing the re-
quirements of ritual and moral principles, they should be relegated to
the position of commoners. Although they be the descendants of com-
moners, if they accumulate culture and study, rectify their character and
conduct, and are capable of devotedly observing the requirements of rit-
ual principles and justice, they should be brought to the ranks of a prime
minister, knight, or grand officer.® Hence even persons of dissolute doc-
trines, dissolute theories, dissolute undertakings, and dissolute abilities”
who turn away in evasion of their duties and twist around to shirk their
responsibilities should be entrusted with office, instructed in its duties,
and their improvement awaited for a short time. Encourage them with
commendations and rewards; chastise them with rebukes and punish-
ments. If they perform their responsibilities with ease, they should be
supported; if they do not, they should be discarded. Those who have one
of the Five Defects should be raised up and gathered in so that they can
be cared for.® They should be given official duties commensurate with
their abilities and employment adequate to feed and clothe themselves so
that all are included and not even one of them is overlooked.® Those
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who employ their talents in conduct opposed to what is proper to the
occasion should be condemned to death without mercy.!® This may be
described as “Heaven’s Power”—such is the government of the True
King."

9.2

The primary distinctions for adjudicating the affairs of governments:
those who come forward with good intentions should be treated with
full ritual courtesy; those who come forward without good intentions
should be handled with punishments. In both cases, if the distinction is
kept separate, the worthy and unworthy will not be mixed up, and right
and wrong will not be confused. When the worthy and unworthy are
not mixed up, the brave and heroic will come forward; when right and
wrong are not confused, the nation will be well ordered. When things
are like this,

the ruler’s reputation is made plainly evident,? the world will long

for him, his decrees will be heeded in every action, the people will

stop short of what he forbids, and the tasks of the True King will
have been finished.*? '

In general, when listening to reports, if the ruler is too overawing and
stern, too severe and cruel, and is not fond of availing himself of others
and of eliciting their advice, his subordinates will be so seized with fear
and trepidation that they will not feel close enough to him to be candid
and will be so secretive and closemouthed that they will cut short offer-
ing any advice." In such a situation there is the risk that important tasks
will be left unattended and that minor matters will be fouled up.'® If
the ruler is too friendly and conciliatory, too harmonious and available,
in his relations with others, is too fond of availing himself of them and
of eliciting their ideas, but lacks any means to control them and keep
them within proper bounds, then dissolute proposals will reach him
from every side, and every sort of speculative persuasion will swarm
about him. In such a case there will be too much to listen to, and his
official responsibilities will become burdensome, to the detriment of his
government.

Hence, if the legal model is not fully deliberated, then points not ex-
plicitly covered by it are certain to be left unresolved. If the departments
of government are not in contact, matters not specifically under the ju-
risdiction of one or another department are bound to be botched up.
Accordingly, when the legal model has been fully worked out and the
departments of government are in contact, when there is no clandestine
scheming and good intentions are not overlooked, all official under-
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takings will be executed without excesses. Only the gentleman is capable
of this. Accordingly, public-spiritedness and impartiality are the balance
by which the affairs of government are to be weighed, and the mean of
due proportion is the marking-line by which they are to be measured.!s

Where the model covers an affair, to use it as a basis for action, and
where there is no provision in the model, to use analogical extension of
the proper categories as a basis for proceeding—this is the ultimate stan-
dard in adjudicating the affairs of government. Being partial and partisan
and lacking any constant standards are the perversion of the process of
adjudicating governmental affairs. Hence, although there have been
cases in which a good legal model nonetheless produced disorder, I have
never heard of a case, from the most distant past to the present day,
where there was a gentleman in charge of the government and chaos
ensued. A tradition says:

Order is born of the gentleman; chaos is produced by the small

man."’

This expresses my meaning.

9.3

Where the classes of society are equally ranked, there is no proper
arrangement of society;!® where authority is evenly distributed,
there is no unity;* and where everyone is of like status, none would
be willing to serve the other.2°

Just as there are Heaven and Earth, so too there exists the distinction be-

tween superior and inferior, but it is only with the establishment of in-

telligent kingship that the inhabitants of a kingdom have regulations.2!
Two men of equal eminence cannot attend each other; two men of
the same low status cannot command each other

—such is the norm of Heaven.?? When power and positions are equally
distributed and likes and dislikes are identical, and material goods are in-
adequate to satisfy all, there is certain to be contention. Such contention
is bound to produce civil disorder, and this disorder will result in pov-
erty. The Ancient Kings abhorred such disorder. Thus, they instituted
regulations, ritual practices, and moral principles in order to create pro-
per social class divisions. They ordered that there be sufficient gradations
of wealth and eminence of station to bring everyone under supervi-
sion.?? This is the fundamental principle by which to nurture the empire.
A Document says:>*
There is equality only insofar as they are not equal.

This expresses my point.

| |
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9-4

If the horses are frightened by the carriage, the gentleman will not

feel secure in the carriage. If the common people are frightened

by the government, then the gentleman will not feel secure in his

position.
When the horses are frightened by the carriage, no policy is as good as
“quieting”; when the common people are frightened by the govern-
ment, no policy is as good as treating them with kindness. Select good
and worthy men for office, promote those who are honest and reverent,
reward filial piety and brotherly affection, gather under your protection
orphans and widows, and offer assistance to those in poverty and need. If
you proceed in this fashion, then the common people will feel secure
with your government and only then will the gentleman feel secure in
his position. A tradition says:

The lord is the boat; his subjects the water. It is the water that sus-

tains the boat, and it is the water that capsizes the boat.?®

This expresses my point.

Accordingly,

if the lord of men desires to be secure, no policy is as good as even-
handed government and love of the people. If he desires glory, none
is as good as exalting ritual principles and treating scholars with
strict observance of forms of respect. If he desires to establish his
fame and meritorious accomplishments, none is as good as advanc-
ing the worthy and bringing the capable into one’s service.

These are the decisive points in being a lord over men. When these three
decisive points are realized properly, then all the remaining obligations
of the ruler will be suitably executed. When these three are not properly
executed, the remaining obligations, although they are modified to what
is proper, will be as of no real advantage. Confucius said:

When the decisive points as well as the minor points are correctly
met, he is a superior lord. When the decisive points are correctly
met and the lesser ones are sometimes carried out and sometimes
omitted, he is a mediocre lord.2¢ When the decisive points are not
correctly met, though the lesser ones are, I myself do not care to see
any more of him.?’

95

Marquis Cheng and Duke Si were lords who knew how to collect
tax levies and reckon the amounts due, but they never succeeded in
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winning over the people. Prince Chan [of Zheng] won over the
people, but never succeeded in effectively exercising government.
Guan Zhong effectively exercised government, but he never suc-
ceeded in cultivating ritual principles.

Hence, one who cultivates ritual principles becomes a king; one who ef-
fectively exercises government becomes strong; one who wins over the
people will be secure; and one who merely collects tax levies will perish.
Accordingly, the True King enriches the people; the lord-protector en-
riches his scholar-knights; a state that barely manages to survive enriches
its grand officers; and a state that is doomed enriches only the ruler’s
coffers and fills up his storehouses. When the coffers are filled with riches
and the storehouses stocked with goods, but the Hundred Clans are re-
duced to poverty, it is said to be a case of “overflowing at the top and
drying up at the bottom.”2® Since such a state cannot protect itself at
home and carinot wage war abroad,

one has only to stand by and await its imminent overthrow and

destruction.?® :

Thus,

amassing tax revenues on my part will bring on my destruction,
and my enemies by gaining my lands will be made stronger.

One who attends merely to collecting taxes is following a way that in-
vites bandits, fattens his enemies, dooms his own country, and threatens
his own survival. Accordingly, the intelligent lord does not tread this

path.

9.6

The True King tries to win men; the lord-protector to acquire
allies; the powerful to capture land.

one who tries to acquire allies makes friends with them; one who tries to
makes proper servants of the feudal lords;3°

one who tries to acquire allies makes friends with them; one who tries to .

capture land makes enemies of them. He who makes servants of the feu-
dal lords becomes a True King; he who makes friends of them becomes a
lord-protector; he who makes enemies of them becomes imperiled.

9.7
On Those Who Make Use of Military Strength

When others defend the ramparts of their cities and send out knights3!
to do battle with me and I overcome them through superior power,
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then the number of casualties among their population is necessarily very
great. Where casualties have been extreme, the population is bound to
hate me with vehemence. If the population detests me, then each day
their desire to fight against me will grow. Where others defend the ram-
parts of their cities and send out knights to do battle with me and I over-
come them through superior power, then the number of casualties among
my own people is certain to be very great. If the number of casualties
among my own people has been great, they are certain to have a fierce
dislike for me. If my own people hate me, then each day they will have
less desire to fight for me; so as others grow more willing to fight, my
own people will grow less willing to defend me. In this way the cause of
my former strength is reversed and produces weakness. Lands may be
acquired, but their inhabitants will flee. As involvements become more
numerous, accomplishments decrease. Although there is more to defend,
the wherewithal to defend it diminishes. In this way the basis of my
former greatness is reversed and is taken piece by piece from me. The
feudal lords who nourish hatred for me dream of revenge and do not
forget their enmity.>2 They try to discover some gap in my strength and
greatness and take advantage of any setbacks. These are dangerous occa-
sions for the strong.

One who knows the way?? of true strength does not rely on military
strength. Rather, he considers how to use the king’s mandate as the
means to collect together his physical power and consolidate his inner
power.** When his physical power is collected, the feudal lords are un-
able fo weaken him. When his inner power is consolidated, they cannot
take away his greatness. If there happens to be no True King or lord-
protector at the time, he will constantly be victorious.® Such is the way
of those who know the way of true strength.

9.8

The way of the lord-protector is quite different. He opens up wilder-
ness lands to cultivation, fills the granaries and storehouses, and
provides useful implements.3¢ On the basis of careful recruitment
and assessment, he selects scholar-knights of genuine talent and
ability and then gradually encourages them with commendations
and rewards or strictly disciplines them with rebukes and punish-
ments.3” He offers survival to those who face destruction; he pro-
vides for the continuation of those whose lineage faces extinction;
he guards the weak and forbids aggressive behavior.?*

Yet if he has no mind to annex the territory of other states, the feudal
lords will draw close to him. If he cultivates a way that treats them as



I00 m XUNZI: BOOKS 7—16

friends and equals and strictly observes forms of respect in his dealings
with them, the other feudal lords will be pleased with him. Since they
have become his intimates because they believe he does not propose to
annex them, if they see any inclination on his part to take their lands,
they will keep their distance. Since they have become pleased with him
because he treats them as friends and equals, if they see any inclination to
subordinate them as his servants, the feudal lords will be alienated. Hence
by making clear in his conduct that he has no intention to annex lands
and by inspiring trust in his friendship and his sense of equality with
them, if there happens to be no True King ruling the world, he will in-
variably triumph.?® Such is one who knows the way of a lord-protector.
King Min [of Qi] was crushed by the five states and Duke Huan was
coerced by [Duke] Zhuang of Lu &#% [r. 683—662] for no reason other
than that they acted contrary to this way and rather schemed to act as
though they were True Kings.*°

99

The Way of a True King is not like this. His humanity is the loftiest
in the world, his justice the most admirable, and his majesty the most
marvelous. His humanity being the loftiest is the cause of no one in the
world being estranged from him. His justice being the most admirable is
the cause of none failing to esteem him. His majesty being the most mar-
velous is the cause of no one in the world presuming to oppose him. His
majesty permitting no opposition coupled with a way that wins the al-
legiance of others is the cause of

his triumphing without having to wage war, of his gaining his ob-

Jectives without resort to force, and of the world submitting to him

without his armies exerting themselves.*

Such is the one who knows the Way of a True King. One who knows all
three of these ways, if he desires to become a king, will be king; if he
desires to be a lord-protector, will be lord-protector; and if he desires to
be strong, will be strong.

9.10 :
On the Man Who Is King*?

He executes in good order every act with proper ritual and with mo-
rality.*> He hears proposals and makes decisions according to the proper
categories.** He intelligently puts everything in order down to the tip of
the finest hair.** In promoting or dismissing, in responding to every
change of circumstance, he is never at a loss. This may indeed be de-
scribed as “possessing the source.” Such is the man who is a True King.
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9.11
On the Regulations of a King

His Way does not antedate that of the Three Dynasties; his model is
not divided in its allegiance to the Later Kings.4®

A way that antedates that of the Three Dynasties is characterized as

“unsettled.” A model that is divided in its allegiance to the Later

Kings is called “inelegant.” 47

Clothing and dress are regulated; palaces and buildings are of fixed mea-
surements; attendants and servants are of fixed numbers; and every ar-
ticle and utensil for funerary and sacrificial rites and observances has its
suitable form according to social rank. All pronunciation contrary to
“elegant standards” should be discarded.#® All colors contrary to those of
the traditional designs should be suppressed. All utensils and articles con-
trary to the traditional forms of objects should be demolished.*® This
may indeed be described as “restoring the ancient.” Such are the regula-
tions of a king.

9.12
On the Principles of a King®®

Those lacking inner power shall be without honored status, those with-
out ability shall be without office, those who lack accomplishment shall
go unrewarded, and those who do not transgress shall not be rebuked.

In the royal court none shall occupy positions out of mere good
fortune. Among the people none shall gain a living by mere good
fortune.*!

The worthy shall be honored and the able employed, each assigned a
position of appropriate rank, with none overlooked.5? The cunningly
shrewd are restrained and violent behavior is forbidden, but there is no
excess in the application of rebukes and punishments.®> The Hundred
Clans will then clearly perceive that good, though performed in the pri-
vacy of the home, will be selected for commendation in the royal court
and that acts contrary to the good, though performed in darkest secrecy,
will be exposed to punishment in public view. This may be described as
“having fixed principles.” Such are the principles of a king.

9-13
On the Model of a King®*

He graduates the taxes, rectifies the affairs of government, and de-
velops the myriad things, thereby nourishing the myriads of people.*®
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From the production of the fields, the tax rate is one part in ten.®
At border stations and in the markets, goods are inspected, but im-
posts are not levied.>” The use of the mountains, forests, marshes,
and weirs 1s permitted or forbidden according to the season, but
excises are not assessed.®® Land is inspected as to quality, and the
rate of taxation set accordingly.5® The distance over which goods
must trave] is taken into account in setting tribute payments.°

The circulation and transport of valuable commodities and foodstuffs is

not impaired by obstructions or hindrances, causing them to be freely

presented and interchanged so that “all within the four seas will become

as of one family.” Accordingly, :
those who are nearby will not hide their abilities and those who are
distant will not hate their toilsome tasks. There will be no part of
the country, however secluded or out of the way, where men will
not hasten to serve and find peace and contentment in his rule.

This may indeed be described as being “a leader of men.” ®* Such i1s the
model of the king.

9.14

It is by the Northern Sea that there are fast horses and barking dogs;
nonetheless the Central States acquire them, breed them, and put them
to work.%2 It is by the Southern Sea that there are feathers and plumes,
elephant tusks, rhinoceros hides, copper ores, and cinnabar; still the Cen-
tral States obtain and process them.®? It is by the Eastern Sea that there are
the purple-dye plants, fine white silks, salt, and fish; nonetheless the Cen-
tral States acquire them and use them for food and clothing.%4 It is by the
Western Sea that there are skins and hides and multicolored yak tails; still
the Central States obtain them and put them to use.®s Hence, those who
dwell near the marshes have adequate supplies of timber and those who
live near the mountains have adequate supplies of fish. Farmers need not
carve or chisel, nor fire or forge; yet they have sufficient utensils and
implements. Artisans and traders need not till the fields; yet they have
enough beans and grains. Accordingly, even though the tiger and wolf
are ferocious beasts, the gentleman can have them skinned for his own
use. Thus, all that Heaven shelters and Earth supports is brought to its
ultimate refinement and its fullest utility, so that the refined is used to
adorn the worthy and good, and the useful is employed to nourish the
Hundred Clans and peace and contentment are brought to them.®® This
may indeed be described as “Great Divine Order.” ¢ An Ode says:¢8

Heaven created the high mountain
and King Tai found it grand.®
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It was he who felled the trees,
and King Wen who dwelt happily there.”

This expresses my meaning.

9.15

Through using the logical categories, one deals with diversity; through
using the principle of unity, one deals with the myriad.” It is the begin-
ning that is the end, and it is the end that is the beginning—as though
they were an unending circle. Abandon these principles, and the empire
will fall into decay.”

Heaven and Earth are the beginning of life. Ritual and moral prin-
ciples are the beginning of order. The gentleman is the beginning of
ritual and moral principles.”® Acting with them, actualizing them, ac-
cumulating them over and over again, and loving them more than all
else is the beginning of the gentleman.”® Thus,

Heaven and Earth give birth to the gentleman, and the gentleman

provides the organizing principle for Heaven and Earth. The gen-

tleman is the triadic partner of Heaven and Earth, the summation
of the myriad of things, and the father and mother of the people.

If there were no gentleman, Heaven and Earth would lack any principle
of order. Ritual and moral principles would have no guidelines. Above
there would be no proper recognition of lord and leader; below there
would be no proper relationship between father and son. Truly this may
be described as “total chaos.” The relationships between lord and min-
ister, father and son, older and younger brothers, husband and wife, be-
gin as they end and end as they begin, share with Heaven and Earth the
same organizing principle, and endure in the same form through all eter-
nity.”® Truly this may be described as the “Great Foundation.” Hence,

in mourning and sacrificial rites, in court and diplomatic ceremo-
nies, and in military organization there is a unitary principle. In
elevating or degrading, in decreeing death or life, in bestowing or
taking away, there is a unitary principle. In the lord acting as lord,
the minister as minister, the father as father, son as son, the older
brother as older brother, the younger brother as younger brother,
there is a unitary principle. In the farmer functioning as a farmer,
the knight as a knight, the artisan as an artisan, and the merchant as
a merchant, there is a unitary principle.”®

9.16a

Fire and water possess vital breath but have no life. Plants and trees
possess life, but lack awareness. Birds and beasts have awareness, but lack
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a sense of morality and justice. Humans possess vital breath, life, and
awareness, and add to them a sense of morality and justice. It is for this
reason that they are the noblest beings in the world. In physical power
they are not so good as an ox, in swiftness they do not equal the horse;
yet the ox and horse can be put to their use. Why is that? I say it is be-
cause humans alone can form societies and animals cannot. Why can man
form a society? I say it is due to the division of society into classes. How
can social divisions be translated into behavior? I say it is because of
humans’ sense of morality and justice.”” Thus,

if their sense of morality and justice is used to divide society into
classes, concord will result. :

If there is concord between the classes, unity will result; if there is unity,
great physical power will result; if there is great physical power, real
strength will result; if there is real strength, all objects can be overcome.
For this reason,

humans can acquire palaces and houses where they can dwell in
safety. :

Thus, that

they put the four seasons in their proper sequence, control the
myriad of things, universally benefit the whole world,

is due to no other cause than that they have developed social classes from
their sense of morality and justice.
Accordingly,

from birth all men are capable of forming societies.

If a society is formed without social divisions, strife would result; if there
is strife, disorder ensues; if there is disorder, fragmentation results; if
there is fragmentation, weakness comes; if there is weakness, it is im-
possible to triumph over objects. For this reason, humans could not ac-
quire palaces and houses in which to dwell with security. This is precisely
why it is unacceptable to neglect ritual and moral principles even for the
shortest moment.

To be able to employ ritual and moral principles in serving one’s par-
ents is called “filial piety.” To be able to use them in serving one’s elder
brother is called “brotherly affection.” To be able to use them in serving
one’s superiors is called “obedience.” To be able to use them in com-
manding one’s subordinates is called “being lordly.” A lord is one who is
accomplished at causing men to form societies. If the way of a society is
properly structured, then each of the myriad things acquires its appro-
priate place, the Six Domestic Animals can properly increase, and every
living thing will have its allotted fate.”® Thus, just as
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the Six Domestic Animals will multiply and increase, if they are
nurtured and bred according to the seasons,

and just as
plants and trees will flourish, if they are cut and planted with the
seasons,

s0 too, if the acts and orders of government are according to the seasons,
the Hundred Clans will be united and the worthy and good will offer
their allegiance.”®

9.16b
The Regulations of a Sage King

If it is the season when the grasses and trees are in the splendor of their
flowering and sprouting new leaves, axes and halberds are not permitted
in the mountain forest so as not to end their lives prematurely or to inter-
rupt their maturation. If it is the season when the giant sea turtles, water
lizards, fish, freshwater turtles, loach, and eels are depositing their eggs,
nets and poisons are not permitted in the marshes so as not to prema-
turely end their lives or to interrupt their maturation.*® By plowing in
spring, weeding in summer, harvesting in autumn, and storing up in
winter, the four activities are not out of their proper season; thus, the
production of the Five Foods is not interrupted, and the Hundred Clans
have more than enough to eat. The ponds, lakes, pools, streams, and
marshes being strictly closed during the proper season is the reason that
fish"and turtles are in plentiful abundance and the Hundred Clans have
surplus for other uses. The cutting and pruning, the growing and plant-
ing, not being out of their proper season is the reason the mountain for-
ests are not denuded and the Hundred Clans have more than enough
timber.®!

2.16¢

The Uses of a Sage King

He scrutinizes Heaven above and establishes on Earth below; he fills
up and puts in order all that is between Heaven and Earth; and he adds
his works to the myriad things.

Minute, yet it is brilliantly clear;

brief, yet it is long-lasting;

narrow, yet it is broad.
Although his spirit-like intelligence is broad and great, it reaches to per-
fect simplicity.®? Hence, it is said:

A man who can with one move unify these is to be called a sage.??
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9-17
On the Precedence of Offices®*

The intendant of the noble ranks %8 should know the procedures for
dealing with entertaining state guests, with sacrificial offerings, state ban-
quets, and the stables for sacrificial animals.?5

The director of the multitude T should know the procedures for deal-
ing with the Hundred Lineages &%, the inner and outer walls of cities,
and the standardization of utensils.3¢

The director of the horse % should know the procedures for dealing
with military organization, arms and equipment, and chariots and stan-
dards.®”

The official duties of the grand master X#i encompass preparing model
pieces and instructions, examining odes and note pitches, proscribing
lewd tones, and following the appropriate season in his preparations so as
to keep barbarian customs and unorthodox music from bringing con-
fusion to “elegant standards.” #8 '

The official duties of the director of public works A% comprise repairing
dikes and bridges, keeping open irrigation channels and ditches, draining
off overflow waters, and storing up water in reservoirs to maintain the
water level according to the season so that even in bad weather, in times of
flood or drought, the people will have something to plant and weed.®®

The duties of the director of fields #H include inspecting the elevation
of the land, determining its relative fertility, deciding the order in which
the Five Foods are to be grown, examining the accomplishments of the
farmers, carefully overseeing the storage of the harvest, and following
the appropriate season in his preparations so as to cause the farmers to
remain simple and hardworking and to limit what they are able to do.%°

The duties of the master of forests and game REf are to prepare rules for
burning, to care for the resources of the mountain forests, the lakes, and
the marshes, such as the grasses and trees, the fish and turtles, and the
hundred other edibles, opening and closing them according to the season
so that the nation will have enough to satisfy its needs and raw materials
and resources will not be depleted.*

The duties of the master of rural communities %5 are to keep the pro-
vinces and hamlets in obedience, to keep the farmyards and houses set-
tled, to stimulate raising the Six Domestic Animals and the develop-
ment of arboriculture, to exhort [the peasants] to self-improvement and
reform, to urge them to be filial and have brotherly affection, and to
follow the appropriate season in his preparations so as to cause the Hun-
dred Clans to obey the ruler’s edicts and find security and contentment
dwelling in the countryside.®?
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The official tasks of the master of craftsmen BT are to assess the work of
the Hundred Craftsmen, to determine the occasion for their works, to
judge the quality of their products, to encourage them to produce well-
made and useful articles, and to keep in supply all the necessary imple-
ments so that the people dare not make privately in their own homes
articles that are carved or engraved or painted and decorated with colors
and designs.®?

The official tasks of the hunchbacked shamanesses and lame shamans®4
&% include examining the influences of the Yin & and Yang F& prin-
ciples, prognosticating the significance of mysterious vapors and halos,**
penetrating the tortoise shell with -the heated rod and arranging the
milfoil for divination,®® presiding at ceremonies exorcising and sum-
moning the Five Omens,®” and knowing whether the portents are good
or evil, auspicious or inauspicious.

The duties of the director of the marketplace®® # are to care for the dis-
posal of dung and nightsoil, to keep the roads and highways in good
repair, to repress bandits and highwaymen, to adjust the rules pertaining
to hostelries, and to follow the appropriate season in his preparations so
as to enable merchants to travel about in security and foods and products
to circulate freely.®®

The duties of the director of crime 1% are to eliminate violent behavior
and proscribe cruelty, to guard against public lewdness and eliminate
evildoers, and to discipline them with the Five Punishments so that the
violent and cruel will change their ways and dissolute and evil deeds will
not be performed.t°®

The official duties of the high intendant F=% encompass establishing the
foundation of government and instruction, rectifying the legal code, re-
ceiving all reports and proposals and reviewing them at fixed times,
measuring accomplishments and merit and considering appropriate re-
wards and commendations, and cautiously following the appropriate
season in his preparations so as to cause the Hundred Officials to exert
their best efforts and the mass of commoners not to be careless. !

The official duties of a duke of the insignia B2 are to deliberate on
ritual principles and music, to rectify personal conduct, to extend in-
struction so as to produce personal reform, to refine popular customs and
usages, and to encompass every matter, adjusting and tuning them into
unity. 102

The duty of a king appointed by Heaven X E is to bring to perfect com-
pletion the Way and its inherent Power, to attain what is best and most
noble, to found himself on culture and reason, and to unify the world
down to the tip of the smallest hair so as to cause the whole world, with-
out exception, to join with him obediently and to follow him with
allegiance.'®?
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Thus if governmental affairs are in a state of disorder, it is the fault of
the high attendant. If the customs of the nation are defective, it is the
error of the dukes of the insignia. If the world is not unified and the
feudal lords desire to rebel,1°4 then the man who holds the title is not a
king appointed by Heaven.

9‘18105

With these instruments [of government] he can be king, or with
them he can be a mere lord-protector. With these instruments he
can survive, or with them he can perish.10s

In a country of ten thousand chariots, it is the ruler who estabhshes its
majesty and strength, who makes finer its fame and reputation, and who
bends its enemies to submission. What makes a country secure or endan-
gered, good or bad, is determined exclusively by its ruler and not by
others.’” Whether he is a king or a mere lord-protector, whether he is
secure and viably existing or in imminent peril and faced with utter de-
struction—these things are determined by the ruler himself and not by
others.

If a country does not have enough majesty and strength to intimidate
its enemies nearby and it lacks the fame and reputation required to act as
the balancing force in the empire, then it will be incapable of establishing
its own independent authority.'® How could it be expected to shield
itself from fresh embarrassments!*®® When a ruler finds himself in the
circumstance where the world is coerced by the aggression of one state
and he must form alliances with others, doing things he has no desire to
do, so that day by day he comes to execute the same policies and commit
the same actions as a Jie, this will not impair his becoming a Yao.!1°

This, however, is no way to attain to merit and fame, nor is it any
way to conform to the conditions required for survival and security
rather than peril and destruction.”™ That one attains to merit and fame
and conforms to the conditions required for survival and security must
be advanced by the real intentions one harbors in one’s heart in times
of abundance and good fortune. One who is genuinely able to rule his
country as a king will become a True King; one who rules his state so as
to place it in danger and peril and brings about its ruin and destruction
will be imperiled and destroyed.

In days of plentitude, the ruler should take the middle position and
show no partiality to any side and act as a balancing and neutralizing fac-
tor in all situations."? He should serenely keep his own troops inactive
and merely look on as those aggressive countries grab each other by the
hair.”* By being fair in his governing and instructing, by carefully eval-

-
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uating the measures and reports of his officers, and by polishing and
refining the Hundred Clans, he can create a day when his armies will
stand alone above the most powerful forces in the world. By cultivating
humanity and justice, by elevating what is highest and most noble, by
rectifying the legal code, by selecting worthy and virtuous men, and by
nurturing the Hundred Clans, he can create a day when his fame and
reputation will stand alone above the finest in the world."* Even Yao
or Shun in unifying the world could not add so much as a breadth of
the finest hair to one who acts repeatedly as the balancing power of the
world, whose armies are made strong, and whose fame and reputation
are made fine.

9.19a
If those who scheme after power and plot revolution are forced to
withdraw, scholars who are worthy, virtuous, wise, and sage-like will
come forward of their own accord. If the punishments and government
are fairly administered, the Hundred Clans harmonious, and the customs
of the country regular, then the army will be powerful, the city walls
impregnable, and enemy states will submit to authority of their own free
will. Devote attention to the fundamental business of state. Accumulate
valuables and goods; you must not be forgetful in these matters, dally
and dawdle about, and allow them to be wasted and squandered."'® Since
such behavior will cause the whole of officialdom and the Hundred Clans
to measure their conduct by the regulations, wealth and resources will
accumulate, and the nation will as a matter of course become wealthy.
When these three policies are embodied in the government, the world
will offer its allegiance, and the lord of an aggressive state would of
course find it impossible to use his army.
Why is this? Because an aggressive lord would have no one to dis-
patch.
To launch such an expedition he would have to use his own people.
But in that event his own people would have affection for me as
though [ were their own parent and would be as fond of me as they
are of the fragrances of the iris and orchid. So they would turn
away from him and look upon their own superior as though he
were the branding iron or tattooing needle, as though he were their
sworn enemy. Human nature and human emotions being what they
are, even in the case of someone like the tyrant Jie or Robber Zhi,
how could one imagine that they would agree, for the sake of a
man whom they detest, to injure me whom they love! For I would
have captured them!*¢
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Thus, those who in antiquity
began with a single country and gained the empire

did not go back and forth across it, but rather cultivated their govern-
ment so that '

none failed to long for their rule.
It is for this reason that they were able

to execute the violent and proscribe the cruel.
Hence,

when the Duke of Zhou marched to the south, the countries to the
north were resentful and said, “Why does he not come to us alone?”
When he marched to the east, the countries to the west were re-
sentful and said, “Why does he leave us to last?” 17

Who could contest with such a ruler! One who could make his country
like this would become king!

9.19b

In times of plentitude, by keeping his army inactive and giving his
people rest, he demonstrates his affection and love for the Hundred Clans.
He opens up wilderness lands to cultivation, fills the granaries and
storehouses, and provides useful implements. On the basis of a care-
ful recruitment and assessment, he selects scholars of genuine talent
and ability and then gradually encourages them with commenda-
tions and rewards or severely disciplines them with rebukes and
punishments."*® He selects the man who is most knowledgeable
about handling official tasks and delegates to him supervision of

state business.

In this way, with assured repose, stores will be accumulated, repaired,
and improved, and there will be adequate quantities of all useful goods."®

While the arms, weapons, and implements of warfare of my enemy
are each day strewn about and exposed to sun and dew on the field
of battle, mine lie in the arsenals, kept in repair and good order.
While the valuables and food supplies of my enemy are day by day
left carelessly behind by dawdling troops, wasted and squandered
in remote camps, mine are hoarded up, accumulated, and stored in
the granaries. While my enemy’s scholars of ability and talent, who
are as arms and legs to a ruler, and his strong and brave knights,
who are as claws and teeth, are each day cut down and destroyed in
fights with opponents and antagonists, I encourage such men to
come to me. I evaluate, polish, and refine them in my court.
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In this way, while for my eneiny the accumulated effect of each day is
further decay, for me it is greater preservation in good order; while for
him the accumulated effect of each day is greater impoverishment, for
me it is greater wealth; while for him the accumulated effect of each day
is greater burdens, for me each day brings greater ease. While the rela-
tion between ruler and subject, superior and subordinate, for him is in-
creasingly pervaded by stern oppression and is marked by mutual es-
trangement and hostility, for me it is increasingly pervaded by liberality
and is marked by closeness and affection. On account of this, I can merely
await the imminent decay of my enemy. Anyone who can make his
country like this could become lord-protector. :

9.19¢

If in his personal conduct, he follows ordinary usages; if in conduct-
ing his affairs, he observes the usual customs of the past; if in questions
of promotions and honors, he raises up ordinary men; and if in dealing
with his subordinates and the Hundred Clans, he is magnanimous and
generous to the customary degree—then such a man can expect to be
secure and have a viable existence.

If in his personal conduct, he is frivolous and uncouth; if in the con-
duct of his affairs, he is deluded and suspicious;!?° if in questions of pro-
motions and honors, he raises up the glib and cunning; and if in dealing
with his subordinates and the Hundred Clans, he takes delight in plun-
dering and stealing their rightful goods—then such a man can expect to
be in grave danger and peril.

If in his personal behavior, he is overbearing and violent; if in the
conduct of his affairs, he overturns and upsets things; if in questions of
promotions and honors, he raises up those who are given to covert and
treacherous schemes and plots; if in dealing with his subordinates and the
Hundred Clans, he is fond of using their strength even to the point of
their death but is dilatory in rewarding their accomplishments; and if he
is fond of using the tax registers of the fields but is forgetful in devoting
his attention to the fundamental pursuit [i.e., agriculture]—then such a
man can expect to come to ruin and utter destruction.

9.19d

From among these five grades of rulers one must be expert at selecting
those instruments of policy by which one can become a king or lord-
protector, a ruler who is secure and has a viable existence, a ruler who is
in grave danger, or one who is faced with ruin and destruction. One
who is accomplished at selecting among them will provide regulation
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for others; one who is not accomplished will be regulated by others. One
who is expert at selecting the instruments of policy will be a king; one
who is not will perish.?! The difference between one who becomes a
king and one who perishes, between one who provides regulations for
others and one who is regulated by others, is vast indeed!

-

BOOK IO
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On Enriching the State

INTRODUCTION

In this book Xunzi examines the sources of a country’s prosperity and
the techniques for increasing its wealth. This is an unusual topic for a
Ru philosopher and testifies to the influence on Xunzi of the Jixia #T
Academy in the state of Qi (see Vol. I). The reforms thought to have
been initiated by Guan Zhong were in part economic and led to the great
wealth of Qi and thus its power. Other reformers, particularly Shang
Yang in Qin, had initiated reorganizations of the state structure and
economy in order to produce a powerful and wealthy country. Such ex-
amples could not be ignored by philosophers.

Among the first discussions of economics was the Jinizi #{i £, attri-
buted to Fan Li &#, a contemporary of Confucius. It contained a book
with the title “On Enriching the State” (surviving only in quotations
collected in the Yuhan shanfang EHWE, 69.27b), which presented direc-
tions for according with “natural” forces such as the Yin and Yang prin-
ciples, following the indications of the calendar, and observing natural
phenomena. Doing these things would help the peasants increase pro-
ductivity and make a country rich.

The Chinese have always thought it inherent in human nature to de-
sire wealth. Confucius observed that “wealth and eminent rank are what
all men desire” (LY, 4.5). The Zhuangzi (18 “Zhile” %%, 6.16a) adds
only “old age and a good name” for perfect happiness. Confucius had
attributed the distribution of wealth and eminence to Heaven (LY, 12.5),
but later philosophers concentrated on methods of acquiring them.
Mencius, who discoursed at length on the economic features of antig-
uity, particularly the well-field system, believed that wealth and eminent
position naturally belonged together in a hierarchical society such as
the Ru advocated. He was nonetheless disturbed at the ease with which
wealth corrupts. He cited the attitude of the usurper Yang Hu BB “If
one’s aim is wealth, one cannot be humane.” Accordingly, before giving
the Duke of Teng a disquisition on the government of the ancients,
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Mencius cautioned that “a worthy lord must show respect, be frugal, be
courteous to his inferiors, and have regulations for what he exacts from
the people” (Mengzi, 3A.3).

Mozi was the first to examine the relation between the prosperity of a
country and the nature of its government. He noted that when a country
was poor, its people were hard to govern, but when the ruler set an ex-
ample by moderating his expenditures and being personally frugal, the
people became rich and the country well governed (Mozi, 6 “Ciguo”
i, 1.22a; I.24a). Since all rulers desire that their nations be rich, if only
to increase their taxes, they must use what all men desire, namely wealth
and eminent rank, to advance worthy and able ministers and must give
no special consideration to those who are merely wealthy (8 “Shangxian”
% I E, 2.1a—2b). Mencius and Xunzi agreed that worthy and able
ministers should be given wealth and eminent position and that such
ministers would indeed make the country prosperous. They differed
with Mozi only on how this was to be accomplished and on who was
deemed worthy.

In the Guanzi there is a conversation between Guan Zhong and Duke
Huan in which the duke inquired how to make his country rich (51
“Xiaowen,” 16.7b). He asked because “a ruler’s achievements are mea-
sured by wealth and strength,” for “when a country is rich and its army
strong, the feudal lords will submit to its government.” When the peo-
ple are prosperous, not only are they contented and orderly, but the
country is powerful because its army is strong (48 “Zhiguo” ¥, 15.14a;
53 “Jincang” %k, 17.10a).

Han Fei made the most explicit connection between the wealth of a
country and its strength. He recalled that when Duke Xiao of Qin Z#4
(r. 361-338) enacted the laws of Shang Yang, “the ruler thereby became
honored and secure and the state became rich and powerful” (HFZ, 13
“Heshi” #IX, 4.11b). It is esteem for the law and meritorious accom-
plishment, rather than for literary learning and virtuous conduct, that
enables the ruler to strive after wealth and strength for his country. In-
deed, the intelligent ruler must be conversant with matters of wealth and
strength if he is to obtain what he wants. Thus “prudence in adjudi-
cating the affairs of government is the method (fa #) for wealth and
strength” (47, “Bashuo” /A3, 18.6b, 18.8a).

Xunzi discussed the problem of “enriching the state” to show rulers
the foolishness in most current theories. He based his argument on the
actions of the Later Kings, as recorded in the Documents. The Later Kings
specifically mandated that their officers should “think of King Wen’s
strict reverent care and caution” and should strive to make the people
prosperous (“Kanggao” Ft#, 19), that they should “make manifest their
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achievements and achieve great prosperity” (“Luogao,” 10), that they
should “attend with bright distinction to husbandry” so that the people
are enriched (“Luogao,” 13), and that they should make the people of the
many regions of the empire prosperous (“Duofang,” 21). The word yu
#, meaning “to make prosperous” in these passages from the Documents,
can also refer to the “lenient treatment” that distinguishes the “gentle
rule” of sage kings. Xunzi believed that the combination, described in
the Documents, of strict reverent care, ruling by moral power rather than
military strength, and leniency in dealing with the people distinguished
the Later Kings. These practices provided him with an argument to an-
swer the many heterodox theories that flourished in his day. The wise
policies of the Later Kings caused the people to come to them of their
own accord, as was recorded in detail in the Documents.

Contra Mo Di. These policies of the Later Kings are the foundation of
Xunzi’s attack on two fundamental Mohist doctrines: moderation in ex-
penditures and the condemnation of musical performances. Both are
among the Ten Theses in which Mozi summarized his basic philosophy.
A triad of chapters is devoted to each thesis. The triad “Moderation of
Expenditures” & taught that activity ought to have some useful pur-
pose. What had no such purpose and brought no benefit to the people
should be condemned. In the government of the sage king, no order was
issued, no enterprise undertaken, no people employed, and no resource
expended unless in pursuit of a specific useful purpose that benefited the
people. Thus the sage kings doubled the resources of the world.

In making clothing, what is the purpose? It is to keep out the cold
in winter and the heat in summer. The good of clothing is measured
in terms of the warmth it adds in winter and the coolness it adds in
summer. What is merely decorative and does not contribute to these
ends should be avoided. . ..

Similarly, the purpose of buildings is to keep out the winter
winds, summer rains, the heat and the cold, and to protect against
thieves. Anything that does not contribute to these ends is not
done. ...

The sage rulers were equally utilitarian in their weapons, vehi-
cles, and utensils. They did not collect expensive but useless objects
like pearls and jades, nor did they keep pet birds and animals.
Rather, they devoted all their resources to useful things.

(20 “Jieyong,” I L, 6.1a—2a)
Men should stop eating when their hunger is satisfied. They need eat
only nutritional foods and not rare and exotic delicacies. The sages ate
simply, never partaking of both soup and meat or two kinds of grain
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at the same meal. Their codes urged the people to be content “with
clothes of blue or grey silk in winter, which are light and warm, and with
clothes of linen in summer, which are cool and light” (21 “Jieyong,”
II #, 6.4b—sb). In all matters the sages were temperate and economical;

hence they were able to bring prosperity to the whole world. Whatever

did not bring additional benefit or utility was never permitted (Mozi, 7
“Sanbian” =##, 1.26a; 6 “Ciguo,” 1.21a).

Mozi’s “Condemnation of Music” % contended that a humane
government pursued only those things that produced benefits for the
world and did away with what harmed it. The sages gave no thought to
things that were merely “beautiful to the eye, pleasant to the ear, sweet
to the mouth, or comfortable to the body,” for such “did not contribute
to the benefit of the people” (Mozi, 32 “Fei yue,” I L 8.21ab). Musical
performances are merely decorative and have no use. Musical instru-
ments are difficult and expensive to make. Instruments and performances
interfere with plowing and planting, weaving and spinning, depriving
the people of an opportunity to produce food and clothing. The people
worry about three things: that the hungry cannot be fed, the cold can-
not be clothed, and the tired can get no rest. Music addresses none of
these problems; rather, it interferes with the efforts of the people and
leads rulers to extravagance, which deprives the people (32 “Fei yue,” I,
8.22b—25a).

Others attacked this Mohist doctrine. One Cheng Fan #% is said to
have confronted Mozi with the fact that the sages themselves had music.
Further, Mozi’s doctrine was too severe and could be compared to “the
horse placed under the yoke and never released or the bow drawn and
never unstrung. Is this not impossible for the ordinary human being?”
Mozi allowed that although Yao and Shun had lived in grass huts, they
had indeed created ritual principles and composed music. But, he went
on, in a reply unfortunately now incomplete, “the sage kings’ mandate
was to cut down on excesses. Eating is indeed beneficial, but although it
takes some degree of awareness to know to eat when you are hungry, it
is so little as to be practically nil. So, too, although the Sage Kings had
music, it was so little as to be said to be nil” (7 “Sanbian,” 1.28b).

Xunzi contends that Mozi’s philosophy would make sense only in a
world suffering from gross inadequacy. But with expertise, a farmer can
produce even a second harvest in a single year, and with proper manage-
ment the resources of the world will be abundant. Mozi’s vision of “in-
adequacy” results from his exaggerated reckoning. If implemented, his
philosophy would produce inadequacy, because the one misfortune
common to the whole world is anarchy and that is brought about by
a lack of music. Xunzi believed that although Mozi’s intentions were
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honorable, implementation of his philosophy would be disastrous, for he
failed to understand the harmony produced by music. His attempts to
reduce expenditures through frugality would produce only poverty, for
such policies offer no incentives to labor. Mozi did not distinguish be-
tween the proper role of the ruler and his subjects. In commending Yu
for performing manual labor, he effaced the difference between the du-
ties of a ruler and those of his subject. In Mozi’s scheme, the ruler loses
his majesty. Where there is no majesty, authority cannot enforce penal-
ties, and incentives are out of the question. Mozi’s philosophy cannot
work, for it attacks the foundations and wellsprings of the world.

Mozi’s philosophy would only impoverish the country, weaken the
army, and discourage the people with its severe demands and uncom-
promising spirit. The philosophy of “Legalists” like Shang Yang, with
its harsh penalties and cruel exactions, would terrorize the people, but
not create a strong country. The depredations of wicked rulers and the
follies of stupid rulers cause them to be enslaved. The whole Chinese
world had witnessed the capture and humiliation of the king of Chu by
Qin (see Vol. I, p. 8). The aggressive behavior of Qin threatened, in
Xunzi’s day, the whole Chinese world. The alternatives, Xunzi believed,
were to pursue the Way of the sage kings by practicing humane, lenient
government and by exalting ritual principles or to become the servant of
Qin.

Class Divisions in Society. Xunzi argued that class divisions are funda-
mental to human success. They are implemented through the division of
labor and through ritual principles. Although all men dislike the tasks
and duties of their station in life, without them there could be neither
accomplishment nor benefit. All the various skills are required to pro-
vide for even a single individual, yet even the ablest of men could not
hope to master them all. To solve this difficulty, the tasks of society are
divided so that each person accomplishes something beneficial to society.
Thereby, instead of poverty and contention over scarce goods, there is
abundance, order, and peace. All men have the same desires, but they are
not equally aware. All men possess potentialities, but they are developed
to different degrees. The hierarchy of society takes this into considera-
tion so that those who develop more of their abilities rule those who
develop fewer.

Like all Ru thinkers, Xunzi advocated a hierarchical society. He be-
lieved that things are unequal by nature and that this inequality extends
to people. Society must recognize this fact of nature. Within the hier-
archy of society, Xunzi saw a fundamental division between the upper
classes (everyone from the rank of knight up to the ruler), who were
regulated by ritual and music, and the common people (merchants, arti-
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sans, and farmers), who were regulated by penal law. Membership in the
upper classes was, of course, hereditary. Their position was justified by
their inner power, hence the importance of advancing the worthy and
able. Xunzi allowed that those who proved unworthy could and should
be demoted, for the inner power of each individual alone justified his
position. A person’s position naturally carried with it an emolument as
recompense for his services to the state.

Whereas the upper classes received emoluments based on their position
and their services to the state, the lower classes were rewarded with profits,
which provided a means of living for them. This is the basis of Xunzi’s
quarrel with the Mohists. The term /i #|, which the Mohists used to
mean the “benefit” by which things must be judged, is here used by
Xunzi to designate the profits laborers get from their work. It was ap-
propriate for menials, but utterly inappropriate for the upper classes.
Mohists violated the proper order of society by concerning themselves
with matters of “profit,” like the common people. This explains Mencius’
distaste when the king of Wei asked him about “profit for his kingdom”
and the hostility of both Mencius and Xunzi toward the Mobhists. The
proper calculation, in terms of emolument and profit, of what is proper
to the various stations in life provides a universal principle. Thereby all
obtain their due.

The Ancient Kings caused there to be sharp divisions and graded dif-
ferences in society not out of extravagance or a fondness for luxury, as
the Mohists imply, but to illumine the pattern of humaneness. The pur-
poses of fine clothing, ceremonial objects, palaces, and music were to
meet the ritual requirements needed to differentiate the classes of society.
They were not, as Mozi thought, intended for mere pleasure and show.
But in making this argument, Xunzi admits the force of the Mohist con-
tentions by holding that ritual requirements have a “usefulness” akin to
that of keeping out rain or keeping one warm. Thus, the people do not
object to toiling in making such goods, for they admire the ruler for his
moral power and for the benefits he brings. Ordinary men use physical
strength, but the gentleman uses inner power. From of old, Xunzi ob-
serves, those with physical strength toil for those with inner power. In-
deed, as we have seen, the Zuo zhuan (Xiang 9) reports that “it was a
regulation of the Ancient Kings that the gentleman should labor with his
mind and that the ordinary man should labor with his physical strength.”
This is as it should be, for Mencius informs us that “this principle is rec-
ognized throughout the world” (Mengzi, 3A.4).

Xunzi argued that the gentleman is a necessary condition for harmony
in the social order. Without him there would be no accomplishment,
no tranquillity, and no success in life. The anarchy of Xunzi’s age re-
sulted from the absence of gentlemen in the government. Rulers robbed,
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tyrannized, and abused their subjects. Their subjects knew that their own
ruler presented the greatest danger to them and might be the cause of
their ultimate ruin. To counteract this danger, there must be clear-cut so-
cial divisions with particular responsibilities allotted to each group. This
Way is universally applicable.

Ritual principles contained the basis for social rankings, the differ-
ences being based on nobility, age, wealth, and importance. In a properly
ordered society, these were evenly calibrated. Ru and Mohist philoso-
phers alike stressed that with position must go rank, emolument, and
power. Rituals specified that there be visible signs of differences in rank;
these were codified in sumptuary rules governing the dress and accoutre-
ments proper to the position of an individual in society. Violations of
these rules were common, and the Ru spent considerable time condemn-
ing them. The antipathy of Xunzi and Mencius to Guan Zhong rested in
part on their perception that he had violated sumptuary rules. By elevat-
ing the importance of ritual principles in the exercise of government,
Xunzi was also able to answer Mohist criticisms of excess and waste.
Xunzi contended that by using goods only in accord with ritual princi-
ples a ruler will naturally be moderate.

Xunzi opposed both the extravagant reigns of the wasteful kings of
his own day and the cruel and harsh and exacting regimes created by
philosophers such as Shang Yang. His quarrel with Shang Yang did not
revolve around the appropriateness of penal laws. Both agreed that they
had to be used against the lower classes. What distressed the Ru was
Shang Yang’s application of penal sanctions to all, impartially and with-
out exception for the strong and great, even to the crown prince of Qin.
Gentlemen ought to be exempted from such punishment, being suffi-
ciently chastised by the shame of violating ritual principles and trans-
gressing what their moral duty required.

A sage ruler must be lenient in his treatment of the people. A lenient
government that practices moderation according to ritual inspires the
people to devote themselves to their fields. Good cultivation leads to
prosperity, and the ruler’s resources will increase. Severity and excess
produce poverty among the people. Poor people do not tend their fields
with care, and harvests diminish. Thus, riches come from moderation
and leniency, and poverty comes from harshness, as practiced either by
Mohist self-denial or by Shang Yang’s cruel penalties.

In the government of the sages, incentives inspired action, and penal-
ties inspired awe, because the refinement and adornment of the ruler in-
spired unity, his wealth and substance protected the people, and his maj-
esty and power proscribed violence. Since the myriad things obtained
their proper function and affairs their proper response, the seasons fell in
their natural sequence, the earth flourished, and humanity became har-
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monious. Sage rulers reproved and instructed so that evil was overcome
and the dissolute were chastened. They elucidated ritual and moral prin-
ciples in order to unify the people and used ranks, sumptuary dress, and
incentives to show the gradations of worth and ability. Their success
came about because they were consistent, their limits were clear, they
first extended benefits to the people before receiving benefits from them,
and they made evident their love of the people before using them.

TEXT

10.1

The myriad things share the same world, but their embodied form
is different. Although they have no intrinsic appropriateness, yet
they may be of use to humanity: this is due to the natural order of
things.!

The various grades of human beings live together.? Although
they all seek the same things, they employ different ways in pursuit
of them; although they have the same desires, they have different
degrees of awareness concerning them: this is due to inborn nature.?

In that both approve of things,* the wise and stupid are the same; but
since what they approve is different, the wise and stupid are separated. If
there were a state of affairs in which positions of authority® were identi-
cal but degrees of knowledge were different, in which conduct in pursuit
of purely private interests had no untoward consequences,® and in which
desires could be given free rein without any limitations whatever, then
the people’s hearts and minds would be roused up, and it would be im-
possible to satisfy them. In such a situation the wise would never obtain
control of government. If the wise never control the government, then
accomplishments and names will remain incomplete. When accomplish-
ments and names are left incomplete, then there will never be proper
distinctions between members of society.”

If there are never proper distinctions between members of society,
then the proper relation between lord and subject will never be estab-
lished.® There being no lord to provide regulations for the subjects and
no superior to provide regulations for his subordinates, each giving free
rein to his desires, produces the consequent impairment of the world.
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All people desire and dislike the same things, but since desires are
many and the things that satisfy them relatively few, this scarcity will
necessarily lead to conflict. Hence, the perfection of the Hundred Skills is
required just to nurture the needs of a single individual.® Yet even the
able find it impossible to be universally skilled, and it is impossible for an
individual to hold every office. If people live in alienation from each
other and do not serve each other’s needs, there will be povertys; if there
are no class divisions in society, there will be contention. Poverty is a
misfortune, and contention a calamity. No means are as good to remedy
misfortunes and eradicate calamities as causing class divisions to be clearly
defined when giving form to society.®

Where the strong coerce the weak and the intelligent intimidate the
stupid, where the lower classes disobey their superiors, where the young
insult their elders, and where inner power is not made the basis of gov-
ernment, the old and weak suffer the grief of losing their means of sup-
port and those who are robust suffer the misfortunes of division and
strife.

The tasks and duties of one’s station in life are what all hate, and

accomplishment and benefit are what all love.

If this is true and if there were no division of duties among the various
occupations, then people would suffer the misfortune of trying to secure
their own tasks and the calamity of contention over accomplishments.*
If there were no ritual principles governing the union of man and wo-
man, the separation of duties between husband and wife, contact with
one’s relatives by marriage, inquiries about suitable marriage partners,
betrothal presents, the escorting of the bride, and her reception into the
household, people would suffer the grief of losing any means to marital
union and the calamity of contention for sex. For these reasons the wise
instituted class divisions.

10.2
On the Way to Make a Country Self-sufficient

Moderate the use of goods, let the people make a generous living,!2
and be good at storing up the harvest surplus. Moderate the use of
goods by means of ritual principles, and let the people make a gen-
erous living through the exercise of government.

Such moderation in the use of goods!?® will cause overflowing surpluses
and allow the people to make a generous living. If the people are allowed
to make a generous living, they will become rich. If the people are rich,
their fields will be fat because they are well cultivated. If the fields are fat
and well cultivated, they will bear a harvest a hundred times over. When
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the upper classes take from the harvest as provided by law'* and the
lower classes moderate their use of goods according to ritual principles,
the surplus will pile up to veritable mounds and hills so that it will seem
on occasion that it must be burned to destroy what there is no more
room to store. How could a gentleman face the calamity of having no
surplus?

Accordingly, if one knows to be moderate in the use of goods and to
allow the people a generous living, he is certain to have a reputation for
being humane, just, sage-like, and virtuous; moreover he will have an
accumulation of riches as substantial as a mound or hill. This is due to no
other cause than its being the natural product of moderation in the use of
goods and allowing the people a generous living. If one does not know
to be moderate in the use of goods and to allow the people a generous
living, then the people will be poor. If the people are poor, the fields will
produce meagerly and be overgrown with weeds. If the fields produce
meagerly and have become overgrown with weeds, they will bear less
than half the normal harvest.’> The upper classes, though fond of plun-
dering and stealing the people’s rightful goods,*® will find only meager
quantities to take. If others act contrary to ritual requirements to moder-
ate their use of goods, then they are sure to have a reputation for con-
fiscating property out of utter avarice, and for all that they will have a
harvest amounting to less than nothing in times of need and want."” This
is due to no other cause than their not knowing to be moderate in the use
of goods and treating the people generously. The “Announcement to
Kang” says:!®

How broadly protective is Heaven! Moral power like this will make

your own person prosperous.

This expresses my meaning.

10.3a"

It is the meaning of ritual principles that there should be rankings ac-
cording to nobility or baseness, disparities between the privileges of old
and young, and modes to match these with poverty and wealth, insig-
nificance and importance.2® Hence, the Son of Heaven wears the dragon
robe of royal red with its ceremonial cap, the feudal lords wear the black
dragon robe with its ceremonial cap, the grand officers wear a skirt with
an ornamented border at the bottom and the appropriate cap, and knights
wear a hat of skin with their clothes.?!

The inner power of the person must match his position; his posi-

tion must match his emolument; his emolument must match his

services to the state.??
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From the position of the knight up to the supreme position, all must be
moderated through ritual and music.?*> The ordinary masses, the Hun-
dred Clans, must be controlled by law and norms of behavior.24

To found states one surveys the earth; to support the population
one calculates the profits derived from the earth; to assign tasks and
duties one measures the people’s strength.

Employ the people so that they are certain to succeed in their assigned
tasks; make certain that the profits from their assigned tasks are sufficient
to provide a means of living for them. In all these to cause income to
match outgo in regard to clothing, food, and the hundred other necessi-
ties of life so that with certainty the harvest surplus will be stored up at
the proper season is called the “art of calculating what fits each respective
station.” Thus, from the Son of Heaven down to commoners there is no
responsibility, however great or small, however frequent or rare, that is
not derived from this principle. Hence, it is said:

In the royal court none shall occupy positions out of mere good
fortune, and among the people none shall gain a living by mere
good fortune.?*

This expresses my meaning.

10.3b%¢

If one taxes lightly the cultivated fields and outlying districts, imposes
excises uniformly at the border stations and in the marketplaces,?” keeps
statistical records to reduce the number of merchants and traders,?® ini-
tiates only rarely projects requiring the labor of the people,?® and does
not take the farmers from their fields except in the off-season, the state
will be wealthy. This may indeed be described as “allowing the people a
generous living through the exercise of government.”

10.4

It is of the inborn nature of human beings that it is impossible for
them not to form societies.3° If they form a society in which there
are no class divisions, strife will develop. If there is strife, then there
will be social disorder; if there is social disorder, there will be hard-
ship for all.

Hence, a situation in which there. are no class divisions is the greatest
affliction mankind can have. A situation in which there are class divisions
is the most basic benefit under Heaven. And it is the lord of men who 1s
the indispensable element wherewith to “arrange the scale” of the classes
of men.?!
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To praise him is to praise the foundation of the world. To secure
him is to secure the foundation of the world. To esteem him is to
esteem the foundation of the world.

In the past, the Ancient Kings caused there to be sharp divisions and
graded differences. Hence, they caused some to be praised and others to
be despised; some to be treated liberally, and others meagerly; some to
have ease and enjoyment, and others a bitter and toilsome lot.>? They did
not do this merely out of reckless extravagance or a boastful fondness for
elegance;*? but rather they did so in order to brightly illumine the forms
and patterns of humaneness and to make comprehensible the obedience
and accord required by humane principles.** Accordingly, when “
they caused jade to be carved and polished, metal to be incised and
inlaid, and fabrics to be embroidered with the white and black axe
emblem, the azure and black notched stripe, the azure and crimson
stripe, and the white and crimson blazon,?s

they were sufficient only to discriminate the noble from the base and no
more, for they did not intend to seek pleasure from gazing upon them.
When they created

the bells and drums, flutes and chime stones, zithers and lutes, and
the reed pipes and shawms,3¢

they caused them to be adequate to differentiate the auspicious from the
inauspicious, to join together the pleasurable and to establish harmony
and no more, for they did not intend to seek anything more than this.
When they created houses and palaces, towers and pavilions, they caused
them to be adequate to protect against heat and rain, to nurture inner
power, and to differentiate the insignificant from the important and no
more, for they did not intend to seek anything beyond this. An Ode
says:37

Carved and polished is the decoration,

jade and gold is the look:33

Ever vigorous 1s our king,

he provides the guiding rules and ordering

norms for the Four Directions.>?®

This expresses my meaning.

10.5
As for

their placing value on the colors of the clothing they wore, on the
flavors of the foods they ate, and on the worth of the goods they
regulated,
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and as to
their joining together the world over which they exercised do-
minion,*°

this was
not done merely out of an intent to reckless extravagance

but, rather, assuredly out of an intent to act as universal king over the
world.“ For putting the myriad transformations in good order, con-
trolling and completing the myriad objects, rearing and nurturing the
myriads of common people, and universally regulating the whole world,
no one excels the humane man.2 Hence,
the reflective thought arising out of his knowledge is adequate to
put the people in good order, the magnanimity arising from his
humaneness is sufficient to secure them, and the reputation arising
from his inner power is sufficient to transform them.*?

If one such person is obtained, order will prevail; if he is lost, disorder
will result.
The Hundred Clans truly will depend on his knowledge, hence
they will work one after the other at bitter and toilsome tasks

to provide him with the leisure to nurture his knowledge. They genu-
inely admire his magnanimity, hence they
will work themselves to the detriment of their health and jeopardize
their lives

in order to protect his safety that he might thereby continue to nurture
his magnanimous spirit.** They sincerely admire his inner power, hence
they
will work to carve and polish jade, to incise and inlay metal, to
embroider fabrics with the white and black axe emblem, the azure
and black notched stripe, the azure and crimson stripe, and the white
and crimson blazonry,*’

thereby to protect and ornament him that he might continue to nurture
his inner power.*¢ Hence, when a humane man occupies the supreme
position, '
the Hundred Clans esteem him as though he were one of the Di
Ancestors,*”
are as closely attached to him as to their own parents,*®
and are
glad to go out to fight to the death for him and jeopardize their
lives for him.*°

This is due to no other cause than that what he affirms as true is genu-
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inely to be admired, that what he achieves is genuinely great, and that
the benefits he brings are truly numerous. An Ode says:®°

We hoisted handcarts on our backs;

we put carriages to our oxen;

our march was accomplished,

so we were told to return home!

This expresses my meaning.

10.6

There is an ancient saying:-
The gentleman uses inner power; the petty man uses physical
strength.%

Those with physical strength toil for those with inner power. The physi-
cal strength of the Hundred Clans requires [inner power] as a condition
for accomplishment.*? The social organization of the Hundred Clans
requires it as a condition for harmony. The material valuables of the
Hundred Clans require it as a condition for their proper assemblage. The
positions of authority for the Hundred Clans require it as a condition for
tranquillity. The life span of the Hundred Clans requires it as a condi-
tion for attainment of old age. Without it there will be no affection be-
tween father and son, no submissiveness on the part of elder and younger
brothers, and no rejoicing between husband and wife. Through it, the
young grow to maturity, and the old are cared for. Thus, it is said:

Heaven and Earth give birth to it, but the sage brings its comple-
tion.>?

This expresses my point.

But the situation today is not like this. Rulers increase the levies in
knife- and spade-currency to pilfer the valuables of the common people;
they double the taxes on the produce of the fields and meadows to steal
their food; and they tyrannize with imposts the border stations and mar-
ketplaces to place difficulties in the way of their transactions.** Not con-
tent with this alone, they also inhibit and encourage, engage in espionage
and covert schemes, plot after power and foment rebellion, and through
attempting to overthrow and reverse the fortunes of each other, they
thereby bring on their ruination and destruction.’® The Hundred Clans
realize with absolute clarity the baseness, recklessness, violence, and anar-
chy of such rulers and know that they are about to meet with the greatest
dangers and ruination. It is just on account of this that ministers some-
times assassinate their lords, that subordinates sometimes murder their
superiors, that they will sell their own cities, that they turn their backs on
moderate principles, and that there are people who will not die in the
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pursuit of their duties. This state of affairs is due to no other cause than
that the ruler of men himself has brought it about. An Ode says:5®
There is no word uttered that is not answered back,
there is no inner power that is not requited.

This expresses my meaning.

10.7

The way to make the entire world self-sufficient lies in making clear
social class divisions. The responsibility for examining the soil and mark-
ing off the acreage,5” clearing out the grasses and planting grains, and
making frequent applications of manure to fertilize the fields belongs

to farmers, husbandmen, and the general mass of the population. The

responsibility for maintaining the proper seasons in the labors of the
people, initiating tasks that will increase the results of their efforts, har-
monizing and uniting the Hundred Clans, and ensuring that men are not
lax in their duties belongs to those who lead and command.*® The respon-
sibility for seeing that high-lying regions are not parched by drought and
that low-lying regions are not flooded, causing cold and heat to be con-
cordant with their appropriate interval, and causing the Five Foods to
ripen in their due season belongs to Nature.® As to

universally protecting the people, universally loving them, and
universally regulating them,

the responsibility for ensuring that the Hundred Clans do not suffer the
misfortunes of cold and hunger, even though the year has been marked
by calamities, natural disasters, floods, and droughts, belongs to the sage
lord and the worthy prime minister.

10.8°°

The teachings of Mozi too narrowly worry about the problem of the
world suffering from the hardship of inadequate supplies. This “inade-
quacy” is not in fact a misfortune common to the whole world, but
merely a hardship private to Mozi’s exaggerated reckoning. Now in re-
gard to the Five Foods, which are produced by the soil, if a farmer is
expert at managing them, then his acreage will produce many pen % ba-
sins in the first harvest and can be harvested a second time.** Beyond this,
with such expertise, the melons, peaches, jujubes, and plums will bear
fruit measuring into the pen basins and gu # drum-bushels from each
vine and tree.52 Beyond this, with such expertise, aromatic herbs and
vegetables and the Hundred Edibles will be produced in overflowing
quantities.®® Beyond this, with such expertise, there will be at least one of
the Six Domestic Animals or a wild beast for each and every carriage.
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[Beyond this, with such expertise,] when the giant sea turtles, water
lizards, fish, freshwater turtles, loach, and eels are depositing their eggs,
each will form a complete [breeding] population.®* Beyond this, with
such expertise, the flying birds, the wild ducks, and the wild geese will
flock like clouds of smoke over the sea. With it the swarming insects and
thie myriad things will be produced at their proper interval. Those that
supply food and nourishment cannot be counted. Heaven and Earth in
producing the myriad things assuredly intended that there be surpluses
adequate to feed humanity. They surely intended that there be a sur-
plus of hemp and dolichos, of cocoons of silk, of the hairs and feathers
of animals and birds, of elephant tusks and rhinoceros hides adequate
to clothe humanity. This “inadequacy” is not a misfortune common
to the world, but merely the hardship private to Mozi’s exaggerated
reckoning.®®

The misfortune truly common to the whole world is the injury
brought about by social anarchy. Why, then, not investigate who it is
that generally seeks to create social anarchy? In my view it is Mozi who
with his “Condemnation of Music”%® produces social anarchy through-
out the world and who with his “Moderation in Expenditures”s” causes
poverty throughout the world. My intention is not to deprecate Mozi
himself, but the effect of his teachings makes this unavoidable.

Whether Mozi were to have control over a territory as large as the
world or as small as a single state, it would be pressed to such extremity
by his measures that all clothing would be coarse and gross and all food
would be bad and detestable, with only hardship and grief when music
and joy have been condemned.®® Those reduced to such a state are de-
prived; if they are deprived, there is not enough to satisfy their natural
desires; if their desires are not satisfied, then incentives will not work.°
Whether Mozi were to have control over a territory as large as the em-
pire or as small as single state, his policies will result in a decreasing popu-
lation, a diminishing number of officeholders, and the elevation of toil-
some and bitter efforts, with each member of the Hundred Clans having
equal responsibilities and tasks and equivalent efforts and toils. In such a
situation,

there is no awe of authority; and where there is no awe, penalties
will not work.”®

If incentives will not work, then the promotion of the worthy cannot be
effected; and if penalties will not work, then retirement of the unworthy
cannot be accomplished. If promotion of the worthy cannot be effected
nor retirement of the unworthy accomplished, then giving office to the
more able and the less able according to their ability cannot succeed. In
this situation, if
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the myriad things miss their appropriate function,” affairs as they un-
dergo change cease to have a suitable response, above the Heaven’s
natural seasons are lost, below the benefits of Earth are missed, and
in the middle the concord of humanity ceases,”?

then it is as though the entire world were roasted until it were burned
and scorched.”® Although Mozi would have one wear clothes of coarsest
cloth and only a twisted rope as a sash,

gulp down only a porridge of beans and drink only water,”+

how could he thereby be able to ensure adequate supplies? For having
hacked at its roots and exhausted its wellsprings, he has already scorched
the whole world!

10.9

Hence, the Ancient Kings and sages did not act in this fashion.” They
knew that if, in creating the position of ruler and superior, they did not
refine and adorn him, he would prove inadequate to the task of unifying
the people; that if he were not made rich and generous, he would be
inadequate to act as the pitch pipe for his subordinates; and that if he
were not made majestic and powerful, he would prove inadequate to
proscribe the violent and overcome the cruel.’® Hence, it is necessary
that

the great bell be struck, the sounding drums be beaten, the reed
pipes and shawms be blown, and the zithers and lutes be strummed?””

in order that their ears be filled. It is necessary that

jade be carved and polished, metals be incised and inlaid, and fabrics
be embroidered with the white and black axe emblem, the azure
and black notched stripe, the azure and crimson stripe, and the white
and crimson blazon78

in order to fill their eyes. It is necessary that

they be provided with the meat of pastured and fattened animals,
with rice and millet, with the Five Tastes, and with aromas and
bouquets”®

in order that their mouths be filled.*® Only when this has been done will
the population multiply, officeholders become ample, all be influenced
by commendations and incentives, and all be made to stand in awe of
the penalties and punishments in order to keep their minds on constant
guard. They caused the various classes of people of the world to realize
that what they desired and longed for was to be found with them, and
this is why their incentives worked. They caused them to know that
what they dreaded and feared lay with them, and this is the reason their
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penalties inspired awe. When incentives work and penalties inspire awe,
promotion of the worthy can be effected, retirement of the unworthy
accomplished, and giving office to the more able and the less able ac-
cording to their ability can succeed.®! In this fashion, if

the myriad things obtain their appropriate function, affairs as they
undergo change obtain a suitable response, above the natural se-
quence of the seasons is obtained from Heaven, below the benefits
of Earth are gained, and in the middle the concord of humanity is
obtained, 82

then goods and commodities will come as easily as
water bubbling up from an inexhaustible spring,

will flow forth in abundance like the Yellow River or the sea, and will
be heaped up to dry until they appear to be hills and mountains so that
unless they are burned on occasion, there will be no place at all to store
them.®?* How indeed could the world have the misfortune of inadequate
supplies? Hence, if the methods of the Ru are thoroughly carried out,
the result will be riches that spread out and reach everywhere in the world,
even in times of leisure there will be accomplishment, and when the
bells are struck and the drums beaten, harmony will prevail.®¢ An Ode
says:®s

The bells and drums sound forth in unison,

the flutes and chime stones resound, blended together.?
{Heaven] sends down blessings in rich and ample abundance;®’
it sends down blessings that are great in measure. '
Our deportment is careful and exact,®®

we have drunk, we have eaten, to the full;

blessings and felicity come to us again and again.

This expresses my point.

Thus, if the methods of the Mohists are thoroughly carried out, then
although the principle of frugality has been raised up, the world will
have ever-increasing poverty; although combat has been condemned the
world will daily be embroiled in strife;®® although the people toil away
at bitter tasks, wearing themselves out and suffering from fatigue, they
will increasingly be without accomplishment; although ruefully suffer-
ing and enduring hardships in condemning music each day, they will be
less harmonious.®® An Ode says:*

Heaven now causes epidemics repeatedly,

death and anarchy occur everywhere again and again.
The people utter no word of satisfaction;

there is no one who can stop their lamentations!®?

This expresses my meaning.
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10.10
On Neglecting One’s Duties to Nurture One’s Renown®?

To pet and soothe the people, to make a fuss over them, babbling and
prattling as with a child, to make a thick rice gruel for them on winter
days and in summer to give them melons and blancmange in order to
steal an ephemeral renown—this is a thieving way.?* Although it is pos-
sible to obtain ephemeral renown among dissolute people, it is not a time-
less Way. Since of necessity duties will not be carried out and accom-
plishments are certain not to be well established, this is a dissolute form
of governing. Unthinkingly®® to make demands on the people’s time
and to place obligations on them,®¢ blithely to disregard their murmurs
against one’s reputation and calmly to lose their allegiance, to continue
to advance tasks although the Hundred Clans are aggrieved by them—
this policy too is inadmissible, for it is unscrupulously one-sided.®?

What is ruined and spoiled will surely never accomplish anything.

Hence, neglecting one’s duties to nurture one’s renown is inadmissible
and to forget the people out of a penchant for advancing achievements is
also inadmissible—Dboth are dissolute ways.

Thus, in antiquity men did not act in this way. They caused the people
in summer not to suffer from the oppressive heat of the sun and in winter
not to freeze from the coldness.*® They did not through haste impair the
people’s strength, nor through delay did they initiate projects after the
proper season. By completing projects that were undertaken and firmly
establishing their accomplishments, both the upper and lower classes be-
came prosperous. And so the Hundred Clans all loved their ruler, and
men

returned to him as naturally as water flowing downhill,*®

joyously came to have for him the same affection they felt for their
parents,*°°

and would
gladly go out and fight to the death and jeopardize their lives for

him. 10!

All this was due to no other cause than that he was the epitome of loy-
alty, honesty, concord, harmony, fairness, and impartiality.1°?
Accordingly, when a man who is a proper lord to his country and
leader to his people desires to progress with achievements at a rapid pace,
he is concordant and flexible, for these are quicker than pressing them on
with haste and urgency.'®® He is loyal, honest, fair, and impartial, for
these are more pleasing to them than incentives and commendations.
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Only after having been certain to cultivate rectitude in his own. person
does he require it little by little of his subjects, for this is more awe-
inspiring than punishments and penalties. When these three manifesta-
tions of moral power are perfected in the ruler, his subjects will respond
to him as a shadow or echo. Even though he should desire that his illus-
triousness not be spread far and wide, it would happen in any case. A
Document says:*%4

Thereupon he will make greatly illustrious his service. The people

will then strive with all their strength to be harmonious and will be

quick as well. 105

This expresses my point.
Thus,

if one only reproves and does not instruct, then punishments will

- be numerous but evil will still not be overcome. If one instructs but
does not reprove, then dissolute people will not be chastened. If
one reproves but does not reward, then applying harsh discipline to
the people will not exhort them to good.1°¢

If the reproofs and rewards are not of the category proper to the occa-
sion, subjects will be suspicious, vulgar, and venturesome, and the Hun-
dred Clans will not be unified. Accordingly, the Ancient Kings eluci-
dated ritual and moral principles in order to unify them, were loyal and
honest in the extreme to manifest love for them, elevated the worthy
and employed the able in order to put them in proper sequence, and
created ranks, robes, commendations, and incentives in order to further
emphasize this gradation. They undertook tasks only at the proper season
and lightened the people’s obligations in order to make them concordant
and uniformly regulated.

Like a vast flood of surging waters, they universally covered over

them.0?

They nourished and led them

as though they were watching over an infant. 108
Because they were like this, acts of dissoluteness and evil perversity did
not occur, robbers and thieves did not appear, and those who had been
transformed to goodness exhorted themselves to ever greater efforts.
Why was this?.

Their Way was easy, their frontiers secure, their government and

decrees consistent, and the markers indicating the outer limits of
their conduct clear.10®

In antiquity it was said:
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If the ruler is of one mind, his subjects will be one; if he is of
two minds, they will be divided in two. Just as, for example, the
branches and leaves of plants and trees must be of the same kind as
the trunk.11°

This expresses my meaning.

10.11

A policy of “not benefiting the people yet taking benefits from them”
provides fewer benefits than that of “benefiting from the people only
after first having benefited them.” A policy of “using the people but not
loving them” results in fewer achievements than that of “using the people
only after having demonstrated love for them.” A policy of “benefiting
the people and only then receiving benefits from them” produces fewer
benefits than that of “benefiting the people but receiving no benefits
from them.” A policy of “using the people only after having bestowed
love on them” results in less benefit that that of “loving the people but
making no use of them.” One who “provides benefits but does not take
them” and who “loves but does not use them” will capture the world.
One who “benefits the people and only then receives benefits from them”
and “who uses the people only after having first bestowed love on them”
will protect his altars of soil and grain. One who “does not benefit the
people yet takes benefits from them” and who “uses them but does not
love them” will imperil his nation.

10.12

To examine whether a country is well governed or fallen into anar-
chy, good or bad, one need only reach its outer frontiers and boundaries,
and the first indications will be manifest already.!* When its border
guards patrol the frontiers and make detailed reconnaissances and the rules
of government require minute examination of everything at borders
posts, the state is definitely anarchic."? When you enter its borders and
its plowed fields are filled with weeds and its capital city is exposed, its
ruler is already shown to be poor.!* If when you inspect the court, those
whom he esteems are not worthies; when you look at his officeholders,
their governance is incapable; and when you examine his favorite com-
panions and intimates,'4 their representations of good faith are insincere
—this ruler is definitely benighted. ' When everyone from the ruler, prime
minister, and ministers down to the most minor classes of officials in
dealing with reckoning the amount due in valuables and commodities is
thoroughly accomplished and minutely examines everything;* when
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their observances and practices of ritual and moral principles are dotardly,
slack, and cursory—this country is definitely shameful.!¢

When its plowmen take pleasure in the fields, when its fighting knights
are comfortable with adversity, when its minor officials are devoted to
law, when its court exalts ritual principles, when its high-ranking minis-
ters harmoniously engage in deliberations—this state is definitely well
governed. If when you inspect his court, he esteems worthies; when you
inspect his officeholders, their governance is capable; and when you look
over his favorite companions and intimates, their representations of good
faith are sincere—this ruler is definitely enlightened. When everyone from
the ruler, prime minister, and ministers down to the most minor classes of
officials in dealing with reckoning the amount due in valuables and com-
modities is magnanimous in pardoning and lenient in not minding small
matters;''” when their observances and practices of ritual and moral prin-
ciples are awe-inspired, cautious, and the product of a minute examina-
tion of everything—this is definitely an honorable country.® If when
those who are worthy are of equal quality, then those related to the ruler
are given precedence in honors; when those who are capable are of equal
ability, then those who are of old acquaintance are given precedence in
the assignment of office; when from his ministers down to the most
minor classes of officials, those who are vile all transform themselves and
become cultivated,*® those who are inclined to violence all transform
themselves and exercise self-restraint, and thosé¢ who are cunning all trans-

form themselves and become guileless—this is the splendid achievement .

of a ruler who is definitely enlightened.

10.13

To examine whether a state is strong or weak or prosperous or poor,
there are the following points of evidence for verification.

If the ruler does not exalt ritual principles, then the army will be weak.
If he does not love his people, then the army will be weak. If when he
prohibits or approves something he is untrustworthy, then the army will
be weak. If his commendations and rewards do not penetrate down to
the lower ranks, then the army will be weak. If the generals and marshals
are incapable, then the army will be weak. If the ruler is fond of achieve-
ment, then the country will be impoverished.*?° If he is fond of profits,
then the country will be poor. If there is a multitude of knights and grand
officers, then the country will be impoverished. If artisans and merchants
are numerous, then the country will be poor. If there is no regulation of
the calculations in weighing and measuring, then the country will be
poor.
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If the lower classes are poor, the ruler will be poor; if they are pros-
perous, then the ruler will be rich.

Thus, fields and meadows, towns and villages,'! are the roots of property;
and enclosures, -cellars, granaries, and storehouses are the branches of
property.’22 The Hundred Clans being in accord with the proper season
and successfully arranging their duties and tasks is the source of wealth;
gradations of the tax rate, treasuries, and arsenals are the outflow of
wealth. Thus, the enlightened ruler will inevitably be careful to

nurture the harmonious accord of the people with the season, re-
strict the outflow of property, open up its sources, and distribute or
dole out goods as the occasion requires. Like a vast flood of surging
waters, he will inevitably cause the world to have a surplus, and the
ruler will suffer no hardship of inadequacy.

If the situation is like this, then both the ruler and his subjects will be
prosperous and the interchange of goods will lack for adequate storage
space. This is the epitome of knowing how to calculate for the country.
Thus, although
under Yu there were ten years of flood and under Tang there were

seven years of drought, there were no vegetable-colored people in
the world.*??

Yet after this ten-year period when the grain ripened again, there was
still an accumulated surplus of old grain. This was due to no other cause
than that they knew the application of the principle of root and branch
and of source and outflow. Accordingly, a situation in which the fields
and meadows are overgrown with weeds but the granaries and store-
houses are full and in which the Hundred Clans are empty but the trea-
suries and arsenals are overflowing is truly to be described as “tearing
a country apart.” If the ruler attacks its roots and exhausts its sources,
monopolizes its branches and [...],?* but nonetheless he and his assis-
tants do not realize that this is wrong, then

one has only to stand by and await his imminent overthrow and
destruction. 25

To use the whole state to maintain oneself and yet not get enough to
sustain one’s own person is surely to be described as “the extreme of
greed.” This is the height of stupidity in a ruler. He starts out seeking
riches and ends up by losing his country, starts out seeking profits and
ends up by endangering his own person. In antiquity there were a myriad
countries; today they number only ten odd.!?¢ That they lost their coun-
tries is due to no other cause than this single principle. A ruler of men
should be able to grasp this point quickly!
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10.14

A state only a hundred li square is sufficient to establish an inde-
pendent rule.'?’ '

As a general principle,
those who engage in aggression, if they do not do so in order to

gain a reputation, do so in order to make a profit from it, and, if
that is not the case, are provoked to it by anger.

A humane man in using the state would

cultivate his will and aspirations, rectify his character and conduct,
elevate what is highest and most noble, attain to complete loyalty
and honesty, and reach the limit of cultivation and order.*?*

If the scholar-knights who wear fine cloth robes and silk-corded shoes
are genuinely like this, then although they live

on an impoverished alley in a leaky house

still

kings and dukes cannot contend with them in fame.***

If they inaugurate these policies in a state, then no one in the world could
obscure or conceal them. Thus, in being like this, those who want to
make a reputation will not commit aggression against such a person. A
humane man would
open up wilderness lands to cultivation, fill the granaries and store-
houses, and provide useful instruments;*3°

the ruler and his subjects would be of one mind, and the three
armies would make a common effort.'*

If a country on the other side of the world were to attempt to engage
him in a final decisive battle, it would be impossible, for the population
within his territorial boundaries would collect together in the stubborn
defense of the country and, when conditions permitted, would engage
the enemy’s army and capture his generals as easily as stirring cooked
wheat.??2 What the enemy might gain would be inadequate even to cure
his wounded and repair the ‘damage inflicted by his defeat. Since the
enemy loves his teeth and claws, he will fear such an antagonist as his
enemy.*? This being so, those who act from considerations of profits
will not commit aggression against him.

A humane man would keep in good order the obligations between
small and large countries, between the strong and weak, and would
sedulously maintain them. The important points of ritual would be ob-
served with the extreme of good form. The gui % jade baton and the bi %
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Jjade insignia would be very sumptuous.’®* The presents and contribu-
tions would be very munificent. The means he uses to persuade others
must be those of a gentleman who is elegantly correct in form and of
discriminating intelligence. Should others have designs against him, who
among them could become angry with him? This being so, those who
act out of anger will not commit aggression against him.

If for the sake of a reputation, or for the sake of profit, or because of
anger, others do not commit aggression against him, then his country
will be as secure as a boulder.and as long-lived as the Winnowing Basket
B and Wings & constellations. 135

All others are given to anarchy, I alone am controlled. All others
face peril; I alone am secure. All others fail and are destroyed; I
alone succeed and control them.

Thus, when a humane man has control of the state, he does not want
merely to maintain what he possesses and nothing more, but instead
wants to unite all peoples. An Ode says:13¢

That good man is my gentleman:

his deportment has no flaw.

His deportment has no flaw:

he rectifies these four countries.!3?

This expresses my point.

10.15
On the Difficulty or Ease of Preserving the State

For me to serve a strong and aggressive state is difficult; to cause a
strong and aggressive state to serve me is easy.

If [ attempt to serve the state by using valuables and precious goods, then
these costly objects will be depleted, yet friendly relations will not be
secured. If I trust in treaties and solemnly swear to covenants, then al-
though the terms of the agreement are firmly settled, they will be over-
turned without a single day elapsing. If I cede territory bit by bit,'2# then
although the amount to be ceded has been settled, the desire will not be
satiated. The more I acquiesce to their demands, the more they will en-
croach, the inevitable end being that at the depletion of my resources,
they will not stop until they have taken the whole country. Although
I had a Yao at my left side and a Shun at my right, even they would
not have the ability to employ this policy and evade these certain conse-
quences.

This policy is like the case of the young bride [traveling to the home
of her bridegroom’s family]
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wearing precious pearls about her neck, jade pendants at her waist,

and gold ornaments on her head and back, suddenly encountering

robbers in the middle of the mountains. Although she tries to hide
from their view and although she bends low at the waist and sinks

to her knees as if she were only a slave girl from an inn, it would

not be enough for her to escape.**®
Hence, this policy offers no way to unite the people, for if one depends
merely on artful connivance, bows of obeisance, and entreaties, and serves
them out of fear, this too will be insufficient to maintain the state and
secure the person. )

Thus the intelligent ruler does not proceed along this path. He invari-
ably cultivates ritual principles in order to arrange the court in an orderly
fashion, rectifies the laws in order to make the governmental bureaus
uniformly arranged, and adjusts the operations of the government in
order to handle the people uniformly. It is only after this has been done
that

emergencies and reports are uniformly disposed of by the court,
the various tasks and duties uniformly handled by the bureaus, and
the multitude of commoners uniformly handled by their subordi-
nates, {and loyalty and honesty, love and benefits, are made uniform
among subordinates. The ruler would not practice one unjust thing
or put to death a single innocent man to gain the empire. }*4°

In such a situation,
those who are nearby zealously try to become close to the ruler

and
those who are in distant regions long to reach him.
The ruler and his subjects will be of one mind, and the three armies
will make a common effort.14

When his fame and reputation are sufficient to sear and scorch them and
his majesty and strength enough to thrash and flog them, and he simply

folds his hands before his breast in salute and signals with his finger,

then not one of the strong and aggressive states will fail to come in haste
to serve him.1#2? The situation’ would be like the case of Wuhuo 5%, the
Crow Catcher, battling the Jiao pygmies ##%.14® Thus, it is said:
For me to serve a strong and aggressive state is difficult; to cause a
strong and aggressive state to serve me is easy.

This is my point.

BOOK II

L L R e s s iR i g

Of Kings and Lords-Protector

INTRODUCTION

This book provides important insights into the period when Xunzi
led the Jixia Academy at Qi. Its theme contrasts with that of Book 7,
“Zhongni,” in which the Way of True Kings is praised and-the practices
of the lords-protector condemned. In this book the issue is the very sur-
vival of the state, and Xunzi no longer feels compelled to condemn the
powerful lords-protector, who not only preserved but actually increased
the power and prestige of their states. Instead, the issue is what to do
about the lords of his own day, who were given to expediency and op-
portunism and who, because of this, faced personal destruction and the
ruination of their states. The highest example for rulers was that of Tang
and Wu, who began with small states and ultimately united the world,
and of Confucius, who, “lacking so much as a pinpoint of land,” estab-
lished a reputation that has been preserved to today. The next level was
that of the lords-protector, who failed to reach the moral and personal
perfection of True Kings like Tang and Wu and sages like Confucius,
but whose conduct nonetheless displayed rational principles for ordering
the world in a general way. The lowest level was that of opportunistic
lords, who were a threat to their states.

Neither Confucius, Mo Di, Mencius, Shang Yang, nor Xunzi ever
thought it worthwhile to seek employment in the royal court. Rather,
they all sought out the feudal lords of their day in the hopes of finding
one who aimed at becoming a True King. They did so, despite a deep
loyalty to Zhou institutions on the part of some like Confucius, because
no one ever expected that the Zhou could or would regain its former
glory or power. They agreed with the poet who wrote that “Heaven’s
Mandate is not renewed” (Shi, Lesser Odes, “Xiaoyuan,” Mao 196).
Confucius, Mo Di, and Mencius met with no success, although they
traveled from court to court. Shang Yang found a patron in the Duke
of Qin, but the duke was bored by discussions of True Kingship and
wanted to know how to gain universal dominion. Xunzi confronted
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skepticism about philosophies of True Kingship, interest in the practices
of the lords-protector, but, far worse, preoccupation to the point of
obsession, with techniques of increasing wealth and reputation. Self-
control, moral self-cultivation, and ritual propriety were scarcely ever
admired; they were pieties to be endorsed but systematically ignored in
any important issue and in the pursuit of self-gratification.

Lords-Protector. The political theory of the way of the lords-protector
developed out of the accomplishments of a few feudal lords during the
period of eclipse of the Zhou dynasty. The shift of the royal capital to
Luoyang in 771 meant the kings came under the domination first of one,
then another, of the feudal lords. Over the next century, the feudal lords
of the Central States developed their fiefs into independent states that
paid only a nominal allegiance to the Zhou. Then the southern state of
Chu, which owed no allegiance to the Zhou and whose rulers claimed
the title king for themselves, began a campaign to conquer the north.
The crisis naturally called for leadership from the Zhou kings to meet a
threat that affected all the Central States. Had they risen to the challenge,
the Zhou kings might once again have ruled, but they could not do so.
They chose instead to designate one of the feudal lords as ba &, or “lord-
protector,” of the Zhou lands.

In Xunzi’s day, the term ba “lord-protector” was used interchange-
ably with the term bo 1, conventionally translated “earl.” The title bo
dated back to the Shang dynasty, when it was a title of nobility and kin-
ship. In the usage of the Spring and Autumn period, bo designated the
third rank of nobility, the “eldest of brothers and sisters” (Zuo, Yin 1),
and, by extension, the “chief” or “head” of anything. The Viscount of
Shan ¥F, for example, was said to serve as bo “chief of the Zhou king’s
officers” (Zuo, Zhao 11). A related term, the ancient title fangbo ¥ 14
“chief of a region,” had been applied to the dukes of Zhou and Shao
under King Wu at the founding of the dynasty. The fangbo acted as vice-
roys of the king in distant regions or in his absence. Although this title
does not oceur in the literature until Han times,! its usage appears to be
based on an authentic tradition.2

Duke Huan of Qi. In mid-November 722 the five planets gathered in
the constellation Winnowing Basket (approximately Sagittarius), pres-
aging the inauguration of a new era. That year Duke Yin of Lu &4
came to the throne, and the Spring and Autumn Annals F# commence
with that year.> Some forty years later, in 681, the title ba was awarded
to Duke Huan of Qi by his fellow feudal lords. The Zhou king for-
mally recognized the title in 679. It designated Duke Huan’s role as leader
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of the lords in protecting the royal domains and the feudal states by
organizing the resistance to the invading forces of Chu. Thus “lord-
protector” gives a good indication of the original function.

The equivalence of bo and ba is clearly shown by the haphazard way
the terms were applied to Duke Huan. That the title involved a commis-
sion from the Zhou king is shown by the phrase “implements of the
king’s lord-protector” %22 (Zuo, Min 1). That it also involved the
presidency over the other feudal lords at meetings is shown by the phrase
“lord-protector of the feudal lords” in a reference to Duke Huan in 659
(Zuo, Xi 19).

Duke Wen of Jin. Later the title was bestowed on Duke Wen of Jin
B2 in an elaborate ceremony presided over by the Zhou king. This
was duly recorded in the Royal Annals following Duke Wen'’s defeat of
Chu in the great battle of Chengpu ¥ in 632. The rulers of Jin retained
the title as leader of the opposition during the repeated invasions of Chu.
Chu was determined to displace the Zhou royal house and to conquer all
China. The royal house was utterly unable to organize an effective op-
position, and only its lingering prestige motivated the feudal lords to do
battle on its behalf. The king thus depended on the leadership of Jin to
organize the Central States into an effective resistance. The struggle with
Chu continued until §75, when at the battle of Yanling BB a stalemate
was reached. The status quo was formally recognized in $67. During this
ss-year period, the state of Jin continuously held the title ba. Over the
course of this time, the title became more and more elevated in recogni-
tion of the actual power of Jin, which was now called the “ruling lord-
protector” 3 (Zuo, Cheng 8). After 573, however, the state of Jin
rapidly declined in power, and other states contended with it for the
title ba. With this rivalry the meaning of the title shifted from “lord-
protector,” this function having effectively ceased with the stalemate of
567, to “hegemon” or “first lord.”

The sixth and fifth centuries were dominated by struggles among the
ruling lords to become first lord or hegemon, although the pious pre-
tense was that they wanted to be lords-protector to the royal house. The
prestige of the ideal was so great that eéven the rulers of petty states like
Cao could be persuaded by unscrupulous adventurers to try to become
lord-protector (Zuo, Ai 7). With such minor rulers willing to call them-
selves lords-protector, the great lords of the day turned to the title wang
¥ “king.” In the fourth century, in' Mencius’ time, first the ruler of Wei
and then that of Qi styled himself king. Both men belonged to upstart
families who had taken the lands of a decadent ducal family that dated
back to the Western Zhou period.
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The Grand Duke Lii Wang. Xunzi regarded the sage ministers of the
past as the crucial ingredient in the success of the founding kings. He
singles out four such men: Yi Yin, who assisted Tang; the Grand Duke,
who assisted King Wen; the Duke of Shao, who assisted King Wu; and
the Duke of Zhou, who assisted King Cheng. In traditional lore, Lii
Wang, also known as Lii Shang and as the Grand Duke or Grand Duke
Wang, was an important minister to Kings Wen and Wu. He was note-
worthy for assisting them in the conquest of the Shang people and in the
foundation of the dynasty. By tradition he was already old when he first
met King Wen (“Jundao,” 12.9). Disillusioned by the excesses of Zhou
Xin, he broke his sword and left for the shore of the Eastern Sea, where
he eked out a living first by hiring himself out and selling food, then by
butchering cattle, and finally by fishing. The rise of King Wen roused
his hopes: “Why not return, for I hear that the Earl of the West takes
good care of the aged.” He contrived to come to King Wen’s attention
by fishing on the banks of the Wei, where he had an interview with the
king. He discovered that King Wen had true inner power. The king in
turn discovered that Lii Wang was so talented that he appointed him
grand tutor, although Li Wang was an Eastern Yi. His exact role in the
Congquest is uncertain, but he is said to have contrived several schemes
that contributed to its success. We may surmise that his membership
in the Eastern Yi was helpful in putting together the coalition that de-
stroyed the Shang. In any case, his reward was the very important fief of
Qi on the Shandong peninsula. (On the legend of the Grand Duke, see
Allan, “Taigong.” See also Mengzi, 4A.13, 6B.8; LSCQ, 2.7b, 4.4b, 4.9a,
13.9b, 14.83; ZGC, 3.44b, 3.8b; HNZ, 11.22; HSWZ, 7.3b.)

In $59, the Zhou king sent a charge to the Marquis of Qi in which he
recalled the past seérvices of Li Wang:

Formerly our great kinsman, the Grand Duke, aided our ancient

kings and was a limb to the House of Zhou and a tutor and guardian

to the myriads of people. His services as Grand Tutor were recom-

pensed with the distinction conferred on him by the Eastern Sea,

which has descended to his posterity. That the royal house was not

overthrown was due to his efforts.  (Zuo, Xiang 14)

The king refers to Lii Wang as kinsman because Lii Wang’s daughter
had married King Wu. The reference to the survival of the House of
Zhou suggests that the Grand Duke was instrumental in suppressing the
general rebellion at the time of King Wu’s death. The Grand Duke was
initially enfeoffed with the territory of Lii by King Wu and was trans-
ferred to the larger fief of Qi after the rebellion. Although philosophers
normally attributed his enfeoffment to King Wu, King Cheng was ap-
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parently regarded as having bestowed the real fief: “Formerly the Duke
of Zhou and the Grand Duke were as arms and legs to the House of
Zhou. They supported and aided King Cheng, who rewarded them by
giving them a charge that read: ‘From generation to generation let your
descendants refrain from harming each other.”” This was quoted in 634
by an officer of the state of Lu as insurance against the Marquis of Qi,
who was also reminded that the charge “was preserved in the Repository
of Covenants under the care of the Grand Tutor of Zhou” (Zuo, Xi 26).

In 656 Guan Zhong told the king of Chu that the Marquis of Qi had
come to Chu to investigate the death of King Zhao of Zhou, who had
disappeared some centuries earlier and to determine why the king of
Chu had not sent tribute to the then-reigning Zhou king. He justified
this action on the basis of the mandate given the Grand Duke when he
was first enfeoffed:

Formerly Kang &, the Duke of Shao, gave a mandate to our First
Lord %%, the Grand Duke, that said: “The Five Marquises Bf&
and the Nine Earls 7114, you are truly to punish in order to aid and
assist the royal house of Zhou.” So he bestowed upon our First Lord
rule over the land in the east as far as the sea, in the west as far as the
River, in the south as far as Muling ##, and in the north as far as
Wudi %8, (Zuo, Xi 4)

This speech suggests that the Grand Duke had been given authority over
a considerable part of the eastern domains of the Zhou empire, far be-
yond the borders of the state of Qi. There is, however, very little in
Western Zhou sources to support the rather full legends of later times.
The only reference is in the “Da Ming” X% Ode (Mao 236; 16b.10a—
11b), which speaks of his military prowess:

'The fields of Mu spread wide ahead,

brightly shone the tan wood chariots.

Teams of black-maned white-bellied bays neighed;
The Grand Marshal Shangfu #5422

was like an eagle, like a hawk on the wing,
assisting King Wu,

who killed and smote Great Shang

that clear bright morning.

Fu Sinian (pp. 101—9) interprets this to mean that the Grand Duke played
a decisive military role in the Conquest. A substantial body of writings—
81 books of stratagems, 71 books of doctrines, and 85 books on military
matters—came to be associated with Grand Duke Lii Wang (HSBZ,
30.33b).
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The Duke of Shao. Ranking with the Grand Duke and the Duke of
Zhou in importance in the Conquest and the formation of the Zhou
government was the Duke of Shao. He served as Grand Protector and
apparently was in charge of the western half of the empire. Tradition
says that he was given the fief of Yan, at the extreme northeastern corner
of the empire, possibly for his descendants. In the surviving records of
the Western Zhou period, the Duke of Shao is of considerable impor-
tance, possibly more important than either the Duke of Zhou or the
Grand Duke Lii Wang. There are, unfortunately, very few details in the
records concerning his activities. The lack of later development of his
story into that of a sage minister like the Duke of Zhou and the Grand
Duke is probably because his fief Yan, unlike Lu or Qi, was relatively
uncultivated until the end of the Warring States period and could not
support scholars who would appeal to its glorious past. (Chen Mengjia,
“Xi Zhou,” pt. I, pp. 94—123, reviews the materials in detail.)

Xunzi argues that “astute and intelligent gentlemen,” like these sage
ministers, to whom the ruler can delegate authority are the true treasure
of the state. Rulers ought to regard them as more precious than objects
like jade and gold. The rulers of the day collected every sort of rare and
exotic object—two of the most famous being the Pearl of the Marquis of
Sui and the Jade of He—which they considered their treasures. The con-
cept of treasure is based on the thesis of talismans that the ruler kept as
signs of his investiture. In the case of a True King, they involved extra-
ordinary objects such as the Chart that miraculously came forth from the
Yellow River and was another sign that Heaven had conferred the Man-
date on Zhou (compare LY, 9.9). By suggesting that the true treasures of
kings are great ministers like Yi Yin and the Grand Duke, Xunzi implies
that such ministers help establish the moral authority on which the gov-
ernment rests. The absence of such ministers diminishes the moral prestige
of the government. Disregarding them or allowing them to live undis-
covered (“secret goodness”) was an indictment and confirmed the moral
decay of the ruler and his government.

False Kings. Although they called themselves “king,” most of the
rulers of Xunzi’s day realized that they held power by brute force and
heredity and not by the moral force of inner power. Current theory was
unanimous in ascribing the conquest of the Xia by the Shang and of the
Shang by the Zhou to the moral prestige of the founders. The wickedness
of the last rulers of Xia and Shang caused the forfeiture of the Mandate
of Heaven. Most kings of the Warring States period seemed to realize
that if they were to gain the universal power that marked True King-
ship, they must do so by force and not by the charisma of their inner
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power. More than one philosopher found rulers unmoved or even bored
when they discussed True Kingship or urged the rulers to reform in ways
they found unappealing. The common goal was always universal do-
minion, but rulers understood that by discussing the way of the lords-
protector they were learning how to conquer the world rather than how
to cause it to submit voluntarily as had the True Kings of antiquity. The
Ru, who recognized the concept of a universal empire under the au-
thority of a True King, naturally rejected the ideal of the lord-protector.
To their mind this meant only a base rivalry for power, and they refused
to discuss or to recommend it.

In Xunzi’s day, as we have seen, such idealism had to be tempered by
the facts that the Zhou kings no longer ruled at all and that the dynasty
itself had disappeared. Xunzi found himself forced to discuss the “way
of the lord-protector” to show rulers of his day that only a True King
could conquer. The triumph of Qin at the end of his life seemed to show
that this was not so, but the dynasty’s fall after only a few years con-
firmed in the minds of later Ru scholars the doctrine that True Kingship
had.to be based on the acquiescence of the people.

The Five Lords-Protector. It was generally agreed that there were five
lords-protector, but it was not agreed who they were. In this book (11.1¢),
Xunzi says that the Five Lords-Protector were Duke Huan of Qi (r. 685—
643), Duke Wen of Jin (r. 636—628), King Zhuang of Chu ## £ (r. 613—
591), King Helii of Wu MM E (1. 514—496), and King Goujian of Yue
AT (1. 496—465). This list shows quite clearly that for Xunzi ba meant
nothing more than hegemon, since three of his list were enemuies, or at
least adversaries, of the royal house and claimed the title king for them-
selves. Furthermore, they did not belong to the Central States and were
often stigmatized as “barbarian” for their strange southern customs. None-
theless, their level of culture was high, in many respects higher than that
of the Central States. Because of their power, these three southern states
exercised considerable influence over the Central States, who disdained
them. :

Several other lists circulated. Duke Mu of Qin (r. 659—621) was rec-
ognized as lord-protector against the Western Rong ## barbarians by
the Zhou kings (Zuo, Huan 3). Duke Xiang of Song F#2 (r. 650—637)
had led the opposition against Chu and was certainly considered for the
title (Zuo, Xi 20). But neither of these lords held the great power of
Dukes Huan and Wen. King Zhuang of Chu was the leader of the great-
est invasion Chu ever mounted against the Central States. At the great
battle of Bi # in 597, he inflicted a disastrous and disgraceful defeat on
Jin and the other Central States, forcing them to sue for peace. He was
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certainly no lord-protector, but he did exercise effective paramountcy
over the whole country and was thus considered a hegemon by later his-
torians. King Fuchai of Wu RXZE (1. 495—473) was officially recog-
nized as lord-protector in 483. While he was being formally installed, he
received the message that his kingdom had been conquered by King
Goujian of Yue (Zuo, Ai 12). King Goujian was himself made lord-
protector in 478 (S], 41.15). King Ling of Chu #&£ (r. 540—529) called
a meeting of the states in 538 over which he presided. There he affected
the ceremonies of a lord-protector. At the time so great was the prestige
of Duke Huan of Qi that King Ling elected to follow his ceremonies for
meetings of the states rather than those employed by the illustrious rulers
of the distant past (Zuo, Zhao 4).

Many kings and lords were associated with expediency and oppor-
tunism, but in this book Xunzi cites three examples, all derived from the
recent history of Qi, where he was residing. The adventurism and mega-
lomania of King Min had resulted in the conquest and dismemberment
of his state and his own execution. These events were fresh in the mind
of the reigning king of Qi, who had himself escaped death only by hid-
ing and had experienced great difficulty in re-establishing his kingdom.
Tian Wen, Duke of Xue and Lord of Mengchang, had been prime minis-
ter of Qi when Xunzi first came to the Jixia Academy as a youth and
Xunzi had, to no avail, offered him a persuasion on the art of govern-
ment. It is clear from repeated references to the duke that Xunzi held
him principally responsible for the demise of Qi. The third was King
Xian of Song K& E, who aspired to True Kingship but who was re-
garded as a fool by his age.

The theory of how sage kings arose was generally accepted. The
agronomist Xu Xing came from Chu and Mencius from Lu to seek out
Duke Wen of Teng, who sought to follow the Way of True Kingship
although he ruled but a small state. Both believed that if they could in-
fluence him, he might become a Tang or a Wu. After all, these kings too
had begun with tiny states dwarfed by the great power of Jie and Zhou
Xin. But a constant threat to any plan to advise a potentially good king
on sound policies was the advice of evil ministers like Tian Wen who
were everywhere in evidence. Xunzi himself was dismissed from office
when the Lord of Chunshen was persuaded that Xunzi was a threat,
since as magistrate of Lanling he controlled a territory as large as that of
Tang or King Wen. But nowhere is the whole character of the feudal
lords and the currency of the themes of history better illustrated than in
the career of King Xian of Song, whose kingdom perished just as Xunzi
delivered his first address to Tian Wen, then prime minister of Qi (para-

graph 16.4)

11 Of Kings and Lords-Protector m 147

King Kang of Song. King Xian of Song, more usually known by his
posthumous title King Kang KB ¥, as Lord Yan {E# ruled first as duke
(337—328), then as king of Song (328—-286). The surviving records con-
cerning him focus on his demise. They are almost certainly mere repeti-
tions of the propaganda trumped up by Qi to justify its absorption of
Song and as such give excellent insights into the attitudes and values of
the day.

In the time of King Kang of Song, a hawk was hatched in the nest

of a tit on the city wall. The astrologer, ordered to explain this

portent, predicted: “The strong has borne the great: Song shall rule

the world.” The king, overjoyed, destroyed the country of Teng,

attacked Xue, and annexed the lands of Huaibei from Chu.
(ZGC, 10.4b)

The Shiji (38.42) adds that “in the east he defeated Qi and annexed five
cities; in the south he defeated Chu and annexed three hundred square li
of territory; in the west he defeated the army of Wei, and was thereafter
considered a power equal to Qi or Wei.”

Formerly Song had been considered only a small state. About the
time that Lord Yan proclaimed himself “king,” as had most of his con-
temporaries, he apparently entertained thoughts of ruling with the gov-
ernment of a True King (Mengzi, 3B.6). But the king attracted evil min-
isters, who pandered to his excesses instead of urging him to follow the
Way of the True King. One of the ministers was Tang Yang ##:, whom
Xunzi condemns for having been so blinded by a desire for power that
he drove out good ministers like Master Dai #F (“Jiebi,” 21.3). A fa-
mous example of his evil advice survives from the last interview be-
tween Tang Yang and the king:

The king of Song spoke to his prime minister, Tang Yang, saying:

“I have killed and murdered a host of men, yet my ministers as a

whole do not stand in greater awe of me. Why is that?”

Tang Yang replied: “Those whom the king has punished were
all people who were not good. To punish those who are not good

is itself good, which is why it does not make them stand in awe of

you. If your majesty desires that his ministers should stand in awe,

no policy is as good as punishing from time to time without dis-
tinguishing the bad from the good. In this way his ministers will

stand in awe.” (LSCQ, 18/5 “Yinci” %#¥, 18.112)

The king thereupon executed Tang Yang, causing his ministers to be in
awe of him. A retainer observed dryly: “Tang’s reply was not as good as
Tang’s not replying at all.”

The king’s initial successes, however, so puffed him up that he began
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to commit various excesses, later to be exaggerated into heinous crimes
against nature itself. He shot arrows at Heaven and scourged the Earth.
He chopped down trees on the altars to the spirits of soil and grain. He
proclaimed that “even the gods and spirits of the world shall submit to
my majestic authority.” He mocked the country’s elders. When his min-
isters attempted to admonish him, he mocked them, making a “faceless
hat” to show to those who were too bold in their remonstrances. He split
open the hump of a hunchback. He cut open the shin of a wayfarer who
crossed a stream at dawn. All of this threw his subjects into utter conster-
nation (ZGC, 10.4b).

He filled a sack with blood, hung it up, and shot at it, proclaiming
that he was shooting at Heaven. He gave himself to utter debauchery
with wine and women. Whenever his ministers reproved him, he shot

arrows at them. Hearing about these things, the other feudal lords called.

him the “Jie of Song” and noted that “his actions repeat those of Zhou
Xin.” Because such impieties could not go unpunished, the feudal lords
asked that King Min of Qi attack him (SJ, 38.42).

That all of this is so much propaganda is shown by another story in
which his demise is rationalized:

Today the king of Song shoots at Heaven, lashes the Earth, has had
bronze effigies of all the other feudal lords placed in his latrine,
where he can nudge their arms and twitch their noses. Nothing
more contrary to the Way or against every moral principle has ever
been committed. Any king who claims to be a True King and does
not attack him will in the end have his reputation as a king remain
imperfect. :

Thus far the orator repeats the propaganda line of Qi, but then he adds
the real reason for attacking Song:

Besides, Song possesses some of the richest and most fertile lands
among the Central States and the inhabitants of neighboring lands
would like to dwell there. (ZGC, 9.18a)

King Kang’s demise was prepared by a propaganda campaign that made
him into a moral pariah like Jie and Zhou Xin:
The king of Qi, having heard of these excesses, attacked him, and
the people of Song, making no attempt to defend the walls of their
capital, fled in every direction. The king took refuge in the house
of his minister Ni Hou, ##% where he was caught and executed [or,
according to a different version, became ill and died].
(ZGC, 10.52)*
Xunzi’s world afforded no opportunity to bring to fruition the grand
design he saw in history:
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We observe past events
that we can take precautions against them.
Order and anarchy, right and wrong, can as well
be recognized in them.
(“Chengxiang,” 25.44)
The corruption of Xunzi’s age left even good men diminished by its
influence:
Public-spirited, correct men who pursue no private interests
are seen discussing the Vertical and Horizontal.
Those whose inner minds love public benefit
discuss multistoried towers and spacious pavilions.
Those who pursue no personal interest by blaming others
caution military preparedness and promote the military.
About those in whom the Way and its Power are richly perfected
mouths gather in sounding common themes of slander.
(“Fu pian,” 26.6)

TEXT

11.1a

The state is the most powerful instrument for benefit in the world.®
The ruler of men is the most influential position of authority for
benefit in the world.

If a ruler employs the Way to maintain these two—the state and his po-
sition—then there will be the greatest peace and security, the greatest
honor and prosperity, and the wellspring for accumulating what is beau-
tiful and fine. If a ruler does not employ the Way to maintain them, then
there will be the greatest danger and peril and the greatest humiliation
and adversity. It would be better not to have these two than to have
them, for, in the worst case, even the indignity of degradation to the
status of a commoner will be denied him. Such was the case with King
Min of Qi and King Xian of Song. Thus, although it is true that the
ruler of men is the most influential position of authority in the world,
that in and of itself cannot bring peace and security to him who holds it.
What brings peace and security will inevitably be his use of the Way.
Accordingly,
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one who uses the state to establish justice will be king; one who
establishes trust will be a lord-protector; and one who establishes a
record of expediency and opportunism will perish.

Among these three alternatives, the intelligent ruler will make his choice
with the greatest of care, and the humane man will devote his attention
to making them obvious. A man of humane principles will organize his
state in order to proclaim ritual and moral principles to all and will allow
nothing to impair them. He will not perform even a single act that is
unjust or that would result in the execution of even one blameless man,
although he might gain the empire by doing so.® Resolutely, he keeps
and preserves his mind and his state, so firmly and stubbornly does he
hold to what is right. All those who act in concert with him must be
scholar-knights of high moral integrity.” The laws and punishments to
be promulgated to the nation must be of a legal model that is just. What
he eagerly® tries to instill in all his various officials is the paramount im-
portance of aspiring for justice in everything. When this situation pre-
vails, then the lower classes will show respect for superiors by acting
morally. This is “the foundation of being securely settled.”®

The foundation being settled, the state will be securely settled; the
state being settled, the world will be securely settled.

11.1b

Confucius, “lacking so much as a pinpoint of land,” was genuinely
moral in his mind and thoughts, extended this morality to his character
and to his conduct, and gave evidence of it in his teachings and in his
conversations. From the day he attained full understanding of moral
principles, he has not been concealed from the world, for his reputation
has penetrated down to later generations.

Consider now the case of the most distinguished feudal lords of the
world today. Were they to make genuine moral principles in their minds
and thoughts, to extend them to their laws, published statutes, and weights
and measures, to give evidence of them in their governance of the affairs
of state; and, on this basis, were they then to extend and augment them
in the application of honors and demotions and in executions and grant-
ing continued life so that they cause the beginning and end of every mat-
ter to accord with each other as though they were one—in fact, were
any of the feudal lords to act in this fashion—then their fame and reputa-
tion would be enlarged and promulgated everywhere between Heaven
and Earth.?® Would they not indeed be as the sun and moon or as rolling
claps of thunder?

There is the ancient saying:*
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They uniformly applied moral principles throughout the land, and
in a single day it was plainly evident.
Such were Tang and Wu.

Tang began with Bo and King Wu with Hao,'? both territories
only a hundred Ii square,!? yet they unified the world, made the
feudal lords their servants,* so that wherever news of them pene-
trated there were none who did not submit to them and follow
after them.1s

This was due to no other cause than that they perfected moral princi-
ples.*s This is what is called “moral principles being established and be-
coming a universal king.”

11.1¢

Although the moral force of their inner power had not yet reached
perfection and although moral principles had not yet been fully attained,
yet, in a general way, they displayed rational principles for ordering
the world. Their punishments and rewards, their prohibitions and as-
sents, were believed by the world. Their ministers and subjects fully and
clearly knew that they were capable of exercising constraint over them.
When the rules and edicts of government had been set forth, then al-
though they might see opportunity for profit or danger of loss, they
would not deceive their people. When agreements had already been set-
tled, then although they might see the opportunity for profit or danger
of loss, they would not deceive their allies. Since they behaved in this
fashion, their army was strong, their cities well defended, and hostile
countries stood in awe of them. Then the unity of their own countries
was a brilliantly evident beacon,'” and their allies had faith in them. Al-
though from despised and backward countries, their majestic authority
shook the whole world. Such were the Five Lords-Protector.

They did not use as their foundation the arts of government and
instruction of the people, nor did they fully develop what is highest
and most noble, nor did they make consistent patterns of good form
and rational order, nor were they able to win over the hearts and
minds of mankind.!8

Rather,
they had a preference for stratagems and tactics, carefully judged

effort and slackness, took care to husband their resources, and kept
their warmaking capabilities in good repair.*®

As close as the upper and lower teeth shutting against each other was the
trust between ruler and subject, and so no other person in the world
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presumed to be their equal in rank. Thus, that Duke Huan of Qi, Duke
Wen of Jin, King Zhuang of Chu, King Helii of Wu, and King Goujian
of Yue, all of whom were of despised and backward countries, held ma-
jestic sway over the world and their might held peril for all the Central
States?® was due to no other cause than that they were in the main trust-
worthy. This is what is called “establishing trust and becoming a lord-
protector.” '

11.1d

They organize their states in order to proclaim accomplishment and
profit, but do not devote any attention to extending their moral prin-
ciples or to reinforcing their honesty and trustworthiness,? for they han-
ker only after profits. In domestic affairs they do not shrink from treach-
erously deceiving their people out of a hankering for minor profits.2? In
external affairs they do not shrink from treacherously deceiving their al-
lies in their hankering for great profits.>® They do not take proper care of
what they already possess, but with an insatiable and ravenous appetite
constantly desire the possessions of others.?* This being so, each of their
ministers, subordinates, and the Hundred Clans behaves toward their
ruler with a treacherous and deceptive heart. Since the ruler is treacher-
ous with his subjects and his subjects treacherous with their ruler, then
the result is disaffection of ruler and subject. In such a situation, enemies
scorn them and allies distrust them. Since each day their conduct is marked
by further expediency and opportunism, the state cannot escape danger
and encroachment until in the extreme case it perishes. Such were King
Min of Qi and the Duke of Xue [Tian Wen].

Hence, while he had control of powerful Qi, King Min did not em-
ploy it in order to cultivate ritual and moral principles, nor in order to
establish a foundation for government and instruction of the people, nor
in order to unify the world, but rather in instance after instance he de-
voted his attention solely to “hooking up carriages” and “dashing about
abroad.” Hence, although its strength was ample to break Chu in the
south, to subjugate Qin in the west, to defeat Yan in the north, and to
confiscate the territory of Song in the middle, it led to Yan and Zhao’s
rising up to attack him.?® As-easily as shaking dead leaves from a tree, he
was murdered and his country lost. He suffered the greatest disgrace in
the world. When later generations teach about evil, they must examine
his case.2¢ His fate was due to no other cause than that he proceeded not
from a basis of ritual and moral priniciples but rather from the dictates of
expediency and opportunism.
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Among these three alternatives, the intelligent ruler will make his
choice with the greatest of care, and the humane man will devote his
attention to making them obvious.

Those who are good at making the choice will regulate, others.
Those who are not good at making the choice will be regulated by
others.?’

11.2a

Since the state is the greatest implement and heaviest burden in the
world, it is impermissible that he who rules the state should not be good
first at determining the right position and then placing [the state] there,
for if he locates it in a precarious place, danger will result. Similarly it is
impermissible that he should not be good at first determining the route
and then following it, for if the pathway is overgrown with weeds, there
will be unforeseen obstructions. If there are both dangers and unforeseen
obstructions, the result will be annihilation.

In saying to “place the state in the right position,” I refer not to the
physical location of the actual fief but to. what model of laws it adopts
and to which masters are associated with it. Therefore it is said:®

if the ruler is guided by the model of a True King and associates
with men who are proper companions for a True King, then the
ruler himself will also be a True King. If he is guided by the model
of a lord-protector and associates with men who are proper com-
panions for a lord-protector, then he himself will also be a lord-
protector. If the model by which he is guided is that proper to a
doomed country and he associates with men who are proper for a
doomed country, then the ruler himself will be doomed as well.

Among these these three alternatives, the intelligent ruler will make his
choice with the greatest of care, and the humane man will devote his
attention to making them obvious.

11.2b

Inasmuch as the state involves heavy responsibilities, if it is not main-
tained through accumulation, then it will not continue to stand. Thus, so
far as the state is concerned, innovations introduced as one generation
succeeds another are only a case of handing over authority from one to
another. They are not radical transformations.?® They are merely a mat-
ter of “changing the jade and changing the conduct.” *°

If each dawn begins a new day and each day a man begins anew, then
how is it that there are states that have lasted a thousand years tranquilly
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through this?3' I say it is because the state is succored by a trustworthy
model, itself a thousand years old, that is employed to maintain it, and
along with this it has a tradition of “trustworthy scholars a thousand
years old” who enact it. How is this possible, that there are trustworthy
scholars a thousand years old when the extreme age of a man is only a
century? Because they take as their support a model that is a thousand
years old, there are “trustworthy scholars a thousand years old.” Hence,
if he governs with gentlemen who have accumulated ritual and moral
principles, then he will become a True King. If he governs with scholars
who are correct, sincere, trustworthy, and complete, then he will be-
come a lord-protector. If he governs with persons who are given to ex-
pediency and opportunism, to subversion and rebellion, then he will be
annihilated. Among these three alternatives, the intelligent ruler will
make his choice with the greatest of care, and the humane man will de-
vote his attention to making them obvious.

Those who are good at making the choice will regulate others;
those who are not good at making the choice will be regulated by
others.

11.2¢

Those who are to maintain the state certainly cannot do so alone.
Since this is the case, the strength, defensive security, and glory of a
country lie in the selection of its prime minister. Where a ruler is himself
able and his prime minister is able, he will become a True King. Where
the ruler is personally incapable, but knows it, becomes apprehensive,
and seeks those who are able, then he will become powerful.?? When
the ruler is personally incapable, but neither realizes it, nor becomes
apprehensive, nor seeks those who are able, but merely makes use of those
who fawn over him and flatter him, those who form his entourage of
assistants, or those who are related to him, then he will be endangered
and encroached upon, and, in the extreme case, annihilated.??

States that use this insight to deal with important matters will become
great, and those that use it to deal with insignificant matters will become
unimportant. The extreme of such greatness is 2 True King; the extreme
of such unimportance is annihilation. Floating along between these ex-
tremes assures survival. One who deals with important matters with a
policy of “placing moral duty first and only then considering profit”
and who seeks those who are genuinely able without regard for con-
sanguinity or for nobility or rank may truly be described as “using what
is important.” One who deals with insignificant matters with a policy
of “placing profit first and only then considering moral duty” and who
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makes use only of those who fawn over him, flatter him, form his entou-
rage of attendants, or those who are related to him, being unconcerned
about right and wrong or with controlling crookedness and straight-
forwardness, may truly be described as “using what is insignificant.”
One who “uses what is important” constitutes the former case and
one who “uses what is insignificant™ constitutes the latter case. One who
floats between them sometimes uses the one, sometimes the other. There
is the ancient saying:34
Those who possess the pure form are True Kings; those who have
the mixed form are lords-protector; those who lack any at all are
annihilated.?®

This expresses my point.

11.3%¢

If a state lacks ritual principles, then it will not be rectified, for
ritual principles are the means whereby to rectify the state. This is
analogous to the steelyard for the measurement of weight, the black-
ened marking-line for determining crookedness or straightness, or
the compass and square for testing squareness and roundness.

{Thus when the steelyard has been truly suspended, one cannot be de-
ceived about matters of weight. When the blackened marking-line has
been truly stretched, one cannot be deceived about curvature or straight-
ness. When the compass and square have been truly applied, one cannot
be deceived about squareness or roundness.} When they are set up as
standards, then no one can deceive him.?” An Ode says:3®

Like the universal blanket of frost and snow,3®

like the brilliant light of the sun and moon.

If he acts on behalf of ritual principles, he will survive,
and if he does not, he will perish.

This expresses my meaning.

{The gentleman scrutinizes ritual principles, and he cannot be misled
by what is dissolute and deceptive. This is due to the fact that he exalts
ritual principles and proceeds according to ritual principles. He may be
described as a scholar who has the method. Not to exalt ritual principles
and not to proceed according to them is descriptive of the people who
lack the method. The way of reverence and politeness: In worshiping the
ancestors in the temple, be reverent. In entering the court, take your
position according to rank. In living at home, be affectionate toward
your parents and harmonious with your brothers. In living in the village
and neighborhood, observe the precedence of age. Confucius said:
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Why is it that not one of the superiors who govern the people is
expert in matters of ritual?}4°

11.4 -«

If the state is endangered, there can be no pleasure for its lord. If the
state is secure, there can be no hardship for the people.*

If there is anarchy, then the state is endangered. If there is good order,
then the state is secure. Rulers of men today urgently pursue pleasure but
are sluggish in putting their countries in order. Surely they transgress to
the extreme! Their situation is analogous to one who loves colors and
sounds but has a face with no eyes and ears.#? Surely they cannot but be
pitied! It is the essential nature of man that his eyes desire the most in-
tense of colors, his ears the richest of sounds, his mouth the most intense
of flavors, his nose the richest of aromas, and his mind the fullest relaxa-
tion and repose. Desiring these Five Limits of Intensity is something the
essential nature of man cannot escape. To gratify this desire there are
conditions that must be met; for if these conditions are not met, then the
Five Limits of Intensity could not be enjoyed to their fullest extent. A
country of ten thousand chariots can properly be characterized as vast
and large, rich and substantial. If in addition, it possessed a way that
produces order and management,** power and defensive strength, there
would be contentment*4 and enjoyment without any misfortune or dif-
ficulty, and it would then meet the conditions necessary to gratify the
Five Limits of Intensity.

Thus,

the Hundred Pleasures are produced by a country that is well or-

dered; hardship and misfortune are produced by a country that is

anarchic.

Anyone who urgently pursues pleasure but is lethargic*s in making his
country well ordered will not know pleasure. Accordingly, the intelli-
gent lord will certainly proceed first to put his country in a state of good
order, for only then will the Hundred Pleasures obtain their mean. A
benighted lord will certainly first urgently*¢ pursue pleasure and only
later sluggishly attempt to put his country in order. Thus, as hardship
and misfortune multiply uncontrollably, they will stop only when he
himself is dead and his country annihilated. Surely he cannot but be
pitied! While he supposed he was acting in the interests of pleasure, what
he really obtained was only hardship. While he thought he was acting in
the interests of security, what he really obtained was only danger. While
he thought he was acting in the interests of good fortune, what he really
obtained was death and destruction. Is he not to be pitied indeed! Take
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heed from this, for a ruler of men should also be able to examine these
doctrines.

11.5a

Thus,
for ordering a country there is a Way and for the lord of men there
is an official function.
As for
governing with precise details and exact specifications over a pe-
riod of time, the minutiae of each day can be handled indepen-
dently by others.*’
This is what enables the various minor officers and bureaucrats to per-
form, but it is insufficient to allow the ruler the pleasures derived from
excursions, amusements, ease, and repose. As for
selecting a single man as his assistant, depute to him universal au-
thority to lead the government.

This makes it possible for all the governmental officers from ministers
down to the most minor officials dévotedly to abide by the Way and to
face in the proper direction.*® Just that is the official function of the lord
of men.

When this is the case, then he unifies the world and makes for himself
a reputation comparable to that of Yao and Yu. Such a ruler

restricts himself to the essentials of policy, yet tasks are carried out
in precise detail.

His undertakings involve the extreme of

ease, yet they result in achievement.**
He can

let the lower and upper garments hang down
and

not get up from his seat on the mat,>°

yet none of the people within the seas does not long to have him as their
Di Ancestor or universal king. Truly this may be called “restricted to
essentials.” No pleasure is greater than this.

11.5b

Ability as the ruler of men consists in appointing other men to office.
Ability in the commoner consists in his capacity to do things himself. A
ruler of men can cause other men to act in his behalf, but a conmoner
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cannot transfer his duties to anyone else. That an individual with a hun-
dred mu # acres to till is exhausted by his duties is because he cannot
transfer his responsibilities to others. Similarly, if a single man is given
comprehensive authority to make all decisions for the world, since each
day brings too many tasks to be acted upon and the treatment he can
give each of them is inadequate, it will be necessary for him to require
that other men work on his behalf.5!

Whether one has control over a territory as large as the empire or as
small as a single state, if when it is necessary to act it is possible to use
only one’s personal efforts, then there could be no greater toil, bitterness,
distress, or harassment than this. In this circumstance even a slave would
be unwilling to exchange places and responsibilities with the Son of
Heaven. Thus, for what possible reason must a person rely on his own
efforts as the means of “balancing the world”52 or of “unifying all
within the Four Seas?” This is the way of a menial laborer that Mozi
advocates.5?

To put things in their proper positions and grade in terms of the moral
force of their inner power and to cause the able to be given offices and to
shift responsibilities to them54 is the Way of the sage kings, which the
Ru devotedly uphold. A tradition says:5®

If farmers divide up the land and plow it, if merchants divide up
commodities and trade them, if the Hundred Craftsmen divide up
tasks and assist each other, if knights and grand officers divide up
official positions and responsibilities, hear problems, and make de-
cisions, if the lords of all the various feudal states divide up the ter-
ritory and take charge of maintaining it, and if the Three Dukes are
consigned comprehensive authority over whole regions and plan
and deliberate, then the Son of Heaven need do no more than as-
sume a gravely reverent attitude in his person.>¢ When everything
within and without the court is like this, nothing is left unbalanced
and unadjusted, and nothing is without order and management.5’
All these matters have been the same for all the Hundred Kings,
and are the primary social divisions of ritual and of the model of
law.

11.6

The theory that “a territory of a hundred square Ii can be used to gain
the empire” is not mere empty rhetoric.5® The difficulty lies in getting
the lord of men to realize it. “Gaining the empire” does not mean that
other men bring their own lands and territories and follow after him, but
refers rather to no more than that his Way is sufficient to unify the peo-
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ple. If the people of other lands are indeed one with me, then why would
their lands and territories abandon me and attach themselves to another?
Thus, in a territory a hundred li square the hierarchy of positions and the
gradations of rank in dress should be sufficient to embrace all the Worthy
scholars in the world. Its bureaus and officers with their assigned duties
and responsibilities should be adequate to embrace all the able scholars
in the world. The best points selected from the old laws are put to in-
telligent use so that they are sufficient to make obedient and submissive
men who love profit. Worthy scholars being united in the country, able
scholars holding its offices, and men who love profit being obedient to
its laws—when these three conditions obtain, then everyone is included
and no one is left out. Hence,

a territory of a hundred square Ii is sufficient to encompass every

gradation of authority

and
the perfection of loyalty and trustworthiness and the evident mani-
festation of the principle of humanity and morality are ample
enough to encompass all mankind.

“When these two principles are united, the empire can be “gained” and

the feudal lords who are the last to make common cause are the first to
be imperiled. An Ode says:®°
From the east, from the west,
from the north, from the south,
there were none who thought of
not submitting.

This refers to the unification of mankind.

11.74a

Archer Yi and Pengmen %f1%° were experts at “training” archers.
Wang Liang & and Zaofu were experts at “training” charioteers.® The
astute and intelligent gentleman is expert at “training” men. When men
are “trained,” the ruler gains authority; when they are not, he loses au-
thority. Hence, kingship consists solely in the “training” of men.

Accordingly, if the ruler of men should desire to obtain an expert ar-
cher, one who could hit the center of the target from a considerable dis-
tance, he could do no better than Yi or Pengmen. If he should desire to
obtain an expert charioteer, one who could cover the greatest distances
with the utmost swiftness, he could do no better than Wang Liang or
Zaofu. If he should desire to gain®? the harmonious unification of the
world, controlling the likes of Qin and Chu, then he could do no better
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than an astute and intelligent gentleman. His use of knowledge pene-
trates into the smallest crevices. His actions and undertakings are not toil-
some, yet his accomplishments and reputation are extremely grand. His
management of affairs is extremely easy and reaches the ultimate of what
is enjoyable. Accordingly, an intelligent lord will consider him a pre-
cious treasure, and a stupid one will consider him a vexatious difficulty.

11.7b

It is the natural desire common to the essential nature of mankind to
want the eminence of the Son of Heaven, the wealth of one who pos-
sesses the world, and the fame of the sage kings, and to regulate all man-
kind but to be regulated by no man. Yet it is only the True King who
combines these and realizes them.

It is also the natural desire common to the essential nature of all men
to want to wear whatever colors he values, taste foods with whatever
flavors he prefers, and regulate whatever commodities and goods he at-
taches importance to, to join the world together and have dominion
over it, to want food and drink that are rich and plentiful, music and
dance performances that are very grand, pavilions and archery courts®?
that soar to great heights, and parks and gardens that are very spacious,
to make the feudal lords serve him, and to unify the world. But it is only
the ritual principles of the Son of Heaven that can regulate in this fashion.

It is further the natural desire common to the essential nature of all
men to wish for regulations and standards that are set forth, for govern-
mental ordinances and edicts that are all-encompassing, for officers neg-
ligent in the performance of their essential duties to be put to death, for
dukes and marquises negligent in matters of ritual to be incarcerated in
solitary confinement,®* for any state of the Four Regions that possesses
an aberrant or alienating de Power to face certain extinction, for reputa-
tion and fame as brilliant as the sun and moon, for accomplishment and
achievements as grand as the sky and earth,%% and for all the people of the
world to respond to him like an echo or shadow. But it is only a True
King who combines these and realizes these desires.

Accordingly, it is the essential nature of man that the mouth is fond of
flavors, yet no flavors or aromas are more refined than those enjoyed by
the Son of Heaven; the ear is fond of sounds, yet no music is more grand;
the eye is fond of color, yet no assemblage of pattern or design, however
complex, or of beautiful women is greater; the body is fond of relaxa-
tion, yet no contented ease or period of quietude is more pleasant;*® and
the heart is fond of profit, yet no emolument or salary is more substantial
than his. He joins together the common longings of the world, univer-
sally possesses them, and encompasses the world with regulationss” as
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though he were regulating his own children and grandchildren. What
man, who is not utterly mad or deluded, obtuse or uncultivated, could
look upon this prospect and not be pleased?

11.7¢

Since lords who desire all this are so numerous they stand shoulder to
shoulder and scholars who might be able to bring all this into concrete
reality have existed in every generation, why is it then that in a thousand
years such lords and scholars have not joined together? I say that it is due
to the facts that the lords of men have not been fair-minded and their
servants have not been loyal. Lords of men have excluded the worthy to
promote men out of partiality. Their servants have wrangled over offi-
cial positions, and they have been jealous of the worthy.

What possible reason could there be for the lord of men not to search
wide and far without regard for consanguinity or nobility and rank,*®
being concerned solely to seek out those who are genuinely able? If a
man were like this, then his servants would consider official positions less
vital. They would yield to those who are more worthy and able and
would be content to follow after them.

In such a situation, it would be as though Shun or Yu had returned
again and that the undertakings of a True King had just recommenced.
To accomplish the splendid achievement of unifying the world and gain-
ing a reputation the equal of that of Shun or Yu—what could possibly
give pleasure of equal refinement? Take heed from this, for a ruler of
men should be able to examine these doctrines.

11.7d

As Yang Zhu #% once lamented at a crossroads:° if a man makes
an error of half a step in the wrong direction, when he awakens to
the fact, he will have made a blunder of a thousand Ii.

This i1s why Yang Zhu wept bitterly. This similarly is the crossroads of
honor and shame, of security and danger, of survival and destruction for
the self. It constitutes the crossroads where a decision could be made that
might prove even more lamentable. Alas, is it not pitiable indeed that
the rulers of men have never awakened to this fact in the last thousand
years?7?

11.8

There is no country that does not possess some laws that are well or-
dered, and there is no country that does not possess some laws that are
anarchic. There is no country that does not possess some scholars who
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are worthy, and there is none that does not possess some who are indo-
lent.”* There is no country that does not have some people who are re-
spectfully self-restrained, and there is none that does not have some who
are violent.” There is no country that does not have some customs that
are beautiful and refined, and there is none that does not have some that
are ugly and evil.

Where the two series are combined equally, a country merely sur-
vives; where it is inclined toward the former series,”® the country will be
secure and survive; where it is inclined toward the latter series, it will be
endangered. Where there is only the former series,” there will be king-
ship. Where there is only the latter series, there will be annihilation.
Hence, its laws being well ordered, its assistants worthy, its people bluntly
honest, and its customs beautifully refined—these four being uniformly
present may truly be termed “having only the former series.” If such is
the case, then it will

triumph without having to wage war, will gain its objective with-

out having to resort to force, and the world will submit to it with-

out its-armies exerting themselves.”®

Hence, that
Tang began with Bo and King Wu with Hao, both territories of
only a hundred li square, yet they unified the world, made the feu-
dal lords their servants, so that wherever news of them reached and
wherever it penetrated there were none who did not submit to
them and follow them”¢

is due to no other cause than that these four factors were made uniformly
present. )

Although the power of Jie and Zhou Xin was much more substantial
than possession of the whole world,”” they could not obtain even the
indignity of degradation to the status of a commoner.”® This is due to no
other cause than that the former four factors were all missing. Thus, al-
though the model of the Hundred Kings has not been identical in the
particulars of each case, they have returned to a single common theme.

11.9a

No superior fails to love perfectly his subordinates who governs them
according to ritual principles.” The relation of the superior to his subor-
dinates is analogous to that of “tending and caring for a small infant.” *°
Governmental ordinances, edicts, regulations, and standards that are not
in accord with reason by so much as the tip of a hair should not be ap-
lied to the Hundred Clans, much less to the utterly helpless—orphans,
childless old people, widows, and widowers. Hence, the closeness be-
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tween subordinates and their superior will cause rejoicing “as though he
were their parent.”® Although threatened with death, they could not be
forced to disobedience.

Lord and minister, superior and inferior, noble and base, old and
young, down to commoners—all should exalt this as the standard of rec-
titude. Only in this way will all examine themselves to ensure that they
devote their attention to the tasks of their social class.®? In this all the
Hundred Kings have been identical, and this principle forms the pivot
and axis of all ritual principles and of the model for laws. Subsequently

when farmers divide up the land and plow it, when merchants di-
vide up commodities and trade them, when the Hundred Crafts-
men divide up tasks and encourage and assist each other, when
knights and grand officers divide up official positions and respon-
sibilities, hear problems, and make decisions, when the lords of all
the various feudal states divide up the territory and take charge of
maintaining it, and when the Three Dukes are consigned com-
prehensive authority over whole regions and plan and deliberate,
then the Son of Heaven may stop at merely assuming a gravely
reverent attitude in his person. With everything within and with-
out the court like this, nothing in the world is left unbalanced and
unadjusted, and nothing is left without order and management. All
these matters have been the same for all the Hundred Kings, and
they are the primary social divisions of ritual principles and the
model for law.®?

As for

governing with precise details and exact specifications over a pe-
riod of days®* and evaluating each thing and designating its proper
use,

this would cause clothing and dress to be regulated, palaces and buildings
to be of fixed measurements, attendants and servants to be of fixed num-
bers, and every article and utensil for funeral and sacrificial rites and ob-
servances to have its suitable form according to social rank.®*s Bureau-
crats apply standards to each and every one of the myriad things,*¢ using
the inch, foot, double yard, and great yard so that none violates the prop-
er regulation and calculation in weight and quantity,®” causing these tasks
to be routinely handled by the various offices and not to be brought up
before the Great Gentleman.®®*

11.9b

Thus, if a lord of men establishes for his court exaltation of a standard
of rectitude®® that is suitable, and if he deputes the most important tasks
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only to genuinely humane man, then
although he himself is personally at ease, his country will be well
ordered, his accomplishments great, and his reputation enhanced.
At the highest he could become a True King, at the least a lord-
protector.®®

If, however, he establishes for his court exaltation of a standard of recti-

tude that is not suitable and if he deputes the most important tasks of

government to men who act contrary to humane principles, then
although he himself should toil away, the country would be anar-
chic, accomplishment would be frustrated, his reputation would be
shameful, and his altars of soil and grain gravely imperiled.*

Such is pivotal moving force of the lord of men.

Thus, the ability to “use appropriately the single individual” can “gain
the empire,” but to err in the appropriate use of a single individual can
result in the imperiling of the altars of soil and grain. As for the possi-
bility that

one does not have the ability to use appropriately the single indi-

vidual, but can use a hundred or a thousand other men,

there is no such theory. Once he has the ability to use appropriately the
single individual, then what further exertion must he make?®> He has
only to

let the lower and upper garments hang down
and the world will be settled.®?

11.9¢

Thus,

Tang made use of Yi Yin, King Wen of Lii Shang, King Wu of
the Duke of Shao, and King Cheng of Dan, the Duke of Zhou.

At an inferior level there are the Five Lords-Protector. Duke Huan of
Q4 for instance, devoted his time within the Inner Palace suspending
musical instruments in extravagance and excess, in excursions and amuse-
ments,®* but to the world he was not considered as one who should be
called “devoted to pleasure.” That being so, that
he assembled the feudal lords on nine occasions,®? united the world
and reduced it to good order,*® and became the most meritorious
of the Five Lords-Protector

is due to no other cause than that he realized that he should give the
entire government to Guan Zhong.? This is the essential principle to be
guarded by the lord of men.®®
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The wise man finds this easy to do and so creates flourishing strength
and power®® as well as accomplishments and reputation of the greatest
magnitude. Forsake this principle and nothing else is worth trying! Those
men of antiquity who had great accomplishments and noble reputations
certainly followed this principle. Those who brought sorrow to their
countries and peril to their own persons certainly must have opposed it.
Thus, Confucius said:!°°

The knowledge of the wise man consists in using the much within
himself to guard little. Could he lack discernment? The knowledge
of the stupid man consists in using the little within himself to guard
much. Could he lack delusion?

This expresses my meaning.

11.10

In a well-ordered country, where class distinctions have been fixed,
from the ruler to the prime minister to the ministers down to the most
minor officials, each person will pay attention only to his official duties
and will not strive to adjudicate what is not part of his duties. Each per-
son will pay attention only to what is within the purview of his office
and will not strive to oversee what lies outside it. If what is heard is part
of his duties and what lies within the purview of his office is employed
genuinely in a uniform and exact manner, then, however secluded or out
of the way they might be, ! not one of the Hundred Clans will presume
not to take strict care in performing the obligations of their class and find
security in the regulations of government, thereby transforming them-
selves to accord with their superiors.’°? Such are the distinguishing char-
acteristics of a well-ordered country.

11.11

The Way to rule lies in making well ordered what is near and in not
attempting to make well ordered what is remote. It consists in ordering
what is clear and lucid and not in attempting to order what is dark and
obscure. It involves ordering what is itself unified and not in attempting
to order what is itself diverse. If the ruler is able to make what is near
well ordered, then the remote will become ordered.'°? If the ruler is able
to make what is clear and lucid well ordered, then what is dark and ob-
scure will be transformed. If the ruler is able to cause what is unified to
be properly placed and suitable, then the Hundred Tasks will be rectified.

The limit of order is reached in the case in which a single individual
has comprehensive responsibility to make all decisions for the world, for
since in each day there is more time, what needs to be put in order is

“
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insufficient to fill the time.1°* The limit is exceeded when, given that he
can make what is near well ordered, he also strives to make what is re-
mote well ordered; or when, given that he can make what is clear and
lucid well ordered,1°s he seeks to perceive what is dark and obscure;1°¢
and when, given that he can cause what is unified to be properly placed
and suitable, he attempts also to rectify the Hundred Tasks.**”

To exceed is as bad as not to attain,

for both are like

setting up a straight tree and expecting its shadow to be crooked.'*®

When unable to make what is near well ordered, to seek further to make
what is remote well ordered: when unable to investigate what is clear
and lucid, to seek further to perceive what is dark and obscure; and when
unable to cause what is unified to be properly placed and suitable, to
seek to rectify the Hundred Tasks—this is utterly unreasonable. It is like

setting up a crooked tree and expecting its shadow to be straight.

Hence, the intelligent ruler is fond of essential principles, whereas the
benighted ruler is fond of precise details and exact specifications. If the
ruler is fond of essential principles, the Hundred Tasks will be precisely
detailed and exactly specified. But if he is fond of precise details and ex-
act specifications, then the Hundred Tasks will be ruined by the excess of
detail. The lord should

assess the single individual for his prime minister, set forth the sin-
gle model for laws, and make clear each individual meaning,**?

thereby to cover every contingency and illuminate every facet as well as
to inspect their results.

The prime minister should evaluate the men who lead the Hundred
Bureaus, promulgate the essential principles for the adjudication of the
Hundred Tasks, thereby to elaborate the official responsibilities to be as-
signed to each member of the court from ministers down to the most
minor officials, to measure their achievement and effort, to assess their
appropriate commendation and reward so that at the end of the year he
can memorialize their accomplishments and bring them to the attention
of the lord."° If their performance is proper, it is approved; if it is not,
they are dismissed. Hence,

when the lord of men labors at choosing him, he can be lax in com-

manding him."

11.12

In the use of the state, one who gains the strength of the Hundred
Clans will be rich, one who obtains their willingness to die will be strong,
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and one who gains their praise will be honored. One who possesses all
three of these “gains” will have

the whole world come to him as to their own home, 112

One who brings to ruin these three “gains” will have the whole world
leave him. One to whom the whole world comes is described as a True
King; one whom the whole world leaves is described as ruined.

Men like Tang and Wu cultivated this Way,"? put its moral principles
into practice, caused what benefited the whole world in common to pros-
per, and removed what brought common injury to the world. So the
whole world came to them. Hence,

you should develop the moral force of your inner power and its
resonating attraction* in order to lead the way. You should eluci-
date ritual and moral principles in order to guide them. You should
be loyal and honest in the extreme to manifest love for them. You
should elevate!s the worthy and employ the able in order to put
them in proper sequence. You should create ranks, robes, com-
mendations and incentives in order to further emphasize these gra-
dations. You should undertake tasks only at the proper season and
lighten the people’s obligations in order to make them concordant
and uniformly regulated.

Like a vast flood of surging waters,
universally cover them, nourishing and leading them

as though you were watching over an infant. 116

In providing a living for the people, be liberal and generous. In order-
ing their service, incorporate rational principles to the fullest extent.
Governmental ordinances, edicts, regulations, and standards that
are not in accord with reason by so much as the tip of a hair should
not be applied to the Hundred Clans, much less to the utterly help-
less—orphans, childless old people, widows, and widowers. 1t

It is for this reason that

the Hundred Clans will esteem you as though you were one of the
Di Ancestors, will be as closely attached to you as to their own
parents,

and

be glad"® to go out to fight to the death and jeopardize their lives
for you.1®

This .is due to no other cause than that his Way and his inner power are
genuinely enlightened and that the benefits and advantages he brings are
genuinely substantial.

A chaotic age is not like this. In its baseness and recklessness, breaking
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in and robbing are employed to lead the way.!?° Expediency and oppor-
tunism, subversion and rebellion, are employed to set an example.'** The
silly whims and foolish entreaties of court jesters and buffoons, of dwarfs
and fools; and of women of the harem are employed to bring disruption.
The ignorant are permitted to instruct the wise; the unworthy are per-
mitted to oversee the worthy. The life provided the people is impover-
ished and oppressive. Their obligatory service is toilsome and bitter. It is
for this reason that the Hundred Clans consider their rulers as base as a
witch and hate him as they do ghosts.??? Each day they hope to detect
any opportunity*?® to band together to overthrow him and ultimately to
drive him into exile. Should difficulties with bandits arise suddenly, any
expectation that the Hundred Clans would be willing to die in his behalf
will be unfulfilled. In such a theory there is nothing that can be accepted.
Confucius said:

Careful examination will show that my conduct toward others is

why they are attracted to me.!?4

This expresses my meaning.

11.13a

What inflicts injury on the state? I say that the greatest calamities that
injure the state are allowing petty men in positions of authority to inspire
fear in the people and permitting them through artifice to make exac-
tions that are not rightful.1?5 It injures the state for the ruler of a large
country to be fond of receiving minor profits.!2¢ It injures the state for
the ruler out of a fondness for new sounds and colors, pavilions and ar-
chery courts, parks and gardens, to require increasingly more for his sat-
wfaction. And it injures the state for the ruler not to be fond of cultivat-
ing rectitude in what he already has,'?” but rather with an insatiable and
ravenous appetite constantly to desire the possessions of others.!?® When
these three perversities lie within the breast of the ruler and to them is
added a fondness for using men given to expediency and opportunism,
subversion and rebellion, to decide external matters, then the state’s in-
fluence will be trivial, its reputation shameful, and its altars of soil and
grain certainly endangered.*2*/This, too, injures the state.

If the ruler of a large state does not exalt fundamental principles of
conduct and does not revere the old laws,!?° but is fond of schemes and
plots, then his court and all his ministers will follow his example and make
it their own practice not to exalt ritual and moral principles and, more-
over, will be fond of subversion and rebellion. If the established customs
of the court and all the ministers are like this, then the common masses,
the Hundred Clans, will follow their example and also will make it their
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standard practice not to exalt ritual and moral principles and, moreover,
will be fond of coveting profits. If the customs of all, lord and minister,
ruler and subject, are like this, then however broad its expanse of ter-
ritory, the state will certainly have little influence. However large its
population, it armies will of necessity be weak. However numerous its
punishments and penalties, its edicts will not have effect among all its
subjects. This may indeed be described as imperiling the state. Such are
the factors that cause injury to the state.

11.13b

The Ru do not act this way, for they are sure to make every detail
conform to order. In the court they are certain to exalt ritual and moral
principles as the test of nobility or baseness of rank. When this is the case,
no knights and no grand officers will fail to revere the essential and deci-
sive points of ritual principles. They will be willing to die in the fulfill-
ment of the regulations encompassed by their position. In terms of the
Hundred Bureaus, the Ru make the regulations and standards uniform.
They stress the importance of the responsibilities and emoluments of of-
fice. When this has been done, then all of the Hundred Officers “stand in
awe of the model of law” and “honor the marking-line.”

At border stations and in the markets, they cause goods to be in-

spected, but no imposts to be levied.?** They verify contracted

prices as well as enforce the prohibitions and interdictions with im-

partiality.132
When this is done, merchants and traders do not fail to be earnest and

honest and harbor no deceitful intentions. In handling the Hundred
Craftsmen,

the proper time is determined for the hewing and felling of trees,
and the periods of work are made lighter,'** making it easy for
them to practice their skills and abilities.?34

When this has been done, then the artisans do not fail to be loyal and
trustworthy. None of them make poor-quality goods. In the districts
and border regions, '
[the Ru] lighten the taxes on the fields and meadows. They are
sparing in their exactions of knife- and spade-currency. They ini-
tiate but rarely projects that require the people’s labor. They do not
take farmers from their fields except in the proper season.!®
When this situation obtains, then

farmers and husbandmen remain simple and hardworking and
limit what they are able to do.'?¢
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Only when knights and grand officers devote attention to the dctcisive
points of ritual and are willing to die in fulﬁlling‘regulatlon's will the
army be powerful. Only when the Hundred Officials “stan(_:l in awe of
the law” and “follow the exact specification of its regulations” is the
country invariably non-anarchic. If merchants and tradérs are earnest,
honest, and without deceitful intentions, then they can travel about in
security, goods and products can circulate freely,’” and the country’s
needs are supplied. If the Hundred Craftsmen are loyal and trustworthy
and do not manufacture goods of inferior quality, then useful and prac-
tical articles will be skillfully made and convenient, and valuable articles
will not be in short supply. If farmers and husbandmen remain simple
and hardworking and limit what they are able to do, then

above the natural sequence of the seasons is not lost in Heaven,

below the benefits of Earth are not lost, and in the middle the con-

cord of humanity is obtained,***
so that the Hundred Tasks are not frustrated. This may indeed be qe-
scribed as “governmental ordinances and edicts being put into practice
and social customs being refined.” Thus, when defending the border§,
there is security; and when going on campaigns of rectiﬁcations3 there is
strength. In rest there is fame, and in activity there is accomplishment.
These are what the Ru call “making every detail conform to order.”

BOOK I2

L i i i i -yl

On the Way of a Lord

INTRODUCTION

In this book Xunzi argues that the ruler must make use of the model
(fa #) and of gentlemen who understand its import. Xunzi begins with
two apparent anomalies: chaotic lords sometimes do not produce chaos
in their country; and well-ordered men sometimes do not possess a well-
ordered model. The word fa is used in a wide variety of senses in this
book. It means the model of rule established by Yu, as well as the pro-
visions of law and ritual Yu created as a pattern for his successors, the
methods and techniques Yi used in his archery, a law code based on
moral principles, and the technique of ruling by reliance on law and its
sanctions advocated by such men as Shen Dao and Shang Yang. Great
sages like Yu and paragons of skill like Yi succeeded because they pos-
sessed the Way. Because the Way itself cannot be expressed, they created
a model that embodied the Way. This model was found in the stories
about them, which relate how they used their Way to respond to the
situations and challenges faced by every person and every government.
The substance of Mencius’ Way of Yao and Shun and of Mozi’s Way of
Yu was found in the stories they told of the lives of the sages. Some of
the stories contain the sages’ instructions or prohibitions or details of their
regulations. These were their laws or the principles, extended by analogy,
that could create detailed provisions of civil and criminal law. Philoso-
phers explicated, theorized, inferred, and deduced the principles of the
sages. But, in Xunzi’s view, models, methods, law codes, and the provi-
sions of criminal and civil law were not themselves sufficient. Although
the great models of antiquity, such as that of Yi for archery and of Yu
for government, continued to exist, there did not appear in each genera-
tion an archer like Yi or a ruler like Yu. The conclusion Xunzi drew was
that the essential ingredient for the application of the model is the gentle-
man. The essential requirement of success is, then, for the ruler to select
the right gentleman as his prime minister, since the ruler cannot succeed
in performing all the tasks of government himself.
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Influence of Shen Buhai and Shen Dao. In these arguments, although
Xunzi cites traditional material and quotes from the Documents, he ap-
pears to be adapting certain ideas of Shen Buhai #4 % and Shen Dao
&%1. Creel (Shen Pu-hai, pp. 202—7) examines the way Xunzi adapts
Shen Buhai’s concepts of administration, particularly his notion of shu #
“norms” and “techniques.” A second area of indebtedness appears to be
Xunzi’s concern with evaluation of the talents and performance of ap-
pointees to office. Unfortunately, the paucity of remaining material at-
tributable to Shen Buhai makes detailed examination of the relation be-
tween his thought and that of Xunzi highly speculative.

With Shen Dao, however, we have a reasonable body of material.
Shen Dao argued that the way of rulers and servants is that servants per-
form tasks and the ruler has no tasks to perform (QSZY, 37; Thompson,
Fragment 38). Moreover, the ruler is neither more intelligent nor more
talented than others; if he attempts to take care of his subjects, he will
fail from lack of talent or exhaustion (QSZY, 37; Thompson, Fragments
42—44). Shen Dao concluded that since order and chaos in the state are
“not the product of one man’s efforts,” the ruler’s success or failure de-
pends on whom he selects as his subordinates (QSZY, 37; WX, 24.18a,
25.13a, §1.9a; TPYL, 766.4b, 909.4b, 952.3b; Thompson, Fragments 55—
56).

Xunzi examines Shen Dao’s doctrine that objective standards ensure
trust, good faith, impartiality, fairness, and uniformity. He cites four ex-
amples: tokens and tallies and contracts and deeds; counting sticks and
belt buckles; the steelyard and balance; and standard units of measure.
Tallies and tokens were strips of bamboo used as credentials. and war-
rants. The strips, about six inches long, where divided in two, with each
person taking half. A pair that joined together perfectly guaranteed the
validity of the credential or warrant. Contracts and deeds were bonds of
good faith. Like tallies, they were written out on bamboo and then di-
vided in half. In case of dispute, the halves could be joined and com-
pared. The significance of the practice is stated by Shen Dao: “Breaking
contracts and deeds and combining the halves of tallies and tokens are
procedures used by both the worthy and unworthy, for when these pro-
cedures are used there is no need to rely on good faith” (BTSC, 104.10a;
TPYL, 430.53a; Thompson, Fragment 70).

The counting sticks were presumably notched as a means of account-
ing. In case of dispute, each party felt. the stick to confirm or refute his
contention. An alternative interpretation is that Xunzi refers to drawing
lots. The Zhengyun EF Rhyme-dictionary, citing this book, says that
the practice was a form of casting lots, but virtually nothing is known of
actual practices. Nonetheless they are mentioned in authentic fragments
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of Shen Dao:

The reason people throw belt buckles to apportion property and
throw whips to apportion horses is not because buckles and whips
make just divisions but because they are a means of causing those
who receive the better portion not to know to whom to be grate-
ful and those who receive the worse portions not to know whom
to resent. Both are means of preventing resentments arising out of
unfilled expectations. (TPYL, 638.4b; Thompson, Fragment 24)

For this reason, the practice of employing whips to divide horses
and buckles to apportion fields is not because buckles and whips
surpass people in wisdom, but because they banish selfish interests
and prevent resentments.

(Changduan jing 4542, 15.89; Thompson, Fragment 63)

Shen Dao argues that such measures eliminate private considerations by
establishing commonly accepted criteria to determine norms. Xunzi dis-
putes that this is enough; to him norms are the consequence of the order
that the gentlemen creates. The gentleman is the wellspring. Shen Dao,
Xunzi charges, is concerned with preserving techniques that, if the ruler
observes ritual, employs the capable, and restrains expenditures, are ulti-
mately unnecessary because the people will be trustworthy, impartial,
fair, and uniform merely by following the ruler’s example. There will be
no need for such objective standards.

Xunzi argues that ritual principles and self-cultivation on the part of
the ruler are the essential conditions for success. He refuses to admit that
there are teachings about “administering the state” apart from these. He
cites several famous proverbial expressions, some of them associated with
Confucius, illustrating that the people accommodate themselves to the
example set by the ruler. He then cites the influence a ruler like King
Zhuang of Chu could have on his court. This example is one of several
cited by Modzi to illustrate that within the space of a single generation the
people can be changed (16 “Jian’ai” %%, 4.20a). Xunzi returns to the
theme in paragraph 12.9, again making use of stock examples originating
with Mozi, to show that in the state objective standards must displace
private interests. Failure to do so will result in the loss of the state.

Public Good. The term gong yi 4%, “common good” or “public
good,” which also appears in paragraph 2.14, appears to have been
Mohist in origin. Mozi (8 “Shangxian,” I, 2.3b) says that promoting the
able so that the tasks of government are brought to completion, using
their inner power to determine their relative position, using their office
to determine their duties and authority, basing incentives on the amount
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of effort, and weighing accomplishments to apportion emoluments were
policies rightly characterized as “promoting the public good and avoid-
ing private resentments.” For Mozi, the ruler must establish a single no-
tion of yi # morality to which everyone else must subscribe if there is to
be order in society. When all follow the morality adopted by the ruler,
there is social solidarity and public good prevails. This idea was also at-
tractive to “Legalist” thinkers; the Hanfeizi (19 “Shixie” #§%, s.11ab)
provides an excellent summary:
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the TPYL quotation reads “the structure of public knowledge™];
the steelyard and balance are the means whereby to establish public
rectitude; written documents and contracts are the means whereby
to establish public trust; measures of length and volume are the
means whereby to establish public criteria for precise judgment of
quantity; the regulations of the model and the records of ritual
principles and practices are the means whereby to establish public
good in standards of conduct. In each of these instances, establish-

Tough laws were established by the lord as the standard of right,
but today most ministers establish in its stead their private wisdom.
Considering that the laws are wrong, they make “right” what is
evil through their “wisdom” and exceed the boundary of the law
in establishing private interests [following the emendation of Gao
Heng] as the standard of right. It is the way of the ruler to forbid
such [practices] as this. It is the way of the ruler to make absolutely
clear the divisions between public and private interests, to elucidate
the laws and regulations, and to expel those who broker private
favors. What he commands must be enacted, and what he forbids
must be stopped. This is the public good of the lord of men....

If private interests [si yi #.3%] are the basis of conduct, then there
will be social anarchy; if public good [ gong yi] is the basis of con-
duct, then order will prevail. Hence there is the division of public
and private interests. Ministers have both concern for private in~
terests and concern for the public good. Reforming his conduct,
making himself pure of heart and free of taint to act in the public
interest, and holding his office without private motives constitute
the spirit of public good in the minister. To be corrupt in conduct,
to follow one’s desires, to secure one’s personal interests, and to
benefit one’s family are the result of concern for private interests in
the minister. If an intelligent ruler occupies the supreme position,
then ministers will expel concern for private interests from their
minds and will conduct themselves according to the public good. If
a chaotic ruler occupies the supreme position, then the ministers
will expel the public good [from their minds] and conduct them-
selves as dictated by their concern for private interests.

ing “publicly accepted standards” [ gong 2] is the means whereby
to exclude private interests.
(YWL], 22.401; TPYL, 42.6a; Thompson, Fragment 73)

This provides further evidence that here and elsewhere in this book,
Xunzi is adapting ideas derived from the Mohists, from Shen Buhai, and
from Shen Dao to formulate a more adequate system, within the Ru
framework, to deal with the increasingly complex problems of stability
and order within the state and the survival of the country—economi-
cally, militarily, and socially.

Xunzi, nonetheless, sees some justification for favoritism toward those
with whom one shares a close personal relation, by affection or by kin-
ship. In “Ruxiao” (8.8) he cites with approval what appears to be an
ancient text recording the preference the House of Zhou accorded the
descendants of Kings Wen and Wu, and he repeats that citation here.
But Xunzi says that office is not appropriate for favorites and relatives
unless they also have ability. When they lack ability, one gives them gifts
of précious objects. The example of King Wen lifting up the Grand
Duke from his boat to make him a minister shows that ability alone
counts. But since the ruler cannot know everything, his favorites and
confidants can act as his eyes and ears when they possess ability and are
trustworthy.

TEXT!

The immediate source of Xunzi’s interest in this idea seems to have been
the philosophy of Shen Dao, who links the idea of public good with the
ideas of publicly accepted modes of objectivity discussed in paragraph
12.2. Shen Dao says:
Thus, the milfoil and tortoise divination are the means whereby to
establish public declarations [following the reading of the YWLJ;

12.1

There are lords who produce chaos in their states, but there are no
countries that are naturally chaotic; there are men who can bring
order about, but there is no model that will produce order. The
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model of Archer Yi is not lost, but an Yi has not appeared in each
generation. The model of Yu even now survives, yet Xia did not
have a king like him in each generation.

Thus, the model cannot be established alone, nor can its categories for
analogical extension apply themselves in particular instances.? If proper
men are obtained, then the model will survive; if such men are lost, then
it will perish.
The model is the first manifestation of order; the gentleman is the
wellspring of the model.

Accordingly, if there is a gentleman, however incomplete the model
may be, it is sufficient to be employed everywhere.? So too if there is no
gentleman, then however complete the model may be, the loss of the
proper application of the proper sequence of “first and last” and the im-
possibility of appropriate response to evolving affairs is sufficient to cause
anarchy.* One who, not understanding the moral principles underlying
the laws, attempts to rectify the norms contained therein, however broad
his view, is bound to produce anarchy in what he superintends.®

Hence, an intelligent ruler makes haste to obtain proper men, whereas
the benighted ruler makes haste to obtain power and influence. If a ruler
makes haste to obtain such men, then

although he is personally at ease, the country is well ordered, his
accomplishments great, and his reputation enhanced. At the highest
he could become a True King, at the lowest a lord-protector.¢
If he does not make haste to obtain such men, but rather makes haste to
obtain such power and influence, then
although he himself should toil away, the country would be anar-
chic, his accomplishments would be frustrated, his reputation would
be shameful, and his altars of soil and grain gravely imperiled.”
Therefore,
when the lord of men labors at choosing him, he can be lax in com-
manding him.®
A Document says:®
Only King Wen was reverent and scrupulous in selecting the sin-
gle individual.°

This expresses my meaning.

N

12.2

Joining together the halves of credential tokens and tallies and di-
viding contracts and deeds are means of guaranteeing trust and good

faith.
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If the superior is fond of opportunism and expediency, then his ministers,
down to the most minor officials, will be men given to cheating and
deception and to taking advantage of these means to swindle others.

Testing the counting stick with the hand and casting belt buckles
are means of guaranteeing impartiality and objectivity.

But if the superior is fond of crookedness and selfishness, then his min-
isters, down to the most minor officials, will take advantage of these
means to show favoritism.

The beam and stone weight of the steelyard and estimating weight
by suspending are means of guaranteeing equality and fairness.

But if the superior is fond of distortion and subversion, then his min-
isters, down to the most minor officials, will take advantage of these
means to be maliciously ingratiating.**

The dou =+ dipper, the hu #t bushel, the dui % cup, and the gai i
leveling instrument are means of guaranteeing uniformity and
equitableness of measurement.?

But if the ruler is fond of avaricious profits, then his ministers, down to
the most minor officials, will take advantage of these means to make a
big profit from what they take from the people and to be stingily close
in what they give the people in order to make unlimited exactions on
them.?

Thus,

the utensils of measurement and the modes of calculation are the
consequence, not the source, of order. The gentleman is the well-
spring of order.4

The officers of government preserve the calculations;®s the gentleman
nurtures the wellspring.

If the wellspring is clear, the outflow will be clear; if the wellspring
is muddy, the outflow will be muddy.

Hence, if the superior is fond of ritual and moral principles, if he elevates
the worthy and employs the capable, and if he has no mind for avari-
cious profits, then his subjects will also go to the utmost in offering po-
lite refusals and showing deference, will be loyal and trustworthy in the
extreme, and will be attentive to the ministers of government.

When this situation obtains, the common people, however base, do
not wait for tallies and tokens to be joined or contracts and deeds to be
divided to be trustworthy. Nor do they wait for testing with the count-
ing stick or casting the lots to be objective and impartial. Nor do they
wait for the steelyard or suspended weight to be fair and equal. Nor do
they wait for the dipper and bushel, the cup and leveling instrument, to
be uniform and equitable. Thus,
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the people are stimulated to action, although no incentives are used;
they are submissive, although no penalties are employed.*¢

The affairs of state are well ordered, although the several directors do not
toil.'” Customs are refined although governmental ordinances and edicts
are not vexatiously numerous. None of the Hundred Clans presume to
be disobedient to the laws of the ruler. Nor do they fail to imitate his
frame of mind. Rather, they find joy and security in encouraging each
other in the ruler’s undertakings.!®

Thus, when taxes are assessed on the product of their fields, the people
do not mind the cost; when they must perform public duties and respon-
sibilities, they do not mind the toil; when difficulties arise with bandits,
the people do not mind the threat of death; the city will be defensively
secure without having to wait for its inner and outer walls to be raised;
and the cutting edge of the army will be strong without having to wait
for it to be tempered by dipping into water.!®

Rival states submit without having first to be subjugated. All the

people within the Four Seas are unified without waiting for a decree.

This may indeed be described as Perfect Peace.?® This is what the Ode
means when it says:2!

The king’s plan was true and sincere;

the region of Xu came to terms.??

12.3

Someone inquires of me: What makes a person a lord? I reply: To
employ ritual principles in dividing the largess and to be equitable in
every case and unbiased.

What makés a person a minister? I reply: To wait on the lord accord-
ing to ritual principles and to be loyal, obedient, and not lazy.??

What makes a person a father? I reply: To be generous, kind, and to
possess ritual principles.

What makes a person a son? I reply: To be reverent, loving, and the
perfection of good form.24

What makes a person an elder brother? I reply: To be affectionate,
loving, and overtly friendly. -

What makes a person a younger brother? I reply: To be reverent, sub-
missive, and not unseemly in conduct.?3

What makes a person a husband? I reply: To be completely harmo-
nious but not to the extent of compromising principles, to be grave with
utter condescension, and to maintain the distinction.2¢

What makes a person a wife? I reply: If the husband possesses ritual
principles, then meekly to follow after him and docilely to attend him;
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if he lacks them, then to be fearful, anxious, and apprehensive about
herself.

That deviation from this Way leads to anarchy and complete adher-
ence to it leads to order can be adequately proven.

Someone inquires: But how can this be universally accomplished?

I say by minutely examining everything in terms of ritual principles.
In the past, the Ancient Kings minutely observed ritual principles so that
wherever they went in making the circuit of the world,?” their acts in-
volved no impropriety. Hence

the gentleman is respectful but not fearing and takes strict reverent
care but is not apprehensive.?® In poverty and want, he is not strait-
ened; and with riches and honors, he is without presumptions. 2?
When he everywhere encounters changes of circumstances,® he is
not reduced to extremity.

This is due to minutely observing ritual principles.

Thus in regard to ritual principles, the gentleman scrupulously ob-
serves their provisions and finds his security in them. In the execution
of his duties, he is direct and not remiss. In his relations with others, he
is seldom resentful. He is generous and tolerant, but not obsequiously
servile. In terms of his own character, he attentively [and carefully] cul-
tivates and polishes but is not bold.*! In his responses to evolving phe-
nomena, he is quick and alert, prompt and agile, but is not deluded. In
regard to the myriad things of Heaven and Earth, he does not devote his
attention to theorizing about how they came to be as they are, but rather
tries to make the most perfect use of their potentialities. In his relations
with the Hundred Officials and with men who have special skills and
crafts, he does not compete with their abilities but rather attempts to
make the best possible use of their accomplishments. In attending?2 his
superiors, he is loyal, obedient, and not lazy. In commanding subordi-
nates, he is equitable in every case and unbiased. In his social relations, he
conforms to the proper categories with a sense for what is right.?® In
living in his native village, he is

[forgiving and] tolerant but not to the extent of allowing anar-

chy.?*

For these reasons,

if he should be without office and living in poverty, he is certain to
have a reputation; if he is successful in office, then he is sure to have
accomplishments. His humaneness is so substantial that it spreads
universally over the whole world, inexhaustibly.*® His brilliance
penetrates everywhere in Heaven and Earth and controls the my-
riad transformations without any instability.?¢ His blood humour is
harmonious and homeostatic;*” his will and intellect extend far and
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wide;?® the moral congruity of his conduct fills everything be-
tween Heaven and Earth. He is the acme of humanity and wisdom.

This may indeed be described as “the sage examining all in terms of
ritual principles.”

12.4%

Someone inquires about administering the state. I reply: I have heard
about cultivating character, but I have never heard about administering
the state.

The ruler is the sundial; [the people are the shadow].#° If the form is

upright, then the shadow will be upright. The ruler is the bowl; the

people the water.*t If the bowl is round, then the water will be
round; if it is square, then the water will be square.*?

If the lord is as an archer, then his ministers will be thumb rings.** King
Zhuang of Chu was fond of small-waisted men, consequently his court
was composed of men who starved themselves.#* Thus I say: I have heard
about cultivating character, but I have never heard about administering
the state. :

12.5

The lord is the wellspring of the people. If the wellspring is pure,
then the outflow will be pure; if the wellspring is muddy, then the
outflow will be muddy.4*

Hence any expectation on the part of one who possesses the altars of soil
and grain but is unable to love his people or to benefit them that his
people will feel close to him and will love him will remain unfulfilled.
Since his people do not feel close to him and do not love him, any ex-
pectation that they will act on his behalf or be willing to die for him
will remain unfulfilled. Since his people are unwilling to act on his be-
half and unwilling to die for him, any expectation that his army will be
strong and the walls of his cities well defended will remain unfulfilled.
Since his army is not strong and the walls of his cities are not well de-
fended, then any expectation that his enemies will not reach him will
remain unfulfilled. Since his enemies will reach him, any expectation
that he will be without danger or encroachment or that he will not be
destroyed or annihilated will be unfulfilled. When all the circumstances
producing danger, encroachment, destruction, and annihilation are ac-
cumulated in just these ways, is {it not indeed} difficult to seek security
and happiness? This is born of sheer madness.*¢ What is born of sheer
madness will not produce even a single instant of happiness.

Hence, if a ruler desires to be strong, well defended, secure, and happy,
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then no policy is like turning back to the people. If he desires to gain the
adherence of his subjects and to unify his people, then no policy is like
instituting proper governmental ordifances. If he desires to cultivate his
government and refine social customs,*’ then no policy is like seeking
out the proper man.*®

In every generation there have been individuals who were the proper
man. If born in the present generation, such a proper man would fix his
mind on the way of the Ancients. Although not a single king or duke of
the world were fond of this way, he alone would be fond of it. Although
none of the people of the world would act in its behalf, he alone would
act so. Although others who were fond of it were reduced to poverty
and those who acted in its behalf were exhausted, he would even so act
on its behalf without even a momentary hesitation.*® Fully understand-
ing, only he elucidates how the Ancient Kings succeeded and wherein
they failed. He would recognize the signs of danger and of security, of
good and of bad, in the government of a state as easily as one distin-
guishes black from white. Such is the “proper man.” If he is given re-
sponsibility for important matters, then

the world would be unified, and the feudal lords made proper ser-

vants.5°

If he is given responsibility for lesser matters, then
his majestic conduct would overawe neighboring and rival states.!

If in a fit of self-indulgence the ruler is unable to use him, yet causes him
not to leave the boundaries of the state, so long as he shall stay, there will
never be any cause for the state’s end.5? Accordingly,

a lord of men who loves his people will be secure, and one who is

devoted to scholars will be honored. One who has neither of these
characteristics will perish.5?

An Ode says:5*

The great men are a fence,?®
the great host a wall.

This expresses my meaning.3°

12.6

What is the “Way”? I say that it consists in the principles followed by
alord.5” ,

What is a “lord”? I say that he is one who can assemble.5®

Wherein lies his ability to assemble? I say that it lies in expertise in
providing a living for the people and in caring for them, expertise in
arranging and ordering men, expertise in providing clear principles for
the orderly disposition of the people, and expertise in constraining faults
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and in refining the people.>® One who is expert at providing a living for
the people and caring for them will have mankind feel kinship with him.
One who is expert at arranging and ordering men will have them be con-
tent with him. One who is expert at providing clear principles for the
orderly disposition of the people will have them be happy with him. One
who is expert at constraining faults and refining the people will have
them honor him. When these four guiding principles are complete in
him, :

the world will come to him as to their own home.*°
Such a man may indeed be described as “able to assemble.”

The people will not feel kinship for anyone who is incapable of pro-
viding and caring for them. They will not be content with anyone who
is incapable of arranging and ordering them. They will not be happy
with anyone who is incapable of providing clear principles for the or-
derly disposition of the people. They will not honor anyone who is in-
capable of constraining faults and of refining the people. When these
four guiding principles are entirely missing in him, “the world will leave
him.” ¢t Such a man may indeed be described as a “commoner.” An-
ciently it was said:

If the Way is preserved, the state will be preserved; if the Way is

lost, the country is lost.

The means whereby to provide a living for the people and to care
for them consists in limiting artisans and traders, in making farmers and
husbandmen more numerous, in proscribing banditry and theft, and in
eliminating all lewdness and depravity.s?

The means whereby to arrange and order the people consists in the
Son of Heaven having the Three Dukes, the feudal lords having a single
prime minister, the grand officers having sole jurisdiction over a bureau
of government, and scholar-knights fulfilling the responsibilities of their
positions, so that no one is without a model, lacks a standard, or is not
public-spirited.

The means whereby to provide clear principles for the orderly dis-
position of the people are:

Examine relative inner power and fix the order of precedence in

accord with it.® Measure ability and assign. office accordingly.

Both these steps will cause men to perform the duties of their sta-

tion in life, and each to receive his due.54

The worthiest of the worthy are made one of the Three Dukes, those of
the next level feudal lords, and those of lower worth grand officers and
scholar-knights. The means whereby to constrain faults and to refine the
people are to reform the cloth and fawn skin caps;®® the lower and upper
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gowns of court robes,
embroidered with the white and black axe emblem, the azure and
black notched stripe, the azure and crimson stripe, and the white
and crimson blazon; jade that is carved and polished; and metal
that is incised and inlaid;%¢

so that there are gradations of rank and status. Thus, from the Son of
Heaven down to the commoners, none fail to show off their talents, to
succeed in their ambitions, and to find peace and happiness in their life
duties. In this regard, all of them are identical. Their clothing is warm,
and their food is filling. Their homes are secure, and their travels are
enjoyable. Their tasks accord with the season, their regulations are en-
lightened, and their supplies are adequate to their needs. In all these re-
gards, too, they are identical.

Now as to

the multiplication of colors to perfect patterns and decorations
and

the augmentation of flavors to provide rare and precious delicacies

these were made possible by abundance.s” The sage kings decided the
pattern by which to tailor the surplus in order to clarify and distinguish
differences of status.¢® On the one hand, they decorated the worthy and
good so as to clarify differences of nobility and baseness.®® On the other
hand, they decorated the young and old so as to make clear degrees of
consanguinity. In the courts of kings and dukes and in the homes of
the'Hundred Clans, everyone in the world recognized with clear under-
standing that the sages did not create these distinctions to make idle dif-
ferences of status. Rather, by these means they would clarify social class
divisions, extend order everywhere, and protect and preserve it for all
posterity.

Thus, the Son of Heaven and the feudal lords do not make extra-
vagantly lavish and prodigal expenditures. Scholar-knights and grand
officers do not engage in wayward and abandoned conduct. Minor offi-
cials and bureaucrats are not indolent and negligent in the execution of
their duties. The mass of commoners, the Hundred Clans, have no lewd
or exotic customs, and they do not commit the offenses of theft and ban-
ditry. All this is due to the sages’ ability to make what fits each person’s
respective station in life accord with the general sense of what is just.
Anciently it was said:

If there is order, then the abundance will extend to the Hundred

Clans; if there is chaos, then the insufficiency will reach even kings

and dukes.”®

This expresses my point.
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12.7
On the Grand Embodiment of the Perfect Way

If “ritual principles are exalted and the model perfected,” then the
state has constancy. If “the worthy are esteemed and the able employed,”
then the people know the direction of right conduct.”™ If “there are con-
tinual assessments and impartial evaluations,” then the people will not
mistrust the government. If “effort is rewarded and idleness penalized,” 72
then the people will not be indolent. If “consultations are universal and
judgments are uniform,” then “the whole world will come to him as to
their home.” 72 -

Only after this has been accomplished are the responsibilities attached
to office clearly divided. Then undertakings and responsibilities are
given their proper order of precedence. Then those who stand above the
rest in talent are given office according to their abilities.” If everything
has been made well ordered and structured according to rational princi-
ples of order, then the way of public-spiritedness will prevail every-
where, and selfish private interests will be closed off. The public good
will be made clear, and private affairs put to rest. Given this situation,
then

those who are substantial in inner power will come forward, and
those who are glib and cunning will be stopped short. Those who
are greedy for private gain will withdraw and those of integrity
and moderation will advance.”®

A Document says:”®

When they anticipate the time, let them be put to death without
mercy; when they are behind time, let them be put to death with-
out mercy.”’

Dependable performance in office derives from experience in execut-
ing its tasks. Those who have proved themselves at specialized tasks can-
not replace each other any more than the ear, eye, or mouth can sub-
stitute for each other.”® Thus,

when official duties have been apportioned, the people are not in-
dolent.”® When the ranks of offices have been established, the order
of precedence is not disturbed. When adjudication is universally
applied with uniformity and enlightenment, the completion of the
various tasks is not delayed.

When this is the case, then from the ministers through the various minor
officials down to the common people, not one but reforms himself and
only then presumes to be content to stop [and occupy an office].?* Not
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one but makes genuine his abilities and only then presumes to accept
office. The Hundred Clans alter their customs, the petty man transforms
his heart, and all those who engage in various types of lewd and exotic
practices revert to a state of guileless innocence.®* This may indeed be
described as the acme of governmental instruction. Thus,

the Son of Heaven does not look yet sees, does not listen yet hears,
does not think yet knows, does not move yet accomplishes: rather,
like a clod of earth he sits alone on his mat, and the world follows
him as though it were of a single body with him, just as the four
limbs follow the dictates of the mind.®?

This may indeed be described as the Grand Embodiment. An Ode says:®?

Mildly gentle and respectful men
are the foundation of inner power.

This expresses my meaning.

12.8a

Without exception all who exercise rulership desire strength and have
an aversion to weakness. They all desire security and have an aversion to
danger. They desire honor and have an aversion to disgrace. In this.both
Yu and Jie were the same. What way is convenient to bring to fruition
the three things all men desire and allow them to avoid the three aver-
sions?

I say that there is no way more direct than relying on the careful selec-
tiont of a prime minister. Hence, since it would be wrong to appoint a
man who is knowledgeable but not humane or is humane but not knowl-
edgeable, if a knowledgeable man is also humane, he would be a trea-
sure to the ruler of men. He is a fit assistant of kings and lords-protector.
Not to hasten to obtain him is to be lacking in wisdom. To obtain him
but not employ him is to be lacking in humanity. No stupidity is greater
than to lack such a man and still expect that by luck one can possess his
accomplishments.

12.8b

The rulers of today make calamitously great blunders.®* If they ap-
point someone who is worthy and give him authority to act, they re-
strict him as they would the unworthy. If they appoint someone who is
knowledgeable and give him leave to think, they criticize him as they
would the ignorant. If they appoint someone who is a cultivated knight
and empower him to act, they doubt him as they would vile and per-
verse men. Although they wish for perfected accomplishments, how can
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they be successful! It is like

setting up a straight tree and expecting that its shadow will be
crooked.®*

No delusion could be greater than such a policy! A saying goes:
The attractiveness of a beautiful woman can be a calamity to one
who is ugly; a knight of public rectitude can be an ulcer to common
people; a man with a cultivated way can be as a villainous traitor to
the vile and perverse.5¢

How indeed can the vile and perverse be made to judge impartially those
whom they resentfully regard as villainous traitors? This is like

setting up a crooked tree and expecting that its shadow will be
straight.®”

No chaos can be greater than what results from such a policy.

12.8¢

Accordingly, men of antiquity did not act in this fashion. In their
selection of men there was a Way. In their use of men there was a model.
The Way of their selection of men consisted in comparing and examin-
ing them in terms of ritual principles. The model of their use consisted in
limiting them in terms of gradations of rank. Conduct and deportment,
activity and repose, were measured by the standards of ritual principles.
Knowledge and thought, choosing and setting aside, were tested by what
they in fact did. As the days and months piled up over a long span of
time, they were compared in terms of their accomplishments. Thus, the
base were never in a position of authority over the noble. The insignifi-
cant were never in a position to weigh important matters. The ignorant
were never in a position to scheme against the wise. Because of this, in
the myriad promotions there was no infraction.

Thus, rulers compare their ministers with the standards of ritual prin-
ciples, so as to observe their ability to remain at ease while taking strict
reverent care in the execution of their tasks. They alternately promote
and dismiss them, transferring them from position to position so as to
review their ability to respond to changing circumstances. They bestow
ease and comfort on them so as to observe their capacity to avoid way-
ward and abandoned conduct.®® When ministers were exposed to the

pleasures of music and women, to the privileges and benefits of power,

to angry indignation and violent outbursts of fury, and to misfortune
and adversity, the ruler observed their capacity not to depart from strict
observance of their duties. Since comparing those who genuinely had
such abilities with those who truly did not was like comparing black and
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white, could there be any distortion or perversion of the truth! Accord-
ingly, just as Bole 5%°%° could not be deceived about horses, the gentle-
man cannot be deceived about men. Such is the way of the intelligent
ruler.?®

12.9%

If the ruler of men should desire to obtain expert archers who could
hit the center of the target from a considerable distance,®? then he should
dangle the prospect of noble rank and substantial incentives in order to
entice them to come. Within the palace it would be impermissible for
him to show favoritism for his sons and brothers. Without, it would be
impermissible for him to keep in obscurity those who have come from
afar. The basis of his selection should be their ability to hit the target. Is
this not indeed the way to obtain them with certainty? Even a sage could
not improve upon it.

If he should desire to obtain expert chariot drivers who could cover
the greatest distances with the utmost swiftness,”* he should dangle the
prospect of noble rank and substantial incentives to entice them to come
to him. Within the palace it would be impermissible for him to show
favoritism for his own sons or brothers. Without, it would be impermis-
sible for him to keep in obscurity those who have come from afar. The
basis of his selection should be their ability to cover the distance. Is this
not indeed the way to obtain them with certainty? Even a sage could not
imprgve upon it.

If he should wish to order the country and direct the people, create
harmony and unity between the upper and lower classes; if within the
kingdom he would make the city walls defensively secure and ward off’
difficulties without; if when there is order, then he regulates others but
cannot be not regulated by them; if when there is chaos|, . ..]; then one
can stand by and await his imminent imperilment, disgrace, destruction,
and ultimate annihilation.?* When this is the case and he, nonetheless,
is not impartial when he seeks a prime minister or associates and assis-
tants, but rather will only “make use of those who fawn over him or
who flatter him or who are related to him,” % the result certainly can
only be extremely grave transgressions. Thus, although without excep-
tion those who possess the altars of soil and grain desire strength, in a
moment of crisis they will be weak. Although none of them but desire
security, in a moment of crisis they will be endangered. Although none
but desire preservation, in a moment of crisis they will be annihilated.

In antiquity there were ten thousand countries; today there are

only ten odd.®®
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This is due to no other cause than that without exception they lost sight
of the need for impartiality. Thus the intelligent ruler, when he has per-
sonal affection for a person, expresses these affections with gifts of gold,
gems, pearls, and jade. But he does not express personal affection for
others through appointment to office or by assignment of duties and
responsibilities.

Why is this? I say that it is because fundamentally appointment to
office should not be a source of benefit to those for whom he has per-
sonal affection. A ruler who appoints to office those who lack ability is
benighted. An incapable minister who lies about his ability is a fraud.
When a benighted ruler occupies the supreme position and ministers
who are frauds occupy subordinate positions, then destruction and utter
annihilation are not far off. This way leads to harm for both.

It is true that King Wen did value his highly beloved ones, that he did
have sons and younger brothers, and that he did have those who fawned
over him and flattered him.*” Masterfully indeed was the way he lifted
the Grand Duke up from being a mere boatman and made use of him.%®
Surely it cannot be true that he did so out of mere personal affection! It
could not be because he was a relative, for the House of Zhou belonged
to the Ji # clan and the Grand Duke belonged to the Jiang # clan. It
could not be due to any old friendship because they had never met be-
fore. It could not be due to his handsome appearance, for the Grand Duke
was a man of 72 with teeth so ravaged that he appeared to be toothless.
That he nonetheless used him is because King Wen desired

to establish the Precious Way and to make plainly evident an hon-
orable reputation, thereby to bestow kindness on the whole world.

But since he could not do this-alone and since there was someone worthy
of the task, he accordingly raised up this man and made use of him.
Thereupon,

the establishment of the Precious Way was accomplished, and the
plain evidence of his honorable reputation was brought to fruition.*®

[When the House of Zhou attained]

universal dominion over the world, they founded 71 fiefs, 53 of
them for the Ji clan alone. Since not one of the descendants of Zhou
who was not mad or deluded was not made one -of the illustrious
feudal lords of the empire,1°°

they showed in this way that they were able to love men. Thus, they
advanced the greatest Way in the world and erected the greatest accom-
plishment in the world. Only then did they take pity on those whom
they loved*®* and, insofar as they were adequate to the station, they made
their subordinates illustrious lords of the empire. Anciently it was said:
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Only the intelligent ruler is able to manifest true love for those
whom he cherishes. The benighted ruler is certain to bring peril on
those whom he loves.

This expresses my point.

12.10

The eye does not see what transpires outside the compound walls.
The ear does not hear what occurs beyond the village.102

Yet the responsible directors of the ruler of men must be able to have at
least a summary acquaintance with what transpires in the remote places
of the world as well as nearby within the boundaries of their state. Chang-
ing circumstances in the world at large and developing situations within
the boundaries of a country can result in things becoming lax and ir-
regular. Yet if the ruler of men has no cause to be aware of them, then
this may have the potential for constraining him or for keeping him in
ignorance.'®?

The clarity of perception of the eyes and ears provides the narrow
view; the directors of his officers provide a broader view. Beyond the
constraints of these two, the ruler must be aware of anything that may
cause him danger. If this is so, then how is the lord to be made aware of
them? I say that his favorites and confidants, his lieutenants and atten-
dants, are the means whereby the ruler of men can spy on what tran-
spires in remoter areas and can apprehend the totality of what transpires.
They are as his gateways and doors, his lattices and windows, and they
cannot be had too soon. Accordingly, it is possible when, and only when,
the lord of men has favorites and confidants, lieutenants and attendants,
who are completely trustworthy and only when their knowledge and
shrewdness are sufficient to limit things and their honesty and sincerity
to settle things. Having these may indeed be described as having the “in-
struments of state.” 104

It is not possible for the ruler of men to dispense with tours of inspec-
tion and occasions of banquets to soothe out difficulties; he cannot but
have such experiences as sickness, disease, and death. These extreme af-
fairs of state produce changes rapidly, like water rushing from a spring,
and failing to respond propetly to even one matter can be the beginning
of anarchy. Thus it has been said:

Since the ruler of men cannot do everything by himself, his minis-
ters and assistants are his foundation and support. He cannot provide
them too soon.

Accordingly, this is possible only when
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the ministers and assistants of the ruler of men are fully entrusted
with responsibility, when their inner power and its resonance can
fully control and stabilize the Hundred Clans, and only when their
knowledge and thought can fully respond to and handle the my-
riad changes. '

Such men may indeed be called “instruments of state.”

Relations between the ruler and other feudal lords neighboring him
in the Four Directions cannot but involve diplomatic contacts in circum-
stances in which quite clearly they would not be acquainted with each
other. Such contacts are permissible only when the ruler of men defi-
nitely has someone to dispatch to the most distant regions who will fully
convey his intentions and resolve any doubts that may arise. This in turn
is possible only when such men are completely skilled at dialectics and
persuasions so as to dissolve points of contention, when they have the
knowledge and forethought requisite to resolve points of doubt fully,
when they are decisive and determined enough to ward off difficulties,
and when they neither revert to private interests nor turn against their
lord.?*® By resisting the pressures brought against them and guarding
against calamitous blunders, they are capable of maintaining his altars of
soil and grain. Such men may indeed be described as “instruments of
state.”

Thus a lord of men who lacks favorites and confidants, lieutenants and
attendants, who are completely trustworthy is called “benighted.” One
who lacks ministers and assistants capable of being entrusted with re-
sponsibility is called “solitary.” When he dispatches to the feudal lords of
neighboring regions men who lack such qualities, then he is said to be
“orphaned.” To be “orphaned,” “solitary,” and “benighted” is to be
termed “imperiled.” Although the state might yet survive, men of an-
tiquity called such a state “doomed.” An Ode says:1°¢

Dignified and stately are the numerous knights;
through them King Wen enjoys repose.

This expresses my meaning.

12.11
On the Talents of Men

Attentive and diligent, restrained and controlled; meticulous but spar-
ing in their calculations of amounts due, and not daring to permit loss
through carelessness—such are the talents of bureaucrats.

Cultivating and refining uprightness and rectitude; showing deference
to the rules of their office, revering their official duties, and having no
mind to distort or pervert them; attending to their official responsibili-
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ties and keeping the tasks of their station in life in good order; and not
presuming to diminish or enhance them so that they can be passed on
from generation to generation and so they would give no cause for en-
croachment upon their duties or for their offices to be taken away—such
are the talents of knights, grand officers, and the heads of bureaus.

Knowing how to exalt ritual and moral principles so as to act to honor
their lord; knowing how to show goodwill toward the knights so as to
enhance their reputation; knowing how to love the people so as to keep
the country peaceful; knowing and maintaining the constant principles
embodied in the laws so as to act to unify customs; knowing how to
honor the worthy and employ the able so as to act to enlarge their ac-
complishments; knowing how to devote their attention to encouraging
the primary occupations and to prevent diversionary pursuits so as to
increase the production of goods; knowing not to quarrel with their sub-
ordinates over minor profits so as to act to expedite their undertakings;
and knowing how to understand the regulations and standards and how
to evaluate things and designate their proper function so as to act with-
out impediments—such are the talents of the prime minister and assis-
tants of the ruler.

These talents do not, however, attain to the Way of a true lord, for
only the ability to identify these three grades of talent and not to miss the
proper rank in assigning them office may properly be called the Way of
the ruler of men. When this situation obtains,

then the ruler may be personally at ease yet the country will be
well ordered, his accomplishments great, and his reputation en-
hanced. At the highest he could become a True King, at the lowest
a lord-protector®?

—such is the essential task of the ruler of men. A ruler who is incapable
of identifying these three grades of talent (and does not know how to
follow this way, undermines his authority.*°® He would cause himself to
be exhausted by toilsome tasks. He would preclude enjoyment of the
pleasures of the eye and ear.?*® He would force himself to govern with
precise details and exact specifications over the period of days and each
day handle the affairs to differentiate them minutely.’® He would con-
template)™* quarreling with his ministers and subordinates over minor
matters of investigations and being capable in but one area. From remote
antiquity to the present day, there has never been anyone like this who
was not the progenitor of anarchy. This is an example of what is called:

looking for something that cannot be seen; listening for something
that cannot be heard; starting something that cannot be completed.

This expresses my meaning.
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Omn the Way of Ministers

INTRODUCTION

Xunzi’s conception of the proper role of a minister developed against
the background of political events occurring shortly before and during
his lifetime. The evil ministers who deceived their lords or who presumed
against their authority were all figures of this period. The meritorious
ministers who assisted their lords in realizing splendid achievements all
dated from the period of the Five Lords-Protector. The sage ministers
who transformed peoples and nations all belonged to the period of the
Founding Kings of the great dynasties. Since the founding of a new dy-
nasty lay at hand as Xunzi was writing this book, his advice was intended
to help shape the future. The political air of his time was filled with phil-
osophical theories detailing how the new age would dawn and how rulers
and ministers could make for themselves a reputation like that of the
Founding Kings or of the Sage Ministers.

Sage Abdication. No one dismissed philosophical speculations as empty
theories, but no.one could tell which theory might be correct. The spirit
of the age is vividly illustrated in an astonishing event that occurred just
before Xunzi’s birth. The theory of “sage abdication,” which Xunzi
forcefully rejected in his “Rectifying Theses,” played a pivotal role in
the career of Zizhi ¥2Z, which showed that a king could actually be per-
suaded to abdicate to play out a philosophic theory and obtain an eternal
reputation. In 314, having been told of Yao’s attempt to cede the throne
to Xu You ##, who refused it, King Kuai of Yan # 1! (r. 320—312)
was persuaded to abdicate in favor of his minister Zizhi. It appears that
he expected to achieve fame for emulating the great sage Yao, but it is

unclear whether he thought Zizhi would play Xu You and refuse and he -

would be Yao who kept the throne or whether he expected that Zizhi
would play Shun and assume office and he would assume the role of
a subject as had Yao. Entrusting all major offices to Zizhi, King Kuai
pleaded old age, abdicated in favor of Zizhi, and became a subject. After

13 On the Way of Ministers a 193

three years, there was a general insurrection in Yan, apparently touched
off by Zizh1’s attempted assassination of Crown Prince Ping &F7F. After
General Shi Bei # unsuccessfully attacked Zizhi, Ping lost the support
of the common people. For some months general anarchy ensued (ZGC,
9.12a).

At the urging of his advisors, including Mencius, King Xuan of Qi
(r. 320—301) launched an invasion, conceived as a “corrective expedition”
in the manner of the sage kings. In only fifty days, he conquered the
whole country, a feat so astonishing that it was widely believed to be due
to the direct intervention of Heaven itself. Mencius reports that when
the Qi army entered Yan, its people thought they were being rescued
from the “fire and water” of social anarchy. They met the army with
baskets of rice and bottles of drink, just as the people had greeted the
armies of Tang and King Wu. The great historical pattern seemed to be
repeating itself, and a new dynasty appeared to be in the making. Phi-
losophers, ministers, and even commoners seemed encouraged and ex-
cited by the prospect. Just as the army of Shang would not fight King
Wu of Zhou, neither soldiers nor officers opposed the troops of Qi, and
the gates of the cities were left open. Sign after sign that had been re-
corded of the conquests of Tang and Wu recurred. In the course of the
conflict, King Kuai died and Zizhi fled (Mengzi, 1B.10—11).

There then arose the question of what should be done next, given
all these signs from Heaven. King Xuan ultimately annexed Yan, thus
doubling the size of his state. But, in doing so, he incurred the animosity
of the other feudal lords. He then debated whether he should restore
Crown Prince Ping to the throne, but after two years the people of Yan
revolted and raised Ping to the throne as King Zhao of Yan #ME
(r. 311—279). King Xuan had lost the opportunity to become a True King.
The general disappointment over this lost opportunity is clearly reflected
in the works of Mencius (Mengzi, 2B.8; ZGC, 9.162). King Zhao was
humble enough to seek out the worthiest men of the empire, thereby to
gain his revenge on Qi and the demise of King Min, King Xuan’s suc-
cessor. When Xunzi discussed the problem of sage abdication, he had the
ridiculous example of King Kuai in mind, and when he came to consider
the importance of ministers, he reflected on Zizhi.

The aftermath of these events provided several important historical
examples that could be used to caution ruling lords against unwise deci-
sions. Su Qin ##% betrayed Qi to Yan, resulting in the death of King
Min, an event Xunzi witnessed as a student at the Jixia Academy. Li Dui
#% locked the king of Zhao in the Sand Dune Palace and starved him to
death (see below). This too happened in Xunzi’s lifetime. Then there was
the presumption of the arrogant Duke of Xue, Tian Wen, the Lord of
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Mengchang, whom, as we have seen, Xunzi blamed in large part for the
excesses of King Min (see Vol. I, pp. 6, 11—12).

Sham ministers. Although in traditional Chinese history and romance
Su Qin is famous as the advocate of the Vertical Alliance against Qin,
Xunzi knew him as the secret Yan agent provocateur who fed King Min’s
megalomania. Su Qin poisoned relations between Qi and its neighbors,
instigated the invasion of Song, and ultimately succeeded in provoking
Qi’s neighbors to launch a joint attack led by Yan against it. A manu-
script found at Mawangdui ST 3# in 1973 confirms the role of Su Qin in
the demise of King Min.! Marquis Zhow M was a minister of King
Qingxiang of Chu #H%E. Zhang Yi %# was the prime minister of Qin
responsible for the Horizontal Axis between Qi and Qin.

Presumptuous Ministers. Ministers who presumed on the authority of
their lords and rulers were only slightly less dangerous than sham minis-
ters. Yang Liang speculates that Zhang Quji %%, of whom nothing is
known, may have been an ancestor of Zhang Liang %&E, an important
official of the Han ¥ dynasty and is perhaps identical with Zhang Cui
%2, an officer of the state of Han # who was sent to Qin in 300 to
secure its aid against Chu, which was besieging a city in Han.

Li Dui, Lord of Fengyang #&B#, held full power in Zhao along with
Prince Cheng AFR during the early years of the reign of King Huiwen
#EIE (r. 208—266). In 298, King Wuling #R#ET abdicated in favor of
his younger son He fi, who became King Huiwen, and took for himself
the title Father of the Ruler £4. Relieved of official duties, the Father of
the Ruler pursued military campaigns in what is now Inner Mongolia,
following the successful annexation of the border state Zhongshan. In
295, Zhao Zhang #%, the elder son of the Father of the Ruler and one-
time heir apparent, launched a revolt against his brother, King Huiwen,
which was crushed by Prince Cheng and Li Dui. Prince Zhang took
refuge in the Sand Dune Palace, which belonged to the Father of the
Ruler. Li Dui executed Prince Zhang and then locked up the Father of
the Ruler and allowed him to starve to death. This affair, one of the
most celebrated events of the third century, is cited by numerous writers
of that period (S], 43.62—70). -

Meritorious and Sage Ministers. The merit of these ministers consisted
in the help they gave their rulers in becoming lords-protector. We have
previously examined the careers of Guan Zhong (see above) and Sunshu
Ao B#G (see Vol. I, p. 199). Hu Yan g, known as Prince Fan T,
was the maternal uncle of Duke Wen of Jin. In 655, when Chonger £H,
the future Duke Wen, began his nineteen-year exile, Hu Yan and his
brother accompanied him. During this period Hu Yan frequently of-
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fered good counsel to the future duke, such as when he interpreted the
insulting offer of a clod of earth for food by a fellow native of Jin as
an omen meaning that Chonger would one day rule Jin or when he
schemed with the future duke’s wife to get him to leave Qi and the
drunken existence he was leading there. In 636, Chonger became the
duke of Jin and Hu Yan one of his most intimate advisors. In 635 he
advised the duke to restore the Zhou king. In 633 he offered important
advice on how to gain the people’s loyalty so as to be successful in war-
fare. In 632, these policies paid off when the duke of Jin, leading a coali-
tion of the Central States, defeated King Cheng of Chu #T in the
great battle of Chengpu. The booty from this battle consisted of a hun-
dred chariots with horses in mail and a thousand foot soldiers, who were
presented to the Zhou king. In return the Zhou king made Duke Wen
lord-protector, a position he held until his death in 628. In 597 on the eve
of the great battle at Bi, Prince Fan is quoted as saying: “When an army
has right on its side, it is strong; when the expedition is wrong, the army
is weak and weary.”

Sage ministers assisted their lords in becoming universal kings. The
careers of Yi Yin, who assisted Tang in founding the Shang dynasty, and
the Grand Duke, who assisted Kings Wen and Wu in founding the Zhou
dynasty are examined in the introduction to this volume.

The Obligations of Ministers. Having assessed these historical examples
of ministers, Xunzi considers historical events that illustrate how great
ministers rise to the highest and most difficult obligation of the position
of minister. There is “remonstrance,” as illustrated by Yi Yin, who re-
moved the young Shang ruler Taijia (see above), and by the Viscount of
Ji, who was imprisoned (see “Ruxiao,” 8.8). More extreme, and much
more dangerous, is “wrangling,” illustrated by Bigan T, who was dis-
emboweled (“Ruxiao,” 8.8), and by Wu Zixu fEFH. “Assistance” is
illustrated by the actions of the Lord of Pingyuan and loyal “opposition”
by the actions of the Lord of Xinling at the swge of Handan in 256 (for
both, see Vol. I, pp. 23—27).

Wu Zixu. Xunzi came to admire Wu Zixu only late in life, Wu Zixu
was from an important ministerial family in Chu. His distant ancestor
Wu Ju f# had been noted for his frank remonstrances to King Zhuang
of Chu. During the reign of King Ping #FF (r. s28—516), his father,
Wu She 5%, was appointed Grand Tutor to Crown Prince Jian ATE.
Because the king had taken for himself a woman who was to be married
to the crown prince, the king was persuaded that the crown prince felt
hostility toward him and that he was preparing to revolt. The king ques-
tioned Wu She about the matter and was so enraged by She’s frank criti-
cism that he threw She into prison. Wu Zixu escaped and made his way
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to Song, where he joined the entourage of the exiled crown prince (S],
66.1—5).

Crown Prince Jian became involved in a plot to subvert Zheng in
hopes of obtaining a fief, but Prince Chan of Zheng #¥# discovered the
plot and put the crown prince to death. Wu Zixu then fled to the state
of Wu along with the son of the crown prince, the future Duke of Bo
#1%. They were detained at the Zhao Pass, but Wu Zixu managed once
again to escape and ultimately reached Wu, sick and reduced to begging
(SJ, 66.5—6; see also Vol. I, pp. 199—200). Through the good offices of
Prince Guang &%, who commanded the army of Wu, Wu Zixu was
able to get an interview with King Liao RE# (r. 526—515). Shortly
thereafter (520), Chu and ‘Wu fought a minor battle over two border
cities. Wu Zixu urged that Wu undertake a full-scale invasion of Chu,
but Prince Guang objected that this was due only to his desire for revenge
(SJ, 66.6—7).

In 516 King Ping of Chu died, and during the mourning period Wu
invaded Chu, but its army was cut off. Prince Guang, who felt he had
been cheated of the throne because of irregularities in the succession,
took advantage of this to assassinate King Liao and take the throne him-
self as King Helii (r. $14—496). In 512, Wu invaded Chu and seized part
of its territory. The king wanted to press on to the capital of Chu, but
General Sun Wu $#& objected that conditions were not yet ripe, and the
army returned home. Fighting continued until 509, when the troops of
Wu under Wu Zixu inflicted a major defeat on an invading force from
Chu. In 506, Wu Zixu and Sun Wu agreed that the time was ripe for an
invasion, and in concert with the states of Tang and Cai, Wu attacked
Chu and defeated its army at the Han River. Subsequently, pressing their
advantage, the Wu army five times defeated Chu and reached its capital
city Ying, forcing King Zhao of Chu ZMHTE (r. s15—-489) to flee. Wu
Zixu had the body of King Ping disinterred, exposed, and given 300
lashes in an act of symbolic vengeance (S], 66.7—12).

In 496 Wu attacked its southern neighbor Yue, but was defeated by
King Goujian. In the battle King Helli was wounded in the finger and
later died of the complications of this wound. His successor, King Fuchai,
swore to avenge his father’s death and in 494 inflicted a disastrous defeat
on King Goujian. Through bribery, King Goujian was able to secure a
peace that left his country intact but in a state of vassalage to Wu. From
this time Goujian carefully plotted his revenge. Wu Zixu sought to warn
the king about Yue, but to no avail. His credibility was undermined in 490
when Duke Jing of Qi R4 died after a long reign of §8 years. Wu took
advantage of the mourning period to launch an attack. Zixu admonished
against the invasion, arguing that until Yue was destroyed, it was a mis-
take to attack Qi. But the king persisted and won a major victory at
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Ailing ¥B%, after which he was recognized as the leader of the Central
States. Ultimately Wu Zixu, having lost the confidence of King Fuchai,
despaired of ever convincing him that Yue was a cancer of the heart and
stomach, and he sent his son to Qi, where he would be safe.

Later in 486, when once again King Fuchai was going to invade Qj,
Wu Zixu was slandered by the prime minister, Bo Pi 48, who had
enjoyed numerous gifts from Yue and trusted King Goujian implicitly.
King Fuchai agreed that the loyalty of Wu Zixu was suspect and sent
him a sword to use to commit suicide. Wu Zixu instructed his retainers:
“Plant catalpa trees over my grave mound, for they will be used to make
his coffin. Pluck out my eyes and hang them over the eastern gate of
the capital of Wu so I may watch when the invaders from Yue break
through and annihilate the state of Wu.” These words so enraged Fuchai
that he had Wu Zixu’s body disinterred, stuffed in a leather wine sack,
and thrown in the Yangtze. Moved to compassion, the people of Wu set
up a shrine in memory of Wu Zixu on a hill overlooking the river.

In 482, the duke of Jin, until then the nominal leader or lord-protector
of the Central States, died, and King Fuchai convened a conference at
which he was recognized as the de facto leader. While the conference
was still in session, and before the ceremonies recognizing the new status
of Wu were completed, word came that King Goujian had invaded Wu,
captured its capital, and ravaged the country. King Fuchai killed the
messenger who brought the news in hopes of keeping it a secret until the
conference ended, but the information leaked out and he was forced to
beat 4 hasty retreat and bribe Yue to gain peace. Nine years later King
Goujian completed the destruction of Wu, killed Fuchai, and executed
Bo Pi for his disloyalty. The example of Wu Zixu captured the imagina-
tion of the Chinese both for his fierce hatred of King Ping and for his
uncompromising loyalty to Wu (SJ, 66.12—23).

TEXT

13.1 :
On the Grades of Men Who Are Ministers
There are sham ministers, presumptuous ministers, meritorious minis-

ters, and sage ministers.
Within the state they are inadequate to achieve the unification of
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the people. Without, they are inadequate to overcome difficulties. The
Hundred Clans feel no kinship with them. The feudal lords do not trust
them.? Even though this is the case, such is their ingenuity, sharpness,
and eloquent persuasive powers that they are expert at currying favors
with their superiors. Such are sham ministers.?

They are not loyal to their lord but are expert at extracting praise
from the people. They care nothing about the impartial Way or about
universal principles of justice. Rather, they are intimate with, and par-
tisan toward, their friends and cronies, and by deceiving the ruler they
devote themselves to scheming for their private interests.* Such are pre-
sumptuous ministers.5 - )

Within the state they are adequate to achieve unification of the peo-
ple, and without, they are adequate to overcome difficulties. The people
feel kinship with them, and the knights trust them. They are loyal to
their lord, love the Hundred Clans, and are tireless in their exertions.
Such are the meritorious ministers.

They are able to honor their lord and love the people. Their govern-
mental ordinances and edicts and their instructions for transformation
are imitated by the people just as 2 shadow follows its object. They re-
spond immediately whenever they encounter changed circumstances
with the quickness and speed of an echo. They draw inferences from the
categories by analogical extension and connect things with comparable
cases in order to handle those cases for which there is no paradigm in the
model, so that even the most minute matters are perfected and the regu-
lations represented.® Such are sage ministers.

Accordingly, one who employs sage ministers will become a king;
one who employs meritorious ministers will be strong; one who em-
ploys a presumptuous minister will be endangered; and one who em-
ploys a sham minister will be doomed. If a sham minister is employed,
the result is certain death; if a presumptuous minister is employed, the
result is certain danger; if a meritorious minister is employed, the result
is certain glory; and if a sage minister is employed, he result is certain
veneration. Thus, Su Qin of Qi, Marquis Zhow of Chu, and Zhang Yi
of Qin may validly be called “sham ministers.” Zhang Quji of Han, the
Lord of Fengyang of Zhao, and the Lord of Mengchang of Qi may
validly be called “presumptuous ministers.” Guan Zhong of Qi, Uncle
Fan of Jin, and Sunshu Ao of Chu may validly be called “meritorious

ministers.” Yi Yin of the Yin dynasty and the Grand Duke of the Zhou

may validly be called “sage ministers.” Such are the grades of men
who serve as ministers, comprising the extremes of the auspicious and
inauspicious, of the worthy and the unworthy. The ruler must de-
vote himself to remembering these points as he carefully chooses and
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selects his ministers, for these are quite adequate for purposes of testing
them.

13.2

To follow the mandate of one’s commission for the profit of one’s
lord is called “obedience.”” To follow the mandate of one’s commission
but not for the profit of one’s lord is called “toadying.” ® To contravene
the mandate of one’s commission for the benefit of one’s lord is called
“loyalty.” To contravene the mandate of one’s commission but not for
the benefit of one’s lord is called “presumption.”

To be unconcerned about the reputation for honor or shamefulness

of one’s lord, to be indifferent whether the condition of the state is

good or bad, to form clandestine alliances, and to engage in un-
seemly indulgence for the sole purpose of retaining one’s emolu-
ment and nourishing one’s companions

—is called a “threat to the state.” ®

When the lord has schemes that transgress and undertakings that err
so that one is apprehensive lest the nation be imperiled and the altars of
soil and grain be destroyed, and as a great officer or senior advisor!® one
has the capacity to advance to the throne and address the lord concerning
these matters, then being agreeable when one’s advice is implemented
and leaving when it is not is called “remonstrance.”

When one has the capacity to advance to the throne and address the
lord concerning such matters, then being agreeable when one’s advice is
used but forcing one’s own execution when it is not is called “wrang-
ling.”12

To have the capacity to assemble the wise and to collect the strong, to
gather all the ministers and the Hundred Officials, to bring together
(strong and)'* martial lords so that, even though the lord is insecure and
incapable and will not listen, the state is saved from the greatest of ca-
lamities and delivered from danger of the greatest injury so that in the
end one’s lord is shown honor and his country is made secure is called
“assistance.” ,

To have the ability to obstruct the mandate of the lord, to act without
permission in matters of importance to the lord, and to overturn the
undertakings of the lord in order to secure the state against danger and to
deliver the lord from disgrace, resulting in accomplishments and military
achievements sufficient to consummate the greatest benefits for the state,
is called “opposition.” 14

Thus, men who remonstrate, wrangle, assist, and oppose are true
ministers of the altars of soil and grain. They are real treasures to the
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country and its lord. To an intelligent lord, they deserve the deference
and generosity he shows them. But to a benighted lord, they seem to be
a threat to himself.'s Thus,

those whom the intelligent rewards, the benighted punishes; those
whom the benighted rewards, the intelligent punishes.

Thus, the acts of Yi Yin and the Viscount of Ji may properly be called
“remonstrance.” The actions of Bigan and [Wu] Zixu may properly be
called “wrangling.” ¢ The behavior of the Lord of Pingyuan in regard
to Zhao may properly be called “assistance.” The conduct of the Lord of
Xinling in regard to Wei may properly be called “opposition.” A tradi-
tion expresses my point:

One should follow the Way and not follow the lord."”

Thus, if ministers who are upright and just are given positions, then
partiality will not characterize the court. If men who remonstrate and
wrangle, assist and oppose, are trusted, then the lord will not transgress
far.18 If knights who are as the claws and teeth of the ruler are spread out,
then feuds and rivalries will not occur.’® If ministers dwell in the outly-
ing regions and remote districts, then the frontiers and border embank-
ments will not be destroyed. Thus, the intelligent ruler takes delight in
consensus, whereas the benighted lord takes delight in acting alone. The
intelligent ruler honors the worthy and employs the able and so can
celebrate their accomplishments. The benighted ruler is jealous of the
worthy, fears the able, and would hide their accomplishments. To penal-
ize loyalty and reward predators may indeed be called “benighted to the
ultimate degree.” This was precisely why Jie and Zhou Xin came to be
destroyed.

13.3

In the service of a sage lord, there is need only to listen to orders and
carry them through and no need to remonstrate or wrangle. In the ser-
vice of a mediocre lord, there is a need to remonstrate and wrangle, but
none to flatter or toady after his wishes.?° In the service of a cruel and
violent lord, there is need to “fill out” and “pare off” but none to at-
tempt to “elevate” or “oppose.” 2! If one is persecuted and oppressed by
a chaotic age, reduced to a life of utter poverty in an aggressive state, and

one lacks any means to escape, then one should promote its refinements .

and extol its goodness, avoid its ugliness and conceal its failures, and
speak of its virtues but never refer to its shortcomings in order to perfect
its customs. An Ode says:*?

When a country is about to possess the
Great Mandate,??
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one may not announce this to other,
for one must guard one’s own body.

This expresses my meaning.?4

13.4

Respectful and reverent with due modesty, hearing orders and carrying
them through with vigor, not presuming to allow private considerations
to form the basis of choice and decision or of selection and granting, and
taking as one goal utter obedience to the ruler’s intentions—such are
one’s moral obligations in the service of a sage lord.

Loyal and trustworthy but not toadying after his desires, remonstrat-
ing and wrangling but not given to flattery, energetically firm and re-
solute, correct in intentions, and having no mind to distort or pervert,
saying that what is right is right and calling what is wrong, wrong—
such are one’s moral obligations in the service of a mediocre lord.?s

To be conciliatory but not to the extent of compromising principles,
to be flexible but not merely submissive, to be forgiving and tolerant but
not to the extent of allowing anarchy, to employ the Perfect Way to
enlighten the lord, but in nothing to be inharmonious or unconcordant,
and so be able to alter and change him, being constantly mindful of get-
ting him to accept this—such are one’s moral obligations in the service
of a cruel and violent lord.2¢ With him one proceeds “as though one
were driving unbroken horses,” “as though one were caring for an in-
fant,” 7 or “as though one were feeding a starving man.” 2® Thus, one
should avail oneself of his fears to modify his excesses, use his distress to
acquaint him with its causation, depend on his pleasures to gain entrance
for the Way, and avail oneself of his wrath to eliminate those who bear
him animosity—these are the indirect ways to obtain the goal. A Docu-
ment says:2?

Follow the mandate of your office and do not seek to resist it. Re-

monstrate in detail unceasingly. In this way, superiors will be in-
telligent and subordinates obedient.

This expresses my point.

13.5

To be disobedient in serving others is to be lacking in eagerness.*® To
be eager but not obedient is to be lacking in reverence. To be reverent
but not obedient is to be lacking in loyalty. To be loyal but not obedient
is to be lacking in accomplishment. To have accomplishments but not to
be obedient is to be lacking in virtue. Thus, a path of action lacking virtue
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injures eagerness, dismantles accomplishments, and destroys good.> Ac-
cordingly, the gentleman does not so act.

13.6

There are those who are loyal to the greatest degree, those who are
loyal to a secondary degree, and those who are loyal to a lesser degree, as
well as those who are threats to the state. To employ inner power to
protect the lord and transform him constitutes loyalty in the greatest de-
gree. To use inner power to conciliate the lord and so assist-him con-
stitutes loyalty to the secondary degree. To employ right to remonstrate
against wrong and so anger the lord constitutes loyalty to the lesser
degree.

To be unconcerned about the reputation for honor or shamefulness

" of one’s lord, to be indifferent whether the condition of the state is
good or bad, to form clandestine alliances, and to engage in un-
seemly indulgence for the sole purpose of retaining one’s emolu-
ment and nourishing one’s companions ’

—constitutes being a “threat to the state.” 32

Behavior such as that of the Duke of Zhou with regard to King Cheng
may properly be called “great loyalty.” ** Behavior such as that of Guan
Zhong in regard to Duke Huan may properly be called “secondary loy-
alty.” Conduct such as that of Wu Zixu in regard to King Fuchai may
properly be called “lesser loyalty.” Conduct such as that of Cao Chulong
%% in regard to Zhou Xin may properly be called a “threat to the
state.” 34

13.7

A humane man always takes strict reverent care in dealing with
others.?® As a general principle, if 2 man condemns the worthy, he is
himself unworthy. Not to respect a man who is worthy is to act like a
dumb beast. Not showing a man who is not worthy respect is to treat a
tiger with contempt. If one is like a dumb beast, then one will face an-
archy; if one is contemptuous of tigers, then the resultant danger and
disaster will reach even to one’s own person. An Ode says:*

Do not presume to overpower a tiger,

do not dare cross the Yellow River without a boat,
—all the people know this single principle,

but none know the others.?”

Tremble, tremble, be cautious, be cautious:

as though one were approaching a deep abyss,

as if one were treading on thin ice.
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This expresses my point. Hence, one who is humane is always respectful
of others.

There is a way for behaving with strict reverent care toward others.
When a man is worthy, one should honor him as well as respect him.
When he is unworthy, one should be fearful of him while showing re-
spect. When he is worthy, one should endeavor to be close to him while
paying him respect. When he is unworthy, one should keep him at a
distance while showing him respect. In both cases, the way in which re-
spect is paid is one, but the circumstances are twofold. The substance of
the humane man is loyalty, trustworthiness, straightforwardness, dili-
gence, an unwillingness to cause harm or injury, and treating everyone
the same.

Loyalty and trustworthiness form the raw substance of humanity.
Straightforwardness and diligence are as its guiding norms. Ritual and
moral principles are its standard for good form. The constant relation-
ships of human society and the natural categories of things are its prin-
ciple of order.?®

In his softest word and slightest movement, in one and all, the gen-
tleman can be taken as a model and pattern.?®

An Ode says:*°

Neither untruthful nor injurious be,
and few will not take you as their pattern.

This expresses my meaning.

13.8

Reverence and respect are the basis of ritual. Harmony and concord
are the basis of music. Caution and carefulness are the basis of benefit.
Bellicosity and rancor are the basis of harm.* Accordingly, the gentle-
man finds ease in ritual, [is concordant with] music, [takes pleasure in]
benefit,*? is careful and cautious, and is without bellicosity and rancor.

For this reason in a hundred recommendations he does not err. The petty
man is the opposite of this.

13.9

The obedience achieved through a comprehensive understanding of
loyalty, peace attained through weighing the threat, and blind adherence
to instructions despite the calamity and anarchy [that may result] are
three problems no intelligent ruler can fail to be aware of.4?

Wrangling only when the interests of good are at stake, being insub-
ordinate only when meritorious achievements are involved, courting
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death even when no private interest is involved, and being the Perfection
of loyalty while maintaining public-spiritedness—this may indeed be
described as “obedience achieved through a comprehensive understan(.i—
ing of loyalty.” The Lord of Xinling would appear to exemplify_ tl‘ns.

“Capturing” only when considerations of justice are involved,. killing
only when the principle of humanity is at stake, causing superior and
inferior to change places only when correctness and purity are involved,**
so that accomplishments which could form a Triad with Heaven and
Earth are achieved and benefits are provided which can be extended to
all living things—this may indeed be described as “peace attained by
weighing the threat.” Such were Tang and Wu.**

Given to excess yet sharing the same essential nature,*¢ concordant yet
lacking constant standards, indifferent to right and wrong,*’ not examin-
ing matters in terms of their crookedness or straightness,*® forming clan-
destine alliances and engaging in unseemly indulgences, with a befuddled
and anarchic nature born of madness**—this may indeed be described as
“blind adherence to instructions despite the calamity and anarchy.” Such
were Feilian and Wulai.®® A tradition says:

Unequal yet equivalent, bent yet obedient, not the same yet uni-

form.>
An Ode says:*?

He received the large giu % gem and the small giu gem;>?
- thus the states below recognized his insignia and
pendants of authority.5*

This expresses my meaning.

BOOK I4

L3RR e e R T R A e 8 3

On Attracting Scholars

INTRODUCTION

Here Xunzi explores the implications of the principle of “elevating
the worthy and employing the able.” The essential condition to success
in this lies in “causing the dissolute to withdraw” and in “advancing the
good.” When this is done, gentlemen will staff the government; then
assessments will be made impartially, the illustrious will be promoted,
and those who previously lived in undiscovered obscurity will be made
distinguished. Xunzi here first raises the issue of “wayward” doctrines,
theories, undertakings, plans, praises, and tributes. “Wayward” refers to
anything that lacks fixed values and principles, that is baseless, or that
leads to promiscuity, adventurism, and opportunism. Since sex and money
are often involved and they corrupt so insidiously, the gentleman is quick
to cut them off (“Dalue,” 27.102). “Dissolute” doctrines, theories, and
undertakings (defined in “Ruxiao,” 8.4) are a recurrent theme. Both
must be avoided if there is to be order. Although rulers of Xunzi’s age
willingly endorsed the principle of “using the worthy,” they rarely used
them; “word and deed” contradicted each other. Having stressed the cri-
tical importance of the gentleman, Xunzi describes the four conditions
that make one a teacher: developing a manner that by its sober majesty
instills a fearing respect; developing trust through a lifetime of proper
conduct; becoming without error or transgression in reciting and ex-
plaining; and attaining wisdom and subtlety in making assessments.

TEXT

14.1

On the method of making impartial assessments, of bringing dis-
tinction to those who live in obscurity, of making the illustrious
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more illustrious, of forcing the dissolute to withdraw, and of ad-
vancing the good.*

The gentleman will not listen to the praises of friends and cronies or those
of intimates and partisans. He will not make use of the eulogies of those
who are vicious and murderous or whose purpose is to implicate others
in crimes.? He will not draw near those who are suspicious and envious
and who attempt to obstruct or conceal others.> He will not approve
requests made with presentations of riches and goods or of birds and
calves.* As a general principle, the gentleman will be cautious in deal-
ing with wayward doctrines, wayward theories, wayward undertakings,
wayward plans, wayward praises, wayward complaints, or anything that
comes to him by irregular means or through unofficial channels.®

He listens broadly and examines into things with intelligence,® deter-
mining wherein they are correct and wherein they are incorrect,” and
only then does he order punishments and rewards to be promptly dis-
tributed.® When this situation obtains, no one will advocate dissolute
doctrines, dissolute theories, dissolute undertakings, dissolute plans, dis-
solute praises, or dissolute complaints. Every kind of loyal doctrine, loyal
theory, loyal undertaking, loyal plan, loyal praise, and loyal complaint,
each of them intelligent and comprehensive, will simultaneously be pre-
sented and advanced.® This may indeed be described as “the method of
making impartial assessments, of bringing distinction to those who live
in obscurity, of making the illustrious more illustrious, of forcing the
disssolute to withdraw, and of advancing the good.”

14.2

When the streams and ponds are deep, fish and turtles are attracted
to make their home in them. When mountain forests flourish, ani-
mals and birds are attracted to make their homes there. Where the
government and punishments are equitable, the Hundred Clans are
attracted to make their homes there. Where ritual and moral prin-
ciples are perfected, the gentleman will be attracted to make his
home there.*®

Thus, when ritual principles have been extended to the individual per-
son, his conduct is reformed; when moral principles have been realized
throughout the state, the government is made illustrious; and when he is
able to use ritual [and moral principles]* to encompass all,

his honorable reputation is made plainly evident,*?

so that since

all the world longs for him, what is decreed is done and what is
prohibited is stopped, and the tasks of the True King are finished.*®
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An Ode says:*

He is kind to these Central States,
to give peace to the Four Quarters.'s

This expresses my meaning.

Streams and ponds are the natural habitat of fishes and dragons.
The mountain forests are the natural habitat of birds and animals.
The nation is the natural habitat of knights and the people.

But if the streams and ponds dry up, dragons and fish will leave them. If
the mountain forests are sparse, then birds and animals will flee them. So,
too, if the nation loses its government, then knights and the people will
abandon it.

If there is no territory, then the people will have no secure dwell-

ing. If there are no people, then the territory will not be guarded.

If there is no Way and no model, then the people will not come.

If there is no gentleman, then the Way will not be advanced.

Hence, it is the combination of territory and population together with
the combination of the Way and its model on which the nation is founded.
The gentleman is the essential ingredient that binds together the Way and
the model. It is not possible to neglect him for even a single moment, for

when the gentleman is obtained, there is order; when the gentle-
man is lost, there is anarchy. When he is obtained, there is security;
when he is lost, there is danger. When he is obtained, there is sur-
vival; when he is lost, there is annihilation.

Thus, although there have been cases in which a good model nonetheless
produced disorder, I have never heard of a case, from the most distant
past to the present day, where there was a gentleman in charge of the
government and chaos ensued. A tradition says:
Order is the product of the gentleman; chaos is the product of the
ordinary man.*®

This expresses my meaning.

14.37
Obtain the masses and Heaven is roused;*8
refine the intellect and years are lengthened.?
Sincerity and honesty are like a spirit;
idle boasting and bragging exorcise the soul.2°
14.4

The calamity for the ruler of men does not lie in failing to advocate
using the worthy, but rather in not sincerely and rigorously using the
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worthy.2* Merely advocating using the worthy is so much talk, whereas
declining to use the worthy constitutes concrete action. When word and
deed so contradict each other, is it not difficult indeed to understand how
the ruler could really wish for worthy men to come to him and for those
who are unworthy to withdraw? One who uses the attraction of locusts
to light need only devote his attention to the brilliance of his fire, shake
the tree, and do nothing more. If the fire is not brilliant enough, then
although one shakes the tree, there will be no advantage to it.>2 If there
were today a ruler who was capable of making brilliant his inner power,
then the world would turn to him just as the locusts turn to brilliant
fire.

14.5

The initial policies of government should be: in overseeing affairs of
state and in dealing with the people, to employ just principles in re-
sponding to evolving circumstances; to be magnanimous and liberal and
frequently forbearing with the people; and to be respectful and reverent
in order to lead the way for them. After this has been accomplished, the
next step of government is to proceed to apply the principle of the Mean
and to effect social harmony, engaging in judicial scrutiny and deter-
minations in order to assist and support the people.2* When this has been
completed, the final policies of the government are to promote and to
sentence and reward. Thus, the first year is spent with the initial policies
and the third with the final policies.?* If, however, one were to use the
final policies as the initial policies, then the governmental ordinances and
edicts would not be implemented and the ruler and his subjects would
resent each other and would feel alienated. These conditions create social
anarchy. A Document says:?*

Punishments should be just and executions just. Do not follow your

own notions in this. Rather, say only: “I have not as yet achieved

full obedience in my tasks.” 26

These doctrines are the teachings of our predecessors.

14.6

Measures are the standards of things. Ritual principles are the stan-
dards for obligations. Measures are used to establish modes of cal-
culation, ritual principles to determine the constant relationships,
inner power to assign each his proper place, and ability to assign
official positions.

It is a general principle that in handling the obligations of one’s office
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and in making reports strictness is desirable, and in providing a living
for the people generosity is to be desired.?” When official obligations
and reports are strictly maintained, the result is good form. When the
people are provided a generous living, the result is security.?® When the
upper classes have good form and the lower classes security, this is the
acme of accomplishment and fame, for it is impossible to add anything
to 1t.

14.7

The lord is the most exalted in the state. The father is the most ex-
alted in the family. Where only one is exalted, there is order; where
two are exalted, there is anarchy.

From antiquity to the present day there has never been a case of two
being exalted, contending for authority, and being able to endure for
long.

14.8

There are four techniques for being a teacher, but a superficially broad
general acquaintance is not one of them. One who requires deference, is
majestic in manner, and instills a fearing respect may properly be regarded
as a teacher. One who is white-haired with age and is trustworthy may
properly be regarded as a teacher.?® One who in reciting and explaining
neither transgresses nor errs may properly be regarded as a teacher.?® One
who recognizes the distinguishing characteristics of things in making as-
sessments may properly be regarded as a teacher. Thus, although there
are four techniques for being a teacher, a superficially broad general ac-
quaintance is not one of them.

Where the water is deep, whirlpools and eddies form. When the

plant sheds its leaves, they fertilize its roots.

If the disciples succeed in office and profit thereby, they should remem-
ber their teacher. An Ode says:3!

There is no word uttered that is not answered back;
there is no act of kindness that is not requited.3?

This expresses my meaning.

14.9% ‘

In rewarding, one should not wish to confer more than what is
warranted; in punishing, one should not wish to go to wrongful
excess. If one rewards beyond what is proper, then the benefits may
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extend to petty men. If one punishes with excess, then injury may
reach the gentleman. If unfortunately transgressions are unavoid-
able, then it is better to confer rewards beyond what is warranted
and not to punish to wrongful excess. Compared with harming the
good, benefiting the wayward is minor.

BOOK I§

W Ty essh e - .

Debate on the Principles of Warfare

INTRODUCTION

The debate in this book is distinctive because it discusses the principles
of warfare, a subject Ru philosophers traditionally disdained. Confucius,
for example, refused to discuss how to marshal troops with Duke Ling of
Wey #EL (LY, 15.1) because he “had never studied” this. Xunzi con-
tinues this tradition by refusing to discuss anything other than the great
principles involved in warfare to uphold moral right; to him particular
strategies and movements are secondary considerations properly left to
marshals and generals.

The Lord of Linwu. The Lord of Linwu BR%E was presumably a gen-
eral in the employ of King Xiaocheng of Zhao ##& E (r. 265—244), but
his name and origins are not known. Yang Liang notes that a Lord of
Linwu is mentioned in the Zhanguo ce as the proposed commander of an
army of Chu. It is assumed that both this man and the speaker in the
Xunzi are the same person.

In his argument, the Lord of Linwu repeats the theories found among
military thinkers of the day, utilizing the technical vocabulary of mili-
tary theorists. The “advantages of the timeliness of Heaven,” for exam-
ple, include such things as the seasons, wind and rain, heat and cold, the
waning moon, and the positions of the stars. The military classic, Sun
Wu’s Bingfa £tk (On the art of war), mentions “the Yin and Yang prin-
ciples, cold and heat, and times and seasons” (Giles, I/7). The “natural
advantages of the Earth” include best use of mountains and streams,
marshes and swamps, defiles and ravines, and flatlands likely to harbor
pestilences (such as malaria). The Sunzi adds “great and small distances,
dangerous and secure positions, open ground and narrow passes” (I/8),
lists six types of strategic ground (X/1), and remarks that “the natural
formation of the country is the soldier’s best ally” (X/21).

The Lord of Linwu’s presentation focuses on “metamorphosis,” used
in the technical senses of “changes of tactics and strategy” (Sunzi, VI/33,
VIII/4) and “strategic changes of circumstances” in interstate relations
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(VII/16), and on “troop movements,” especially rapidity and quickness
of movement (V/19, IV/7). He then quotes a phrase from the Sunzi
(VII/4). The strategic principle behind this quotation is given as “one
who is expert in the application of the principles of warfare does not raise
a second levy nor does he load the supply wagons more than twice”; that
is, once the war begins, “he does not waste precious time in waiting for
reinforcements nor will he turn his army back for fresh supplies” (Sunzi,
I1/8; Giles’s comment, p. 12).

In reply, Xunzi appeals to traditional Ru concepts. What is of first
importance is “unifying the people” by creating harmony and concord
among them and securing from them feelings of loyal kinship and devo-
tion, a principle recognizéd by Hu Yan during his service to Duke Wen
of Jin (see the Introduction to Book 13 and paragraph 13.1).

The Lord of Linwu rejects this, introducing the term shi %, which
refers to the “energy” stored in a drawn crossbow (Sunzi, V/15), the
“momentum” of a rushing torrent that carries even stones along with it
(V/12) or of a stone rolling down a mountain thousands of feet in height
(V/25), the power inherent in a set of circumstances (VI/32), and the ful-
crum of the lever or balance through which equilibrium is determined
(HNZ, 9.17a). It is the power inherent in advantageous circumstances,
both the natural advantages of season and terrain as well as the tempo-
rary advantages of special circumstances and conditions at the time of
battle, the most important considerations in military matters. Linwu
concludes with another axiom apparently based on the Sunzi, explicitly
citing the authority of military strategists Sun and Wu.

Sun may refer to Sun Wu or to Sun Bin ##. In the quotations from
this book in the Hanshu, Ban Gu 3@ says that “in Wu there was Sun
W, in Qi there was Sun Bin, [and] in Wei there was Wu Qi £#.” Both
Sun Wu and Sun Bin wrote military treatises. In 1972 at Linyi E&IT in
Shandong bamboo strips containing military works attributed to both
Sun Wu and Sun Bin were discovered. The bamboo strips, many of
which were damaged, could be reconstructed into coherent texts cor-
responding to fragments of the thirteen books of the traditional Sunzi
and fragments from six additional, previously unknown books. In addi-
tion, the bamboo strips contained the previously unknown work of Sun
Bin, identified by dialogues between Sun Bin and the King of Wei
(Wenwu, 1974, no. 2, pp. 32—35). These discoveries have proved that
work traditionally known as the Sunzi is correctly to be attributed to
Sun Wu.

Sun Wu. Sun Wu was a native of Qi whose writings came to the
notice of King Helii of Wu. After reading Sun’s works, the king asked
him to demonstrate his principles. King Helii was curious if the system
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of discipline advocated by Sun Wu could be applied even to women.
When Sun Wu claimed that it could, 180 women from the harem were
brought out and divided into two companies. Sun Wu placed one of the
king’s favorite concubines in charge of each company and instructed
them in the various commands. When the drums sounded and the orders
were given, the women broke out into laughter. Sun Wu said that “if
the words of the command are not clear and distinct and if orders are not
thoroughly understood, then the general is at fault.” So he reviewed the
commands and once again started the drill, but again the women burst
into fits of laughter. Sun Wu then observed that when orders are clear
and the soldiers still disobey, then it is the fault of the officers. Thereupon
he ordered the execution of the two favorite concubines. King Helii, ap-
palled at the prospect of losing his favorites, tried to intercede, but Sun
Wu, as permitted under military law, would not accede to his wishes.
The two favorites were executed, and two others installed in their place.
When this had been done, the drums were sounded and the drill com-
menced. The women now executed every maneuver without hesitation,
with precision and accuracy, and in utter silence. The king was amazed
but greatly saddened by the loss of his concubines until Sun Wu rebuked
him for having only a superficial interest in warfare.!

Sun collaborated with Wu Zixu in establishing the power of Wu at
the expense of Chu, but disappears from the historical record in the ninth
year of King Held’s reign (506; SJ, 66.9—10, 65.4). The recently dis-
covered fragments of the six previously unknown books of the Sunzi
contaih a conversation in which the king of Wu asks Sun Wu to predict
the outcome of the struggle for power among the Six Clans of Jin. The
struggle between the Six Clans began in 497 with the Han, Wei, Zhao,
and Zhi 4 clans arrayed against the Zhonghang =7 and Fan 7 clans,
assisted by the marquis of Qi and the Zhou king. The first stage of the
struggle ended in 490 with destruction of the Zhonghang and Fan clans
and their flight to Qi. Sun Wu predicts that the Zhonghang and Fan
clans will be defeated and that ultimately the Zhao clan will completely
triumph. This indicates that he was still alive at the commencement of
the struggle, a decade after the last reference to him in the historical rec-
ords (Sun Wu, Yinque shan Sunzi Bingfa, “Wuwen” &, pp. 94—95).

Sun Bin. Sun Bin was a general of Qi under King Wei 8 £. In 341
he faced Pang Juan E&if, a general of Wei and his deadly enemy. Noting
the general reputation of the soldiers of Qi for cowardice outside their
own state, Sun determined to turn it to his advantage. He accordingly
gave orders to light 100,000 fires the first night, 50,000 the second night,
and 30,000 the third night, withdrawing all the while. General Pang,
aware of the Qi soldiers’ reputation for cowardice, hotly pursued them,
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believing that their numbers had fallen to a mere fraction of the original
force. Sun Bin reached a narrow defile at Maling &B%, which he calcu-
lated General Pang would reach after dark. He had an inscription carved
on a tree that read: “Under this tree shall Pang Juan perish.” When the
Wei army reached the defile, Qi ambushed and routed it. Seeing the in-
scription, Pang Juan cut his throat in despair.

This victory established the reputation of Sun Bin as a brilliant mili-

tary strategist and resulted in the capture of the crown prince of Wei, the .

unnerving of King Huiwen ##3E, and the effective destruction of
Wei’s military might. The victory of Maling was a major turning point
in the Warring States period; the state of Wei had been the dominant
military power since the rule of its Marquis Wen a century earlier. After
this defeat and Wei’s failure to use or execute Wey Yang, the Lord of
Shang, Qin replaced Wei as the dominant military force (S], 65.5—11).

Wu Qi. Wu Qi, a brilliant soldier from Wey, had studied under Con-
fucius’ disciple Zengzi &F. So intent was he on studying and making
a reputation for himself that he did not return home on the occasion of
his mother’s death to observe the three years of mourning required by
Ru doctrine. This alienated him from his master Zengzi (SJ, 65.11-12).
Subsequently, to prove his loyalty to the duke of Lu, he killed his wife,
who was from Qi. He was made a commander and inflicted a crushing
defeat on Qi, but he was so ruthless that the duke began to have doubts
about him and subsequently declined his services (S], 65.12).

He then traveled westward to Wei, for he had heard that Marquis
Wen was an able ruler. Li Kui Z8, the prime minister of Wei, charac-
terized him as the best strategist since Sima Rangju #/&%&H, a general
of Qi under Duke Jing (r. 547—490). He quickly proved his ability and
was ultimately made guardian of the strategic territories west of the Yel-
low River to protect them against Han and Qin. Under the successor of
Marquis Wen, Marquis Wu &% (r. 396—371), Wu Qi continued to
serve as Guardian of West of the River and became ever more famous.
For a while he conceived a dislike of Tian Wen %, the new prime min-
ister, but ultimately became convinced of his excellence (S], 65.13—16).

At the death of Tian Wen, Wu Qi fell into disfavor, and in 387 he
went to Chu, where his repiitation had preceded him and he was made
premier. He skillfully reformed the government, objectively enforcing
the laws, tightening discipline, dispensing with sinecures, abolishing priv-
ileges extended to distant relatives of the royal house, and maintaining
the integrity of the governmental philosophy against other schools of
thought. With the savings realized from these reforms, he developed the
army. Within a few years, Chu was able to conquer the Viet tribes of the
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south, annex the states of Chen and Cai to the north, repulse the Three
Jin, and launch an attack on Qin. In the process, however, Wu so an-
tagonized the royal relatives that when King Dao #4#£¥ died in 381, they
assassinated him (S], 65.17—19; HFZ, 13 “Heshi,” 4.11b—12a).

Xunzi dismisses Linwu’s appeal to the authority of Sun and Wu, even
though it is obvious that these men were heeded at court whereas Ru
scholars like Mencius and Xunzi were not (S], 74.4). Xunzi stresses the
importance of unity between the people and their leader by appealing to
the ancient term li de B “alienated inner power.” A now-lost Zhou
document, the “Great Oath” X%, makes it clear that the Zhou Conquest
was based on the unity Xunzi is here advocating against the theories of
the Lord of Linwu: “Although Zhou Xin had millions of ordinary men,
there was also an alienated inner power. I have but ten men as capable
ministers, but they share a common mind and a common inner power”
(Zuo, Zhao 24). It “was through this common mind and common inner
power that Zhou arose.” Elsewhere it was claimed that “to abandon those
of one’s own name and seek after strangers” is clear proof of “an alienated
inner power” (Zuo, Xiang 29).

Bandit Soldiers. Xunzi mentions four other generals who are “popu-
larly regarded as accomplished in the use of armies”: Tian Dan HE of
Qi, Zhuang Qiao ## of Chu, Wey Yang ## of Qin, and Miao Ji B4
of Yan. Although all were clever and powerful, because they depended
on expediency and opportunism, they were bandit soldiers.

Tian Dan was the liberator of Qi from Yan following the collapse of
the country under King Min (see Vol. I, pp. 10—11, for the details of his
career). Zhuang Qiao (not to be confused with the robber of the same
name in paragraph 15.4) was a general of Chu during the reign of King
Wei #RE (r. 339—328) who was sent on a campaign along the upper
reaches of the Yangtze to subdue the kingdoms of Ba &, Shu #, and
Qianzhong #, and the area to the west. He penetrated as far as Lake
Dian #, near modern Kunming in Yunnan province, an extremely fer-
tile area of several thousand Ii of rich flatlands, subduing the whole
region and bringing it under the control of Chu. In 316, as he started
back to Chu to report on his successes, th attacked Chu and seized Ba
and Qianzhong, cutting off Zhuang’s army. Unable to get through to
Chu, he returned to the area of Lake Dian and became its ruler, adopting
native dress and customs and acting as chief over the barbarians living
there. The kingdom was conquered some seventy years later by Qin (S],
116.4—5). Wey Yang, the famous Lord of Shang, established the power
of Qin (for his role in Chinese history, see Vol. I, pp. 17—19). The Lord
of Shang established his reputation as a general by recovering substantial



216 m XUNZI: BOOKS 7—1I6

tracts of land from Wei. Of Miao Ji nothing is known. He was perhaps
associated with the expulsion of Qi from Yan following the Zizhi affair
in 314.

Moye B sword. The Moye sword, a weapon renown for its extra-
ordinary sharpness, had been commissioned by King Helii of Wu. The
smith Ganjiang F# assembled the finest materials and had 300 women
sacrifice to the God of the Furnace, but the gold and silver would not
fuse with the iron. Ganjiang told his wife, Moye, that he had been taught
that the visit of a woman to the God of the Furnace was efficacious in
such cases. Moye then cut off her hair and fingernails and cast them into
the furnace in a symbolic visit (according to another version, she threw
herself into the furnace). The molten metals immediately flowed out,
and from them Ganjiang made two swords, a male blade called Ganjiang
and a female blade called Moye. Out of the remaining metal he fash-
ioned 3,000 other swords. Both swords were presented to the king and
were recognized as the finest swords in existence (Wu Yue chunqiu %
£, 4.1b—2a; Wu Di ji %42, 4b—sa). Xunzi mentions the Moye sword
to illustrate the effectiveness of the army of a humane man when dealing
with the deceptions even of a Jie. By stressing “being of one mind” and
“making a common effort,” the humane man creates an army in which
soldiers defend their leaders as though they were their fathers or older
brothers.

In the aftermath of the debate, Xunzi corrects his student Chen Xiao
%, who wrongly reasoned, in the fashion of the Mohists, that true
humanity and morality were incompatible with warfare. Xunzi, how-
ever, adduces the sage kings’ campaigns of chastisement against the great
miscreants, rebels, and evil ralers of antiquity: Huan Dou, the lord of the
Miao, Gonggong, Jie, the ruler of Chong %, and Zhou Xin. (For the
destruction of Jie by Tang, the chastisement of Chong by King Wen,
and the execution of Zhou Xin by King Wu, see the introductory chap-
ters to this volume. The story of King Wen subduing Chong parallels
that of Shun subduing the Miao.)

Huan Dou. Huan Dou is the name of a country (Gao You apud an
identical passage in the ZGC, 3.2b), which with “the countries of the
Fulou and Yangyu ... do not have rulers” (LSCQ, 20.1b, where Gao
You says that these are names of Southern Viet tribes.) The “Canon of
Yao,” 10 (2.19b), in the Documents records a conversation between Yao
and Huan Dou. Subsequently, Yao (Shu, 3.14a; Mengzi, sA.3) or Shun
(HNZ, 19.1b; Zhuangzi, 4.16b) banished the Huan Dou to Mount
Chong. The passage in the Documents is part of a cosmological myth
concerning the lords of the Four Poles (compare Shi, Mao 200), which
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was later historicized in the Méngzi, Zhuangzi, and Huainanzi. A slightly
different idea is contained elsewhere in the Documents (4.18a; quoted
in HNZ, 20.19b): “One who is capable, wise, and kind as well will be
cherished by his people. What grief could Huan Dou cause him? What
cause would he have to remove the Miao?” The “person” Huan Dou is
undoubtedly the eponymous clan hero of the Huan Dou tribe who gave
his name to their territories. It is unclear which aspect of the legend
Xunzi refers to here.

The Three Miao. The Miao tribes were traditionally located in the
southwest part of China. The Documents mentions the San Miao, or
Three Miao, several times. Gu Jiegang notes that three distinct stages in
the treatment of the Miao can be seen in the Documents.

First, in the “Penal Code of Lii,” it is said that the Miao tribes were
thrown into turmoil by the “first rebel,” Chiyou, who thoroughly cor-
rupted the common people. The Miao tribes became so ferocious that
the spirits of the numerous slain approached the August Ancestor (huangdi
£7), who took pity on them and used his awe-inspiring inner power to
control them.

Second, in the “Canon of Shun” #4t, it is related that Shun drove
the Three Miao to the Three Precipices (Shu, 3.14a; this is also noted in
Mengzi, sA’3; but Zhuangzi, 4.16b, and HNZ, 19.1b, attribute this to
Yao). The “Counsels of Gaoyao” ®#¥# alludes to “removing the Miao”
and the refusal of some of the Miao to acknowledge their assigned duties
(4.18a; s.11a). The “Tribute of Yu” K adds that the region around
“the Three Precipices was measured out [for cultivation] and the Three
Miao tribes were caused to be utterly dutiful” (6.20b; following the in-
terpretation of Jiang Sheng in part).

Third, in the Old Script “Counsels of Great Yu” k&%, the Miao
were so stupid and disrespectful that Shun ordered Yu to subdue them,
but he was unable to accomplish this within a month. Shun was advised
that he should transform them by the majesty of his cultivated inner
power. Yu withdrew and Shun commenced to dance with the shield and
plumes between the twin staircases of the court. After 70 days, the Miao
submitted.?

Although the literature is inconsistent, it is clear that the Three Miao
tribes were traditional enemies of the Chinese people and that they rep-
resented a considerable threat. There apparently arose epic sagas of their
subjugation by several of the cult heroes of the Chinese—Yao, Shun, and
Yu. There seems to be a fundamental split between the Ru scholars, who
attributed the ultimate victory to Shun, and the Mohists, who attributed
it to Yu. It is likely that the versions in the Han dynasty texts and the Old
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Script Documents are attempts to reconcile these two traditions by having
Yu proceed at the command of Shun.

Gonggong. Xunzi alone among ancient authors says that Yu attacked
the Gonggong. Significantly, however, the Hanfeizi, 40 “Wudu” (19.2b),
mentions a conflict involving the Gonggong in which strong lances with
iron tips were used that would cause wounds on contact unless one was
protected by a strong helmet and stout armor. This passage follows a
discussion of the conflict between Shun and the Three Miao, and hence
this conflict with the Gonggong is to be dated later. Since this passage
uses special terminology also used in the Xunzi, it is probable that both
texts refer to the same tradition. In both passages the Gonggong were a
tribe in conflict with the Chinese.? ‘

The recurring point Xunzi makes in the debate itself and in the discus-
sions that follow is that the lowest type of warfare is banditry dependent
on stealth, expediency, and rebellion. The generals admired by his age
were leaders of bandit armies. In the recent past, the armies of the lords-
protector, which relied on harmony and cooperation, at least “entered
the precincts,” although they lacked fundamental principles and guiding
norms. In antiquity, the armies of the sage kings, which depended on
ritual and moral principles to instruct the people and to transform them,
were able to make a common effort and moved as though with one
mind. Thus, their armies were never tested. There were punitive expedi-
tions to chastise but no warfare. Thus, wherever the influence of a sage
king penetrates or knowledge of him reaches, everyone follows him and
submits to him, stumbling and falling over each other in their rush to be
near him. )

TEXT

15.1a

The Lord of Linwu and Master Xun Qing debated the principles of
warfare before King Xiaocheng of Zhao.* :

The king said: I would like to inquire about the essential principles of
warfare.

The Lord of Linwu replied: Above take advantage of the timeliness of
Heaven and below utilize the natural advantages of the Earth. Observe
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the enemy for changes in strategic circumstances and preparations for
quick troop movement so that you can “mobilize after him but arrive on
the field of battle before him.” 5 These are the essential techniques for the
use of the army.

Master Xun Qing responded: Not so! From what your servant has
heard of the way of the Ancients, it was a general principle that the fun-
damental requirement to be met before using the army in attacks and
campaigns was the unification of the people.

If the bow and arrow are not well adjusted, then even Archer Yi
would be unable to hit the middle of the target. If the Six Horses
are not harmonious, then even a Zaofu would be unable to reach
any distance. If the officers and people are not loyal and devoted,
then even a Tang or a Wu would be unable to achieve certain
victory.®
Hence to be good at winning the support of the people is also to be
expert in the use of the army. Thus, the essential principle of warfare
consists in nothing more than being good at gaining the support of the
people.

15.1b

The Lord of Linwu objected: Not so! In warfare what should be
most prized is the power inherent in advantageous circumstances. What
should be adopted are shifts in tactics and dissimulation.” One who is
expert in the use of armies “moves rapidly and suddenly over consider-
able distances so that no one knows whence he came.”® Sun [Wu] and
Wu [Qi] used armies more expertly than anyone else in the world. Why,
then, should it be necessary to rely on the support of the people!

Master Xun Qing replied: Not so! The Way of your servant is 2 Way
that involves warfare as practiced by the humane man and the aspirations
of one who would be a True King. What my lord would prize is rather
expediency and opportunism in exploiting the power inherent in advan-
tageous circumstances. What he would have Your Majesty adopt is sud-
den attacks and incursions, and shifts in tactics and dissimulation.® These
are the practices of feudal lords. The army of a humane man cannot be
dissembled. Dissimulation can be practiced with those who are indolent
and negligent or are weakened and suffering distress,!® and when there is
alienation between lord and minister, ruler and subject, so that there is an
estrangement from his moral force.!t

{As for Sun Wu and Wu Qi, their elevation of the power inherent in
advantageous circumstances and their valuation of shifts in tactics and
dissimulation might be applied to aggressive, anarchic, disturbed, and in-
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solent states. Where there is a gap between the lord and his ministers and
where superiors and subordinates are estranged from each other in their
hearts, so that governmental planning is unsound, there is sufficient cause
to make-possible the use of such shifts of tactics and dissimulation.}!2

Thus, should a Jie practice dissimulation on another Jie, depending on
whether he is clever or inept, there may chance to be a measure of success
in it. But a Jie attempting to dissimulate a Yao is analogous to “throwing
eggs at stones,” “using your finger to stir boiling water,” or “running
into fire or water” where by entering you will either be roasted or
drowned.*® In the relations between superior and subordinate under the
rule of a humane man, the hundred generals

will be of one mind and the three armies will make a common

effort.

The ministers in relation to their lord and subordinates in relation to

their superior serve them as a son serves his father or younger brother his

older brother. They are like arms and hands that protect the face and

eyes and guard the chest and stomach. The result is one and the same

whether they attempt first to dissimulate and then make a surprise attack

or give prior cause for alarm and then sound the drum for attack.
Moreover,

if a humane man has the use of a country only ten i square, he will
adjudicate the affairs of a state a hundred li square.’® If he has the
use of a country a hundred /i square, he will soon adjudicate the
affairs of a state a thousand Ii square. If he has use of a country a
thousand Ii square, he will soon adjudicate the affairs of all within
the Four Seas.

He will certainly be astute and intelligent in taking heed of warnings and
admonitions so that he will make all harmonious, devoted, and united.®
Thus, when the army of a humane man is assembled, they will form
complete companies.’” When they are deployed, they will form per-
fectly even ranks. When the army takes its position extended {in a col-
umn], it is like the long blade of the Moye sword—whatever strikes
against it will be severed in two.!® If it takes its position in a salient for-
mation, then it will be like the sharp tip of the Moye sword—whatever
confronts it will be split asunder.* If it is placed in a circular formation,
then like a mount or embankment it is utterly immovable. If it is formed
into a square, then like a rock boulder it cannot be dislodged. What-
ever butts against it will withdraw with its horns broken and its joints
cracked.?® Further, who will

the lord of an aggressive state dispatch on his expeditions against
me? To launch such an expedition he would have to use his own
people. But in that event his own people would have affection for
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me as though I were their own parent and would be as fond of me
as they are of the fragrances of the pepper and orchid. So they
would turn away from him and look upon their own superior as
though he were the branding iron or tattooing needle, as though he
were their sworn enemy. Human nature and human emotions be-
ing what they are, even in the case of someone like the tyrant Jie or
Robber Zhi, how could one imagine that they would agree, for
the sake of a man whom they detest, to injure me whom they
love!2

Would not using his own people be like trying to force sons and grand-
sons to do injury to their own parents?22 Instead would they not be cer-
tain to go and inform their parents of your plans? How indeed could
there be any dissimulation?

Thus, when the humane man is used, the country grows more flour-
ishing each day. The feudal lords who lead the way in offering obedience
gain security, and those who only belatedly offer obedience are endan-
gered.?? Those who contemplate resistance find their territory stripped
away, and those who oppose are destroyed. An Ode says:**

The Martial King then set out,

grabbing his battle-axe with a ferocity
like a blazing fire:

none would dare try to check our cause.?*

This expresses my meaning.

15.1¢

King Xiaocheng said that this was well argued, and the Lord of Linwu,
concurring, said: Might I inquire just what Way do you endorse for the
warfare of a True King and just what activities do you deem permissible?

Master Xun Qing replied: As a general principle, under a Great King
such matters are secondary considerations left to marshals and generals.
Your servant requests permission to proceed to discuss the signs indicative
of strength and weakness of a king and the feudal lords, and of whether
they will perish or survive, as well as the circumstances that effect security
or cause danger. .

Where the lord is himself worthy, his country will be well ordered.

Where the lord is personally incapable, his country will be anarchic.

When he exalts ritual principlés and values morality, his country

will be well ordered; when he disdains ritual principles and despises

morality, his country will be anarchic. What is orderly is strong;
what is chaotic is weak.

This is the fundamental principle of strength and weakness.
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If the ruler deserves to be admired,?¢ then his subordinates may reli-
ably be used; if he is not admired, then his subordinates may not be used.
If they may reliably be used, then there is strength; if they may not be
used, then there is weakness. This is the invariable principle of strength
and weakness.

To “exalt ritual principles” and to “encourage achievement” are the
highest principles of action. To “stress the responsibilities and emolu-
ments of office” and to “esteem moderation” are lower principles. To
“elevate achievement” but despise moderation is an inferior principle.
Such are the general principles of strength and weakness.

One who is devoted to scholar-knights will be strong; one who is not
will be weak. One who loves the people will be strong; one who does
not will be weak. One whose governmental ordinances and edicts are
trustworthy will be strong; one whose ordinances and edicts are not trust-
worthy will be weak. One whose people are coordinated will be strong;
one whose people are not will be weak.?” One whose incentives are sub-
stantial will be strong; one whose incentives are trivial will be weak. One
whose punishments inspire awe will be strong; one whose punishments
create contempt will be weak. One whose military machines, weapons,
armor, and military hardware are skillful in design and convenient will
be strong; one whose products and hardwares are defective in design and
inconvenient will be weak. One who takes seriously the use of his army
will be strong; one who takes its use lightly will be weak. One whose
strategies derive from unity of purpose will be strong; one whose strate-
gies derive from divided purposes will be weak. Such are the constant
principles of strength and weakness.

15.1d

The men of Qi stress skill in hand-to-hand combat.?® Such is their skill
that when a man takes the head of an enemys, it is redeemed by a bounty
of eight ounces of gold, but otherwise there are no basic battle incen-
tives.?® Such methods, if the undertaking is of minor importance and the
will of the enemy is fragile, might by happenstance prove usable.*® But if
the undertaking is of the greatest importance and the resolve of the en-
emy is hard, then the army will be scattered and dispersed in every direc-
tion, like birds flying away. The subversion and overthrow of such a
state will require no more than a day. Such is the mode of warfare of a
doomed state.?® No mode of warfare produces weakness greater than
this. The procedure is about as effective as going to the marketplace and
hiring day laborers to do the fighting.

The Head of Wei employs fixed standards in selecting his martial
soldiers.?? They must be able to wear the three types of personal armor,
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wield the twelve-stone crossbow, carry a quiver with so arrows on their
back with a halberd placed on top of them, wear a helmet, suspend a
sword from their girdle, and carry three days’ provisions on a forced
march of a hundred /i by noon.?? If they succeed in all these tests, then
their family is given an exemption from certain taxes and special benefits
for farmlands and buildings.?* After a few years, although their effec-
tiveness has diminished with age, it is nonetheless quite impossible for
the state to recover the compensatory benefits so granted. And if one
were to start anew and train and perfect other soldiers, this could not
easily be carried through. For these reasons, however great the territory
of the state, its revenues will inevitably be meager. Such is the mode of
warfare of an endangered state.

Since the people of Qin must be provided a living within a narrow
defile,3 the use of the people in obligatory services is stern and harsh.
The people are coerced with authority, restricted to a narrow life by de-
privation, urged on with incentives and rewards, and intimidated with
punishments and penalties. Persons in subordinate and humble posi-
tions*¢ are made to understand that only by success in combat can they
seek benefits from their superiors. Men must endure deprivation be-
fore they are employed, and some degree of accomplishment must be
achieved before any benefits are obtained, but as accomplishments in-
crease so do the rewards. Accordingly a man who takes the heads of five
enemy soldiers has five households placed under his supervision.?” Be-
cause of this policy, soldiers have become exceedingly numerous, the
fighting strength of the army is quite formidable, its ability to stay in the
field has been greatly extended, and Qin’s territories yielding taxation
greatly increased.®® Thus, that there have been four consecutive genera-
tions of victories is due not to mere chance good luck but to method and
calculation.3®

Thus those skilled at hand-to-hand combat from Qi are not fit to
meet in battle the martial soldiery of the Head of Wei. The martial sol-
diery of the Head of Wei is not fit to meet in battle the keen knights of
Qin.*® The keen knights of Qin are not fit to be placed on a level with
the discipline and regulation of a Duke Huan of Qi or a Duke Wen of
Jin. Similarly, the discipline and regulation of a Huan or Wen are not fit
to be placed in rivalry with the humanity and justice of a Tang or Wu.*
Anyone who tried to meet them in battle would end up “scorched and
roasted” or “thrown against a stone.” 42

In the case of each of these several states, the army is motivated by a
desire for rewards, and the soldiery will trample over each other for pro-
fits. Their way is that of hirelings and menials who hawk and sell their
labors by the day, for they do not as yet possess the fundamental princi-
ples required for order: honoring their superiors, contentedly conform-
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ing with the regulations, and being disciplined to the utmost.** If one
of the feudal lords had the capacity to grasp the subtle and mysterious
essence of it through true discipline, then he would become ascendant
and threaten the others.** ,

Thus “in recruiting and enlisting to so stress authority and dissimula-
tion and to so esteem accomplishments and profits” cause the people to
be secretive in their conduct.*> Ritual and moral principles that instruct
and transform the people cause them to make a common effort. Thus
when dissimulation is employed to meet dissimulation, there may be a
measure of success in it, depending on the cleverness or ineptness with
which it is executed.*® But to use dissimulation to meet a common ef-
fort on the part of the enemy is a case of “using an awl to level Mount
Tai”—only the stupidest person in the world would try it.

Accordingly,

the army of a True King is not tested.*” When Tang executed Jie

and Wu executed Zhou Xin, they had only to fold their arms be-

fore their breasts in formal salute and give the signal with their
finger, and not one of the powerful and aggressive states failed to
hasten to their service.*®

So executing a Jie or Zhou Xin was as simple as executing a solitary man.
This is what is meant when the “Great Oath” speaks of the “solitary man
Zhou Xin.” #°
Accordingly,
where the army is coordinated to a great degree, the world is regu-
lated; where it is coordinated to a lesser degree, neighboring states
can be threatened.>°

Now, as for the policy of

recruiting and enlisting so as to stress authority and dissimulation
and esteem accomplishments and profits,*

because of it victory or defeat will be inconstant.

- Sometimes contracting, sometimes expanding,
sometimes surviving, sometimes perishing,

—they spar with each other to test their strength like birds in courtship.
This may indeed be described as “bandit warfare.” The gentleman does
not proceed in this fashion.

Assuredly Tian Dan of Qi, Zhuang Qiao of Chu, Wey Yang of Qin,
and Miao Ji of Yan have all been popularly regarded as accomplished in
the use of armies. They were clever and powerful in varying degrees, yet
not one of them became the leader over the rest, for their way was fun-
damentally one, and none of them ever attained an harmonious and
coordinated army. Since they inhibited and encouraged, engaged in
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espionage and covert schemes, adopted expediency and opportunism as
their principle, and plotted for power and fomented rebellion, they never
ceased to be bandit soldiers.*?

Duke Huan of Qi, Duke Wen of Jin, King Zhuang of Chu, King
Helii of Wu, and King Goujian of Yue all had harmonious and co-
ordinated armies, so they may be said to have “entered the precincts.” *?
Nonetheless, since they never possessed the fundamental principles and
guiding norms, they thus could become only lords-protector and not
kings. Such are the signs indicative of strength and weakness.

15.1¢

King Xiaocheng said that this was well argued. The Lord of Linwu
asked: May I inquire what makes a general?

Master Xun Qing replied: In knowing, nothing is more important
than rejecting the dubious.>* In acting, nothing is more important than
not going too far. In the execution of one’s duties, nothing is more im-
portant than having no cause for regrets.’® One can go no farther than
having no cause for regrets, for success cannot be guaranteed.*®

Thus, in the regulations and in verbal instructions, in ordinances and
edicts, strive for strict severity in order that they be awe-inspiring.5” In
incentives and rewards, in punishments and penalties, be rigorous in
order that they be believed.® In preparing and pitching the camp, laying
out the arsenals and depots, stress completeness in order to make them
securely defensible. In maneuvers on campaign and in advancing and re-
treating, seek a sense of security in order to preserve authority and a sense
of urgency to ensure rapidity of movement.*® In scouting out the ene-
my’s disposition and in observing his tactical movements, stress stealth in
order to penetrate deeply into his camp and seek to check information
against other information to corroborate its accuracy.®® In preparing to
meet the enemy for the decisive battle, it is necessary to proceed on the
basis of what is understood thoroughly and not on the basis of what is
dubious. These may indeed be described as the Six Arts.

Do not so desire to be a general that you loath the prospect of dis-
missal.®* Do not so press for victory that you forget the possibility of
defeat. Do not become so awe-inspiring within your own camp that you
underestimate the enemy without. Do not so look to the profitableness of
a course of action that you fail to observe its potential for loss.®? In gen-
eral, in working out plans for action seek ripeness, and in expending
resources seek liberality.®®> These may indeed be described as the Five
Deliberations.

The conditions under which a general cannot accept the orders of his
ruler are three: although under the threat of death, he cannot be forced
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to take a position that is untenable, nor forced to engage the enemy
when there is no prospect for victory, nor forced to deceive the common
people. These may indeed be described as the Three Extremes.*

As a general rule, if having accepted the command of the ruler and
implemented it with the three armies, a general effects the fixed arrange-
ment of the three armies, succeeds in establishing the proper precedence
among the hundred departments, and each and every one of the various
matters is correctly handled, then it is impossible for the ruler to please
him and for the enemy to make him angry.®® This may indeed be de-
scribed as being a Perfect Servant.

In planning you must anticipate matters and take strict reverent care,
attending to the conclusion as carefully as to the beginning so that begin-
ning and end are as one. This may indeed be described as the “most aus-
picious of policies.” As a general rule, the successful completion of every
undertaking must depend on strict reverent care; failure always rests in a
negligent attitude. Thus if reverent care triumphs over negligent indo-
lence, there will be good fortune. If negligent indolence triumphs over
reverent care, there will be annihilation. If calculation triumphs over
the impulses of desire, there will be obedience. If the impulses of desire
triumph over calculation, there will be disaster. Fight as though you
could just hold your position; march as though you were already in bat-
tle; and look upon any glorious achievement as though it were mere
chance good luck.

Take reverent care in laying strategies, in discharging your responsi-
bilities, in dealing with your officers, in handling your troops, and in
dealing with the enemy that nothing is disregarded. These are described
as the “five points never to be disregarded.”

One who cautiously incorporates these Six Arts, Five Deliberations,
and Three Extremes and observes them with respectful assiduity and re-
verent carefulness about the “five points never to be omitted” may be
described as a “true general of the world,” for then he is truly able to
communicate with the Spiritual Intelligences.®®

The Lord of Linwu agreed that this was well stated.

15.1f

The Lord of Linwu asked: What are the military regulations of a True
King?

Master Xun Qing replied: The general dies with the drums still sound-
ing; the charioteer dies with the reins still in his hands; the officer dies
attending to his duties; and knights and grand officers die in their ranks.
When the drum is sounded, the army advances; when the gong sounds,
it retreats.®” Obedience to commands is considered primary, and glori-
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ous accomplishments secondary. Advancing when there has been no
order is treated like retreating when there has been no order—the pun-
ishment is the same in both cases. The army does not execute the aged or
the young, nor does it trample down growing crops. Those who offer
allegiance are not incarcerated, nor are those who offer resistance par-
doned, nor are those who flee for their lives made prisoners.®®

As a general principle, in punitive expeditions, punishment is not ex-
tended to the Hundred Clans, but rather only to those who have caused
anarchy among them. If, however, the Hundred Clans act to protect these
villains, then they too become as villains. For this reason, those who are
obedient to the blade live, those who resist the blade die, and those who
flee for their lives are treated as precious tribute.®® So Qi,”° the Viscount
of Wei, was enfeoffed with Song, and Cao Chulong was executed in
front of the army.”* The people of the Yin domains who submitted were
provided with a livelihood no different from that of the people of Zhou.

Hence,

those who are near will sing praises and rejoice in him, and those

who are far away will stumble and fall over each other in their rush

to be near a True King.72

There will be no part of the country, however secluded or rustic and out
of the way,

where men will not hasten to serve and find peace and contentment

in his rule.”

All within the Four Seas will be as of one family, for wherever his
influence penetrates or knowledge of him reaches, none will but
follow and submit to him.”*

One who is like this may indeed be described as a “leader of men.” 7* An
Ode expresses the point:7¢

From the east, from the west,

from the north, from the south,

there were none who thought of not submitting.””

In the rule of a True King there are punitive expeditions but no war-
fare. Where cities are defended, there is no attempt to take them by storm;
where the soldiers offer resistance, no attack is made.”® When the ruler
and his subjects are pleased with each other, congratulations are offered.
A True King does not butcher the inhabitants of a city, does not move
his army by stealth, does not detain the people unduly, and does not com-
mit the army to the field for more than a single season. Thus, those who
live in anarchy rejoice in his government and those discontent with their
own ruler desire that he should come.

The Lord of Linwu admitted that this was well argued.
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to take a position that is untenable, nor forced to engage the enemy
when there is no prospect for victory, nor forced to deceive the common
people. These may indeed be described as the Three Extremes.*

As a general rule, if having accepted the command of the ruler and
implemented it with the three armies, a general effects the fixed arrange-
ment of the three armies, succeeds in establishing the proper precedence
among the hundred departments, and each and every one of the various
matters is correctly handled, then it is impossible for the ruler to please
him and for the enemy to make him angry.¢> This may indeed be de-
scribed as being a Perfect Servant.

In planning you must anticipate matters and take strict reverent care,
attending to the conclusion as carefully as to the beginning so that begin-
ning and end are as one. This may indeed be described as the “most aus-
picious of policies.” As a general rule, the successful completion of every
undertaking must depend on strict reverent care; failure always rests in a
negligent attitude. Thus if reverent care triumphs over negligent indo-
lence, there will be good fortune. If negligent indolence triumphs over
reverent care, there will be annihilation. If calculation triumphs over
the impulses of desire, there will be obedience. If the impulses of desire
triumph over calculation, there will be disaster. Fight as though you
could just hold your position; march as though you were already in bat-
tle; and look upon any glorious achievement as though it were mere
chance good luck.

Take reverent care in laying strategies, in discharging your responsi-
bilities, in dealing with your officers, in handling your troops, and in
dealing with the enemy that nothing is disregarded. These are described
as the “five points never to be disregarded.”

One who cautiously incorporates these Six Arts, Five Deliberations,
and Three Extremes and observes them with respectful assiduity and re-
verent carefulness about the “five points never to be omitted” may be
described as a “true general of the world,” for then he is truly able to
communicate with the Spiritual Intelligences.®*

The Lord of Linwu agreed that this was well stated.

15.1f

The Lord of Linwu asked: What are the military regulations of a True
King?

Master Xun Qing replied: The general dies with the drums still sound-
ing; the charioteer dies with the reins still in his hands; the officer dies
attending to his duties; and knights and grand officers die in their ranks.
When the drum is sounded, the army advances; when the gong sounds,
it retreats.®” Obedience to commands is considered primary, and glori-
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ous accomplishments secondary. Advancing when there has been no
order is treated like retreating when there has been no order—the pun-
ishment is the same in both cases. The army does not execute the aged or
the young, nor does it trample down growing crops. Those who offer
allegiance are not incarcerated, nor are those who offer resistance par-
doned, nor are those who flee for their lives made prisoners.®®

As a general principle, in punitive expeditions, punishment is not ex-
tended to the Hundred Clans, but rather only to those who have caused
anarchy among them. If, however, the Hundred Clans act to protect these
villains, then they too become as villains. For this reason, those who are
obedient to the blade live, those who resist the blade die, and those who
flee for their lives are treated as precious tribute.®® So Qi,”° the Viscount
of Wei, was enfeoffed with Song, and Cao Chulong was executed in
front of the army.” The people of the Yin domains who submitted were
provided with a livelihood no different from that of the people of Zhou.

Hence,

those who are near will sing praises and rejoice in him, and those

who are far away will stumble and fall over each other in their rush

to be near a True King.”?

There will be no part of the country, however secluded or rustic and out
of the way, '

where men will not hasten to serve and find peace and contentment

in his rule.”?

All within the Four Seas will be as of one family, for wherever his
influence penetrates or knowledge of him reaches, none will but
follow and submit to him.74

One who is like this may indeed be described as a “leader of men.””® An
Ode expresses the point:”¢

From the east, from the west,
from the north, from the south,
there were none who thought of not submitting.””

In the rule of a True King there are punitive expeditions but no war-
fare. Where cities are defended, there is no attempt to take them by storm;
where the soldiers offer resistance, no attack is made.”® When the ruler
and his subjects are pleased with each other, congratulations are offered.
A True King does not butcher the inhabitants of a city, does not move
his army by stealth, does not detain the people unduly, and does not com-
mit the army to the field for more than a single season. Thus, those who
live in anarchy rejoice in his government and those discontent with their
own ruler desire that he should come.

The Lord of Linwu admitted that this was well argued.
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15.27°

Chen Xiao®® questioned Master Xun Qing, saying: Sir, when you de-
bated the principles of warfare, you constantly stressed that humanity
and justice constitute its fundamental basis. If it is true that one who is
humane loves others and that one who is moral accords with rational
order, then once again how is it that such persons could engage in war-
fare?®! For, as a general rule, the reason for which they possess armies is
that they would quarrel over or steal something.

Master Xun Qing replied: It is not as you understand it. That humanity
of which I spoke does indeed involve loving others, but it is just such
love for others that causes a hatred of whoever does injury to them. That
morality of which I spoke does involve acting in accord with rational
order, but it is precisely according with rational order that causes a hatred
of whoever disrupts it. The military principles of which I spoke are just
the means whereby to prohibit violent and aggressive behavior and to
prevent harm to others; they are not the means to contention and con-
fiscation. Wherever the army of a humane man is, it has an effect like
that of a spirit; wherever it travels, it produces transformation. Like sea-
sonable rains, it pleases and gives joy to all. It was for these reasons that
Yao attacked the Huan Dou, that Shun attacked the lord of the Miao,
that Yu attacked the Gonggong, that Tang attacked |[Jie,] the lord of
Xia, that King Wen attacked Chong, and that King Wu attacked Zhou
Xin.?2 These four Ancestors and two kings®?® all marched throughout the
whole world with an army that was humane and just. Thus, people who
were nearby were attracted by their goodness, and those who were in
remote regions longed for their justice.®4 Although the army did not
bloody its swords, from near and far people came to offer submission,
for their moral force so flourished at this place that its manifestations
reached the Four Limits. An Ode expresses this point:#*

. That good man is my gentleman,
his justice is faultless.
[His justice is faultless:
the upright standard for the countries
of the Four Quarters.]®¢

15.3

Li Si®? questioned Master Xun Qing saying: For four generations Qin
has been victorious. Its military power is the strongest within the Four
Seas and its majestic authority holds sway over all the feudal lords. It is
not due to humanity and justice that it became so, but to its taking ad-

15 Debate on the Principles of Warfare w 229

vantage of opportunities and going along with the requirement of the
time and nothing more.

Master Xun Qing replied: It is not as you understand it. What you
have described as “opportunities” are not real opportunities. The hu-
manity and justice of which I spoke are real opportunities of the greatest
magnitude. Such humanity and justice are the means whereby to reform
the government. If the government is reformed, then the people will feel
kinship with their superiors, will delight in their lord, and will think lit-
tle of dying for him. It was for this reason that I said that as a general rule
such matters, in the case of a real lord, are secondary considerations to be
left to marshals and generals.®®

Although for four generations Qin has been victorious, it has been
constantly seized with fear and apprehension lest the whole world unite
together in concerted action to crush Qin with their collective power.?®
This corresponds to what I have described as the armies of recent deca-
dent times, for they have never possessed the fundamental principles and
guiding norms.®® Thus, Tang’s expulsion of Jie was not an attendant cir-
cumstance to the occasion of Mingtiao %{#,°! nor was King Wu’s exe-
cution of Zhou Xin an aftereffect of the triumph on the dawning of the
jiazi BF day.®? Rather, it was because of their earlier conduct and their
habitual cultivation. It was to this I referred when I spoke of humane and
just armies. Now you have not sought out the fundamental principle ex-
plaining this, but have searched out secondary principles. It is just such
practices that have created the anarchy of the present age.

15.4%3

Rites are the highest expression of order and discrimination, the root
of strength in the state,”* the Way by which the majestic sway of au-
thority is created, and the focus of merit and fame. Kings and dukes who
proceed in accord with their requirements obtain the whole world,®*
whereas those who do not bring ruin to their altars of soil and grain.
Hence, strong armor and keen soldiers will not assure victory; high walls
and deep moats will not assure defensive strength; stern commands and
manifold punishments will not assure majestic authority. If they proceed
in accordance with the Way of ritual principles, then they will succeed; if
they do not, then they will fail.

The people of Chu make an armor out of sharkskin and rhinoceros
hide so tough that it rings like metal or stone,®® carry iron lances made
from the iron of Wan %i°? so sharp that they sting like scorpions and
wasps, and are personally quick and ardent, nimble and agile, like the
abrupt vehemence of a whirlwind. Nonetheless, given this, their army
was placed in danger of destruction at Chuisha %, where General Tang
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Mie %% was slain.®® When the robber Zhuang Qiao ## rose up, the
state of Chu was partitioned.®® This surely did not occur because there
was a lack of tough armor and sharp weapons! Rather it was because
what they employed as their guiding norms were not those of the Way
of ritual principles. ’

The Ru % and Ying # Rivers form natural barriers, and the Yangtze
and Han # Rivers act as moat.1°® An obstacle is presented by the Forest
of Deng 5, and a natural boundary is formed by the Wall of the Fang 7
Mountains.'® Nonetheless, when the army of Qin arrived, Yan % and
Ying % were taken as easily as shaking dried leaves from a tree.’*? This
surely did not occur because there were no well defended frontiers or
natural protective obstacles! Rather, it was because what they employed
as their guiding norms were not those of the Way of ritual principles.

Zhou Xin disemboweled Bigan, imprisoned the Viscount of Ji, and
devised the punishment of roasting and burning.**> He murdered and
executed without regard to the season, so that his subjects and ministers
were terrorized and none could feel certain of his fate. Nonetheless,
when the Zhou army arrived, his commands were not carried out by
his subordinates, and he was unable to employ his own people.*°* Surely
this did not occur because his commands lacked majestic authority or
because his punishments were not manifold! Rather, it was because what
he employed as his guiding norms were not those of the Way of ritual
principles.

The armies of antiquity had spears, lances, bows and arrows, and no
other weapons; nonetheless, despite this, hostile countries did not wait
for them to be used before offering their submission. Walls and battle-
ments were not kept in repair, and ditches and moats were not dug out.'°®
Defensive networks and outposts were not set up, and contraptions and
shifts of strategy were not set out.'*® Despite this, the state was tranquil,
not fearing outside aggression, feeling secure in its position.'*” This was
due to no other cause than that the Way was clearly understood, that
social divisions were made equitable,1°® that compulsory services were
undertaken only at the proper time, and that the people were genuinely
loved. So the people moved in harmony with their superiors as though
they were their shadow or écho. Only if someone did not obey orders
were the punishments applied.?*® Thus, when the ruler had applied the
punishments to a single individual, the world became obedient. Those
who were blameworthy bore no ill will toward their superiors, for they
realized that the fault lay within themselves. For this reason, although
the punishments and penalties were but seldom used, majestic authority
spread everywhere, like flowing waters. This was due to no other cause
than that they proceeded in accordance with the Way of ritual principles.
In antiquity, during the period when Ancestor Yao governed the world,
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he probably executed only a single man and applied the punishments to
two more; afterwards the whole world became orderly.!® A tradition
expresses this point:!t -

Let your majestic authority be stern and fierce, but do not wield it.
Let your punishments be established, but do not use them.

15.5112

As a general rule in regard to motivating men to action, if they act for
the sake of rewards and commendations, as soon-as they perceive the
possibility of harm or injury, they stop short. Thus, a policy of using
rewards and commendations, or punishments and penalties, or authority
and dissimulation, is inadequate to fully exploit the strength of the people
and make them willing to die for you. If a ruler or a superior does not
deal with his people and with the Hundred Clans according to the dic-
tates of ritual and moral principles and does not show them loyalty or
good faith, but rather thinks only of using rewards and commendations,
or of punishments and penalties, or authority and dissimulation that op-
press and place difficulties on his subordinates, then he can demand more
accomplishments and more services from them, but he can expect nothin,
more. '3 '

But if a great host of marauding troops appears and the people are
ordered to defend the threatened city walls, then they are certain to rebel.
If they should chance to encounter the enemy drawn up in battle forma-
tion, they are certain to turn in flight. If they are given tasks that are
toilsome and bitter or troublesome and demeaning, they are certain to
abscond. Being utterly alienated, they will leave their ruler entirely, and
his subordinate officers will revolt and restrain their superiors. Thus, a
way that motivates action with rewards and commendations or with
punishments and penalties or with authority and dissimulation is the way
of hirelings and menials who hawk and sell and is inadequate to har-
monize the great masses or to.refine the nation."* Accordingly, men of
antiquity would have been ashamed to resort to such a way. Hence,

you should develop the moral force of your inner power and its
resonating attraction in order to lead the way. You should eluci-
date ritual and moral principles in order to guide them. You should
be loyal and honest in the extreme to manifest love for them. You
should elevate the worthy and employ the able in order to put
them in proper sequence. You should create ranks, robes, com-
mendations and incentives in order to further emphasize these
gradations. You should undertake tasks only at the proper season
and lighten the people’s obligations in order to make them concor-
dant and uniformly regulated.!

-
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Nourish and lead the people

as though you were watching over an infant."®

Let the governmental ordinances and edicts have certainty; let the cus-
toms and usages be unified. Then if there is anyone who follows an aber-
rant form of custom or usage and who is not obedient to his superiors,
the Hundred Clans without exception will loathe and detest him and
will hate his noxious influence just as they purge what is noxious and
inauspicious.” It is only when there is such general loathing that one
should consider punishments. Indeed, what disgrace could be more total
than general loathing in addition to the great punishments! Who would
then act in anticipation of profit? For the great punishment would be
added. What person who was not mad and deluded, or who was not ut-
terly stupid and ignorant, perceiving this fact, would not change his ways?

When this situation obtains, the Hundred Clans, filled with under-
standing, will all realize that they should follow the model of the ruler,
imitate his aspirations, and find their security and joy in him."® At this,
should there be a ruler who is capable of transforming himself to good-
ness, of cultivating his character, of rectifying his conduct, of accumulat-
ing ritual and moral principles in his behavior, and of exalting his Way
and his inner power, all the Hundred Clans would esteem and revere
him and would cherish and praise him. It is only when there is general
approbation that one should consider rewards. Indeed what glory could
be greater than general approbation added to high rank and abundant
emolument! How could anyone cause harm, since high rank and abun-
dant emolument sustain and nourish them! Who does not long for such a
situation?'® With evident and manifest noble ranks and heavy stipends
held before him and clear punishments and utter disgrace held behind
him, what person, even though he had no innate wish to transform him-
self, could help but be able to do it?

Thus, the people turn to him as naturally as water flowing downbhill.

Wherever he is, he has an effect like that of a spirit, and whatever
action he takes produces transformation.

The [...] and the [...] {living people} {are transformed) and made
obedient.'2® The cruel and violent, the daring and strong, are transformed
and made attentively careful. The abandoned and morally licentious, the
crooked and selfish, are transformed and made fair and public-spirited.*2*
The vehemently boastful and obstinately contentious are transformed and
made harmonious. This may indeed be described as the Great Transfor-
mation and the Perfect Unity. An Ode expresses this point:'??

The king’s plan was true and sincere;
the region of Xu came to terms.??
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15.6a'24

In general there are three methods by which to annex population: to
employ the attraction of moral force to annex them; to use raw force to
annex them; and to use riches to annex them.

When other people honor my reputation and fame and admire my
moral power and its expression in my conduct, they wish to be-
come my subjects. This will cause them to open their gates for me

and prepare a highway that they might go out to greet my ar-
rival. 125

By availing oneself of their people and continuing them in their places,
the Hundred Clans will be content.'?¢ When laws are set up and edicts
proclaimed, none will fail to be obedient and tractable. For this reason as
territory is acquired, one’s influence becomes greater, and as the popula-
tion of annexed territories are incorporated, the army becomes increas-
ingly powerful. This is “employ the attraction of moral force to annex
people.”
When others do not honor my reputation and fame, nor do they
admire my moral power as expressed in my conduct, but rather
fear my majesty and feel the force of my power, this will cause
them, though they are alienated in their hearts and minds from me,
not to dare have thoughts of rebellion.

When this situation obtains, then weapons and soldiers will increase in
number and the expenditures of governmental resources and stores will
inevitably be vastly increased. For these reasons, as territory is acquired,
influence will constantly decrease, and as new population is incorpo-
rated, the army will be ever weaker. This is “employing raw power to
annex people.”

When others do not honor my reputation and fame or admire my
moral power as expressed in my conduct, yet from their poverty
seek riches and from their hunger seek food, they will be caused to
come because of their empty stomachs and gaping mouths in hopes
of presents from my food supplies.

When this situation obtains, it is inevitable that the stores in granaries
and cellars will have to be issued to feed them,'?” that goods and supplies
will have to be dispensed to enrich them, and that good men must be set
up as the several directors to maintain them. Only after the completion
of a full three years can these people be considered trustworthy.'2¢ For
this reason as territory is obtained, influence will constantly decrease, and
as new population is incorporated, the country will grow ever poorer.
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This is “employing wealth to annex people.”
Hence it is said:
One who uses moral power to annex people will become a True
King; one who employs raw power to annex them wi_ll become
weak; and one who employs wealth to annex them will become
poor.

In this regard, antiquity and today are one and the same.

15.6b12°

To annex lands and population is easily done; it is the consolidation of
a firm hold on them that is difficult. Qi was able to annex Song, but
unable to consolidate its hold; thus Wei stole it away.**® Yan was able to
annex Qi but unable to consolidate its hold, thus Tian Dap.was able. to
recover it.?*! The Shangdang k¥ territory of Han, comprising a region
several hundred square li with well-constructed and complete cities and
rich and ample stores, changed its allegiance to Zhao, but Zhaq was un-
able to consolidate its hold; thus Qin stole it.*32 Hence, if one is able Fo
annex territory but unable to consolidate a hold over it., then it is certain
to be stolen. If one is capable neither of annexing territory nor _of con-
solidating a hold over what territory one has, then destruc.tlon is inevita-
ble. If one is capable of consolidating one’s hold over territory, therll it is
certain that one will be able to annex territory. If one obtains territory
and tﬁen consolidates a hold over it and annexes further territories, there
will be no limit.*??

Anciently

that Tang using Bo and King Wu using Hao, both territories of a

hundred square li, unified the world and made the feudal lords

their servants34

was due to no other cause than that they were able to consolidate their
hold. Thus, they consolidated their hold on the knights t'hro.ugh the ap-
plication of ritual and on the people through their application of gov-
ernmental ordinances.’*> When the rites had been reformed, the knights
offered fealty, and when the ordinances were applied fairly, the people
became content. The knights’ offering fealty and the people’s be.mg
content—this may indeed be described as the Great Consolidation.

When they maintained a defensive position, they were secure; when they

set out on a campaign, they displayed strength.
What was decreed was done and what was prohibited was stopped,
and the tasks of the True King were finished."*

BOOK 16

L R T T T R T e R e T e e 1 |

On Strengthening the State

INTRODUCTION

In this book, Xunzi examines the sources of a country’s true strength
and methods for maintaining and increasing that strength. Like enriching
the state, the subject of Book 10, this is an unusual topic for a Ru philo-
sopher. In conservative Ru works such as the Lunyu and the Mencius, the
word giang #& is used only in the common meaning of “strong” as op-
posed to “weak” and “to do one’s best” in behalf of something. The
meaning “to strengthen the military might of a state” first occurs with
Li Kui, who studied under the disciple Zixia and was prime minister of
Wei under Marquis Wen (r. 453—397). He is said to have “enriched the
state” and “strengthened its military forces” (HSBZ, 30.28b, 30.40ab;
Gu Shi, pp. 103, 139). Although in later times the concepts of “enriching
the state” and “strengthening the state” were primarily associated with
the tradition of military theory and with “Legalism,” their origins are to
be found, I believe, in the tradition of Ru thinking originating in Wei.
Confucius and his disciples were from Lu, Qi, and neighboring eastern
states. After Marquis Wen invited Zixia to his court and attracted such
scholars as Wu Qi from the eastern home of Ru thinking, there devel-
oped a separate tradition of Ru scholarship in the west. Li Kui, Wu Qj,
and their associates were strongly interested in the methods and tech-
niques of statecraft, and their thought, seen from the perspective of east-
ern Ru, was the direct antecedent of “Legalism.” It is clear that Mencius
(4A.15) was aware of, and vehemently condemned, those who “enrich
rulers not given to the practice of humane government” and who “open
up waste lands and increase the yield of the soil,” thereby enabling such
rulers to wage war.

The explicit connection between the wealth of the state and its ability
to wage war was made by Lord Shang. It is said that Lord Shang em-
ployed Li Kui’s works on law in reforming the laws of Qin ( Jinshu %,
“Xingfa zhi” M, 30.10a). When Lord Shang had his first interview
with Duke Xiao of Qin (r. 361—338), he contended that the sage neither
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models himself after antiquity nor adheres to established rites when, by
not doing so, he can thereby strengthen his state and benefit his people
(Shangjun shu, 1 “Bianfa” ##, 1.1b). In numerous sections of the Shang-
jun shu, especially those belonging to the military tradition associated with
Lord Shang, the connection between enriching the state and strengthen-
ing the state is discussed. Wealth produces the treasure necessary for an
army. An army makes the state strong. When the strength of a state is
invincible, then its army is not used. When the army is not used, the
basic economic tasks of the people are pursued, and the country becomes
rich (Shangjun shu, 4 “Quqgiang” %8, 1.16b). Another work belonging
to the military tradition is the “Zhifen” #i% (Book 29 of the Guanzi),
which is associated with Qi and dates to approximately the time of the
Xunzi. The “Zhifen” argues that maintaining order is the way to wealth
and that wealth is the way to strength. In yet another work belonging to
the military tradition, the “Qiangbing” #£ in the Sun Bin Bingfa, King
Wei of Qi inquires how to make his army strong, and Sun Bin responds
that he must enrich the state. In the “Debate on the Principles of War-
fare,” Xunzi’s knowledge of the tradition of military theory is evident.

But here, as in “Enriching the State” and in the “Debate,” Xunzi ar-
gues for goals and aims associated with “Legalist” and military thinkers
from the basis of Ru doctrines. In the “Debate” (15.4), Xunzi argues
that “rites are the highest expression of order and discrimination, the
root of strength in the state, the Way by which the majestic sway of
authority is created, and the focus of merit and fame.” Here he argues in
favor of teaching and instructing the population and of creating har-
mony and unity among them. This is accomplished by ritual and moral
principles, for the fate of the state lies with its rituals.

Prince Fa in the Gongsun Zi. The Gongsun Zi 23F is probably the
Gongsun Nizi 2 Fk/2F, an important work of the Ru tradition in 28
books, now lost, mentioned in the “Bibliographic Treatise” of the Han-
shu. Xunzi’s criticisms of the positions taken in this book are similar to
his criticisms of positions taken by numerous other philosophic figures,
some belonging to the Ru tradition, others not. Xunzi quotes the Gongsun
Nizi to take issue with its assessment of the conduct of Prince Fa of Chu
BTE.

Of Prince Fa nothing is known except that he was a general of Chu
who commanded an expedition against Gaocai &%. Yang Liang quotes
another Tang opinion that he was also premier (lingyin %#) of Chu. In
the Zhanguo ce (5.34b), the invasion of Gaocai is mentioned:

Marquis Sheng of Cai #%2# wandered southward to Gaopo and in

the north climbed Mount Wu. [He drank from the waters of the

Rugqi and ate the fish of the Xiang.] Here he would lie with young
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maids; there he would embrice his favorities. He galloped about the
vicinity of Gaocai, yet he would not carry out the tasks of his gov-
ernment, and he did not know that at that very time Prince Fa had
received orders from King Xuan of Chu #% £ [r. 369—340] to bind
him with the red rope and present him at court.!

The Huainanzi (12.11a) provides a variant of this story:

Prince Fa attacked Gaocai and scaled its walls. King Xuan of Chu
met him in the suburbs to present him with the distinction of a
hundred acres of farmland and enfeoff him with the dignity of
holding the gui jade tablet. Prince Fa declined and would not accept
them, saying: “To govern the country, establish its administration,
and exchange envoys with the feudal lords—these are due to the
moral power of the lord. To give orders and issue commands so
that the enemy withdraws—this is due to the awesomeness of the
general. When the soldiers arrayed for battle triumph over the
enemy—this is due to the might of the commoners. To ride along
on the honor and accomplishments of the people in order to take
dignities and emoluments due them is contrary to the Way of
humanity and justice.”

The basis of Xunzi’s criticism, Yang Liang observes, is that when an an-
cestor has had a favor bestowed on him, his posterity will enjoy the pres-
tige of his meritorious achievement, but if an ancestor and his associates
meet with punishment or are executed, then later generations will hide
his disgrace.. But Prince Fa characterized all this as devoid of merit, so
there was nothing for his posterity to enjoy. Even though there was
nothing shameful like punishment or an execution, later generations were
nonetheless deprecated and diminished by the lack of any means to glorify
the honor of their ancestor.

The Persuasion for Tian Wen, the Duke of Xue and Lord of Mengchang
(16.4). Internal evidence indicates that the persuasion was made after the
conquest of Song (286) but before the destruction of King Min by Yan
(284). At this time the prime minister was Tian Wen. Xunzi, using the
traditional cautionary examples of Jie and Zhou Xin, urges him not
merely to try to retain the power and influence of his office, but to pur-
sue in the fashion of Tang and Wu the way of a conqueror. By a series of
antitheses, Xunzi confronts this powerful lord with the consequences of
his action or inaction: glory or ultimate destruction.

The Persuasion for Fan Sui, the Marquis of Ying and Prime Minister of
Qin (16.6). Following the conventions of the day, Xunzi praises the
many excellent features of Qin and attributes them to the government
of its king and the marquis. The language he uses is very similar to that
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used by Confucius in praising the results of Zilu’s 7 government of the
city of Pu 7 after three years (HSWZ, 6.2a; KZJY, 3.10a). Fan Sui,
who was a learned scholar and eloquent master of persuasions, would no
doubt have recognized and been greatly flattered by the allusions to
Confucius’ praise of Zilu. But after such praise, Xunzi argues that despite
its many accomplishments reaching the high standards of antiquity, Qin
does not have the sense of security natural to the ancients. The reason
is that it is dangerously lacking in Ru scholars. Xunzi makes the same
point in paragraph 8.2, where he offers a persuasion to King Zhaoxiang
and in his conversation with Li Si following the debate with the Lord
of Linwu (15.3). In paragraph 16.5, which is related to the persuasion,
Xunzi comments on the general limitations of the strategy of strength
and congquest that Qin is pursuing as a consequence of the arguments of
Shang Yang and his followers, some of whom were “Legalists” and
others of whom were military theorists. In his view, the successes of their
doctrines in Qin shows the limitations of the techniques of power. Fur-
ther progress requires “practice of the arts of justice” and attention to
becoming trustworthy. For these Ru scholars are necessary, for they
alone know the ritual and moral principles that gain the adherence of the
masses. These are the great basic principles for every ruler.

TEXT

16.1

When the mold is exact, the copper and tin have their proper virtue,?
the workmanship and casting are skillful, and the fire and alloying suc-
cessfully controlled, then one has only to break open the mold to have a
Moye.?> Nonetheless, if one has not stripped away the outer debris and
sharpened the sword with a whetstone, then it could not cut even a
marking-line. But if it has been stripped and sharpened, then the sword
will slice a metal pan or bowl in two and will cut the throat of a cow or
horse in a flash .4

In regard to the state, there is also a “breaking the mold” for a strong
state. Nonetheless, if one does not teach and instruct and does not har-
monize and unify, then on the one hand one cannot maintain his position
and on the other hand one cannot wage war. But if one teaches and in-
structs the population and harmonizes and unifies them, then the army
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will be powerful, the city walls stoutly defended, and rival states will not
venture to press an advantage.®

In regard to the state, there is moreover a “sharpening with the whet-
stone” consisting of ritual and moral principles, the handling of emer-
gencies, and the making of reports.® Thus, just as the fate of men lies
with Heaven, so too the fate of the state lies with its rituals.

A lord of men who exalts ritual principles and honors worthy
men will become a True King; one who stresses law and loves the
people will become lord-protector; one who is fond of profit and
is much given to dissimulation will be imperiled; and one who
schemes after power, plots revolution, and risks secret intrigues
will perish.”

16.2

Of awesome authority, there are three varieties: that instilled by the
influence of the Way and its Power; that instilled by harsh and cruel ju-
dicial investigations; and that instilled by deranged madness. In regard to
these types of awesomeness, it would be wrong to be superficial in one’s
Investigations. :

When rites and music are reformed and cultivated, when social divi-
sions and the obligations congruent with them are kept clear,® when pro-
motions and demotions are timely, when a love for the people and a
desire to benefit them is given visible form®—when all these conditions
obtain,

the Hundred Clans will esteem their ruler as they do a Di Ancestor,
will exalt him as they do Heaven, will cherish him as they do their
own parents, and will stand in awe of him as they do of the Spiri-
tual Intelligences.°

Thus,

although incentives are not offered, the people will be stimulated
to action and although punishments are not used, an awesome au-
thority will hold sway.t

This deserves to be described as the awesome authority of the Way and
its Power.

Rites and music are not kept in good order; social divisions and their
inherent obligations are not kept clear; promotions and demotions are
not timely; a love for the people and a desire to benefit them is not given
visible form. Nonetheless, harsh applications of the prohibitions are the
product of “judicial inquiry” and executions even for [minor] disobe-
dience are the product of “judicial examinations.” Punishments and
penalties are numerous and dependable as though a sudden clap of thun-
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der rolled across the land, and executions and death sentences are fierce
and inevitable as though a wall were collapsing on top of the people.*? In
such cases, as long as the Hundred Clans are under compulsion, they will
show the utmost dread of authority, but whenever it is relaxed, they
will be arrogant toward their superiors;'* as long as they are held by
force, they will assemble, but whenever they find a weak point, they will
scatter; and whenever enemies are in the vicinity, they will abscond.** If

they are not placed under the compulsion of punishments and authority

and if they are not scared of punishment and public executions, there
will be no means of holding them as subjects. This may indeed be de-
scribed as the awesome authority of harsh and cruel judicial investiga-
tions. '

There is no disposition to love mankind, no undertaking to bring
benefit to the people, but rather the ruler daily acts so as to create chaos
in the Way of Man. If the Hundred Clans should shout in protest, he
would in consequence seize and bind them or punish them with burn-
ing!® so that he disquiets the hearts of men. In such a situation, subjects
become partisans, and intimates are filled with dissatisfaction and violent
turbulence through alienation from their superiors.

One has only to stand by and await his imminent overthrow and
destruction.'?

This may indeed be described as the awesome authority of a deranged
madman. '

In regard to these three types of awesome authority, it is impermis-
sible to be superficial in one’s investigations, for the awesome authority
that comes from the Way and its Power finds its culmination in tranquil-
lity and strength, that of harsh and cruel investigations culminates in
peril and weakness, and that of deranged madness in utter destruction.

16.3

The Gongsun [Ni]zi says:!®

Prince Fa commanded an expedition westward to invade [Gao]cai,
which he overcame, taking the Marquis of {Gao]cai prisoner. On
his return he reported his accomplishment, saying: “The Marquis
of [Gao]cai has offered up his altars of soil and grain to be presented
to Chu.* I have entrusted a few men with governing his terri-
tory.” 2° When Chu was about to declare his reward, Prince Fa de-
clined, saying: “To issue warnings and promulgate edicts so the en-
emy will withdraw—such is the awesome authority of the ruler.
To advance, maneuver, and attack so that the enemy withdraws—
such is the awesome authority of a general.! To join the enemy in
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battle with all their strength is the awesome power of the troops.
Your servant, She #, considers it inappropriate to make use of the
awesome power of his soldiers to receive a personal reward.”

In criticism of this, I say: In carrying out his charge, Prince Fa was prop-
erly respectful, but in refusing to accept the reward for doing so he was
obstinate.?2 Indeed “to honor the worthy and employ the able” and “to
reward where there is achievement and punish where there is fault” are
not the idiosyncratic views of a single individual. Such was the Way of
the Ancient Kings, and such is the foundation of the unity of mankind. It
is the natural response of treating well what is good and of despising
what is evil, out of which the principles of government necessarily grow
and concerning which both antiquity and today are in total accord. In
antiquity enlightened kings set up the great tasks and established great
achievements so that when these great tasks had been accomplished and
these great achievements realized,?® the lord could take pleasure in their
completion and his ministers in the accomplishment, knights and grand
officers could receive ennoblement, minor officers promotions in rank,
and commoners salaries. In this way, those who acted on behalf of the
good would be encouraged and those who acted in the interests of what
was not good would be stymied. When

the ruler and his subjects are of one mind and the three armies
make a common effort,24

it will result in the Hundred Tasks being perfected and in solid accom-
plishments famed for their greatness. Now Prince Fa alone would not
grant this, but rather would turn away from the Way of the Ancient
Kings and bring confusion to the laws of the state of Chu. He would
bring to naught the flourishing accomplishments of ministers and would
put to shame subordinates who would accept rewards. Although he
brought no disgrace to his family, yet the prestige of his posterity was
diminished and reduced. He based himself on a single individual’s private
view of what constitutes integrity, so how indeed could it be expected
that he did not greatly transgress? It is for this reason that I say Prince Fa
in carrying out his charge was properly respectful, but in refusing to ac-
cept the reward for doing so was obstinate.

16.4

Master Xun Qing persuaded the prime minister of Qi, saying:23

To obtain a position of power that allows one to dominate others

. - . /
and so to carry out the way of domination that no one in the whole
world feels resentment

—such were Tang and Wu.2¢
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To obtain a position of power that allows one to dominate others
and not avail oneself of the way to domination and, although one’s
position of power is more substantial than that possessed by any
other position in the world, to be unable even to find a place as a
desolated poor wretch '

—such were Jie and Zhou Xin. This being the case, it is far better to
possess the way of domination than to win a position of power that
permits one to dominate others. The position of a ruler or that of a prime
minister can be a position with the power to dominate.?” Treat right as
right, wrong as wrong, the capable as capable, and the incapable as in-
capable, so as to preclude entirely personal wishes.?® To guarantee that a
common, public way and comprehensive moral principles guide every-
thing and that they are properly combined with generous tolerance is the
way of domination.

Now since the prime minister of a state enjoys exclusively the con-
fidence of his ruler above and has exclusive access to the entire country
below, he occupies a position of power that can dominate, provided he
truly exercises the power inherent in his position.?® This being the case,
why do you not hasten to exercise the power inherent in a dominant
position and betake yourself to the way of domination?3® Seek out hu-
mane and liberal gentlemen who are intelligent and universally learned
to whom you can entrust the king’s affairs. Join them in examining the
admipistration of the state and in putting aright matters of right and
wrong. In this circumstance, then, who in the whole nation would pre-
sume not to act according to the requirements of justice and morality? If
among lord and subject, superior and inferior, noble and base, old and
young, even down to the lowest commoner, none fail to act according
to the requirements of justice and morality, who in the whole world
would not desire to join in doing what is right?. Worthy scholars will
long to attend the court of such a prime minister’s state, able scholars will
long to hold office in his country, but none of those commoners who are
fond of profit will want to consider Qi as his home. This would be to
unite the whole world.

When the prime minister of a country abandons this goal and does
not act in its behalf, is he ndt acting in accord with the vulgar customs
of his age? Then the ruler’s women will bring confusion to the palace,
deceitful ministers will bring chaos to the court, avaricious officers will
bring confusion to the bureaus, and the common masses of the Hundred
Clans will all come to consider a rapacious appetite for profit and con-
tentious plundering to be the norms of society. In this situation, how can
he retain his hold on the state?

Today vast Chu stretches out before you, great Yan presses at your
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rear, mighty Wei is a sickle aimed at your right side, and all along your
western territory is an unbroken band [of small states].>* Furthermore,
the men of Chu also possess Xiangfei ## and Kaiyang Bl from which
they can look down on your flank.32 If even one of these countries should
formulate a stratagem, then all three countries are sure to raise their
armies to press their advantage. In such a case, Qi will surely be sliced up
and partitioned into three or four sections.** It would be as though [Qi]
had but borrowed its own cities:** it would certainly become the object
of great hilarity for the whole world. Which of these two principles
would you approve as deserving enactment??s

Jie and Zhou Xin were the descendants of sage kings. Each belonged
to a ruling family that possessed the empire. In them lay power and posi-
tion:*¢ they were the spiritual authority of the whole world:?” their land
was a fief extending a thousand Ii; and the mass of population inhabiting
it numbered into the millions. Yet suddenly the whole world abandoned
Jie and Zhou and rushed to Tang and Wu, changing their attitudes to
hatred for Jie and Zhou Xin and admiration for Tang and Wu. How did
this happen? Why did Jie and Zhou Xin lose? Why did Tang and Wu
succeed?

I'say that it was due to no other cause than that Jie and Zhou Xin were
adept at doing what men hate whereas Tang and Wu were adept at do-
ing what men like. What do I mean by what men hate? Baseness and
recklessness, contention and plundering, and a rapacious appetite for
profit are such.?® What do I mean by what men like? Ritual and moral
principles, polite refusals and deference to others, and loyalty and trust-
worthiness are such. Consider the rulers of the present. If we compare
them, we find, for instance, a desire on their part to be ranked with Tang
and Wu. But if we look at their guiding principles, then we find them to
be no different from those of a Jie or a Zhou Xin. How then is it possible
that they seek to have the reputation and accomplishments of a Tang or a
Wu?

Therefore, as a general principle, one who would obtain ascendancy
must gain the adherence of mankind. As a general rule, to obtain man-
kind one must adhere to the Way. What then is this Way? I say that it is
Just ritual and moral principles, polite refusals and deference to others,
and loyalty and trustworthiness.>® Thus, that a state with forty to fifty
thousand or so inhabitants is strong and enjoys ascendancy is due not to
the strength of its population but to its exalting trustworthiness.*® That a
state of several hundred square Ii is peaceful and secure is due not to the
strength of its great size but to its exalting a reformed governmental
administration.

Now your country has a population of several tens of thousands, but
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it is given to spreading false rumors and boasting,*! and it has cliques and
parties that contend among themselves. Your country has an area of sev-
eral hundred square Ii, yet it acts basely and recklessly and it plunders and
robs in order to contend over land.#? By acting in this way, it casts away
what makes it strong and secure, contending within over what makes it
weak and endangered. You slight what you already have in insufficient
quantities and give importance to what you have in excess. In this fash-
ion you are foolishly unreasonable and perversely false. How then is it
possible that you seek to have the solid accomplishments of a Tang or a
Wu? This is analogous to
lying down flat on one’s face and trying to lick the sky or trying
to rescue a man who has hanged himself by pulling at his feet. A
doctrine like this certainly cannot be put into practice, and the
more intent one is on doing so, the further away one gets from
one’s goal. 4

If in serving the people, a minister does not care whether his actions are
proper, but is concerned only with personal benefit whatever the cost,
then his conduct is a case of “using assault machines to go into a cave
after treasure.” 44 Such behavior is a veritable taboo to the humane man,
and he will not act in this fashion.

Thus men prize nothing so highly as life and enjoy nothing more than
peace. Among the things used to nurture life and bring about the enjoy-
ment of peace, they consider nothing as important as ritual and moral
principles. Although men still know to prize life and to enjoy peace, yet
they will cast aside ritual and moral principles. This is analogous to “de-
siring old age and slitting one’s throat.” 45 No stupidity could be greater!
Accordingly,

a lord of men who loves his people will be secure, and one who is

fond of scholars will be honored. One who lacks either charac-

teristic will perish.*¢

An Ode says:*7

The great men are a fence,
the great host a wall.*®

This expresses my meaning.”

16.5%°
When the techniques of power have reached their end, put into
practice the arts of justice.

What does this mean? I say that it refers to Qin. The might of Qin is
more awe-inspiring than was that of Tang or Wu. Its lands are broader
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and vaster than were those belonging to Shun or Yu. Nonetheless, it is
distressed and seized with anxiety that it might not be able to overcome
its opposition. It is constantly seized with fear and apprehension lest the
whole world unite together in a concerted action to crush Qin with their
collective power.5° This is what it means to say the techniques of power
have failed.

Why do I say that its awe-inspiring might is greater than was that of
Tang or Wu? Tang and Wu were able to take into their service only
those who were personally devoted to them.5! Consider now the cir-
cumstances of the death of the Father of the House of Chu,52 when Qin
overran the whole country, forcing Chu to physically carry away the
ancestral temples of three kings and to remove its capital to the region of
the old states of Chen and Cai. Chu still keeps on the lookout in the
expectation of espying some opening through which it can realize its de-
sire to lift high its truncated legs to stomp the belly of Qin.>* Nonethe-
less, when Qin orders Chu to move left, it is constrained to move left,
and when Qin orders it to move right, it is constrained to move right.**
To such a degree has Qin made a lackey of its adversary. This is what it
means to say “the might of Qin is more awe-inspiring than was that of
Tang or Wu.” '

Why do I say that its lands are broader and vaster than were those
belonging to Shun or Yu? It is said that in antiquity the Hundred Kings
in

uniting the world and making servants of the feudal lords

never possessed fiefs with an area in excess of a thousand .5 Today Qin
to the south possesses Shaxian ##% with all the lands in between, includ-
ing even the area south of the Yangtze.*¢ In the north its borders neigh-
bor on the lands of the Hu # and Mo % tribes. To the west, it has Ba &
and the Rong # tribes.5” In the east there is Chu, through which it has an
effective border with Qi.>® There is Han, where Qin has leaped across
the Chang Mountains %Il to hold Linlii #.5° There is Wei, where Qin
has seized the Yu Ford E#, so that it has now advanced to within 120
li of Wei’s capital Daliang %3.6° It has gradually encroached on Zhao to
hold Ling % and now has control over the Fir and Cypress Barrier.®* To
its rear is the Western Ocean, and its line of defense is the Chang Moun-
tains.®> These territories stretch across the whole world. Their awesome-
ness shakes all within the seas; their strength imperils the Central States.s?
This is what it means to say “its lands are broader and vaster than were
those belonging to Shun or Yu.” ¢4 Despite all this, it is distressed and
seized with anxiety that it might not be able to overcome its opposition.
It is constantly seized with fear and apprehension lest the whole world
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unite together in a concerted action to crush Qin under their collective
power.©®

Well, what then should be done in such a case? I say that Qin should
moderate its emphasis on overawing and instead should emphasize civilian
matters.®® Use of gentlemen who are correct, sincere, trustworthy, and
complete is required to govern the whole world.®” Collaborating with
them in administration of the state, Qin should rectify the distinction
between right and wrong, control the crooked and straight, and adjudi-
cate from its capital Xianyang &8 . Those who are obedient should be
established; those who are not should subsequently be executed.®® If
things are done in this way, then although the army is not sent out from
the passes ever again, Qin can issue commands and the world will do its
bidding. If it should do all this, then even if it should construct a Bright
Hall 8% and summon the feudal lords to pay court there, it would al-
most be proper.® For our present generation, augmenting territory is
not so important as increasing the attention we devote to becoming
trustworthy.

16.6

The Marquis of Ying questioned Master Xun Qing, saying: What
have you observed since you entered Qin?”°

Master Xun Qing replied: Its defenses at the border barriers have a
natural strength of position. Its topographical features are inherently ad-
vantageous. Its mountains, forests, streams, and valleys are magnificent.
The benefits of its natural resources are manifold. Such are the inherent
strengths of its topography. When I passed across the border, I noted
that the customs and mores of the Hundred Clans were unspoiled,” that
their music and dances were neither dissipated nor filthy, that their cloth-
ing was not frivolous,”? that they were exceedingly deferential to the
authorities and obedient—just as were the people of antiquity.”® When I
reached the bureaus and agencies of the towns and cities, I saw the Hun-
dred Officials sternly attend to their functions, none failing to be respect-
ful, temperate, earnest, scrupulously reverential, loyal, and trustworthy,
and never being deficient in the execution of their duties—just as were
the officers of antiquity. When I entered the capital, I noticed how when
knights and grand officers left their house gates, they entered the gate of
their office, and when they left their office gate, they returned to their
homes without conducting any private matters; how they do not form
cliques and parties; and how they do not associate in exclusive friend-
ships; but rather how in an exalted manner none fail to be intelligent,
comprehensive, and public-spirited—just as were the knights and grand
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officers of antiquity. I noted how in the operation of your court adjudi-
cations, the Hundred Tasks of government are decided without delay
and so serenely it seems as though there were no government at all—just
as were the courts of antiquity. Hence,

that for four consecutive generations there have been victories is
due not to mere chance good luck but to method and calculation.”*

This is what I have observed. Anciently it was said:

undertaken with ease, yet well ordered; restricted to essentials, yet
carried out in full detail; not involving trouble, yet resulting in real
achievement—these are the perfection of government.””

Qin belongs to this category. Yet even though all this is so, Qin is filled
with trepidation. Despite its complete and simultaneous possession of all
these numerous attributes, if one weighs Qin by the standard of the solid
achievements of True Kingship,’¢ then the vast degree to which it fails
to reach the ideal is manifest. Why is that? It is that it is dangerously
lacking in Ru scholars.”” Thus, it is said:

Those who possess the pure form are True Kings; those who have
the mixed form are lords-protector; those who lack any at all are
annihilated.”®

This is precisely the shortcoming of Qin.

16.7
The Accumulation of Minutiae™®

The month is not more important than the day; nor the season than
the month; nor the year more than the season.

As a general rule, men prefer to neglect minor matters, which they de-
spise. When a major matter comes along, they are roused to action and
devote themselves to it, but they invariably fail to arrange minor mat-
ters.

Why is this? It is that as minor matters come along, they are numer-
ous. Only as they are strung together day by day do they become of
wider significance. As they accumulate, they become of great impor-
tance. Major matters come along but rarely. As they continue on day
after day, they become of narrower significance. As they accumulate,
they become of less importance. Therefore, one who is good at day-to-
day matters will become a True King. One who is good at seasonal mat-
ters will become a lord-protector. One who confines himself to repairing
leaks will be endangered. But one who is utterly negligent will perish.
Accordingly, a king will take scrupulously reverent care to attend to the
tasks of the day; a lord-protector will take scrupulously reverent care to
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attend to the tasks of the season; but a country that is barely surviving
will be endangered before it feels any distress. A doomed country will
reach its doom before it realizes that it is doomed, and it will be dead
before it realizes that it has died, for the calamitous ruination of a doomed
state cannot be overcome with mere regrets. The excellence of the lord-
protector is manifest, and it can be attributed to him by the season. The
solid achievements of the king are such that even day-by-day records
cannot fully encompass their merit. In property and goods, wealth and
treasure, large quantities are important; in government and instruction,
accomplishment and reputation, the opposite is true. The ability to ac-
cumulate minutiae is the quickest route to completion. An Ode says:®°

Inner power is light as a hair,
but among the people few can lift it.*!

This expresses my point.

16.8

As a general rule, the reason there are wicked men is that superiors do
not prize moral principles and do not take care to uphold justice with
strict reverence. Moral principles and a sense for what is just are what
must be used to prevent men from acting in an evil and wicked manner.
When superiors do not prize morality and do not revere justice, subor-
dinates as well as the Hundred Clans will be motivated to abandon the
requirements of morality and justice and be of a mind to hasten after
wicked pursuits. This is just the reason there are wicked men.

Furthermore, since the superior is the example to his subordinates, his
subordinates will be in harmony with their superior, just as, for example,
an echo responds to the sound and as the shadow has the shape of the
form. Accordingly,

it is impossible to act as a superior to others and not to be obedient
to the dictates of morality and justice.

Having moral principles and a sense for what is just moderates the person
within and the myriad things without. Above they produce peace for the
ruler, and below they create a fine-tuned balance for the people. Within
and without, above and below, moderation is the essential quality of
moral principles and of justice. This being the case, then as a general rule,
as the essential consideration for governing the world, morality and jus-
tice constitute the basic principle and good faith follows close behind.

In antiquity when Yu and Tang founded their conduct on morality
and justice and devoted themselves to showing good faith, the world
became well ordered. When Jie and Zhou Xin abandoned morality and
justice and turned their back on good faith, the world became chaotic.
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Accordingly, a superior must realize that this is possible only when he is
sedulous about matters of ritual and moral principles and when he is
earnestly devoted to loyalty and good faith. This is the great basic prin-
ciple for all lords of men.

16.9

If the trash has not been cleared from before the pavilion, then you
will not notice whether the grass on the suburban altar is growing.*? If
the naked blade strikes your chest, then your eye will not notice the
fleeting arrows. If the lance is about to strike your head, then you will
not notice your ten fingers’ being cut off. None of this is attributable to
inattention, but to the pain and agony or to the urgency and gravity of
the situation, which have priority.®?
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Composition of Each Book

BOOK 7: ‘“ON CONFUCIUS’’

Considerably shorter than any of the books contained in Volume 1, this book
is noteworthy for its detailed information on historical matters. This historical
material is often duplicated elsewhere, but no direct link or dependency can be
established since the information was commonplace. The first paragraph illus-
trates the theme of the book: a condemnation of those who use the example of
the lords-protector to reform the governments of the day instead of teaching the
True Kingship represented by the founders of the Zhou dynasty. The next three
paragraphs deal with the methods of achieving various ends, the first characters
in each case acting as an embedded title.

The book is characterized by conventional Ru doctrines at variance with
Xunzi’s mature position. Xunzi makes what appears to be contemporaneous re-
ference to the troubles in the state of Chu dating to the end of King Huai’s #1% I:
reign and the beginning of King Qingxiang’s reign. This suggests a date around
286-284 when Xunzi was still quite young, probably having just finished his
studies at the Jixia Academy.

There are no text parallels to any paragraph of Book 7.

BOOK 8: ““THE TEACHINGS OF THE RU”’

This book consists of a wide variety of essays dealing generally with the Ru
and their doctrines. Paragraphs 8.1 and 8.8 are refutations of attacks on the Duke
of Zhou. Paragraph 8.2 is the record of an interview Xunzi had with King Zhao
of Qin. It is a companion of an interview Xunzi had with his prime minister,
Fan Sui, the Marquis of Ying (paragraph 16.6). Because Xunzi is addressed as
“master” in the interview, it is probable that this was recorded by his students.
Curiously, the last part of Xunzi’s reply to the king’s final questions is combined
with a passage from paragraph 9.5 to form a single essay in the HSW Z.

The middle paragraphs deal with the doctrines of the Ru and show affinities
with earlier books. Paragraphs 8.3 and 8.4 deal with the doctrines of the Ancient
Kings, with the notion of the Mean, and with criticisms of Deng Xi and Hui
Shi, material linked to Books 3 and 4. Paragraphs 8.5, 8.6, and 8.7 return to the
concept of learning and self-cultivation with a short excursus on the curriculum
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of study and its significance, topics developed in Books 1 and 2. Paragraphs 8.9,
8.10, and 8.12 deal with types of Ru, those distinguished and those less so, with
paragons, and with the precious doctrines transmitted from Confucius through
Zigong F5. They are related to Books 4 and 6.

Paragraph 8.11 develops the relation of man’s nature to learning and the ne-
cessity for a teacher, sometimes in the same language as paragraph 4.8. Para-
graph 8.13 deals with the Way of Later Kings and with limits to one’s inquiries.

This last topic is linked with Book 1, but the doctrine of Later Kings and its -

rationale develops from paragraph 5.5, but contrasts interestingly with paragraph
6.9, where essentially similar points are made with regard to the “Ancient
Kings.”

The interview with the King of Qin offers evidence for the date of the book.
King Zhao ruled from 306 to 251, but since during the same visit Xunzi has an
interview with Fan Sui, the Marquis of Ying, we know that the interview could
not have taken place before 266 when the marquis came to power as prime min-
ister. It could not be later than 260 since Xunzi is then in Zhao debating the Lord
of Linwu. This dates the interview to between 266 and 260. The use of the term
“Later Kings” indicates that at least part of the book was written late in Xunzi’s
life, after he became magistrate of Lanling.

As always when a well-known episode occurs, there are ample parallels or
quotations. In the discussion of the regency of the Duke of Zhou (paragraph
8.1), we find parallels or quotations in the HNZ (13.4a), Liji (30.2b), SJ (33.7),
HSWZ (3.19a, 7.3a, 8.172), and the SY (8.7a). The anecdote about Confucius as
minister of crime is excerpted in the KZJY (1.4a) and the Xinxu (1.1b, 5.5b).
Besides the excerpt from paragraph 8.2 mentioned above, the HSWZ makes
selections from paragraphs 8.7 (at 3.3b) and 8.9 (at 5.3b).

BOOK 9: ‘“ON THE REGULATIONS OF A KING '

Book 9 is the first of a series of books in which Xunzi develops his political
philosophy in detail. The major topics of the day, the role of the ruler, the ex-
ample he should follow, and enriching, strengthening defending, and governing
the state are discussed at length. This book is closely related to Books 7 and
8.There the role of the minister and ruler is developed in theoretical terms and
the accomplishments of Confucius and the Duke of Zhou are cited to show that
this theory is practicable.

Recurrent language links paragraph 9.1 with paragraphs 6.9 and 8.4, 9.2 with
14.2, 9.3 with 4.12, 9.11 with 8.13 and 4.8, 9.13 with 8.2, and 9.19 with 15.1.
Paragraph 9.14 is of special interest in providing a geographical overview of
trade in late Warring States China and in stating Xunzi’s understanding of the
role of the division of labor in the economy. Paragraph 9.15 develops the theo-
retical bases of ritual principles, the principal topic of Book 19. Paragraph 9.16
offers Xunzi’s version of the Aristotelian “ladder” of life and a more detailed
view of the sage king’s government in language harkening back to paragraph
1.6. ‘ ‘
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Paragraph 9.17, as is shown by its embedded title, constitutes a separate essay.
In the “Discourse on Music,” paragraph 20.2, Xunzi cites a passage with essen-
tially identical language from a work with this same title as though it were an
independent work. This suggests “On the Precedence of Officials” may have
been a traditional text that was part of the inherited canon of Xunzi and his
school. Probably paragraph 9.17 was incorporated into this book because its
theme is closely connected to the regulations of the king. It is of considerable
interest in providing an outline of the government and of the responsibilities of
each major official. The ranking of officials shows the relative importance of
offices in Xunzi’s scheme of government.

With paragraph 9.18, the commentary of Yang Liang to this book ends so
we must assume that Song dynasty editors added the final paragraphs from Tang
editions reflecting alternative text traditions. This is the first indication of damage
to the Yang text. Other indications in later books show that the Yang edition
was transmitted incompletely to the Sung period.

Paragraphs 9.14 through 9.162a interrupt a sequence of paragraphs (9.10—9.13
and 9.16b—9.17) with embedded titles, suggesting some damage to the order of
the text. It seems likely that the original order was 9.1—9.9, 9.14—9.16a, 9.10—
9.13, 9.16b—9.17. The opening of paragraph 9.18 mentions unnamed “instru-
ments” that can make a ruler a king or mere lord-protector. This is related in
theme to paragraphs 11.1-11.2, and I believe that paragraph 9.18 may be a frag-
ment from that book.

The earliest paragraphs of this book, paragraphs 9.14—9.16a, 9.18—19 seem
to date to Xunzi’s last years at the Jixia Academy (270—265). The middle por-
tions, 9.4—9.9, appear to be related to his stay in Qin (265—260). The latest por-
tions, paragraphs 9.1—9.3, 9.10—9.13, and 9.16b, are related to works that can
with some confidence be dated to his stay in Zhao (260~255). Paragraph 9.17
probably antedates Xunzi, being part of the received canon.

Four paragraphs of this book are excerpted in the HSWZ: 9.1 = HSWZ,
5.1b; 9.5 = 3.53; 9.12 = 3.3a; and 9.13 = 3.22b. Each parallel is a free and some-
times condensed rendering of the Xunzi text.

BOOK 10: ‘‘ON ENRICHING THE STATE”’

Three of the paragraphs of this book (10.2, 10.10, 10.15) have embedded
titles, an indication that they were composed separately. Some individual para-
graphs only generally relate to the theme, but the book seems well preserved,
only one lacuna (in 10.13) indicating damage. The attacks on Mozi are among
the more vigorous in the Xunzi and among the most specific in their objections.
This book is closely related in theme and language to Books 9 and 11, with more
distant connections to Books 7 and 8. This may indicate that Liu Xiang had
some basis for his ordering of the text in this part of the Xunzi in the manuscripts
from which he assembled his edition.

Xunzi’s contact with Mohist thought seems to date only from his visit to
Chu (284—275) following the demise of King Min of Qi. All the paragraphs of
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this book are consonant with his early philosophy and contain none of the indi-
cators of his middle and late philosophy.

Paragraph 10.15, without its embedded title and with minor changes of lan-
guage and the addition of a different closing, is extracted in the HSWZ (6.12b).

BOOK II: ‘“OF KINGS AND LORDS-PROTECTOR”’

Paragraph 11.1 introduces the theme of this book: the three grades of rulers. -

There are sage kings who are universal rulers who establish justice, lords-protector
who establish trust, and doomed rulers who pursue expediency and practice op-
portunism. The threefold theory is characteristic of the middle period of Xunzi’s
philosophy. The paragraph begins with a recounting of the demise of Kings
Kang and Min, who pursued military glory and were destroyed. They are con-
trasted with Confucius, who had not a pinpoint of land but whose reputation
lives centuries after his death. These, in turn, are contrasted with the Five Lords-
Protector, who acquired regional dominance and a fine reputation but who fell
short of the highest ideals. Finally, Xunzi returns to the immediate past of Qi,
with the unsavory story of King Min and his prime minister, Tian Wen, the
Duke of Xue. )

Paragraph 11.2 consists of three passages based on turns of phrase intended to
capture the attention of an audience; they are probably fragments of longer per-
suasions. The first is based on “putting the state in its correct place,” the puzzle
being how the “location” of a state could be changed; the second on “thousand-
year-old scholars,” the anomaly being that scholars could live a thousand years;
and the third on “practicing it in important matters,” the uncertainty being
what is important.

Paragraph 11.3 is a fragment of a longer essay that can be reconstructed from
quotations contained in the Liji. Paragraphs 11.4 and 11.5 are appeals to the he-
donist thesis that a life of ease will characterize the ruler who restricts himself to
essentials and delegates authority. The hedonist thesis is for Xunzi a vehicle for
further attack on the Mohists.

Paragraph 11.6 is a persuasion on the “hundred i theory” of the origins of
the sage kings Tang and Wu. Paragraph 11.7 returns to the hedonist theory. The
last section contains a citation from Yang Zhu, noteworthy as one of the few
surviving direct quotations of this philosopher.

Paragraph 11.8 is a persuasion on order and anarchy. Paragraph 11.9 intro-
duces the central importance of ritual in the creation of order. Ritual and the
delegation of authority make possible the nonassertion of the sage; these allow
lesser rulers like Duke Huan to be “devoted to pleasure” without acquiring a
bad reputation thereby. Paragraph 11.10 returns to the theme of order, and para-
graph 11.11 to the subject of further delegation of authority. Paragraph 11.12 is
a persuasion on the “three gains”: wealth, strength, and fame. Paragraph 11.13a
inquires into the sources of injury to the state. Paragraph 11.13b, which seems
unrelated to 11.13a, is an elaboration upon the themes of 11.9. This book is
noteworthy for its three quotations of Confucius—11.3 (as reconstructed), 11.9,
11.12—none of them found in the Lunyu.
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The concept of the lords-protector found in this book lies midway between
the conventional Ru notions found in Book 7 and the later views found in Book
8. Xunzi discusses in generally positive terms the Five Lords-Protector, but re-
peatsin 11.1 the criticism he made of them in paragraph 7.1 But, he understands
(11.2) that it is better to have a lord-protector than to be annihilated like Kings
Min and Kang. This indicates that it probably dates to Xunzi’s stay in Qi as head
of the Jixia Academy. Paragraph 11.1, in particular, seems to have been deliber-
ately composed to influence the ruler of a restored Qi.

Paragraph 11.3 forms part of Liji, 26 “Jingjie” &%, s0.2b.

BOOK I12: ““ON THE WAY OF A LORD”’

Paragraph 12.1 is based on ideas also presented in paragraphs 11.8, 11.9b, and
11.11 amplified with Xunzi’s concept of the model. We see in paragraph 12.2
the strong influence of arguments associated with Shen Dao. Xunzi argues that
such techniques are the “consequence, not the source of order,” which must
depend on the Ru gentleman. Only thereby does one attain to the high ideal of
“perfect peace.” Paragraph 12.5 returns to the theme of paragraph 12.2, again
dealing with ideas based on the philosophy of Shen Dao. Here Xunzi combines
the theme of the central importance of the “single individual” whom the ruler
must select (treated in paragraphs 11.9 and 12.1) and with the thesis of “majestic
conduct that inspires awe in others,” an idea that recurs in paragraphs 15.2—15.3.

Paragraph 12.3 begins with a series of definitions of a traditional Ru charac-
ter based on the central position of ritual principles. The thesis Xunzi is adapting
contends that order results from “minute examinations.” This thesis presumably
was shared by scholars from other schools. Hence Xunzi’s argument focuses on
the nécessity of ritual principles as the basis of any technique of “minute exami-
nations.” Paragraph 12.4 appears to be defective and out of place. Text damage
is indicated by material attested in quotations but not found in the present text,
and commentary materials have been entered into the text. There appears to be
an erroneous substitution of King Zhuang of Chu for King Ling. In paragraph
12.6 Xunzi begins with an etymological analysis that the meaning of being a
lord consists in the “ability to assemble” the masses, proceeds to determine where-
in the “ability to assemble” lies, and then to show that the model bequeathed by
the sages of antiquity meets all requirements for being “able to assemble.”

Paragraph 12.7 is marked by an embedded title and begins with a parallel
series of techniques and goals of government, some of them not of Ru origin.
Paragraphs 12.8—12.10 contain anti-Mohist elements and are related by language
and theme to Book 11. Paragraph 12.11 is also marked by an embedded title.
This last paragraph is noteworthy for its clear reference to the title of the book,
an indication that perhaps this book was conceived as a single composition and
not assembled from unrelated fragments.

Language and theme associate the ideas of this book closely with those in
Books 10—11, and a generally comparable date is therefore indicated. The lan-
guage shows more influence of Shen Dao and of the Qi version of “Legalist”
thinking. I am inclined, therefore, to date it to slightly later than Books 10—11,
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probably to Xunzi’s last years of his years as head of the Jixia Academy, ca. 265.
Five paragraphs are excerpted in the HSWZ: 12.3 = HSWZ, 4.5b; 12.5 =
5.2b; 12.6 = 5.15b, 12.7 = 6.1b; 12.9 = 4.8b.

BOOK 13: ‘““ON THE WAY OF MINISTERS’’

Paragraph 13.1 has an embedded title and classifies ministers in four grades.

Paragraph 13.2 explores the true meaning of loyalty and remonstrance seen in

the conduct of worthy ministers of the distant past and in contemporary events.
Paragraphs 13.3—13.5 explore the obligations and proper conduct of the minis-
ter in service to lords of differing moral quality. Paragraph 13.6 reconsiders the
meaning of loyalty in times of great difficulty and challenge to the minister.
Paragraphs 13.7—13.8 are general essays that explore the role of loyalty in the
conduct of the gentleman-minister. The final paragraph presents a further ex-
ploration of true loyalty illustrated in the conduct of the Lord of Xinling. The
various contemporaneous ministers who are both the occasion and theme of
this book require a late date. The historical details are explored in Volume I,
Pp. 23—27.

Paragraph 13.6 is excerpted in HSWZ, 4.1b, and péragraph 13.7in HSW2Z,
6.4a.

BOOK I4: ““ON ATTRACTING SCHOLARS”’

This short book is an essay on the Mohist principle of “honoring the worthy
and employing the able,” made more consonant with Ru themes by restating it
in terms of “causing the dissolute to withdraw” and of “advancing the good.”
Paragraph 14.1 is related to paragraph 12.6 through its discussion of “wayward”
and “dissolute” theories and conduct. Paragraph 14.2 shows the influence of
Quietist ideas and is related to paragraphs 2.2, 2.4, and 2.11. Paragraph 14.6 con-
tains references to the ideas of Shen Dao. Paragraph 14.8 is Xunzi’s analysis of
the proper character of a teacher. All these themes are characteristic of Xunzi’s
stay at the Jixia Academy. The form of their presentation seems somewhat more
developed than the earlier works of this period and suggests a date near the end
of his stay in Qi or the beginning of his stay in Qin, ca. 265.

Paragraphi 14.2 is extracted in HSWZ, s.12a; the traditional materials in this
book are frequently quoted in the literature.

BOOK IS5: ““DEBATE ON THE PRINCIPLES OF WARFARE’’

The substance of this book (paragraph 15.1) is the record, probably made by
Xunzi’s students, of the debate with the Lord of Linwu on the principles of
warfare before King Xiaocheng of Zhao at the time of Qin’s attacks leading to
the siege of Handan in 256. The next two paragraphs appear to record Xunzi'’s
answers to questions posed by his disciples following the debate itself. Paragraph
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15.4 was apparently placed here by Liu Xiang, or some other editor, because of
its discussion of military matters, since the Shiji quotes the paragraph in its dis-
cussion of ritual principles, which is directly based on Xunzi's “Discourse on
Ritual Principles” (Book 19). Paragraph 15.5 is only generally related to the
theme of warfare. Paragraph 15.6 is concerned with the expansion of the state
and was perhaps made part of the book because the historical examples Xunzi
uses date from the period of the debate itself.

Paragraphs 15.1—15.3 and 15.6 seem to form a unit associated with Xunzi’s
stay in Zhao immediately before the siege of Handan. The other two paragraphs
of the book have only a tenuous connection with the remainder and are certain-
ly the result of later editorial activity.

In his note to the Hanshu, “Bibliographic Treatise” (HSBZ, 30.60ab; Gu Shi,
p. 203), Ban Gu notes that he has removed from the listings of the Qilue under
the section on military works “duplicated listings of works of Yi Yin ## and
Taigong A4 (= the Grand Duke), the Guanzi &F, Sungingzi HHT (= Xunzi),
Heguanzi 887, Suzi &¥, and works of Kuai Tong #li#, Lu Jia #H, and the
King of Huainan #7 £, a total of 259 books, and the Sima fa 1B, which were
transferred to the section on ritual texts.”

The listing of works by these authors and titles far exceeds the total number
of books listed by Ban Gu. In the case of the works of Taigong, we can distin-
guish between a General Collection (237 books), Stratagems # (81 books), Doc-
trines & (71 books), and Military Works £ (85 books) (HSBZ, 30.33b). Appar-
ently there was a special collection of military works. In the case of the Heguanzi,
this cannot be not so, although in the cases of the Guanzi and Suzi, there may
have been special collections composed only of writings on military topics. On
balance, it seems probable that a special, independent collection of Xunzi’s
works on military topics had an independent existence like that of his collection
of thyme-prose poems (identical in content to Book 26).

Paragraph 15.1 is extracted in HSWZ, 3.22b; Xinxu, 3.2a; and HS, 23.6a—8a
and 23.21a—22a. Paragraph 15.4 is extracted in HSWZ, 4.4b, and SJ, 23.12—16.

BOOK 16: ‘‘ON STRENGTHENING THE STATE’’

Paragraphs 16.1—16.2 contain a fourfold classification of lords that parallels
the fourfold classification of ministers found in Book 13 and supplants the earlier
threefold classification found in paragraph 11.1. The addition of a classification
based on “madness” reflects the development of the dangers of “madness,” first
discussed in paragraph 12.6. Paragraph 16.3 belongs to the group of the para-
graphs from Xunzi’s later period that attempt to correct Ru views and includes
a rare citation of another work, the Gongsun Nizi.

Paragraph 16.4 is a persuasion for Tian Wen, the Lord of Mengchang and
Duke of Xue, when he was prime minister of Qi. According to Yang Liang,
paragraph 16.5 is quoted in the Xinxu as part of a question and answer between
Li Si and Xunzi about the state of Qin. As such, it would be related to paragraph
15.3. Paragraph 16.6 is a persuasion for Fan Sui, the Marquis of Ying, and is the
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companion piece to paragraph 8.2. Paragraphs 16.7-16.9 have only a. tenuous APPENDIX B
link to the theme of the book, but 16.7, which has an embedded title and uses ‘
the fourfold classification, is generally related.

In its dating, this is the most demonstrably heterogeneous of all Xunzi’s works. C d
Paragraph 16.4, along with Book 7, is the earliest of Xunzi’s works. Paragraph ‘ oncoraances
16.6 dates to his visit to Qin, 265—260. Paragraph 16.3 dates to perhaps about
this time or a little earlier. Paragraph 16.5, given Yang Liang’s citation of a now-
lost passage from the Xinxu, dates to the end of Xunzi’s stay in Zhao (260—255) .
or a little later. The remainder of the paragraphs postdate paragraph 12.5 and ‘
reflect the general views of Book 13, which postdates the siege of Handan (256),
and were perhaps finished only when Xunzi was at Lanling (255—238).

Paragraph 16.2 is extracted in HSWZ, 6.14b.
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Notes

Complete authors’ names, titles, publication data, and characters for all
secondary works cited in this volume as well as for all traditional works cited in
this volume but not in Vol. 1 are given in the Supplemental Bibliography, pp.
348—50. See the Bibliography in Vol. 1, pp. 308—14, for full references to edi-
tions of and commentaries on the Xunzi as well as to traditional sinological
works not listed in the Supplemental Bibliography in this volume.

In the notes to the translations, I have not given the location of parallel pass-
ages, which are listed in Appendix A. I mention only the authority but do not
cite pages since these vary between editions.

Commentaries regularly examine the materials in the order of the Xunzi text
with a quotation of the passage to be examined.

Citations not in numerical order (e.g., SJ, 44.3, 5.8) indicate that the material
in the narrative occurs in this order in the text indicated, or that there is a double
entry’ of the material, or that the first reference is judged primary or more
important.

All translations in both the text and notes are my own, although I have con-
sulted the standard translations of most works. I cite a particular translator if his
rendering provides a difference in meaning that would affect the argument, or if
it makes additional points that cannot be made by a single version of the Chinese
original in English, or if my translation owes the particular rendering of the
passage to another authority.

In matters of pronunciation, I have generally followed Karlgren, Grammata
Serica Recensa, abbreviated GSR in the notes.

In order to simplify the annotation, certain generally recognized emenda-
tions, generally graphic variants and short forms well attested in the literature,
have not been cited in the notes, but are collected in the following list. The
list is not inclusive, for certain obvious forms, e.g., H=X. =1 H=#. =i
#=1fR.=8=%. are not recorded and generally recognized character equiva-
lences are not included. In cases of substantial disagreement among commenta-
tors, the authority followed is generally indicated in the notes.

an M GV an B, 12.1, 12.9  ao # SF ao f, 16.2, 16.7
ang ! SF yang #1, 15.1¢ bei t& GV bei #, 7.2
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bi B SF pi &, 7.4, 8.6, 11.9, 15.1a,
16.4
Bt SF bi %, 8.10
p¢ SF bi 8, 12.8, 16.5
bu # GV fu 8, 13.6
chu # GV chu i, 7.1, 10.15
chu# GV qu E, 11.1, 12.2, 15.4
chui # GV chui #, 8.9
chui # SF chui &, 13.2
cu % SF cu %, 8.10, 11.12, 13.1
cuo# GV cuo ##, 8.11, 15.4, 16.2,
16.5 *
da X« SF tat X, &, 10.9
dan & SF dan %, 10.15
fan & SF fan ig, 12.7, 12.10, 16.5
fu SFfu#, 13.6
han # GV han #8, 12.10, 15.1b
jia B SFjia &, 8.2
jian & SF xian B, 10.10
jiao % GV jiao %, 8.7, 13.2
jlao & GV jlao 48, 13.4
jiao % GV jiao %, 10.13
jiao % SF jiao (%, 15.1C
jie & GV jie ¥, 11.7, 11.9, 14.2
jing & SF ying ¥, 10.10, 11.7
juE GV ju#f, 7.1, 12.10, 13.1
ju & SFju g, 12.1
JuB GVjui, 126
juan # GV juan #, 7.4
kang it GV kang 7T, 10.14
kuang % GV kuang ¥, 15.1¢
kui 8 GV kui %, 8.9
li ESF1i &, 16.1
li # taboo avoidance zhi #
lic 8 GV lie &, 15.1f
miu 8 GV miu &, 7.1
nai it GV neng &, 7.3
net A SF na #, 10.1, 13.4
ping # GV pin ¥, 10.1
qifda GV qi#, 8.1
qi GV qi %, 10.14
gin % SF qin &, 15.1f

CHAPTER I

qu B GV chu i, 7.5

she & SF she #, 15.1f

shen & LC shen %, 8.6

shi #i GE chi &, 11.11, 12.2

shi i LCyi %, 8.4

shu # SF shu #, 10.7, 15.1¢

sut ¥ LC sui ¥, 8.6

tai & GV tai ik, 11.9

ti % SF ti ¥, 8.2

tu it GV tu %, 8.5, 8.11, 11.2, 15.6

wan it GV wan ¥t, 11.9

wang @ SF wang #, 8.2

wei & GV hui #, 13.3

xi % SF xi #i, 16.7

xian % SF xuan %, 11.5, 11.9, 12.2,
12.8, 12.9, 16.4, 16.7

xiang #5 LC xiang i, 7.1, 8.1

xie # GV xte #, 11.7

xing # SF xing f#, 7.1

xing | SF xing &, 16.1

xiong # SF xiong K, 11.13

yan B SF yan &, 8.7

yan &k SF yan &, 10.15

yan # GV yan #, 8.10, 10.3

vi %k GV yi&, 7.1, 10.5, 11.7,
12,1, 16.6

ying % SF ying #, 15.1b, 16.1

yu & SF yu &, 7.1, 8.6, 15.6

yu® GV yutd, 7.3

yuan & SF yuan ¥, 10.9, 12.1, 12.10

zang # SF zang #, 10.2, 15.1¢

zhao 8 GV zhao B, 11.11

zheng iF SF zheng B, 8.7

zhi %1 SF zhi %, 7.1, 10.1, 11.7,
12.3, 12.8, 13.2

zhi % GV zhi &, 7.1

zhi % SF zhi %, 8.9

zhi ¥ GV zhi %, 8.7

zhu % GV zhu %, 10.3

zhu % GV zhu &, 11.1

zhu # SF zhu ¥, 10.6, 15.5

zun 8 GV zun 18, 7.2

1. The “Xici” %#& of the Yijing %#& (8.6b—7b) records the achievements of
the sages of antiquity: “They hollowed out trees to make boats and carved wood
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to make oars so that with the advantage of boats and oars people could cross
rivers that had been impassable. ... They yoked oxen and harnessed horses to
pull heavy loads over long distances for the benefit of the world. ... They dou-
bled the doors and had the watches announced in order to guard against violent
strangers. . . . They had a piece of wood strung for the bow and whittled wood
for arrows to make the world in awe of them.”

2. Mozi 27, 6 “Ciguo” ##, 1.20b—26a. I believe with Sun Yirang, Zhang
Cunyi, and Wang Huanbiao that this is a fragment from part three of the “Jie-
yong” #if and is thus quite early in date. Compare the accounts given in the
Yijing, “Xici,” I F, 8.4a—8a; and HFZ, 49 “Wudu” E&, 19.1a.

3. Guanzi T, 31 “Junchen” BE, Il F, 11.1ab (Rickett, p. 412); Shangjun
shu MEE, 23 “Junchen” BE, 5.8ab (Duyvendak, Book of Lord Shang, p. 314).

4. The matter is examined in detail by Karlgren, “Legends,” pp. 206~13.

5. In the consensus scheme, the most ancient rulers were given the title huang
£, “august.” We do not know its meaning, nor did the ancient Chinese who
formulated the scheme of the Three August Ones. But it certainly carried great
significance, for the appellation was given to the high god of the Chinese and
even to Heaven itself. At the beginning of time, Pan Gu ## brought order to
the world out of the primordial disorder. He was followed at some interval by
Suiren #A, the Fire-Drill Man, who taught people how to make fire to cook
their food. Fuxi fk# taught the Chinese people to hunt, fish, and keep animals
and is also credited with inventing nets for hunting, the sheng % musical instru-
ment made from wood and silk threads, the compass and square, the Eight Dia-
grams (the basis of the Hexagrams of the Changes), the calendar, and primitive
mathematical calculation. Xunzi mentions Fuxi (as Taihao A% ) and Suiren, but
not Pan Gu.

6. ‘One tradition (LSCQ, 17/6 “Shenshi” 1%, 17.13b) has a Shennong dy-
nasty that ruled for seventeen generations.

7. The Yijing (“Xici”), Guanzi (50 “Fengshan” #®), LSCQ (4/3 “Zunshi”
Bi), Guoyu @& (“Luyu” B3, I L), Zhushu jinian ¥i&%%E, and Zhuangzi ¥
(6 “Dazong shi” X5%) consistently list these figures in order. Karlgren (“Leg-
ends,” pp. 206—13) examines the matter in detail.

With the Di Ancestors, who ruled China before the founding of the Three
Dynasties, we are able to see the process by which origin and cosmological
myths were transmuted into history by the historians and philosophers of an-
cient China. The word di is frequently translated “god” or “God,” for it is
often asserted that these ancient worthies-were originally gods who had been
cuhemerized into historical worthies. (On this process, sce Gu Jiegang, preface
to GSB, 1:55—57; and Gu Jiegang and Yang Xianggui.)

In the tribal society of Neolithic times, the Di Ancestor was the god from
whom the tribe derived its origin. In origin myths, the Di Ancestor miraculously
impregnates a virgin Mother of the Tribe, who gives birth to the zu il Patriarch,
who founds the tribe. “Heaven commissioned the Dark Bird /to descend and
bear Shang #” (Shi, Ancestral Hymns of Shang, “Xuan niao” %%, Mao 303).
The allusion is to the story of a woman in the harem of Di Ancestor Ku %#
named Jiandi fi#k, who was bathing when the Dark Bird suddenly appeared and
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dropped an egg, which the woman took and swallowed. This resulted in the
birth of Xie #, a minister under Shun # and the fourteenth-generation pro-
genitor of Tang %, who established the Shang dynasty.

The euhemerization of the Di Ancestors of various tribes meant that genea-
logical connections had to be supplied through even more ancient figures. Dur-
ing the Zhou period virtually all the royal and important aristocratic families
traced their origins to one of two Di Ancestors: Di Ancestor Zhuanxu ## (also
known as Gaoyang ##) and Di Ancestor Ku (also known as Gaoxin %&%¥). The-
Xia B dynasty and the ruling families of Qin %, Qi #, Zhao &, and Chu £
traced their roots to Di Ancestor Zhuanxu. The Shang % and Zhou & dynasties
traced their ancestry to Di Ancestor Ku. Parts of this system were very ancient,
for we see signs of it even in the oracle bone records. Later, just when is impossi-
ble to say, Huang Di ¥7%, the Yellow Di Ancestor, came to be considered the
grandfather of both the Di Ancestor Zhuanxu and the Di Ancestor Ku; even
today traditionally minded Chinese consider themselves children of the Huang
Di Ancestor. The process is akin to that seen in the Bible: Abraham is the pro-
genitor of the Hebrew peoples through his son Isaac and grandson Jacob and of
the Ishmaelites through his son Ishmael.

Well before Xunzi’s time there had developed a sacrificial scheme in which
(1) the Di Ancestor who was most distant recognized forebear of the tribe and
ruling family was recognized by a special sacrifice called di ; (2) the patriarch
by a second sacrifice called zu il; and (3) the founder of the house by a third
sacrifice called the zong 5. For the Youyu & dynasty represented by Shun and
for the Xia dynasty the di sacrifice was made to Huang Dj; for the Shang and
Zhou houses, it was made to Di Ancestor Zhuanxu. The zu patriarch sacrifice
was made to Di Ancestor Zhuanxu in the Youyu and Xia dynasties, to Xie in
the Shang, and to King Wen in the Zhou. The zong founder sacrifice was made
to Shun in the Youyu dynasty, to Yu % in the Xia, to Tang in the Shang, and to
King Wu in the Zhou. The people of the Spring and Autumn #H period (771—
453), and much earlier as well we may fairly assume, firmly believed that the
spirits would accept sacrificial gifts only from their own kin (Zuo, Xi 10, 31, 32).
The maintenance of ancestral cults assures that this genealogical system, consis-
tently attested in philosophical and historical works of the Spring and Autumn
and Warring States periods, was the product of a much more ancient and uni-
versally accepted tradition. Karlgren (“Legends,” pp. 214—16) noted that “it was
because various noble families traced their origin back to legendary heroes and
kept up their cults that the most varying authors, who were aware of these cults,
could refer to one and the same‘system of legendary rulers. The doctrines about
these rulers were commune bonum of all the educated nobles of the Zhou era.”

8. A tradition, represented in the Shiji %3, Da Dai liji X#i#3z, and the Song

Zhong F# edition of the Shiben % (followed by the Han scholars Qiao Zhou

#m and Ying Shao KE#) lists the Huang Di Ancestor, Zhuanxu, Di Ku, Yao,
and Shun. Yang Liang believed that Xunzi included Shaohao 4% (also known
as Jintian £%), Zhuanxu (also known as Gaoyang), and Gaoxin (also known as
Di Ku) as well. This list agrees with that developed in the Pseudo—Kong Anguo
AB% Preface to the Documents and with that given by the Eastern Han scholiast
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Huangfu Mi £##. But it is unlikely that this list reflects any ancient tradition
and Yang Liang cites it only because it was orthodox. ’

9 The Zhushu jinian says that “from Huang Di to Yu there were 30 genera-
tions,” far more than can be accounted for in the histories. This suggests that
there was a tradition of a Huang Di dynasty like that of the Shennong dynasty.
See Karlgren, “Legends,” p. 213.

1o. Qian Mu (pp. 352~53) identifies Xu Xing with a Xu Fan #32 mentioned
in the LSCQ (2/4 “Dangran” &%, 2.10a) as a disciple of Mozi’s disciple Qin
Guli. The doctrines of Xu Xing may be related to those of the “rustic” Wu Lii
&, who “made pottery in winter, plowed in summer, and compared himself
with -Shun” and criticized Mozi for teaching rather than laboring to support
himself (Mozi, 49 “Luwen” %, 13.16a—17a).

11. This story is associated with the disciple Fu Buqi &% (¥ Zijian F&)
the author of a now-lost Fuzi % T, which was compiled not later than 300. The’
Shun story is certainly much older than even the Fuzi version and considerably
antedates Xunzi. The earliest sketch of the full story is in the HFZ (32 “Waichu
shui” #HE#3t, 165 /A k, 11.2b), where it is used to rebuke Fu Zijian’s lack of the
proper methods of government. (The LSCQ, 21.3b—4a, repeated in HSWZ,
2.14a, and SY, 7.7a, also links the story to Fu Zijian.) The Liji (38.1a) mentions
the story; the HSWZ (4.3b) quotes it as a “tradition”; and the FSTY (6.4a)
attributes it to the Documents. The story is repeated in the HNZ (14.10a), SJ
(24.72), Xinyu #3 (1.6b), and KZ]JY (4.3b), testifying to its general popularity.

12. In Shang times, the Di were the departed ancestors of the royal house to
whom sacrifices of state were offered since they possessed the de # “Power” (in
the sense of mana or charisma) vital to maintaining human life and society. The
title di was also applied to the Shang kings. In the early Zhou period, this usage
was still current: the Duke of Zhou refers to a Shang predecessor as Di Yi %2, the
Di Ancestor sacrificed to on an yi Z cyclical date, explaining that after death
they ge shangdi # £, “ascended to the Supreme Ancestor” (compare Karlgren,
GL 1803; Dubs, “Archaic Royal Jou Religion,” p. 239). Nonetheless, unlike the
Shang kings the Zhou kings did not claim the title 4i, and they stressed worship
of the Supreme Ancestor, shangdi E% (often abbreviated to di), who was identi-
fied with Tian X, the god of the sky and the primary god of the Zhou peoples.
With time the primary meaning of di became Supreme Ancestor.

When missionaries were attempting to convert the Chinese to Christianity
they looked for a word for “God” and fastened on to shangdi 7%, which wa;
then understood as “Lord on High,” a suitably Biblical epithet, or “High God.”
But in the spiritual pantheon of the Chinese, three classes of divine beings were
_recognized: di %, the departed ancestors and the supreme ancestor; shen i “spir-
its” or “ordinary gods,” inferior to the di in power and charged with various
aspects of nature, which typically they inhabited; and gui % “ghosts,” the de-
parted spirits of men, more troublesome than powerful. Mozi believed that the
spirits and ghosts kept watch over the conduct of individuals and brought pun-
ishment to those who were wicked, but the Ru, even in Mozi’s day, discounted
belief in spirits.

13. The sage minister Yi Yin %% recognized the imperative that Heaven
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had placed on him by virtue of his ability: “Heaven, in giving life to the people,
has placed on those who know things before they occur the responsibility of
awakening those who become aware of them only after they occur and on those
who awaken to things beforehand the duty of awakening those who awaken
only afterwards” (Mengzi, sA.7). Confucius admitted that he was not “born
knowing” and contended that the highest type of men are those who have innate
knowledge (LY, 7.20, 16.9). Guan Zhong #f# argued that in contrast to ordi-
nary men, who know things only after they take shape: “The sage knows things
in advance, before they have taken shape. Now since I knew it only after it had
taken shape, I am no sage” (Guanzi, 51 “Xiaowen” /J*[, 16.13ab).

14. According to Mencius (7A.16): “When Shun was living deep in the
mountains . . . the difference between him and the uncultivated men of the moun-
tains was slight, but when he heard a single good word or beheld a single good
deed, it was like a flood causing the Yangtze or Yellow River to break its banks,
for nothing could stop him.” The same was true of Yu, for he was uninterested
in fine wine, clothing, houses, or food, but loved good advice, which he acknowl-
edged by bowing before the speaker whenever he heard it (LY, 8.21; Mengzi,
4B.20, 2A.8).

15. Mencius (3B.9) gives a full account: “In the time of Yao, the waters re-
versed their natural courses, inundating the Central States so that reptiles and
dragons made their homes there, depriving the people of any home.... As a
Document says: “The raging waters are a warning to us.” The ‘raging waters’
were the Deluge. Yu, entrusted with controlling them, dug ditches to drain off
the waters into the sca and drove out the reptiles and dragons into the grassy
marshes. The waters flowing through the channels formed the Yangtze, Huai,
Yellow, and Han rivers.”

16. Confucius (LY, 8.21) noted: “Abstemious in his own food and drink,
Yu displayed the utmost devotion in his offerings to the ghosts and spirits. Con-
tent with the plainest clothes for common wear, he saw to it that his sacrificial
apron and ceremonial headdress were of the utmost magnificence. His place of
habitation was of the humblest, and all his energy went into digging ditches and
drains. In him I can find no semblance of a flaw.”

17. Needham (2:117—19; vol. 4, pt. 3, pp. 247—51) plausibly suggests: “We
should see behind these legendary symbols the leaders of that pre-feudal collec-
tivist society which resisted transformation into feudal or proto-feudal class-
differentiated society. . .. It is striking that in every case the legends attribute to
the rebels the character of great metal-workers. . . [and] that the bag or bellows
comes prominently into the picture, for a great deal of ancient Chinese folklore
gathered round that primitive contrivance, much of it relating to owls, which
would seem to have been the tabu animal of the earliest Chinese metallurgists.
The leaders of pre-feudal collectivist society would then have attempted to resist
the earliest feudal lords-and to prevent them from acquiring metal-working as
the basis of their power.”

18. The “crimes” of the great rebels are always vaguely intimated, but Mo
Di suggests that their basic approach to government was at fault. Just as “the

Notes to Pages 15—17 m 271

chief leaders of the present day have a different foundation than did those of
antiquity,” so too the prince of the Miao used the Five Punishments improperly.
When in the past the sage kings implemented the Five Punishments, they did so
properly and so produced order throughout the world. “They delineated the
various decorations and emblematic designs to be worn on caps and gowns, and
the people did not offend against them, nor did they have reservations concern-
ing them” (a passage not in the present Mozi but preserved in a quotation in the
commentary to WX, cited at 3.8b). But when the prince of the Miao came to
implement the Five Punishments, he produced anarchy throughout the world.
This was due not to any flaw in the punishments themselves, but rather to the
fact that his use of the punishments was not good. “For this reason a Document
from the ancient kings, the teachings of the ‘Penal Code of Lii’ &, says: ‘The
Miao people did not attempt to improve by training, but in order to restrain
they punished. They merely created a penal code of Five Tortures and called it a
code of laws.” This says that those who are expert in the use of penal sanctions
cause the people to be well ordered, whereas those who are inept at the applica-
tion of penal sanctions turn them into the Five Tortures” (following Karlgren,
GL 2204-s5, in the translation of the “Liixing”; Mozi, 12 “Shangtong” &R, Il &,
3.8b—9a). Thus the Miao tribes observed a different philosophy of law, which
the Mohists condemned. The citation of the “Penal Code of Lii” shows that this
criticism did not originate with Mo Di, but was ancient even in his times.

19. Zhuangzi, 11 “Zaiyou” %%, 4.16b—17b. This passage is understood some-
what differently by other translators; compare Graham, Chuang-tzu, pp. 212—
13; Watson, Chuang Tzu, pp. 116—18; and Needham, 2:108.

20. Shu, “Duofang” %7, 4—19; “Junshi” &#, 7—9; “Duoshi” #+, 2—11;
“Jiugao” Wik, o—11; “Wuyi” &%, 4—11.

21.- See Guoyu, “Zhouyu” B&E, 3.18a; Zuo, Xi 5, Zhao 32; SJ, 27.33.

22. Pankenier, “Astronomical Dates,” p. 18; Pankenier, “Mozi,” p. 179; com-
pare Pankenier, “Correlation.”

23. Zuo, Zhuang 32, Cheng 13; Guoyu, “Zhengyu” &3, 16.2ab; Mozi, 31
“Minggui” ##, III F, 8.10b. The Mozi regularly refers to Shun and Yao with
Yu, Tang, and Wen and Wu as the founding kings of the Three Dynasties, but it
sometimes uses the phrase “Three Dynasties” in conjunction with the list: the
Youyu dynasty of Shun and the Xia, Shang, and Zhou dynasties. It nonetheless
refers to them as the Three Dynasties. This, I think, represents the transition to
the late Warring States theory of Three Dynasties and Five Di Ancestors. The
philosophical theory was, I believe, based on numerology and did not manufac-
ture “history.” On the basis of the Three Dynasties and the Five Lords-Protector,
it was hypothesized that the earlier periods should also have been based on the
numbers 3::5; the association of 3::5::3:: 5 with uniform decay in the moral
power of each age was attested in the introduction of new techniques of control,
e.g., punishments, treaties, and oaths. This numerological construct was not
lcomplete when Mo Di was active but was essentially finished a half-century
ater.

24. There was apparently a quarrel at the beginning of the dynasty between
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the Xia rulers, who belonged to the Gaoyang % lineage, and the heads of the
Gaoxin B¥ lineage. In one version of the story, Archer Yi % of the Gaoxin
lineage, took the quarrels among the five sons of Qi &, Yu’s son and successor,
as a sign that he might seize the throne. There followed a long interregnum in
which Yi exercised control until he was assassinated by his wife and Han Zhuo
#i%, who took power. Han, in turn, was slain by Shao Kang 4, who re-
established the Xia dynasty. See Chuci %#, “Lisao” %8, lines 146—56, 244—47
(Hawkes, pp- 72, 75). .

25. Shu, “Yaodian” %8, 34 (3.18b; Karlgren, “Book of Documents,” s).
This passage is also cited in Mengzi, SA.4.

26. Cited in Mengzi from the Old Script Shu, “Taishi” ¥#, 11.10a. These
details are widely preserved in the literature. Mengzi, sA.4—5, provides a con-
venient summary.

27. Shi, “Pan Shui” #X, Mao 299; Shu, “Gaoyao mo” ®MH, “Yaodian”;
LY, 12.22; Mengzi, 7A.35.

~ 28. Hawkes (p. 83) suggests that “the Golden Age of Yao and Shun por-
trayed in the legends is probably a garbled recollection of a time when a confed-
eracy of two groups of tribes, a Gaoxin group [= Di Ku] and a Gaoyang group
[ = Zhuanxu], were led by elected high kings chosen alternately from one or
other of the groups.”

29. See the analysis of Pulleyblank (pp. 413—16, 420—21, 438—42).

30. Liu Xiang, Xinxu %, 7.1ab. Zhuangzi, 12 “Tiandi” Rit, 5.4b, contains
a condensed version of the story.

31. Pei Yin apud SJ, 2.48, says that Jic was the posthumous title given one
who was “a predator against humanity and who executed many people.”

32. This interpretation of the story in the HSWZ (2/22) rests on Fu Sheng’s
commentary to the Shu; compare Xinxu, 6.1ab, and HWSZ, 4/2.

33. What Xunzi and his contemporaries regarded as “history” we partially
reject. Yet recent archaeology suggests that the Xia culture, once dismissed as
entirely legendary, may be historical, although the details recorded in historical
and philosophical works are as yet unconfirmed. In the first part of the twentieth
century, scholars dismissed the traditional history of the Shang dynasty as mere
legend, as indeed some of it certainly is. But the decipherment of the oracle
bone records from the Shang capital, Anyang, showed that the Shang dynasty,
once dismissed as a scholarly fabrication, is certainly historical and that Chinese
records from a thousand years after its demise correctly reflected the sequence of
kings. The more ancient past, which involves periods coinciding with the begin-
ning of writing, will probably niever be confirmed. The types of records thus far
recovered give little hope that we will know much of the history, social institu-
tions (aside from ancestor cult practices), or literature of these ancient ages.

34. Shu, “Tangshi” #%, 3 (8.2b); on other, divergent interpretations, see
Karlgren, GL 1407.

35. From a now-lost Document, as cited in Mengzi, 3B.s. The passage is now
contained in the forged Old Script #3 “Wu cheng” ®&, 11.23b.
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36. Chen Mengjia, “Jiagu duandai,” assembles the evidence. Compare the
more recent review of Chang Kwang-chih, “Tan Wang”; summarized in Chang,
Shang Civilization, pp. 10, 177, 192. The “history” of Yi Yin, as understood in
the Warring States period, was very complex and often contradictory. In the
time of Confucius, he was known as a minister raised up by Tang from the
masses and charged with making the crooked straight (LY, 12.22). Mo Di (9
“Shangtong,” I, 2.11ab) records that he once served as a dowry servant for the
head of the Xin family and that he later voluntarily served as a cook. Because of
his extraordinary culinary skills, Tang discovered him. Mencius (5A.7) denies
the truth of this account, believing that rulers should seek out worthy men and
should treat them with great deference and honor. It was inappropriate that a
sage such as Yi Yin should have to humble himself as a mere cook to attract the
attention of a ruler as intelligent as Tang. Mo Di (47 “Guiyi” &%, 12.2b—3a)
reports that even though Tang could have “just sent for him and Yi Yin would
have felt quite flattered,” Tang recognized Yi Yin’s great ability despite his
humble origins. Tang insisted on going personally to see Yi Yin, because he
recognized that “Yi Yin to me is like a good physician or an effective medicine”
and would help him become good.

37. Another tradition, contained in the Zhushu jinian, says that Taijia escaped
from this exile in the Tong palace, assassinated Yi Yin, and divided his office, his
lands, and his houses between his sons Yi Zhi ## and Yi Fenf*%. But this tradi-
tion was rejected by Mencius and Xunzi, who believed that a loyal minister
must take proper steps to preserve the larger interests of his country. Fan Xiang-
yong (p. 18) surveys all the available literature.

38. After the restoration of Taijia, the history of the Shang dynasty offered
few lessons for philosophers and moralists. There was Pan’geng #5 who moved
the capital to Yin, which gave its name to the dynasty during the Zhou period
and is located at the site of modern Anyang, where the oracle bone records have
been found. There was the example of Wuding &7, who raised up Fuyue &
and, according to Mo Di (“Shang xian” &%, Il =, 2.12b—13a), entrusted to him
the task of ruling the empire and governing the people. Whatever his histori-
cal role, Fuyue became the paradigm of Mohist exemplary ministers and was
adduced to support the Mohists’ contention that the ruler should elevate the
worthy, however humble their origins. King Wuding’s rule, in later history
and romance, was considered the apex of Shang power. Fuyue and Wuding are
characteristic examples of how political philosophers of Xunzi’s day made use
of historical, but dimly known figures, as convincing illustrations that their
theories could actually be practiced. Once such an argument had been made, it
tended to be accepted by later philosophers, even those of other schools, since
the historicity of the individuals themselves was not in question and since they
were not in a position to offer a refutation.

On the historicity of Fuyue, see Li' Yanong, pp. 491—92. On the reign of
Wuding as known from the oracle bone records, see Chang Kwang-chih, Shang
Civilization, pp. 11—12, 192—96, 2§1—52, 320—2I. In 1975 the tomb of his con-
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sort Fu Hao %% was discovered. This tomb represents a major find and 1s un-
commonly well preserved. We may expect further excavations to provide more
insight into his reign. See Institute of Archaeology, Yinxu Fu Hao mu.

CHAPTER 2

I. Mozi, 9 “Shang xian,” II, 2.8b, 10b, 14b, 15b, all mention the ancient
kings in a variety of contexts, but it is clear that the meaning is the same as the
list of sage kings given at 13a: Yao, Shun, Yu, Tang, Wen, and Wu.

2. Compare Zuo, Zhao 26, where Royal Prince Zhao F-+# specifically uses
the term to refer to the great kings at the beginning of the Zhou dynasty.

3. Pei Yin (apud SJ, 3.26) says that “Zhou” is the posthumous title awarded
“cruel tyrants who cast aside what is good.” Gao You (apud LSCQ, 2/5 “Gong-
ming” $4, 2.11b) says that “Zhou” refers to one who “is repeatedly a predator
against humane principles.” But Confucius’ disciple Zigong +& expressed
doubt that Zhou Xin was as bad as his posthumous title implies (LY, 19.20).

4. 1 follow David Nivison, “Dates,” p. 546, for all precise reign dates before
841.

5. On the probable reasons for this, see Pankenier, “Astronomical Dates,”
pPp- 15—16. -

6. Mencius is probably responsible for an important error. It is reasonably
clear that feilian 5 is not the name of a person, but of a fabulous beast driven
away from civilization by King Wu in his campaign to the Eastern Sea along
with the “tigers and leopards, rhinoceroses and elephants” kept, thought Legge,
in the pleasure parks of Zhou Xin. The HNZ (2.8b) mentions feilian among
several fabulous wild beasts; the commentator says that it had long hair and
wings. The Mozi (46 “Gengzhu” $t#, 11.14b) places “Feilian” during the reign
of the second ruler of the Xia dynasty, who commissioned him to dig minerals
in mountains and rivers in order to cast sacrificial vessels. This places him in the
ranks of the metalworking rebels identified by Needham (2:117-19). The Shiji
(5.5—9) gives a rather different account of his last days: “At the time King Wu
attacked Zhou Xin, Feilian had been sent on a mission to the northern regions
on behalf of Zhou Xin. When he returned, there was no one to whom he could
make a report. While erecting a mound-altar on Mount Houtai to make his
report to the deceased king, he uncovered a stone sarcophagus with an inscrip-
tion reading: “The Ancestor commands that Chufu 5% [ = Feilian] not make a
presentation of the disaster to Yin and gives you this stone sarcophagus for the
blossoming of your family.” Although Xunzi and others condemned him, this
was the behavior of a loyal minister toward his dead sovereign. Feilian was
thought to have been one of the ancestors of the royal house of Qin. The Shiji
account also relates that under Kings Cheng and Mu of the Zhou dynasty, his
descendants obtained office and were later enfeoffed with Qin.

7. See Zou Baojun; and Miyazaki Ichisada.

8. LY, 7.5, 8.11. Compare also the quotation of Confucius in Zuo, Ai II.

9. On the problem of the Duke of Zhou’s regency, see Chen Meng]la “Xi
Zhou,” pt. I, pp. 142—49.
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10. Shu, “Junshi,” 16.25a; Karlgren, “Book of Documents,” p. 62. On the
interpretation of this passage, see Karlgren, GL 1886.

11. Shu, “Duoshi,” 2; Karlgren, “Book of Documents,” p. 55. Compare
Creel, Origins, p. 84.

12. On these attributions, see the convenient summary in Creel, Origins, pp.
449—53.

13. Chen Mengjia lists some twenty titles that occur in the oracle bone rec-
ords. The names of many individual diviners are mentioned in the records See
Chen Meng}la Yinxu, pp. 351—66, 202, 503; Dong Zuobin, “Jiagu wen”; Shu,
“Junshi,” 12; Guo Moruo, Yin gi, 33ab; and Rao Zongyi, Yindai.

14. Shu, “Kanggao” B3, and “Yugong” ®E&; compare Karlgren, GL 1384,
which surveys the various ancient theories.

15. Shi, Greater Odes, “Ban” #, Mao 254; Zuo, Zhao 26; Guo Moruo, Liang
Zhou, “Kaoshi,” 20b, 134b; Chen Mengjia, “Xi Zhou,” pt. II, p. 71.

16. This translation follows the Mao commentary; see Karlgren, GL 642, for
alternative views of the meaning of these lines.

17. Shi, Sacrificial Hymns of Shang, “Xuanniao” %&, Mao 303. This is
made explicit by the Han text; see Karlgren, GL 1183.

18. In the Li Shan commentary to WX, 35.26a, the quotation reads “more
than forty years” (= §J reading). The quotation in TPYL, 84, reads “more
than ten years”; presumably the character “four” was omitted from the text.

19. Zuo, Xi 2; Chen Mengjia, “Xi Zhou,” pt. V, pp. 117—18; Creel, Origins,
pPP- 233-35.

20. Even bronze inscriptions add painfully little about them. The low esteem
of the royal house is evident from the fact that King Yi, who had been deposed
by King Xiao, was set up by the feudal lords. Later ritual texts criticize this king
“who suffered from disease” as a creature of the feudal lords with whom he was
unduly familiar. The feudal lords now became independent in fact, though not
yet in name, and the histories of the major states are known continuously from
about this time (S], 4.52, 40.6; Chavannes, 1:269, 4:340).

21. Following the Mao commentary, generally rejected by later scholars,
which I believe reflects the views of Xunzi on this point.

22. Guoyu, “Zhouyu” &, I, 1.6ab; Zuo, Zhao 26; SJ, 4.55—56 (Chavannes,
1:273—74).

23. One alarmed minister did so in these terms: “Zhou is about to perish!
The orderly progression of the heavenly and earthly vapors never of itself goes
amiss. When they transgress their orderly progression, it is due to the disruption
of men. There is an earthquake when the bright Yang vapor is kept low and
cannot emerge or when the dark Yin vapor is pressed down and cannot rise. . . .
In the past when the Yi and Luo rivers ran dry, Xia perished. When the Yellow
River ran dry, Shang perished. Now the moral force and prestige of Zhou is
comparable to that of those two dynasties. ... Mountains toppling and rivers
running dry are distinguishing characteristics of impending doom. When rivers
run dry, it is certain that mountains will topple. If the nation is doomed, it will
not outlast the decade, for it is the base for our calculations. What Heaven has
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cast aside cannot exceed that base” (Guoyu, “Zhouyu,” I, 1.10ab). In his “Dis-
course on Nature” (17.1), Xunzi expressly rejects this argument. Heaven’s ways
are constant. They are the same for Yu as for Jie, for Ting as for Zhou Xin, for
King Wen as for King You. It is humanity that is responsible, not Heaven. The
lesson here was that no fate is unavoidable by prudent planning. To Xunzi, it is
this that allowed Yu to survive despite the flood and Tang to survive despite the
great drought. To the poets, Heaven responded to men. It encouraged them and
it chastised them. All nature was a continuum in which any human mistake pro-
duced disorder in the pattern of nature. The conflict between these views would
last from this period to Xunzi's day and beyond. Some of his last works warn
against attributing to nature such powers.

BOOK 7

I. Zuo, Xi 12. This story is quite possibly a later romanticization to bring
Guan’s behavior more in line with Ru attitudes of ritual modesty.

2. On this title, see Pelliot, “Review,” pp. 71—72.

3. With Wang Niansun: take ren A as excrescent since it is omitted in the
quotations in the Li Shan commentary to WX, 37.25b and 45.10b, and in the
paraphrases in Dong Zhongshu &4, Chungiu fanly #¥%%&, 9.3a, and in FSTY,
7.2b. The passage literally reads “a five-cubit-tall” lad. In LY, 8.6, an heir to the
throne “six cubits” tall was thought too young to rule without a regent. Apud
this passage, Legge notes that six cubits was the height of a lad of “fifteen years
or less.” “Five cubits,” about three and a half feet, refers to a young lad who,
though he has only just begun his studies, already knows that it is shameful to
praise the Five Lords-Protector.

4. The circumstances of this matter are unknown, but the implication is not
only that Duke Huan failed in his duties to his relatives, but also that he had
incestuous designs on the ladies.

5. Following Yu Xingwu. Yang Liang said he took more than half the taxes
of Qi as his portion.

6. Nothing is known of the circumstances of Duke Huan’s action against
Zhu, a small state neighboring Qi located in modern Zou county in Shandong
province.

A story contained in the Guanzi (51 “Xiaowen,” 16.14a), LSCQ (18/2
“Chongyan” #5, 18.4a), and HSWZ (4.2b) relates that Duke Huan and Guan
Zhong were planning a secret attack on Ju but Dongguo Ya ##%¥ discovered it
and leaked the details before it could be consummated. Since Ju was the small
state to which Duke Huan hid fled before his accession to the dukedom, his
action was regarded as particularly treacherous. Ju was located in modern Ju
county in Shandong province. .

There is nothing in the surviving documents to support the duke’s destruc-
tion of 35 states. Yang Liang mentions three—Tan & in 684 (Zuo, Zhuang 10),
Sui % in 681 (Zhuang 13), and Xiang & in 653 (Xi 7). Since states were often
restored and given to cadet branches of the ruling family or to displaced rulers

Notes to Pages 57—59 m 277

from other states who were related to the ruler, it is difficult to know from the
records when a state was “destroyed.”

7. Although Confucius praised the legacy of Duke Huan, he attributed his
accomplishments to the influence of Guan Zhong (LY, 14.18).

8. Xunzi's point is that Duke Huan, whatever else he may have been, had the
ability to recognize and take advantage of an opportunity. This passage is under-
stood quite differently by Yang Liang, who takes jie & “opportunity” in the
sense of “modesty.”

9. Following Yu Xingwu.

10. Because of his closeness and intimacy with the duke, says Yang Liang.
Confucius remarks that even the head of the Bo family, whose fief was confis-
cated for Guan, “to the end of his days never uttered a single word of resent-
ment” (LY, 14.10).

11. Some have construed this to indicate that Xunzi sought such an oppor-
tunity, possibly from Tian Wen or King Min of Qi.

12. Wang Yinzhi emends text ben % to ping ¥ on the basis of the reading of
a similar phrase recurring at paragraphs 9.17 and 11.1¢. This whole passage recurs
at paragraph 11.1c.

13. With Kubo Ai and Wang Yinzhi: following the version of this passage at
paragraph 11.1c. The present text is the result of careless copying and should be
corrected. .

14. With Wang Yinzhi: text wei & GE rui # “solemn, calm,” common (see
GSR, 354, 357). QSZY omuts er pao kuo an MEHEL,

15. This passage recurs in paragraph 27.64. Omission of text yi L\ is consis-
tent with the reading of 27.64. Yang Liang identifies the executions of King
Wen as the expeditions against the Mi #, the Yuan Bt, the Gong %, and the
Chong %, small states in present-day western Shaansi and eastern Gansu prov-
inces. He adduces Shi, Mao 241: “The people of Mi were not respectful, / they
dared oppose our great country;/they invaded Yuan and marched against
Gong.” But, as Furuya Sekiyo notes, the subject of the third line is not King
Wen, but the Mi people. The expedition against Chong is mentioned in Zuo, Xi
19. On the basis of the New Text 43 Zhushu jinian, Furuya suggests that the
four were (1) the chastisement of the Di undertaken in the 17th year of Zhou
Xin’s reign, (2) that of the Mi undertaken in the 32nd year, (3) that of the Chong
in the 34th year, and (4) that of the Kunyi B in the 36th year.

The New Text Zhushu jinian may represent authentic Zhou traditions in this
matter. (On the value of the New Text Zhushu, see Nivison, “Dates.”)

Yu Yue suggests that the two executions of King Wu were Zhou Xin, the
last king of the Shang dynasty, and Feilian, whom King Wu drove “to the edge
of the sea and executed” (Mengzi, 3B.9).

It 1s, of course, an exaggeration to suggest that the Duke of Zhou ended
executions. At the beginning of his regency for King Cheng, the Duke of Zhou
had to put down a major revolt against the dynasty. In the process he executed
his elder brother Guanshu. The theory of a progressive reform of the world
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under the Zhou that was completed under King Cheng was the commonly held,
but probably false, late Warring States view.

16. With Gu Guanggqi: add zhi Z to complete the sense and make the phrase
parallel with the following phrase. The “it” is government in accord with the
Way. The belief that King Wen possessed only a hundred li of territory was
widely attested in the traditions.

17. This phrase (by which Xunzi means that Zhou Xin did not die a natural
death) recurs in paragraph 16.4, with slightly variant language, in Xunzi’s per-
suasion of the prime minister of Qi. The power of a universal ruler is well ex-
pressed in Mengzi, 2A.1: “There was not one foot of land that was not his and
not a single man who was not his subject.” The oracle records indicate that
Zhou Xin had a long reign and'so died an old man (63 years according to Dong
Zuobin, “Zhongguo shanggu shi niandi”; 42 years according to David Nivison,
“Dates of the Late Shang Kings,”paper delivered to the 31st International Con-

gress of Human Sciences, Tokyo.)

18. This phrase recurs in paragraph 10.14, where it is the theme.

19. Chu was the largest of the states, possessing over a third of the whole area
of China proper, including perhaps 800,000 square miles. Mencius (2A.1) states
that the territory of the Xia, Shang, and Zhou empires never exceeded a thou-
sand /i square. Chu would then be six times as large. Xunzi refers to the state of
Qin, which had so humiliated its principal rival (see ZGC, 5.30a).

20. This phrase functions as a paragraph heading and summarizes the con-
tents of the paragraph.

21. Wang Yinzhi and Kubo Ai: text gian ® GV gian #, attested in the vari-
ants recorded by Lu Deming for the Yijing. Yang Liang: text gian GV gian %,
attested in Guliang. Both produce the same meaning.

22. Compare paragraph 2.6.

23. Kubo Ai and Wang Yinzhi: text shen 18 LC shun I8. Wang notes that
Yang Liang is forced to interpret shen and bi It independently when they should
form a binome, attested later in the Xunzi. Kubo Ai adduced Ski, Mao 241,
where shun and bi are used in parallel with the same meaning as here. See
Karlgren, GL 831.

Long Yuchun emends: text an X GE er 4 (#) SF # “near,” synonymous
with jin T and thus parallel with phrases that precede and follow.

24. Following the ZT reading, which is consistent with the Yang Liang
commentary. Yang Liang: text gian #& GV xian .

25. With Wang Niansun: following the ZT reading in omitting excrescent
yan &, which is not included ixf the Yang Liang commentary.

26. Shi, Greater Qdes, “Xiawu” T#, Mao 243.

27. He is able to attract others by his example. The usual translation “lovable”
does not convey this idea. The “single man” is usually interpreted as “the sover-
eign,” since it is one of the common ways rulers used to refer to themselves. This
follows HNZ, 10.2a, which says that by the influence of a single man, the people
will all become good, which better accords with Xunzi’s idea.
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28. The HNZ parallel reads “careful inner power,” a reading Karlgren attri-
butes to the Lu school and also to Xunzi.

29. Traditionally this is taken to refer to the successors of King Wu, who
continue to follow his example in the tasks of ruling and upholding the Mandate.

30. With Yu Yue: text li # excrescent. Yu argues that since Yang Liang does
not explicate li, his text did not have it. Li probably entered the text through

dittography from the preceding zhong #, emended to li. The commentator Xu

Fu argues that text /i is not excrescent, but that Ii and ren ff have been reversed
and that the first da X is excrescent, for UR text reading *shan chu zhong ren
ERE(T, i da shi X%, meaning “to do well in a position entrusted with major
responsibilities and bringing rational order to one’s primary duties.”

31. In the terminology of the day, the state of a feudal lord of importance
boasted ten thousand chariots. The figures are conventional, not historical.

32. This sentence functions as a paragraph title.

33. Following Yang Liang and Zhong Tai.

34. Following Yang Liang. This saying of Confucius is not found elsewhere.

35. Following Yang Liang: text chui %X is identical with chui % “blow.” Text
ging {% (Lii edition gives the pronunciation as ging; ZT edition as giang) GV jiang
& “fall, overthrown.”

36. This functions as a paragraph title.

37. Yu Yue: text ren = GV ren A, for. “by serving others.”

38. The idea here is literally “of two [minds, attitudes, loyalties].” But
the term quickly acquired the connotation of “keeping faith with” as in Shi,
Mao 236 and Mao 300. “High ideals” refers to the humane, moral, and ritual
principles.

39. The ZT and Sun Kuang editions omit “follow them.”

40. With Yang Liang: text shi % GV shi & “lick.” Yu Yue thinks this meta-
phor very odd and emends text shi to shi B “to see,” for “like lying down flat
on one’s face and trying to see sky.”

41. This passage recurs in paragraph 16.4.

42. Compare paragraph 3.5.

BOOK 8

1. Following Wang Niansun. The term “screen” is used to describe the de-
fensive functions of the feudal lords vis-a-vis the royal house. “King Wu sub-
dued Yin; King Cheng secured tranquillity throughout the kingdom, and King
Kang gave the people rest. They all invested their full brothers with the rule of
states that might serve as defenses and screens for Zhou” (Zuo, Zhao 26; com-
pare Ding 4). Xunzi apparently used the word to imply that the duke’s actions
were legitimate. Text ji & is a technical term defined in the Gongyang (Zhuang
32) as “when an elder brother dies and the younger takes his position.” This
wording suggests to some that the duke unceremoniously seized power. There
are three possible interpretations of the duke’s actions: he merely exercised the
functions of government in the name of the young king; as regent, he replaced
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him as head of the government; or he removed the king from power altogether
and acted in his stead.

2. Following Wang Niansun: text tianxia X T GE tianzi X f. The registers
were those for land revenues (see paragraph 4.7) and constituted formal deeds to
territories. They were thus an important part of the insignia of nobility. In addi-
tion, they were the official record of resources and revenues of the states. An
alternative textual tradition says that the duke took charge of the sacrificial of-
ferings of meat to the departed ancestors. This was among the most important
of the religious functions of the Son of Heaven.

3. Yang Liang says that this refers to his execution of Wugeng and the de-
portation of the population of the old capital of the Shang (Yin) dynasty to the
newly founded Eastern Capital, Luoyi. The circumstances of this are given in an
inscription on a bronze vessel excavated in China in 1965, the He zun, dated to
the fifth year of King Cheng’s reign. The absence of any mention of the Duke
‘of Zhou, who then should have been nearing the end of his regency, has caused
some to doubt the traditional account, but it may only confirm the care the
duke took in preserving proper form. Another vessel mentions a Ming Bao,
who administered the city’s bureaucracy and who is thought to have been a son
of the duke. (See Wenwu 1966, no. 1, p. 4; and 1976, no. 1, pp. 60—66, 93.) The
records suggests that the campaign to crush the revolt was quite bloody.

4. The correct figure probably should be s§s rather than §3. The HSWZ
(4.92) says the Duke of Zhou created 72 fiefs and gave 52 of them to members of
the royal house. However, in Zuo, Zhao 28, it is said that 15 of his elder and
younger brothers were given fiefs, as were 40 other members of the Ji # clan.
(This figure is repeated in SJ, 17.2—3.) In Zuo, Xi 24, Fu Chen R, a grand
officer of the royal court, remonstrates against a rash action by the king, not-
ing: “The Duke of Zhou, grieved at the disaffection of the two brothers [Guan-
shu and Caishu %#], raised relatives of the royal house to rule fiefs that they
might act as hedges and screens for Zhou, the sons of King Wen of the Zhao
lineage being given Guan, Cai, Cheng, Huo, Lu, Wey, Mao, Dan, Gao, Yong,
Cao, Teng, Pi, Yuan, Feng, and Xun, the sons of King Wu of the Mu lineage
being given Yu, Jin, Ying, and Han, and the descendants of the Duke of Zhou
being given Fan, Jiang, Xing, Mao, Zu, and Jai.” (Since this lists the names of
sixteen states given to the sons of King Wen, some suggest that the text ought to
be emended to “sixteen of his brothers” in Zuo, Xi 28, and SJ, 17.2—3, but this is
unnecessary since one list includes Lu, the fief of the Duke of Zhou, and the
other does not.) The LSCQ (16/2 “Guanshi” #tt, 16.3b) records the tradition
that Zhou established more thén 400 fiefs and more than 8oo dependencies.

s- Yang Liang takes this to mean that the duke returned his own fief, named
Zhou, to the royal domains. It is, however, questionable that the duke ever held
a fief named Zhou. This theory seems to have developed only in Jin and Tang
times and found its way into the standard commentaries at this time (e.g., SJ,
33.2) to explain his title “Duke of Zhou.” (On the problem, see Fu Sinian, pp.
102—3.) In any case, Yang’s interpretation is wrong. The passage refers, as Wang
Xiangian notes, to his restoration of the empire to the king.
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6. Following Ogyu Sorai, Tao Hongging, and Zhong Tai.

7. The age of capping for a ruler was between twélve and fourteen. Duke
Xiang of Lu was capped when he was only twelve (Zuo, Xiang 9). On this
occasion the Marquis of Jin discussed the matter, giving some details: “He is
twelve years old, then. That is a full term and a complete cycle (sidereal period)
of Jupiter. The ruler of a state may beget a son when he is fifteen. It is a rule of
ritual that he must be capped before he has a child. Your ruler should be capped
now.

8. Shu, “Luogao” &3, 29, says that the duke held power and preserved the
Mandate for seven years. The translation here follows Kubo Ai and Wang
Xiangian.

9. The charges against the Duke of Zhou involved (1) the Duke of Zhou
being a younger brother whereas King Cheng, being the son of King Wu, rep-
resented the main line of the family; (2) the duke killing his elder brother Guan-
shu; and (3) the duke acting as ruler during the minority of King Cheng, at
which time the king functioned “as a subject.”

10. Following Wang Niansun.

11. That Xunzi is addressed as “master” indicates that this paragraph was
recorded and handed down by his students rather than by his own hand. Text
Sun # was, according to Yang Liang, due to Liu Xiang’s observing the taboo
against the personal name of Emperor Xuan of the Han dynasty. (On the prob-
lem of Xunzi’s name, see Vol. I, Appendix A, pp. 233—39).

12. With Wang Niansun: text wu % GV jiao " (= ™ in Xinxu parallel). This
is an allusion to the notion that things of the same kind respond naturally to
one another, as when one horse neighs, others neigh, and when one dog barks,
others bark.

13.” With Wang Xiangian: follow the QSZY quotation. The present text
confuses the ditto mark for zhi Z, for “none of the people will fail to esteem
them, for in them the Way is in truth preserved.”

14. With Wang Yinzhi: text yu B means kuang 2, with Yu Yue: text zao &
GE xiu 5; bi & excrescent. The KZJY and Xinxu parallels add: “in Lu”; “among
the sheep traders of the Lu there was a certain Shenyu who gave his sheep drink
in the morning to fill them up and deceive the people of the market” about their
weight; and that Gongshen had a wife who committed adultery without his
objecting (KZJY) or he committed adultery despite his having a wife (Xinxu).
Shenhui violated the sumptuary rules in his extravagant and luxurious style of
living. :

15. Following the Lii edition in omitting bi & ; with Liu Taigong: text bu &
SF fou R. Quedang is the name of a village where Confucius once lived (see LY,
14.44), which some scholars identify as his native village. It is located in modern
Qufu county in Shandong province.

16. Similar phrases occur at 4.8 and 14.2. Gu Guanggqi: text zhi # GE yuan
B, for “the world longs for him.”

17. These phrases recur fully at paragraph 15.1 and in part, sometimes with
variations of language, in paragraphs 6.8, 9.13, 11.1, 11.8, and 18.2.
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18. Shi, Greater Odes, “Wenwang you sheng” 3 EH %, Mao 244.

19. With Wang Niansun: following the Lii edition ren zhi £ for ZT ren ren
£2A. The full meaning of bi & “following” is brought out by Zuo, Zhao 28:
“To select the good and comply with it is called ‘following.””

20. This idea is expressed in LY, 11.15, as “to exceed is as bad as not to
reach” and refers to the “middle course.” It is equivalent to méden agan in Greek
philosophy

1. Following Wang Niansun.

22. This follows the QSZY and the alternative textual tradition noted by
Yang Liang in reading zhi i+ for zheng E. The idea, as explained by early com-
mentators, is that the gentleman stops at the boundary of ritual and moral
principles and goes no farther. The text preferred by Yang Liang reads “rather
it means that he possessed personal rectitude,” which Yang interprets to mean
“he merely obtains his personal rectitude and is certainly not universally
capable.”

~ 23. The Five Foods are panicled millet, glutinous millet, beans, wheat, and
hemp. The idea is that the farmer decides which fields are best suited for each
crop and how they should be rotated. Paragraph . 17 assigns the choice of crops
to the director of fields.

24. Following Kubo Ai and Wang Xiangian.

25. This phrase recurs in paragraphs 12.6, 14.6, and 18.5, sometimes with
slight variations in language Text zhe # is an error (Yang Liang: GV shang &);
the QSZY reads lun #. Yang Liang cites textual variant jue #& LC jue % “de-
cides.” With Kubo Ai and Hong Yixuan: following the QSZY reading; text
reading and variant cited by Yang Liang are GE.

26. This phrase recurs in paragraphs 12.6, 14.6, and 18.5, sometimes with
slight variations in language.

27. This sense of this and the preceding phrases recurs in paragraphs 4.12,
12.6, 14.6, and 18.5s.

28. Bending the fingers was a convenient means of counting and calculating.
Yang Liang says that this means that even a sage could not quickly explain the
meaning of these problems.

29. Following the reading of the ZT edition. The Zhou li (38.10a) mentions a
special official in charge of the dogs used in sacrifices, and it is possible that such
dogs and chickens (also used in sacrifice) were first physiognomized. Compare
Zuo, Yin 11.

30. Shi, Lesser Odes, “Horensi” il Afi, Mao 199.

31. According to Legge (Ghinese Classics, 4:346n8), water-imps were “said
to lie concealed in the sand at the bottom of a stream and when the shadow of
any one on the bank appeared in the water, they spurt sand at it, after which the
person is sure to die.”

32. “Without limit” means “to act without due regard for propriety and
what is fitting,” thus to be “reckless” and to “go to excess.” This interpretation
follows Chen Huan and Karlgren.

33. Mao interprets this to mean that his behavior was “not upright and
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straightforward,” which Zhu Xi takes to refer to “your turned and deflected
heart.”

34. Compare paragraph 2.10.

35. Following Wang Yinzhi. The idea is that his confusion was so great that
even so simple a thing as telling the difference between a door and a house was
beyond him.

36. With Yu Yue: text tu B GE yuan B GV H. Compare Mengzi, 1A.7:
“[Do this] and you can turn the world round in the palm of your hand.”

37. Following Hao Yixing and Liang Qixiong. An yi (& GV &) “ducat” is a
piece of gold weighing 24 Chinese ounces (taels).

38. With Wang Niansun: text dao & GE dun iB.

39. Shi, Lesser Odes, “Heming” #'%, Mao 184.

40. The present Mao text reads “in the wilds.” The crane was noted for its
loud and sonorous voice, audible over a great distance, just as the “goodness” of
the gentleman could be perceived despite adverse circumstances.

41. Shi, Lesser Odes, “Juegong” 5, Mao 223. This translation follows
Karlgren’s interpretation closely.

42. Emending the text as in paragraph 8.3, note 25.

43. Shi, Lesser Odes, “Caishu” &#&, Mao 222. This translation follows
Karlgren’s interpretation.

44. “Discriminating and orderly” relates to “the pinnacle of discrimination
and order” above. In this context “discrimination” means maintaining the prop-
er and due separation among the social classes so that the result is social order.
This is confirmed by Xunzi’s statement summarizing the point of the Ode. In
the context of the poem, “their” refers to the feudal lords.

45. With Liu Taigong: text zhi = LC zhi ¥, corroborated by the HSWZ
parallel.

46. With Kubo Ai: following the HSWZ, reading yun & for text sheng .

47. With Wang Niansun: text bo # GE tuan #. Because of the reading fol-
lowing the poem below, Lu Wenchao proposes that four grades—scholar, gen-
tleman, worthy, and sage—are described and that here the text should be “wor-
thy” rather than “sage.” Wang Niansun plausibly suggests that the sentence is
excrescent and interpolated from this passage.

48. This sentence and the following nine sentences are a poem in the fu &
(thyme-prose) style, of which Xunzi was one of the early masters. Text jing #
means literally “well” or the “well-field” system (so-called after the division of
an area into nine sections like the character #). The idea here is the symmetry of
the arrangement of the fields. Fujii Sen’ei says that it means he has a “correct and
proper attitude.”

49. With Wang Niansun: text fen 5 GE jie 4. The line means “he resolutely
maintains and does not change, thus the beginning and end of his undertakings
are as one.’

50. This follows the interpretation of Karlgren. Yu Yue: text le 4 LC luo %,
for “Determined, determined! because he cleaves to the Way without doubts.”
Kubo Ai: text dai % GV dai 5., for “without weariness.”
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s1. With Wang Niansun: text xiu # LC/GE tiao #. With Wang Yinzhi: text
yong Fl excrescent.

s2. This follows the interpretation of Yang Liang. Yang notes another inter-
pretation that takes this as “Luxuriant, luxuriant!” but that seems less suitable,
although very common in poetic diction.

$3. With Wang Niansun: this sentence is excrescent.

54. With Wang Yinzhi and Kanaya Osamu: added on the basis of parallelism.

ss. There were twelve such “pitch pipes” or “humming tubes” used in Chi-
nese music. The image commonly suggested “norm,” “standard,” “paradigm.”
The sage, then, is the paradigm for the Way.

$6. Yang Liang takes “this” to refer to “Ru doctrines.” It is more probable
that it refers either to the “sage” mentioned just before or to the type of “learn-
ing” discussed in this chapter and in Book 1.

s7. The passage in parentheses is surely excrescent since the Annals were not
previously mentioned, and this passage is an expansion of the previous sentence.
~ $8. According to the Great Preface to the Odes, “Superiors by use of the feng
B, ‘Airs’ transformed their subordinates, and subordinates used them to satirize
their superiors. The ruling requirement in them was style and reproof that was
artfully insinuated. They might be recited without giving offense and hearing
them was enough to make men cautious of their conduct. Thus they were called
Feng, ‘Customs.””

59. There is a play on words here and in the following clause. The word
designating the poetic form “ode” also means “elegant.” According to the Great
Preface: “The works that discuss the affairs of the empire and embody the cus-
toms of the four regions are called ya # ‘Odes.” ‘Odes’ [elegance] implies recti-
tude. They discuss the causation of decay and flourishing in the royal govern-
ment. Since there are lesser and greater tasks and duties in government, there are
the Lesser and the Greater Odes.”

60. According to the Great Preface, the “‘Ancestral Hymns’ express admira-
tion of embodied forms of abundant inner power [= great men] in order to
announce their perfect merit to the Spiritual Intelligences.”

61. With Wang Zhong: text zuo # GE Ii ir. The text actually says “took the
throne,” which is anachronistic since the Chinese did not have thrones in the
ancient period. The “ornamented screen” was part of the setting of the royal
audience chamber. It was a silk screen ornamented with a hatchet design, placed
under the canopy over the king and behind him. The ornamental axes were
embroidered with black for the handle and white for the blades. The audience
chamber is described in detail in the Documents, “Guming” #B# (Karlgren,
“Book of Documents,” pp. 70—71). Hastened steps were a sign of respect and
proper submissiveness.

62. This is another quotation from the “text” that Xunzi quotes to begin this
book.

63. According to the Document “Mushi” ##, the campaign against Zhou
Xin began on a jiazi F f- cyclical date, which was superstitiously to be avoided.

64. This refers to the invisible Counter-jupiter, which moved in the opposite
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direction to the planet itself. The theory is first attested in the Jinizi % ¥ (Yuhan
shanfang EHEIUE, 69; Jinizi 1.3a, 2.1b.). Yang Liang quotes the Shizi I : “When
King Wu was going to punish Zhou Xin, Yu Xin %% admonished him, saying,
‘When Jupiter # is in the northern regions of the sky, one does not go north-
ward to make an attack.” King Wu did not follow his advice.” Gao You apud
HNZ, 15.6b, notes that when King Wu “faced east,” Counter-Jupiter was in the
Eastern Palace in the yin area corresponding to the constellations Tail B and
Winnowing Basket % (= the last half of Scorpio and the first half of Sagittarius).
This appears to be related to the system of correlations employed by Shi Shen
iga and Gan De ## in the fifth century. Compare Liu Tan, pp. 1—15; Pan-
kenier, “Early Chinese,” pp. 241—44.

65. With Wang Zhong: text si iE GE fan i€. The HSWZ (3.7b) records that
“rain fell three days without stopping.” Yang Liang quotes the LSCQ (15/7
“Guiyin” &®, 15.16b): when King Wu was going to punish Zhou Xin, “the
skies rained day and night without stopping.”

66. Presumably the rising waters had undermined the walls of the citadel.

67. The location of this mountain has been much debated by the commen-
tators, but possibly it is in modern Hui county in Henan province. Numerous
other portents are recorded in the literature. The HNZ, which closely parallels
the Xunzi in wording, adds that a comet appeared and that there were ten suns
in the sky. The latter is conflated with the legend that ten suns appeared in the
time of Ancestor Yao (mentioned in Zhuangzi, 1.20a, and in numerous other
passages). The HSWZ adds that the chariot yoke broke. The SY mentions that
the wind broke the staff of King Wu’s pennon and that a tortoise shell to be used
for a divination was consumed by the fire. In all these versions (except the HNZ),
someone who is fearful is reassured by a wiser and calmer person (the Duke of
Zhou in the Xunzi, the Grand Duke in the HSWZ, and the king himself in the
SY).

68. Huoshu was the eighth son of King Wen and a younger brother of both
King Wu and the Duke of Zhou. The portents had occurred by the time they
reached Gong (according to Yang Liang) or the Fan River (an alternative inter-
pretation quoted by Yang).

69. For the viscounts of Wei and Ji, Prince Bigan, and Feilian and Wulai, see
Chapter 2 of the Introduction to this volume.

70. That is, violated some taboo of the Ancestors, who were sending por-
tents as a warning.

71. Following Yu Yue.

72. Qiy was a place in the ancient state of Wey # and was located in modern
Puyang county in Henan province. The Hundred Springs were three large
springs at the foot of Mt. Sumen and were thought to be one source of the Wey
River. They are mentioned in the oracle records from the Shang period, show-
ing that Shang kings sometimes stayed there. (On this, see Yu Xingwu.)

73. Since there was no fighting, there was no cause to reward bravery on the
battlefield.

74. The armor consisted of cuirass, helmet, and shield; the protective cloth-
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ing of the tough leather hides of the one- and two-horned rhinoceroses and of
the ox. The five weapons were spears, halberds, battle-axes, shields, and bows
and arrows. (For alternative lists, see Vol. I, 28619.) In ancient Chinese practice,
establishing institutions of musical performance was an important part of a new
dynasty’s responsibilities (compare LY, 2.23). For the ancient Chinese, as for
other ancient peoples, music was not mere expression or entertainment, but
something much more profound. In Chinese practice, a musical performance
involved not only the music itself, but dancing, poetry, and mime as well. Es-
tablishing music at the founding of a new dynasty, as Xunzi here indicates, ex-
hibited the inner power of the founding kings and expressed the style of rule of
the dynasty.

The “Martial” & dance mimed the accession by conquest of King Wu, after
whom it was named. Confucius described it as being “perfect in beauty, but not
perfect in goodness,” presumably because of its martial air, which the Ru dis-
dained (LY, 3.25). A performance of it was given for the diplomat Prince Zha
"I FAL from Wu % in 542 by the powerful minister Viscount Mu £ f of the
Shusun ##% family of Lu &. The diplomat was moved to remark: “Admirable!
Zhou was now complete! Here is the witness of it” (Zuo, Xiang 29).

Of the “Imitation” % dance little is known except that commentators re-
garded it as too martial in character. The Preface to the Odes says that it was
performed to the Ancestral Hymn “Weiqing” ##% (Mao 268). The association
of the dance with this Ode, a hymn of praise to King Wen, has caused some
scholars to surmise that it illustrated the mode of fighting introduced by King
Wen. (On this and other scholarly extrapolations, see Legge, Chinese Classics,
4:572.)

The “Succession” # dance was sometimes thought to have been the accession
music of the sage Di Ancestor Shun, and the “Guarding” # dance that of sage
Di Ancestor Yao. The “Succession” dance was included in the performance for
the Prince Zha, who observed: “Here indeed is the perfection of inner power!
Such greatness! It is like the universal overshadowing of the heavens and the
universal sustaining of the earth. Although there were the most absolutely com-
plete inner power in another, it could add nothing to this” (Zuo, Xiang 29). In
Confucius’ day the dance was apparently no longer performed in Lu, for he
witnessed it only in Qi, and “for three months he did not know the taste of
meat.” He said: “I did not picture to myself that any music existed which could
reach such perfection as this.” In other places he remarks that it “was perfectly
beautiful and perfectly good” and should be used “as the model for musical per-
formances” (LY, 7.13, 3.25, 15.10).

Of the “Guarding” dance little is known. When it was performed for Prince
Zha, he observed: “The magnanimity of the sage! And still there is something to
be ashamed of in it—his position was hard even for a sage” (Zuo, Xiang 29).
The context of the performances and the prince’s remarks, who attributed this
dance to Tang, the founder of the Shang, as well as the context here in the
Xunzi, make it clear that both thought this dance and the “Succession” dance
were employed in the court rituals of the Shang dynasty.
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75. With Liu Taigong; text qi # GV qi 37. These phrases are traditional indi-
cations of an utterly peaceful reign.

76. The term diao # means literally to “tune” a musical instrument, “adjust”
a bowstring, “blend” flavors, or “arrange, settle” a difficulty. Thus it conveys
the full range of actions the sage might take in creating harmony and order out
of the conflict and chaos that characterized Xunzi’s age.

77. Following Liang Qixiong.

78. The wording here resembles that of a passage in paragraph 6.8. Follow-
ing this sentence are 32 characters that repeat two later sentences in 6.8 with
minor variants: “Should he once occupy the position of grand officer, a single
ruler could not keep him to himself, and a single state could not contain him.
The greatness of his reputation would exceed that of the feudal lords, each of
whom would long to employ him as their minister.” Lu Wenchao and Wang
Niansun argue that they are excrescent since they are omitted from the HSWZ
parallel text and that they were incorporated into the text through interpolation
from 6.8. Tao Honggqing suggests that “without so much as a pinpoint of terri-
tory” is interpolated as well.

79. Yang Liang interprets lei ¥ in the sense “good,” but this is only an exten-
sion of its true meaning, “proper category”; thus “true to its type, perfectly
good.”

80. Yang Liang explains that in each of these circumstances he returns to
order. Hence, although the actions of Yu, Tang, Wen, and Wu were not the
same, the resultant order was one.

81. According to Yang Liang, a ying ¥ “brave man” is one in a thousand, a
jie # “hero” one in ten thousand. Since such knights are prone to violent and
aggressive behavior, the “bellicosity” mentioned in paragraph 4.3, they must be
transformed and made orderly. Because the great mass of the common people
initially oppose the great Ru’s actions, when everything is completed and good-
ness made manifest, the common people will be ashamed. Yang notes that
others interpret the text as “they honor him.”

82. In the Liji (40 “Ruxing” %77, 59.1a), Confucius discusses the proper attire
of 2 Ru: “When I was young and residing in Lu, I wore a large-sleeved robe.”
The commentator Zheng Xuan says that this was a simple, unlined, sleeved gar-
ment. The HSWZ reading “wide sash” appears to be an error. Yang Liang notes
that the expression “crab-snail cap” had never been adequately explained. It
would appear to have been a cap with a high crest in the middle with low
upward-curving sides as though a snail had been placed in the middle of an in-
verted crab-shell. Yang notes that there were two theories: (1) text jieguo #=R
means “extremely narrow, constricted”; and (2) jieguo equals xieluo %%, used
by Shunyu Kun in contrast to waxie F% “low-lying and slanting lands,” sug-
gesting that the meaning is “highlands.” (SY, 6.10a, where the story occurs,
differs considerably from the quotation in Yang Liang’s commentary and agrees
more closely with SY, 8.13b, where Shunyu Kun uses the same example in an
entirely different context, indicating that it was a common expression.) Liu Shi-
pei suggests that behind the graphic variation is phonological similarity and
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proposes that the meaning is that the cap had a high, curved spine with low
sides. The variations in the literature between jieguo 8%, xieluo B4R, xiekuo %1%,
ouju Ei#, and goulou 141 suggest both graphic and synonym variation. We may
suppose that xie/jie and ou[gou are synonyms, the image being that of a saucer-
like depression, thus the analogy with the shape of an empty crab shell or a bowl.
Text guo/kuo appear to be graphic errors arising from luo & (=) itself LC UR
*luo &, later regularized as lou %, meaning “mound, hillock” (GSR, 123a), but
also becoming luo 8 “snail.”

83. With Igai Hikohiro: omit excrescent ju #.

84. The HSWZ parallel reads “Ancient Kings,” but Yang Liang argues that
the model of extreme antiquity was not consistent with the requirements of
an age in which rules and regulations were necessary to curb disorder. Hence,
Confucius, who flourished in the Spring and Autumn period, used the model of
Zhou.

85. With Zhong Tai and Pan Zhongkui: text sha #& should be read shai.

86. Following the reading of the HSWZ parallel.

87. Yu Yue believes this sentence suggests that at least certain schools of Ru
were organized under a “leader” rather like the Mohists. Yang Liang says that
Xunzi meant “attendants, minor ministers, relatives, and confidants of the rul-
ing prince” who fawned and toadied. With Wang Niansun: text ju # GV yu .
The idea is that they become part of the entourage of powerful retainers in hopes
of advancing their careers, rather as Li Si left Xunzi and attached himself to Lii
Buwei. '

88. With Wang Niansun: text & GE yi & (= &). Xunzi’s criticism of the
vulgar Ru generally resembles the criticisms the Mozi (39 “Fei Ru” %, 9.17ab)
makes against the Ru: “They are greedy in matters of goods and drink and are
too lazy to create things or to devote themselves to their responsibilities. So they
suffer from hunger and cold and are in danger of starving or freezing, but they
will not abandon their views. They act like beggars, stuffing food away like
hamsters, staring like he-goats and jumping up like a castrated pig. ... When the
Five Foods have been gathered, they follow around after large funerals. They
take their sons and grandsons along so they can satisfy themselves with food and
drink. They need only be in charge of several funerals, and they have enough for
their requirements. They rely on the resources of other men’s families to support
their dignity and on other men’s fields for what wealth they possess.”

89. With Yu Yue: text ¢i # SF ji #.

go. Compare paragraph s.5.

91. Compare LY, 2.17. -

92. Following the reading of the ZT edition. Wang Niansun, following the
Lii edition, takes the passage to mean: “Within he does not use it to delude him-
self; without he does not use it to deceive others.”

93. Following the emendation of Yang Liang. The text reads “Ancient
Kings,” as does the HSW Z; both Kubo Ai and Liu Taigong prefer this reading.

94. “Recent to handle the ancient”: following the interpretation of Yang
Liang. The text reads “the gu # ancient to handle the jin 5 recent,” but the
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correctness of Yang’s emendation is shown by paragraph s.4. “Handle”: fol-
lowing the Li edition. The ZT edition and HSWZ parallel read “the one to
implement the myriad.”

9s. With Yang Liang: text yi B GV yi §&; text zuo 1% GV zuo . Compare
LY, 7.8, where Confucius proclaims that he will not bother to repeat a point if a
man cannot take one corner of a square and bring back the other three.

96. With Wang Yinzhi: text an ¥ GV yan &.

97. This language recurs in paragraphs 11.1, 11.8, 12.5, 15.6, and 18.4. Com-
pare LY, 13.10, where Confucius remarks that “If only someone were to em-
ploy me. .. within three years the task would be completed.”

98. With Yang Liang: text cuo $# GV cuo #. With Wang Niansun: text bo f&
GV bai B (confirmed by one version of HSWZ parallel). Because of his inner
power, the great Ru will possess a charisma that will attract the whole world to
him even in the space of a single morning.

99. The SY says: “The ear’s hearing something is not as good as the eye’s see-
ing it; the eye’s seeing it is not as good as the foot’s treading upon it; the foot’s
treading upon it is not as good as the hands differentiating it. When a man first
enters office, it is as though he has entered a dark room: the longer he stays, the
more clearly he sees.”

100. Compare paragraph 1.8.

101. Yang Liang cites the case of a certain Mr. Zhi, mentioned in HS, 22.9b,
who knew every note and gesture for the performance of all 300 Odes, but
knew nothing of their meaning.

102. Text yun = SF yun =.

103. Text lun i GV lun #, confirmed by such phrases as ren lun A and tian
lun X3. Yang Liang interprets lun to mean that such a man can quickly “discuss
the distinction between right and wrong.” Wang Niansun suggests text lun
means that he can “quickly decide between things.”

104. The textual tradition for this important paragraph contains several sig-
nificant variants. This translation follows the ZT reading, which is attested for
the Shu and Erzhe editions as well in Qian Dian’s Kaoyi. Qian Dian adopts the
reading of the Lii edition, which gives ging #, taken as “emotional dispositions;
affective faculty” in place of ZT xing # “inborn nature.” I agree with Kubo Ai
and Jin Qiyuan that the content of the passage clearly requires “inborn nature,”
which in Xunzi’s philosophy encompasses the “desires that are in one’s original
inborn nature” and that are “evil.” Hence if a man had no teacher, he would
follow the inclinations of his original nature and would be perverse and disor-
derly. The Li edition reads xing % “inborn nature” for ZT ji ¥ “accumulation.”
The context requires ji, a technical term in Xunzi’s thought meaning the good
that results from conscious effort and exertion that overcomes the evil original
nature. On ji “accumulation,” see Vol. I, p. 131.

105. Here all texts read ging 1% “emotions; affective faculty; essential nature,”
but Yang Liang notes that some scholars suggest that this is an error for ji &
“accumulation,” which better fits the context. The inappropriateness of text
ging is further indicated by the verb de # “obtain,” which is contrasted with
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what one shou & “receives” from one’s inborn nature. Accordingly, it is best to

follow the alternative opinion quoted by Yang. It is likely that the reading here,
attested in Yang’s commentary, is what induced the Lii editors to emend the
text in the preceding sentence and below.

106. Following the alternative reading cited by Yang Liang and emending
text ging 1% “emotions” to ji ® “accumulated effort.”

107. This is related to Xunzi’s view that one must fix the mind on a single

goal or purpose, which can then be realized; compare paragraphs 1.6 and 4.8. .

108. Both these phrases recur in paragraph 23.s5a; the second occurs alone in
paragraphs 3.5, 9.15, 13.9, 26.2, and 26.3. The meaning of “forming a Triad” is
given in paragraph 17.2: “Heaven has its seasons; Earth its resources; and Man
his government. This, of course, is why it is said that they ‘can form a Triad.””

109. Following the reading of the Lii and Qian editions. The Shu, Erzhe, and
ZT editions read: “The accumulation of earth is called a mountain; the accumu-
lation of waters is called a sea.”

110. The “six directions” are “up, down, north, south, east and west.” With
Dubs, I believe the sentence in parentheses to be a gloss interpolated into the
text.

111. With Yang Liang: text fan & SF fan 5.

112. A similar thought is expressed in paragraph 4.8.

113. With Yang Liang: text jiao # GV yao #.

114. Shi, Greater Odes, “Sangrou” %%, Mao 257.

115. This follows the interpretation of Chen Huan (see Karlgren, GL 980).
The Preface says this Ode was composed to caution against the misgovernment
under King Li of Zhou (878—841).

116. Text lun # GV lun i, as is shown by the reading of the last line of the
paragraph.

117. The cun ¥ “inch” is about 2.31 cm, the chi K “foot” about 23 cm, the
xun T “double yard” about 1.8 m, and the zhang % “great yard” about 2.3
meters.

118. Following the opinion of scholars cited by Yang Liang: text dao de 8
GE UR *zheng zhi &i#, corrupted by dittography from below. The gentleman
does not deign to lower the plane of conversation below considerations of the
peace and survival of the population to such topics as aggressive warfare and
military tactics.

119. Since the scholar-knight is the lowest level of cultivated person, he will
not discuss such things as manual skills, physical strength, and other matters not
appropriate to a scholar-knight.

120. These two sentences recur in paragraph g9.11.

121. With Yang Liang: text chen K GE ju k.

122. As, for example, when Confucius refused to answer Duke Ling of Wey’s
#® % questions on the marshaling of troops (LY, 15.1).

123. As when Fan Chi #& asked Confucius about farming and gardening
and the master replied that he should consult an old farmer or old gardener (LY,

13.4). :
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BOOK 9

1. That is, one who shirks his responsibilities. Guoyu, 6.6b, says that “an unfit
knight will have no group of five companions; an unfit woman will have no
home.” In Xunzi’s thought, the worthy are often contrasted with the “unfit.”

2. Following Kubo Ai. By yuan i “principal,” Xunzi undoubtedly had in
mind such figures as the “incorrigibly evil” Robber Zhi, who resisted even
Confucius’ attempt to reform him. In this, Xunzi agreed with Mencius (5B.4).
Yang Liang, aware of Confucius’ statement (LY, 20.2) that “to execute people
without having instructed them is called ‘cruelty,”” explains that major crimi-
nals constitute an exception.

3. With Wang Niansun: omit excrescent min K. Fujii Sen’ei prefers the read-
ing of the TZ edition, “common lot and motley crew of men.” Text zheng &
GV zheng IE.

4. Literally “the zhao ¥8 and mu #” generations in the arrangement of the
ancestral temples of the family. By ritual regulation the ancestral temple of the
founding patriarch of the family occupied the center position, with the second-,
fourth-, and sixth-generation descendants on the left and the third-, fifth-, and
seventh-generation descendants on the right. Since the phrase is always zhao mu
and never mu zhao, Karlgren (GL 1102) suggests that “zhao was the primary,
even series (after the founder, as number one, the princes 2, 4, 6, etc.) and mu the
secondary, odd series.” The idea of the passage is that even though primary so-
cial distinctions have not yet been established, fundamental distinctions like even
and odd, superior and inferior, senior and junior, still exist, and these fundamen-
tal natural distinctions are employed in establishing the formal hierarchy of so-
cial class distinctions.

5. This listing is somewhat unusual in the Xunzi; the HSWZ parallel reads
“dukes, ministers, and grand officers.”

6. The order here suggests that perhaps xiang # may mean merely “assis-
tant,” even though it came to be used quite early to designate high officials of
state who held power equivalent to that of a “prime minister” (as in Zuo, Xiang
25). By late Warring States times, gingxiang 4 was one of several terms mean-
ing “chief minister.”

7. These are discussed in paragraphs 6.9, 8.4, and 14.1.

8. Yang Liang says that the Five Defects referred to the “deaf, blind, lame
and halt, those who have been mutilated, and those who are stunted and
dwarfed.” ’

9. Following the interpretations of Kubo Ai and Wang Xiangian.

10. According to the Old Script &% Documents, “The statutes of govern-
ment say, ‘When they anticipate the time, let them be put to death without
mercy; when they are behind the time, let them be put to death without
mercy’” (Legge, Chinese Classics, 3:166).

11. The phrase tiande X% recurs in paragraph 3.9a, where it has a rather dif-
ferent meaning. The HSWZ parallel reads quite differently: “should be con-
demned to death without mercy—this is called ‘Heaven’s punishing.””
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12. With Wang Niansun: text ji B GE bai i; text jian [ excrescent, giving
the same reading as in paragraph 14.2 below.

13. This passage recurs in paragraphs 14.2 and 15.6.

14. With Hao Yixing: text jie % GV jie 1.

15. With Wang Niansun: text sui & GV zhui %. -

16. With Liu Taigong: text zhi B GE ting ¥. Duyvendak (“Notes”) believes
that each occurrence of zhi ® in the preceding sentences should be emended to
ting %. Thus, he understands the subject of each sentence to be “affairs of gov-
ernment” and their adjudication rather than “departments of government.”

17. This “tradition” is not elsewhere preserved. Compare paragraph 14.2.

18. The term jun #3 means “equally adjusted,” as a potter’s wheel; that is, no
social class is superior or inferior to-any other, but all enjoy equal rank in society.
With Yu Chang: text pian f& LC bian % (= #). Gao Heng concurs in this read-
ing, but takes the sense to be “there is no good order.” On the basis of paragraph
4.12, Ogyi Sorai, Wang Niansun, Kubo Ai, Wang Xiangian, and Karlgren un-
derstand the senise to be “there will be an insufficiency of goods to go around.”
Zhong Tai notes that “equal adjustment” of social ranks does not constitute a
“true leveling of social differences,” which is the point Xunzi construes from the
quotation of the Document below. :

19. The term shi % means “power, authority,” especially the power and au-
thority inherent in a position, set of circumstances, or opportunity. It follows
that if the “positions” in society were “equalized,” the authority held by each
would be evenly distributed. The term qi ® means “equally arranged, equiva-
lent, uniform, of equal length.” The point of the passage is thus that even where
an even distribution of authority exists, there is no real unity in society.

20. In Xunzi’s view, the willingness to follow commands and serve others
depends on being subordinate to whoever issues commands or is being served.
Compare paragraph 4.12.

21. The point is that all nature is founded on the principle of superior and
inferior and that hierarchy is as natural to the social order as it is to the order of
the universe. “Intelligent kingship” has traditionally been taken to refer to the
reigns of Yao and Shun. Here ming % “intelligent, enlightened” also refers to
the “efficacious character” of True Kingship, which makes it “effective” and
thus “bright” so that Heaven’s attention is called to it. Its effectiveness comes
from the ming de 388 “bright inner power,” which Heaven savors. It is also the
“charismatic” quality of such a king that attracts the masses to him. Yang Liang
understands “regulations” to mean sumptuary rules that create distinctions of
rank and status. P

22. The word shu # “norm, rule” also means “calculation, reckoning, count.”
The implication is that such is the norm for humanity by the reckoning of
Heaven itself.

23. Compare paragraph 4.12.

24. Shu, “Liixing,” 19 (19.30b). Xunzi takes this passage completely out of
context. Legge (Chinese Classics, 3:607) translates it: “To secure uniformity in
this seeming irregularity, there are certain relations of things to be considered
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and the essential principle should be observed.” Karlgren (“Book of Docu-
ments,” p. 77) renders it: “For adjusting what is not just, there are reasons and
leading principles.”

25. This tradition is not elsewhere recorded.

26. Following the reading of the Qian Dian and ZT editions.

27. This saying is not included in the Lunyu, nor is it elsewhere attributed to
Confucius.

28. With Wang Yinzhi: text lou # LC lu #. Yang Liang suggests: “It is said
to be like a vessel that is overflowing at the top but leaking out from the bottom.”

29. This saying recurs in paragraphs 10.13 and 16.2.

30. This phrase recurs in paragraphs 8.10, 11.1, 11.8, 12.5, 15.6, and 18.4.

31. With Yu Yue: text chu 1 GE shi 4.

32. With Liu Shipei and Zhang Heng: text huaijiao 85 GV huaijiao .

33. With Wang Yinzhi: text da X GE dao .

34. Following Yang Liang. Here the Ii 77 physical power of military forces
and economic resources is contrasted with the de # inner power of True
Kingship.

35. Text zhu ¥ is excrescent.

36. Text bi B SF pi . This phrase recurs in paragraphs 9.19b and 10.14.

37. These two sentences recur in paragraph 9.19b.

38. As, for example, when in 660 the Di barbarians destroyed the old capital
of Wey and the shattered remnants of the population were collected together
again in the state of Cao #&. In 658, Duke Huan of Qi decided that Chuqiu %
would make a better site for a new capital and arranged with the other states to
wall the city (Zuo, Min 2, Xi 2).

39. With Ogyii Sorai and Wang Niansun: text ba % is an excrescent gloss.

40. In 284 General Yue Yi %%, at the head of the combined armies of Yan,
Qin, Chu, Wei, and Zhao invaded Qi and crushed its army. The king was
forced to flee to Ju, where he was executed for his excesses (see Vol. I, pp. 5, 10).
According to a late tradition recorded in the Gongyang, Zhuang 13, in 681 at a
conference between Duke Huan and Duke Zhuang of Lu, a general of Lu
forced Duke Huan at swordpoint to relinquish territory he had just extorted
from Lu.

41. This passage recurs in paragraph 11.8.

42. Yang Liang, on the basis of parallelism in 9.11 and 9.12, takes this to be
“on the men who [assist] the king.” This is plausible, but the qualities described
in the following sentences are those that distinguish the personal character of the
king himself rather than those that characterize his retainers.

43. With Wang Niansun: text shi & LC chi #.

44. Compare paragraph 9.2.

45. With Igai Hikohiro: text zhen & GV zhen ik.

46. “Not to antedate” means that the king does not go back beyond the time
of the Three Dynasties to the extreme antiquity of the Five Ancestors to find
precedents for his government.

47. This sentence recurs in paragraph 8.13.
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48. This passage may refer not only to pronunciation but also to music that
did not conform to Ru notions of “orthodoxy.” Confucius and Mencius had
condemned the music of Zheng and Wey.

49. The “old designs” contained only the five “primary” colors recognized
by the Chinese; the old shapes corresponded to those employed by the Three
Dynasties.

so. Text lun i refers specifically to assessing and evaluating things in dis-
course according to proper categories or ranks and the principles by which
things are so arranged. Wang Xianqian takes lun to mean the categories or ranks
themselves. The HSWZ parallel adds de “inner power,” for “arranged accord-
ing to the inner power of things.” Later in the paragraph Xunzi mentions that
the “principles” according to which things are “arranged” must be fixed.

s1. This passage recurs in” paragraph 10.3. Yang Liang defined “good for-
tune” as “drawing a salary though they are worthless.” These people gain office

not because of any ability they possess, but because they have the good fortune .

to be a relative, favorite, or intimate of the ruler.

s2. The HSW Z parallel adds “without overstepping precedence.”

s3. With Wang Niansun: text xi 1 GV zhe it (HSWZ reading) LC zhi #I;
text yuan B GV yuan f&. Kubo Ai interprets this to mean he “separates out the
sincerely honest,” in support of which he adduces Shu, 19.8a, where the king
charges an officer “to identify and separate out the good from the evil.” The
HSWZ parallel reads “he eliminates the cruel and excludes the overbearing, but
is not excessive in the application of punishments.”

54. With Wang Niansun: adding fa #, which the Yang Liang commentary
makes clear has dropped from the text. In this paragraph the term “model”
means the “model of laws” and “model of legal principles” rather than either
moral or logical model. It does not mean, as often construed, simply “laws.”

55. With Wang Niansun and Kubo Ai: text zheng B GV zheng £ (HSWZ
reading). Liu Taigong suggests that text suoyi AL is misplaced and should pre-
cede text cai wan wu B#4, for “thereby developing the myriad of things and
nourishing the myriads of people.”

56. According to Mencius (3A.3), in the Xia, Shang, and Zhou dynasties, the
rate of taxation was “one part in ten,” although he says elsewhere (1B.5) that it
was “one part in nine.” Each farmer held his own lands and cultivated for the
lord a field jointly with eight other farmers. The Liji (5 “Wangzhi” 1:#l, 12.13b)
says that “in antiquity the public field was cultivated by the collective labor of
the farmers around it, and the product of their individual holdings was not
taxed.” <

s7. Following the interpretation of Wei Zhao to the parallel sentence in the
Guoyu (“Qiyu” #3#, 6.7a). The Mengzi (1B.s) and the Liji (12.13b) agree with
this statement. The Lifi adds that in the marketplace there was a fee for the stall.

58. The Mengzi (1B.s) says that “there were no prohibitions placed on the
use of the marshes and weirs.” The Liji (12.12b) notes that “at the proper sea-
sons, the people could enter the forests, foothills, streams, and marshes without
prohibitions.” The meaning of proper season is defined: “Only after the otters
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have ‘sacrificed’ (i.e., eaten) the fish are gamekeepers permitted to enter the
marshes and weirs. [Elsewhere this is said to be ‘in the first month.’] Only after
the trees have shed their leaves are the people permitted to enter the mountains
and forests” (Liji, 12.3b).

59. With Yang Liang: text zheng Bt GV zheng i (Guoyu, 6.7a, reading).

60. Following Wang Niansun.

61. This repeats paragraph 8.2. Yang Liang observes that it implies that not
only does a king provide leadership for others, but he causes them to model
themselves after him and emulate him.

62. “Northern Sea” actually designates the lands bordering Central China to
the north. Since there was inadequate pasturage for horses in China, good, fast
horses had to be imported from the steppes of what is now Inner Mongolia.
“Barking dogs” refers to a species of uncommonly large dogs. “Central States”
designates the area of the Zhou domains.

63. “Southern Sea” designates the area of extreme southern China, Vietnam,
Southeast Asia generally, and the Indonesian archipelago. Probably “feathers
and plumes” refers to the long tail feathers of the white phoenix, actually a vari-
ety of pheasant, and those of other tropical birds. “Copper ores” (zeng ging €%)
are probably either azurite or malachite, but some have understood this to mean
“pure copper.” Some scholars understand danhan 7T to mean “cinnabar and
carnelian.” Cinnabar was particularly associated with what is now Guizhou
province.

64. The Eastern Sea is the Yellow Sea and the lands bordering it. With Kubo
Ai and Wang Yinzhi: text zi % is a plant from which a purple/roan dye is ex-
tracted. The color “purple” was actually a dark red of low saturation and bril-
liance, probably more like roan than what we mean by purple. The plant is the
Lithospermum officinale. Yang Liang understood this to be a purplish shell, possi-
bly a variety of cowrie, or possibly the sea anemone. The Guanzi (83 “Qing-
zhong” #8&, [V, 24.10ab) reports that the people of the ancient state of Lai %,
which lay on the seacoast, were expert at dying with the zi % plant and pro-
duced a dark-colored silk. Cap bands and strings made of this cloth brought ten
pieces of gold in the Zhou domains. The meaning of the hapax legomenon ju #
is uncertain. The translation follows Kubo Ai: text ju GE wan #i. Furuya sug-
gests GE chi #, “fine-quality cloth,” and Wang Yinzhi suggests GE gi #, “coarse
hempen cloth.”

65. The “Western Sea” corresponds to the desert regions west of China
proper, especially the mountainous regions of the Tianshan and Altai ranges as
well as the grazing lands at the foot of the Tibetan plateau around Koko Nor.

66. Repeating the point of paragraph 9.13. This is the effect of the model of
a king that Xunzi just described.

67. Text shen ™ “divine, spirit” is defined in paragraph 8.7 as what is utterly
good and thoroughly ordered. '

68. Shi, Ancestral Hymns, “Tianzuo” Xff, Mao 270.

69. The mountain refers to Mt. Qi 1 in Shaansi, the original homeland of
the Zhou peoples. King Tai was the grandfather of King Wen and the first im-
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portant ruler of the Zhou peoples. He moved their main settlement from Bin 8
to Qi. “Found it grand” follows Karlgren’s interpretation. Mao glosses this as
“Heaven produces all things that are found on the high hills, but King Tai by his
practice of right ways was able to increase them.” Zhu Xi interpreted the line to
mean “brought it under cultivation.” Waley suggests “laid his hands on it.” (See
Karlgren, GL 1077.)

70. Following Waley and Karlgren (see GL 821). The building of the new
city under King Tai is described fully in the Odes, Mao 236 and 241. “Dwelt
happily there” follows Zheng Xuan. Legge translates “tranquilly (carried on the
work) [of King Tai in founding the settlement].”

71. The diversity of experience can be dealt with in terms of the logical cate-
gories that organize and relate knowledge. Because of the unity of nature, one
can deal with the myriad of things that compose it.

72. “These principles” refers to using the proper logical categories, the prin-
ciple of the unity of the universe, and the cycle of beginning and ending.

73. Here shi % “beginning” connotes not only “starting” but also “source,
root, origin, foundation.” v

74. Wang Yinzhi suggests that zhi shi Z# is dittography, for “he who acts
with them [the three principles], actualizes them, and accumulates them repeat-
edly, loving them above all else, is a gentleman.”

75. Yang Liang takes this to refer to the sequence of generations where son
becomes father, so that the relationships begin, are carried through during a life-
time to its end, and in its end begin again.

76. That is, the fundamental organizational principle is the same for the entire
universe, and it applies in every aspect of human action, human affairs, and hu-
man social structure. Compare the response Confucius gave a question of Duke
Jing of Qi AR 2 (r. 547—490) about the essence of government (LY, 12.11). The
concept of a “unitary principle” behind practices apparently at variance with
each other is expressed by Confucius as cited in Mengzi, sA.6.

77. Following the ZT and Gong Shixie editions.

78. The Six Domestic Animals are the ox, horse, sheep, chicken, dog, and
pig.

79. That is, government actions are consistent and predictable and do not
interfere with the farming cycle described in paragraph 9.16b.

80. The sea turtles are said to be some twenty feet in circumference with
scales like fish and feet like those of dragons. Legge identifies the water lizard as
an “iguana.” Dubs says it is probably a “triton or gavial, ten feet long, found in
South China, prized for its skin (used for drum heads) and flesh (served at wed-
ding banquets).” The actual creature can only be guessed at. The sea turtle,
water lizard, freshwater turtle, and loach, together with the dragon and wing-
less dragon, are mentioned in the Zhongyong (26.9), where they are described as
“articles of value and sources of wealth.”

81. Deforestation of the mountains was apparently beginning to be a serious
problem in the late Warring State times. Mencius (6A.8) mentions that “there
was once a time when the forests on Ox Mountain were thick. But since it was
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on the outskirts of a great metropolis, the trees were constantly cut down by
axes. ... With the respite they get during the day and night, with the moistening
of the rain and dew, there must be no lack of new shoots growing up, but then
the cattle and sheep are brought to graze on the mountain. That is why it is now
bald. People, seeing only that it is now bald, tend to think that it never had any
trees.”

82. Igai Hikohiro takes “uses” to mean “beneficial results.” By observing
Heaven and being obedient to it, the sage nurtures the earth and develops it.
Through his invention of crafts, technologies, and skills, the sage completes,
orders, and develops all that is in the world, so that everything shows his handi-
craft. The sage’s “usages,” though “minute,” “brief,” and “narrow,” have re-
sults that are “brilliantly clear,” “long-lasting,” and “broad.” On the meaning
of shenming, see Vol. I, pp. 252—55. :

83. The meaning of this sentence has long puzzled commentators, and this
rendering is tentative.

84. Wang Xiangqian suggests that this paragraph was interpolated into this
book in the course of its transmission. Yang Liang says it is a list of the offi-
cials of the royal court. The list itself is merely a theoretical composition of
the “proper” precedence of such officials and not a description of any actual
government.

85. Yang Liang identifies this office with that of the shanzai B% “intendant
of the royal table,” a relatively high-ranking office in the early Zhou, but quite
alow one in the middle and later periods. He mistakenly takes zai ¥ to be short
for shanzai and takes jue & to be an indication of his responsibilities. Yu Yue cor-
rectly notes that actually the intendant of the noble ranks was an office under the
Qin that became the palace commandant over noble ranks in the Han period.
The description of duties given by Xunzi closely corresponds to those of the
zaifu 5, who “direct the ranking of positions at audiences, distribute the tasks
to the officers of the various departments and control their budgets. But at the
same time they control the delivery of viands etc. at sacrifices, receptions, and
political reunions and paraphernalia at Royal funerals. They are thus ‘chief stew-
ards’ and highest ‘chefs’ with subordinate chefs and cooks” (Broman, p. s).

86. The director of the multitude was the head of one of the six departments
of the Zhou royal government, according to the Zhou li. He was charged with
the instruction and supervision of the people as well as the land and its admin-
istration. In the Shi (Mao 19o) he shares with the director of public works
the responsibility for building the new city founded by Ancient Duke Danfu
(= King Tai, mentioned in paragraph 9.14). His functions are thus akin to those
of a minister of the interior. In bronze’inscriptions, the director of the multitude
is specifically charged with the supervision of persons engaged in farming, for-
estry, and herding. (See Guo Moro, Jinwen congkao, 63a—6sa; Creel, Origins,
1:107119.) According to Yang Liang, he was also charged with building the
walls as well as determining their height. According to the Zhou li, one of his
subordinates, the director of the market, was charged with making weights and
measures uniform. Xunzi may also suggest that one of his responsibilities was to
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maintain the “old standards” in the shapes and sizes of the various ceremonial
utensils (see paragraph 9.11). The “Zhou Guan” B'H Document says that he was
“charged with the instructions of the masses, the preservation of the duties in-
herent in the Five Relations of Society, and with the training of the people to
obedience” (Legge, Chinese Classics, 3:529). '

87. The director of the horse functioned as a minister of war in most states,
and he headed one of the six departments mentioned in the Zhou li. With Yu
Xingwu: text bo B SF bo #, attested in bronze inscriptions. Other commen-
tators have understood it to mean “chariots and companies (of 100 men).”

88. The grand master is the grand master of music. Referring to him simply
as the grand master is typical of contemporary usage. He was charged not only
with court performances of music-mimes at important ceremonial and ritual
occasions, but with a wide variety of other occasional duties. The literature
suggests that his place in court was quite important, and these officials often in-
structed rulers in correct behavior. Here Xunzi has him preparing model com-
positions of music and giving instructions in the proper forms of “elegant stan-
dards.” Text xian & means “pattern to be emulated by others,” attested in Shi,
Mao 177, 215, and 259; text ming & means “instructions,” as in Zuo, Xiang 11,
ming shi %% “give instructions about official tasks.” Others, however, take xian
ming to mean “prepare directives and commands” or “laws and edicts.” With
Kubo Ai and Karlgren: text shi ¥ refers to the songs of the four regions and text
shang  to the note shang of the pentatonic scale. Wang Yinzhi suggests that text
shang LC zhang %, for “examining the odes and stanzas” or “examining the odes
and essays.” “Unorthodox” probably refers to the tunes of Zheng and Wey.

89. The Zhou li lists the director of public works as heading one of the six
departments, but the section describing his duties is now lost.

9o. With Yu Xingwu: text zhi ¥ GV bronze form # (= #}). This office is
not clearly identifiable with any described in the Zhou li. Broman (72n1) lists a
number of related offices mentioned in the literature. The Five Foods are millet,
panicled millet, beans, hemp, and wheat. Peasants should be kept ignorant, sim-
ple, and guileless so that hard work will be all they know, farming will be all
that they understand, and they will not take up profitable sidelines that will dis-
tract them from the fundamental business of growing food.

91. The character yu ® means both “gamekeeper” and “forester.” Yang
Liang identifies this office with two in the Zhou li, one charged with the conser-
vation of the resources of the mountain forests (shan yu 1) and the other with
those of the marshes (ze yu ##). Areas were burned to fertilize the fields for the
following year’s crops. The danger of forest fires made it necessary to restrict the
times when burning was permissible. With Wang Yinzhi: text suo & GE su %
LC shu .

92. Yang Liang associates this office with several mentioned in the Zhou li
charged with the administration of rural communities. With Wang Niansun:
text fian M LC xian B.

93. Since the section on the Department of Public Works is missing from the
present Zhou li, no detailed description of this official’s duties exists apart from
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this sentence. Yang Liang notes that the “Monthly Ordinances” A% in the Liji
says that “Heaven has its seasons, earth its vital breath, materials their inherent
beauty, and artisans skill. It is only when these four are joined together that
something good can be created.” Dubs (Hsiintze, p. 141) speculates that the pro-
hibition against private manufacture was “possibly an old guild or patent law to
encourage fine craftsmanship.”

94. With Yang Liang: text ji 8 LC xi 8. Cripples were habitually employed
in divinations and prognostications, just as blind persons were regularly made
musicians. See paragraph 9.1 for the rationale.

95. These vapors and halos, typically strangely and eerily colored, were ema-
nations of the Yin or Yang principle or of the Five Processes. ,

96. A query was written on the tortoise shell, a hot instrument applied to it,
and the way the cracks intersected the inscription was taken as the reply of the
Ancestors. Divination by milfoil stalks was based on the gua #, hexagrams, of
the Yijing and on several other ways that do not survive.

97. According to Yang Liang, the Five Omens are those mentioned in the
“Hongfan” ##i book of the Documents: (1) rain; (2) clearing weather; (3) over-
cast skies; (4) scattered clouds; and (s) interconnected clouds. The meaning of
this passage is very obscure, and commentators have offered a wide variety of
interpretations. Moreover, the textual tradition is quite unsettled, and it is not at
all clear that omens 4 and § are weather conditions. (For alternative interpreta-
tions, see Karlgren, GL 1551.) Another passage in the “Hongfan” seems to me to
better explicate the significance of this passage:

Eight: the various verifications. They are called (1) rain, (2) sunshine, (3) heat, (4) cold,
and (5) wind, and the seasonableness of their appearance. When the five of them come in
a complete way and in the proper sequence, the various plants are luxuriant and abun-
dant. If one is complete to the extreme, it is of evil portent; if one is wanting to the
extreme, it is of evil portent. Favorable verifications: of grave seriousness, seasonable rain;
of orderly regularity, seasonable sunshine; of wise prudence, seasonable heat; of deliber-
ateness in planning, seasonable cold; of sageliness, seasonable winds. Unfavorable verifica-
tions: of wild incoherence, constant rain; of presumptive blundering, constant sunshine;
of lax idleness, constant heat; of rash urgency in planning, constant cold; of blind stu-
pidity, constant wind. He said: the king examines them during the year as a whole, the
ministers and knights during the month, the various minor officials each day.
(Shu, “Hongfan,” 12.20b—22b; Legge, Chinese Classics, 3:339—431; Karlgren, “Book of
Documents,” p. 33; Karlgren, GL 1551, 1555, 1557, 1558)

98. Following the loan equation proposed by Yu Xingwu in note go above.
In the Zhou li, this office, under the Department of the Multitude, was charged
with controlling “the purchase of property, slaves, animals, weapons, precious
and rare objects as well as the deeds of purchase,” making “uniform the weights
and measures,” collecting taxes and fines, and policing the market place (Broman,
p. 19).

99. With Yu Chang: text cai # GE *UR % LC/GV shi ®. With Yu Yue:
text ging % means si Al (based on the Shuowen). Yu Yue believed that “dung”
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involved cleaning of cemeteries, which, as Dubs notes, were used as pastures.
Nightsoil was collected from latrines and used as fertilizer for the fields. With
Wang Yinzhi: text bin & GE shang .

10o. This office corresponds to the head of the Department of Crime of the
Zhou li. The term sikou =% is often translated “director of justice,” but since the
term kou means to “rob, steal,” crime more clearly indicates the character of the
office. Text bian # GE zhe #7; ji & GE bao #, as indicated by the following
phrase. The Five Punishments were tattooing, cutting off the nose, amputation
of the feet, castration for men or “sheltering” for women, and death.

1o1. This office corresponds to that of prime minister. In the Zhou Ii the high
intendant (or grand intendant) was the head of the Department of the Royal
Houschold. The earliest meaning of ze B was the “law codified by inscriptions
on ritual vessels”; hence the graph was formed from ding ¥ “ritual cauldron”
and knife in its archaic bronze form with “cauldron” corrupted into “cowry” R
in the modern form (GSR, 1906a). With Lu Wenchao: text mian % SF mian #.

102. These officers were probably the Three Dukes of the royal court, who
were given the bi & jade insignia in recognition of their distinguished rank. The
term “Three Dukes” indicated an honorary rank and not an office. They func-
tioned as the moral exemplars of the regime. Yang Liang, however, interprets
the passage to refer to the feudal lords collectively, the bi disk signifying their
enfeoffment.

103. Literally, “heavenly king”, but the meaning is certainly “a king who
enjoys the mandate of Heaven”. Compare paragraph 7.1.

104. With Yu Xingwu: text su ## GV yu #, attested in the inscription on the
Maogong Ding EZ2 .

105." With this paragraph the commentary of Yang Liang in this book ends.
It is generally believed that the remaining paragraphs are genuine and that they
were incorporated into the Song antecedents of modern editions from a Tang
edition that antedated Yang Liang’s commentary. Because there is no commen-
tary, and because of the uncertain relation of this paragraph to the preceding,
some parts of the translation are tentative.

106. Others have understood these two sentences rather differently. I believe
that “instruments” refers to the various aspects of governmental organization
discussed in the preceding paragraph. Others have construed this to refer to those
utensils appropriate to or inherent in the office of king, lord-protector, etc.

107 The terms zang # “good” and fou % “wrong, bad” differ somewhat
from other terms meaning “good” and “bad” in that they do not carry with
them strong moral connotations. -

108. In the late Warring States period, there developed a school of political
theory advocating the Horizontal Axis between Qin and Qi and a rival school
arguing for the Vertical Alliance between the Three Jin (Han, Wei, and Zhao)
and Chu to block the expansion of Qin. The idea expressed here is that the ruler
should utilize the strength, power, and prestige of his state in order to balance
the distribution of power between the conflicting systems of alliances, some bi-
lateral, some multilateral, some resembling the formal system advocated by the-
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oreticians of the Horizontal Axis or of the Vertical Alliance, but all temporary
expedients. ’

109. I take text mian % here to be read wen (see GSR, 222a) with the mean-
ing “fresh.”

110. “Oneé state” refers to Qin, which throughout the third century was en-
gaged in a campaign of aggression against the other states that culminated in the
unification of China. By turning his back on the policies of expediency and fol-
lowing the policies of a True King, a ruler could become a Yao, although he has
been following policies resembling those of a Jie.

111. With Ogyi Sorai and Yu Yue: text duo 8 GV sui b8, in the special sense
“to bring oneself into conformity with.”

112. The text uses here the technical terms referring to the Horizontal Axis
and the Vertical Alliance, but I follow Hao Yixing in believing these should be
taken more generally.

113. With Kubo Ai and Yu Yue: text zu % SF zu #.

114. With Wang Xiangian: text zhuan 8 GV zhuan #; add zhi Z following
tianxia X', ‘

115. Text xue B LC xie/yi #; the binome xieyue #t# meaning “to disperse;
squander and throw down; waste.”

116. Compare paragraph 9.6. Mengzi, 2A.5, presents a similar argument. Ex-
cept for the last sentence, the entire indented passage recurs in paragraph 15.1b.

117. A similar passage is attributed to the Documents and applied to Tang, the
founder of the Shang dynasty, in Mengzi, 1B.11 and 7B.4.

118. These two sentences recur in paragraph 9.8,

119. Compare the way in which the Duke of Zhou exercised the govern-
ment while regent (paragraph 8.1). The goal was for the ruler to do nothing yet
have the state well run.

120. With Gao Heng: text juan & LC ying &. It is difficult to evaluate this
loan equation since the archaic pronunciation of juan is not known (see GSR,
1250f).

121. The “instruments of policy” mentioned here are the same as those men-
tioned in the preceding paragraphs for the five grades of rulers and refer as well
to those mentioned in paragraph 9.18.

- BOOK IO

1. That is, nothing has an inherent function; rather, the functions of things
are determined by human beings. The term shu # “technique” or “norm” basi-
cally means “to count,” thus “to calculate.” In philosophy it is also used as a
technical term for any kind of “method, technique, or art” whereby one calcu-
lates, analyzes, or reckons. The Guanzi (6.11a) mentions that the ability to make
“calculations” is one of the essentials to successful military strategy. Mencius dis-
misses the game weigi “Chinese chess” (better known in the West by its Japa-
nese name Go) as a “minor art.” In “Exhortation to Learning” (1.8), Xunzi dis-
cusses the shu method of study and learning. He observes that it was shu method
and calculation that enabled Duke Huan to become lord-protector (7.1). Here
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he notes that it is due to shu technique that things are of use to human beings,
who determine their functions. In ritual matters, the word has a slightly differ-
ent meaning; namely, the “rules, norms, principles” that govern such “methods,
techniques, arts,” as in paragraphs 9.14 and 9.16.

2. On the “various grades of men,” see paragraph 8.12.

3. With Wang Niansun: text sheng £ SF xing f&.

4. The term ke ™, here meaning to “approve,” carries with it connotations
of “suitable” and “permissible.” Compare paragraphs 21.5b and 22.5a. In logi-
cal discourse it means “x is admissible or valid.” It is also indicative of “poten-
tial,” and when added to verbs is equivalent to the suffix “-able”; this is the
meaning Liu Shipei sees in the text. On the semantic range of this term, see
Boodberg. )

5. On this term, see paragraph 9.3.

6. The term huo T “untoward consequences” especially means “calamities”
sent from Heaven as a punishment for evil. Although the religious content of
the concept of Heaven had largely disappeared in intellectual circles in the third
century, the idea was still current that Heaven, even seen objectively as Nature,
still responded to evil, which upset its natural balance, with calamities.

7. Xunzi’s theory is that the prosperity and even the survival of society are

based on the intelligent and clear division of society into classes. This means that
the noble are distinguished from the base, blood kin from in-laws, superiors
from inferiors, and young from old by ranks and privileges. “Names”—titles
and appellations—are the technique by which the sage kings fixed these distinc-
tions. If these distinctions were left “incomplete,” that is, unsettled, then lords
and ministers, superiors and inferiors, and people and rulers would have equal
rank. This would make society impossible.

8. Compare paragraph 9.3.

9. The Hundred Skills are all the skills and techniques that are needed to
transform natural objects into useful things and that make civilization possible.

10. There are two bases for the clear division of social classes: the distinction
between superior and inferior seen in the differences made between noble and
base and between blood kin and in-laws; and the differences that inhere in the
various specialized skills necessary to civilization seen in the differences between
farmers, craftsmen, and merchants.

11. The reference is to the four main occupational divisions of society:
knight-scholars, farmers, artisans, and merchants. If there were no divisions in
society, everyone would try to avoid hard and toilsome tasks and try to take
credit for accomplishments.

12. Xunzi is exploiting both senses of the word yu #, “treat generously” and
“make prosperous”; so the clause also means “make the people prosperous.”
The term jie yong &M is Mohist, but the phrase yu min #X is taken from the
Documents, “Kanggao,” 19, and “Luogao,” 13.

13. The text here reads #& “let the people make a generous living,” but
parallelism with the beginning of the paragraph requires that the exposmon be-
gin with &8 “moderate in the use of goods.”
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14. In paragraph 9.13, the proper rate is given as one part in ten.

15. Yang Liang explains that the people, being poor, are so undernourished
that they lack the strength necessary to keep the fields hoed and weeded.

16. Compare paragraph 9.19¢, where such behavior is stigmatized as a path
to grave danger and peril.

17. With Kubo Ai and Fujii Sen’ei: text yi wu L& GE wu yi &L, With
Wang Niansun: text fiao & GV jiao #&, defined in the Fangyan as “a superior’s
taking of things,” a usage characteristic of the area west of the passes and in Qin
and Jin generally.

18. Shu, “Kanggao,” 5 (14.4b). The text as quoted here differs from the re-
ceived text (see Karlgren, GL 1630). Yang Liang understands: “If you extend
widely your protection, like Heaven, and have such inner power, you will be
made rich.”

19. Following Lu Wenchao and Kubo Ai in dividing this passage from the
preceding paragraph. Wang Xiangian, because of affinity of subject, proposes to
link them together.

20. Compare paragraph 4.12. The term chen % in this usage means “what fits
one’s station in life”; hence, what distinguishes a higher station from a lower
station.

21. The red color was symbolic of the royal house. The dragon robe had
emblematic dragons, one ascending and-one descending in the case of the king.
However, it is evident from the Shi that this robe was worn by the Three Dukes
(Mao 159) as well as by the feudal lords (Mao 222). According to a description
of the royal robe in the Old Script version of the Documents, there were six em-
blems on the upper robe—the sun, moon, stars, mountains, dragons, and the
flowery fow aquatic grass,
flames; rice grains, hatchet, and double axe (Legge, Chinese Classics, 3: 80). Yang
Liang interprets “feudal lords” to refer only to the Three Dukes, who were offi-
cers of the royal court (see paragraph 9.17). There is no doubt that, properly or
not, the feudal lords also wore the dragon robe. In theory the dragon robe of the
Three Dukes and feudal lords had only one dragon, the descending one. Yang
Liang says that the cap was made of the skin of the white deer, but in fact such
caps were also made of leather and linen.

22. Here Xunzi has adopted a cardinal teaching of Mo Di.

23. It was a fundamental principle of the Ru conception of Chinese society
that the upper classes were not to suffer criminal punishments and that ritual
principles did not extend to commoners. Thus, any untoward tendencies of aris~
tocrats were to be “moderated” by music and ritual.

24.. Ordinary people might be coerced by the sanctions of punishments.

25. This passage recurs in paragraph 9.12.

26. This paragraph is unrelated to the preceding. In theme, but not in style, it
is related to paragraph 10.2. ‘

27. This appears to conflict with paragraph 9.13, where it is said that at bor-
der stations goods are inspected but not taxed.

28. The idea here is apparently that a population register of merchants and
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traders is kept in order to reduce their numbers and to keep farmers from aban-
doning the land and craftsmen from leaving their occupations in pursuit of the
greater profits derivable from commerce (see paragraphs 9.17 and 10.2). Com-
pare Shangjun shu, 1.7a: “If merchants are made to serve according to their full
complement and if their multitudes of servants and crowds of followers are
obliged to be registered, then farmers will have leisure and merchants will be
harassed” (Duyvendak, Book of Lord Shang, p. 183).

29. These projects involved corvée labor on such public projects as dikes,
irrigation ditches, and fortifications as well as service in military expeditions.

30. This develops further the thesis advanced in paragraph 9.16.

31. The lord is the pivotal element whereby to “pitch-pipe” divisions be-
tween social classes. Compare paragraph 8.7, where the sage is said to be the
pitch pipe of the Way. ‘

32. With Wang Niansun: omit both huo = as excrescent, confirmed by the
QSZY and Yang Liang commentary.

~ 33. With Yu Yue: text sheng % excrescent; text zhi & GE ye #.

34. Compare the definition of ren - given in paragraph 6.9: “Esteeming the
worthy is humaneness; deprecating the unworthy is humaneness as well.” The
“forms and pattern” and the “obedience and accord” inhere in the principles of
humanity and are expressed in the ceremonial and ritual usages the sage kings
create.

35. Following the paraphrase of Yang Liang. See note 73 to paragraph s.6.
This passage recurs in paragraphs 10.5, 10.9, 12.6, and 19.1.

36. This phrase recurs, sometimes in slightly different wording, but with the
same point in paragraphs 10.9 and 19.1.

37. Shi, Greater Odes, “Yubu” ##, Mao 238.

38. The Ode here uses the language of the text above, but in a slightly dif-
ferent sense: zhang % used in the text to denote the “azure and crimson stripe” is
“decoration” in the Ode, metaphorically referring to the “features” of the king.
This follows the interpretation of Zheng Xuan.

39. On the concepts of “guiding rules” and “ordering norms” see the Glos-
sary, Vol. I, pp. 251—52.

40. These phrases recur in paragraphs 11.7 and 12.6.

41. Wang Xiangqian believes that the present reading is unintelligible and
emends text wang £ GE yi —, for “out.of an intent to unify the world.” Wang
also emends text zhi 2 GE li %, for “universally benefiting the whole world.”
Liu Shipei emends text wang £ GE zhu %, for “out of an intent to rule over the
world.” g

42. With Yang Liang: text cai ¥ LC cai #. Wang Xiangian, on the basis of a
similar sentence in paragraph 6.8, emends text zhi #l GE li #l, for “and univer-
sally benefiting the whole world.”

43. The term de yin & occurs frequently in the Shi (e.g., Mao 29, 35, 83, et
passim); the commentators gloss it merely as “reputation,” but this greatly at-
tenuates the meaning. The idea is that the “sounding” of the true “inner power”
produces change in all that hear it, his charisma transforms all who know of
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him, just as a sound struck on one instrument produces sympathetic vibrations
wherever it extends.

44. One who possesses de moral force hou & “thickly” and is ren = humane
hou & “thickly” will naturally behave with hou & “liberality and magnanimity”
toward others:

45. This passage recurs in paragraphs 10.4, 10.9, 12.6, and 19.1.

46. The idea is that these external symbols are emblematic of his inner power.
Presumably these emblems initially were thought to have inherent power whose
efficacy protected the “spiritual inner power” contained in important social fig-
ures like the king. -

47 This expression recurs in paragraphs 11.12 and 16.2.

48. This expression recurs in paragraphs 10.10, 11.12, and 16.2

49. This proverbial expression recurs in paragraphs 10.10 and 11.12. With
Yang Liang: text yu % means “glad.” Liu Shipei: emend to T[T1&[=&]1%, for
“steadfast (unto death),” based on the reading of paragraph 11.12.

50. Shi, Lesser Odes, “Shumiao” ##i, Mao 227.

s1. This ancient saying is a variant of sayings occurring in Zuo, Xiang 9, and
Mengzi, 3A.4.

52. The reference is to the inner power the gentleman possesses that is a pre-
requisite, even the necessary condition, for the physical labors of the people to
result in accomplishment. Such de # inner power bestows de # kindnesses on
the people, for which they feel a debt of gratitude.

53. This saying does not occur elsewhere.

54. Text tao bu 717 is taken by some to mean “knife-currency and bolts of
cloth,” both of which functioned as money. Since the term #i means both “spade-
shaped coin” (actually resembling a mattock) and “bark cloth,” the literary evi-
dence interpreting the origins of the bu currency are unclear. Sima Qian (§J,
3.44) notes that “when farmers, artisans, and merchants first began to exchange
goods, tortoise shells, cowries, gold, copper, and knife- and spade-shaped coins
were used as currency. Thus, its origins go back to the distant past.” Taxes and
imposts interfere with the free circulation of goods. Compare paragraph 9.13,
where an opposite policy is strongly endorsed.

55. Yang Liang suggests that such rulers inhibit others in the performance of
their duties and encourage them to excesses. With Karlgren: text mi B GV mi B.

56. Shi, Greater Odes, “Yi” #, Mao 256. In this passage, de & is taken by
Karlgren to mean “kindness” and by Legge to mean “good deed.” It is evident
that Xunzi takes it to mean “inner power” and that he believes such inner power
must always have a response among the people.

§7. With Liu Shipei: text yan # GE kui #. The idea is that they first survey
the territory to estimate its fertility and then lay out the acreage accordingly.

58. Yu Yue suggests that jiangshuai %3 may be the title of an office, in which
case it should be translated “commanding guide.” The context, however, sug-
gests that the more general sense of those who command and lead is meant.

59. The present text reads “belongs to the world.” Wang Niansun and Kubo
Ai rightly consider this reading corrupt. Wang proposes that xia T should be
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expunged and the text translated “Nature,” which fits the context perfectly;
Kubo Ai emends xia F to di #, for “Heaven and Earth,” which fits less well.

60. I follow the Lii edition and Kubo Ai in making this a separate paragraph.
Lu Wenchao, followed by Wang Xiangian, links it to the precedmg paragraph.

61. With Yang Liang: text huo % GV huo %.

62. The pen basin was an ancient dry measure of quantity. Based on Yang
Liang’s description, Fujii Sen’ei determined that it was equivalent to 2,022 cubic
inches, or about one modern bushel (= 2,150 cubic inches). The gu was an an-
cient dry measure of quantity, which the Guangya says is equivalent to the hu #
“peck.” It contained 3,160 cubic inches or rather more than one modern bushel
and two pecks. The translation is conventional.

63. “Aromatic vegetables” refers to such things as onions, leeks, and garlic.
The Hundred Edibles included the various beans, peas, and other edible green
plants.

64. With Igai Hikohiro adding the two characters ran hou %% to make this
sentence parallel with those that precede and follow. On these animals, see para-
graph 0.16 and notes 78 and 8o there.

65. With Wang Xianqian: omitting excrescent H8 “have a surplus” inter-
polated by dittography from the preceding sentence. -

66. This essay comprised Books 32—34 in the original Mozi, but numbers 33
and 34 are missing from the present text.

67. This essay comprised Books 20—22 in the original Mozi, but number 22
is missing from the present text. ‘

68. The phrase % can be read fei yue “condemned music” or fei le “con-
demned joy,” in particular the joy arising out of music. Zhuangzi, 33 “Tianxia”
KT, 10.15a, characterizes the followers of Mozi: “Their lives are spent in ac-
tivity, their death is marked by the barest of funerals—their Way is excessively
austere.”

“Deprived” means, according to Yang, that he is unable to provide his
parents with even the most meager of meals.

70. With Wang Niansun and Kubo Ai: text shang ‘B excrescent.

71. This appears to contradict paragraph 10.1, where things are said to have
no intrinsic appropriateness. The idea here seems to be that whatever functions
they might serve, through the action of human beings, is missed.

72. The “above, below, and middle” here reflects the doctrine of the Triad
formed by Heaven, Earth, and Mankind.

73. With Yang Liang: text ao # SF a0 %.

74. With Karlgren: text zhui " cognate with zhuo %. This phrase is tradi-
tional. In the Liji, 3 “Tangong” 7, 10.2a, Zilu # says: “To be poor is suf-
fering indeed: one is born lacking any means to nourish oneself and one dies
without any recourse to rites.” To this Confucius replied: “When gulping down
only a porridge of beans and drinking only water completely satisfy him, such a
man may be properly called ‘filial.””

75. According to Fujii Sen’ei “sages” should be interpreted as the “sage and
worthy men who were feudal lords or prime ministers.”
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76. On this function of the ruler, see paragraphs 9.12 and 9.17.

77. This phrase recurs in paragraphs 10.4 and 19.1 with variations in lan-
guage, but with the same point.

78. This phrase recurs in paragraphs 10.4, 10.5, 12.6, and 19.1.

79. This phrase, in slightly different language but with the same point, recurs
in paragraph 19.1.

80. See paragraph 4.10 (Vol. I, p. 192, and note 72, Vol. I, p. 291). Rice at this
time was eaten primarily by the upper classes and was not the common staple of
life it later became. On the “Five Tastes,” see the Glossary, Vol. I, p. 251.

81. This is the success resulting from Ru policies in contrast to the failure that
Xunzi argued in paragraph 10.8 resulted from the policies of Mozi.

82. These last three clauses recur in paragraph 11.13b.

83. With Yang Liang: text pang 7 GV pang .

84. With Wang Niansun: following the reading of the Lii, Qian Dian, and
Gong Shixie editions. With Liu Taigong: text shi & GE yi .

85. Shi, Sacrificial Hymns of Zhou, “Zhi jing” ##, Mao 274.

86. Following the interpretation of Mao. Karlgren (GL 1085) argues that
the words are onomatopes, but it is likely that here Mao reflects Xunzi’s
interpretation.

87. Following the interpretation of Mao and Karlgren (GL 1086).

88. Following the interpretation of Mao. Zheng Xuan: “our deportment is
well drilled.” The Han School reads “our deportment is grand,” which is pre-
ferred by Karlgren (GL 711).

89. Alluding to the results of the principles advocated in Mozi’s essays “Mod-
eration in Expenditures” and “A Condemnation of Offensive Warfare.”

9o. Text cui % GV cui .

o1. Shi, Lesser Odes, “Jie nanshan” &L, Mao 191.

92. Following Karlgren.

93. With Liu Shipei: text chui & GE 4i %¥. With Liang Qixiong: text min &
GE yu 2, confirmed by occurrence later in text.

94. With Yang Liang: text fu # LC fu #. With Hao Yixing: text xun & GV
shun ¥5. Thick rice gruel was prized because it was warm and hearty during the
winter cold and because rice was still a luxury food. The term translated “blanc-
mange” refers to a sweet, pudding-like dessert made from wheat starch and milk.

95. Text zaoran % is of uncertain meaning. Hao Yixing: zao LC giu & “in-
cessantly Wang Xlanqlan text zao GV cao "8 “confusedly.” Yu Xingwu: zao
LC zao & “hastily.”

96. With Tao Hongqing: omit four characters ##%&%) interpolated from
paragraph 10.7.

97. With Kubo Ai: text fei 3 SF fei . Following Karlgren (LC 1225) on the
punctuation of the sentence. ‘

98. With Yang Liang: text yuan % LC yun #.

99. This phrase recurs in paragraph 15.5.

100. Similar expressions recur in paragraphs 9.19a, 10.5, 11.9, 11.12, 15.1b,
and 16.2.
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ror. This phrase recurs in paragraph 10.5.

102. With Wang Niansun: text bian # LC ping T.

103. Text lei % “bind” and jie # “unloose” are an antonymic binome mean-
ing, I believe, “alternately binding or unloosing as the occasion demands.” Yang
notes that the expression has never been adequately explained.

104. Shu, “Kanggao,” 9 (14.6b).

105. This rendering follows Karlgren (GL 1638). Yang Liang’s understand-
ing of the text differed considerably from that of modern scholars (e.g., Karlgren
and Dobson) as is shown by his punctuation. Nonetheless, it is clear that the text
was understood in this same way by Yan I &, the master of divination in Jin,
when he quoted it as an admonition in 637 (Zuo, Xi 23).

106. With Wang Niansun and Kubo Ai, following the reading of the QSZY
quotation and other editions cited by Yang Liang.

107. This phrase recurs in paragraph 11.12.

108. This allusion to the “Kanggao,” 9 (14.6b) is also used in the Mengzi
(3A..5) to indicate the gentle character of sagely rule. It recurs in variant language
in paragraphs 11.9, I1.12, 13.4, and 15.5.

109. “Frontiers” and “inarkers” are metaphors, respectively, for their “model”
and “ritual principles” and for “rewards and reproofs.” Compare paragraph
8.13.

r10. This ancient saying is not quoted elsewhere. With Wang Niansun: fol-
low the reading from the Li Shan commentary to WX, s4.2b.

111. With Yang Liang: text yi % SF yi 5.

112. With Yang Liang: text jing % SF jing &.

113, Compare paragraph 10.2.

114. Compare paragraph 8.10.

115. With Kubo Ai and Yu Yue: text xu & GE JA. With Yu Yue: text su f&
LC shu #, confirmed by reading later in the paragraph. The term jishu &t#,
“reckon the amounts due,” was previously used in regard to taxation in discuss-
ing Marquis Cheng and Duke Si (paragraph 9.5). The term has broader mean-
ings, which Xunzi exploits in this book. It ranges from simple “calculation, es-
timation,” to “investigate for purposes of estimations” to “policies based on
calculations and estimates” and even to “strategies based on investigations, cal-
culations, and statistical methods.” According to the Guanzi (2.2a), the jishu
“methods of statistical calculation” involve determination of hardness, weight,
size, quantity, distance, and frequency. In the Yanzi chungiv &8 (jishi, p. 74),
Duke Jing, as a measure for famine relief, ordered that fur garments be provided
those suffering from the cold, that unrefined grain be issued those suffering from
famine, that those observed on.the main roads not be asked their hometown,
and that those observed on village streets not be asked about their families. He
traveled about the country jishu calculating the amounts needed without saying
anything to enhance his reputation. Officers who had completed their duties
were to have a complete month’s supply and the sick and infirm a full year’s
supply. Han Fei (36 “Nan” #, 1, 15.4a) observes that ministers are willing to
exert their strength and risk death to comply with the ruler’s wishes, not because
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of their affection for the ruler but rather because of the jishu calculation of the
amount to be derived from such behavior.

116. Following the alternative opinion cited by Yang Liang: text huang =
GV huang % “confusion of mind (characterizing approaching senility),” attested
in Shu, 10.15b (see Karlgren GL, 1506). Text man {8 GV man &,

117. Compare LY, 6.1, where this is praised.

118. With Ogyii Sorai: text ling B GE leng #%.

119. With Wang Yinzhi: text zao ¥ GV chao %l (=4%), defined in the Fang-
yan as current in Qin, Jin, and Chu for gui %. Compare also paragraph 3.7.

120. Following the reading of the ZT edition, confirmed by Qian Dian for
the Erzhe and Xishu editions as well. The Lii edition, followed by Lu Wenchao
and Kubo Ai, adds BUR, for “fond of [attacks, expeditions of plunder, and]
achievements.”

121. A #village traditionally contained 500 families, a & town 2,500 families.

122. Yang notes that although “wealth” and “property” are used synony-
mously, “property” specifically connotes supplies of grain, foodstuffs, cloth,
and silks, whereas “wealth” connotes holdings in the form of spade and knife-
currency as well as money in the form of tortoise and cowry shells. Enclosures
were walled areas made of stamped earth used to store harvested grain tempo-
rarily. Cellars, often caves, were used to store dried goods and grain. Granaries
were used principally to store wheat and millet. Storehouses were used specifi-
cally to store hulled rice.

123. Both Hao Yixing and Gu Guangqi suspect that the present text suffers
from a lacuna. I suspect that the original text read “Yu had ten years in which to
store up; thus he evaded the consequences of nine years of floods. Tang had ten
years in which to accumulate; thus he overcame seven years of drought,” which
is the version given by Jia Yi in his Xinshu (as quoted by Bi Yuan apud Mozi,
1.19b; this passage is quite different in the SBBY and SBCK editions, but they
agree in giving nine and seven years). The tradition of a flood in the time of Yu
and a drought in the time of Tang is widely reflected in the literature. Mozi,
1.19a, notes that “a Document of Xia says that in the time of Yu there were
seven years of flood, and a Document of Yin says that in the time of Tang there
were five years of drought.” (Repeated in Guanzi, 22.12a, with the figures re-
versed.) Zhuangzi, 6.14a, notes that “in the time of Yu in nine years out of ten
there were heavy rains, but the floods did not increase the volume [of the East-
ern Sea]. In the time of Tang there were droughts seven years out of eight, yet its
shoreline did not recede.” LSCQ, 9.3b, relates: “Formerly when Tang conquered
Xia and rectified the empire, Heaven sent a great drought that was not broken
for five years.” (HNZ, 9.4a, in a version based on the LSCQ), reads seven rather
than five.) Wang Chong (Lunheng, 18.7a) says that the Documents mentions the
drought and Tang’s efforts to purify himself of the fault that caused the drought
(noted in the LSCQ and HNZ as well); no reference to this is made in the present
text. Wang Chong notes that the sources in his day disagree whether the drought
lasted five or seven years.

The meaning of “vegetable colored” is that they take on the sallow, slightly
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greenish color of a cadaver because of their near-starvation, being forced to exist
on a diet of only edible greens with neither grain nor meat.

124. Gu Guangqi suggests a lacuna of four (or possibly five) characters read-
ing “did X to its outflow.” This is required by the parallelism of the passage.

125. This phrase recurs in paragraphs 9.5 and 16.2.

126. Xunzi is not being literal. In his youth, there were only twelve indepen-
dent states. Zhongshan was absorbed in 296, Song in 286, and Wey in 283, all in
Xunzi’s youth, leaving only nine independent states. It seems probable that
Xunzi is alluding to a passage in Zuo, Ai 7, that makes this same point: “When
Yu assembled the feudal lords at Mt. Tu, symbols of jade and offerings of silk
were born by ten thousand states. Of those which survive, their number does
not exceed ten odd.” )

127. Lu Wenchao notes that the Song editions had no division before this
paragraph. Lu, however, places the first sentence with the preceding paragraph,
but it belongs with this argument.

~ 128. These phrases, sometimes in variant language, recur in paragraphs 2.2,
4.7,7.1,9.1,and 1I.IC.

129. This alludes to a passage also found in paragraph 8.9.

130. These phrases recur in paragraphs 9.8 and 9.19b. In paragraph 9.8 this is
said to be characteristic of the lord-protector.

131. These phrases recur in paragraphs 10.15, 15.1b (in variant language),
and 16.3.

132. The meaning and reading of this sentence is problematic, and the trans-
lation accordingly tentative.

133, The army is the mechanism of defense for the ruler, and his state is as
claws and teeth are to a wild animal.

134. The gui was a tablet or baton conferred on feudal lords by the king as a
symbol of their dignity and authority. Subsequently they became traditional
items in the presentation gifts an emissary was expected to bring. On the bi B,
see paragraph 9.17 and note 101 there. »

135. Text pan shi %4 GE pan %. The Ji # (= %) constellation is the 7th
lunar mansion in the Eastern Palace. The Yi & constellation is the 27th lunar
mansion in the Western Palace.

136. Shi, Airs of Cao, “Shijiu” %, Mao 152.

137. The meaning of junzi ZT in the poem was undoubtedly simply “lord,”
but Xunzi interprets it as referring to the “gentleman.” The “four countries” are
“the countries of the four regions,” i.e., the whole world.

138. Literally, by the quarter=ounce and the 24th of an ounce. The HSWZ
reads “cede territory at the border of your country.”

139. With Wang Niansun: text fan /L GE shun I8 (= HSWZ reading). With
Yang Liang: text yao % SF yao #&; text lu & SF lu . With Liu Taigong: text jun
EGE ruo E.

140. The passage in braces is added from the HSWZ parallel.

141. This phrase recurs in paragraphs 10.14, 15.1b (in variant language), and
16.3.
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142. The TZ edition and HSWZ read “shakes his signal flag.”

143. According to Yang Liang, Wuhuo was a strong man of Qin who could
lift a thousand jun # or 30,000 catties (about fifteen tons). Mencius mentions
that Wuhuo could lift 3,000 catties, and the commentary quotes Huangfu Mi as
saying that he was a retainer of King Wu of Qin £& £ (r. 310—307) and thus a
contemporary of Mencius (6B.2; Huangfu Mi appears to have confused Wuhuo
with Meng Yue &%, another man of fabled strength.) The ZGC (3.44a, 9.21a)
mentions that Wuhuo was dead by 306, that he could lift 3,000 catties, lived to
the age of eighty, but at the end had to be supported in order to walk.

From the literature it is clear that jizoyao %£% refers to a group of pygmies
who lived in southwest China. These pygmies (possibly to be called the Scorched
Pygmies) submitted to the Chinese about A.p. 110. Their numbers were given as
3,000, and they sent a tribute of ivory and zebus. They were described as three
feet tall, cave dwellers, expert swimmers, and greatly dreaded by the birds and
wild animals. The Shanhai jing 1L¥# adds that they were clever at making me-
chanical devices and were agricultural. The Waiguo tu 5HEIE notes that they
caught vultures and that they lived in a land where the grasses and plants died
in the summer and grew in winter (cited in HNZ, 4.4a; TPYL, 790.3a).

BOOK II

1. Liji, s “Wangzhi,” 11.18a; S, 34.2; Gongyang as quoted by Zheng Xuan,
but missing from the present text.

2. See the corroborative bronze inscriptions in Chen Mengjia, “Xi Zhou,”
pt- 1L, p. 92.

3. Songshu K&, “Treatise on Astrology,” 25.735, quoting “surviving rec-
ords,” says that the conjunction of the five planets foretold the rise of Duke
Huan. One may speculate that the Annals began with this year in the expecta-
tion that the next era would soon commence. See Pankenier, “Astronomical
Dates,” p. 22.

4. For an assessment of King Kang, see Waley, Three Ways, pp. 100—105.

5. With Yang Liang: text zhi #lexcrescent.

6. Xunzi here probably alludes to a Document quoted as a “Book of Xia” in
Zuo, Xiang 26: “Rather than put to death an innocent person, run the risk of
irregularity.”

7. Knights of high moral integrity were men of uncompromising principles
such as Bo Yi and Shu Qi, #%, who condemned King Wu for revolting against
Zhou Xin (Zuo, Yin 2) or who refused to allow that Duke Huan of Qi possessed
real de moral worth despite his achievements (Zuo, Xi 19).

8. With Hao Yixing: text ji ® GV jig .

9. With Yang Liang: text gf #% GV ji #.

1o. With Liu Shipei: text bu # GV pei 5.

11. This ancient saying is not elsewhere recorded.

12. Bo Z was a city in Song &, probably located to the northwest of
Shangqiu in present-day Henan province. Hao ® was a city in Qin and served as
the early capital of the Zhou.
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13. This passage recurs, with slight variations in language, in paragraphs 11.8
and 18.4.

14. This phrase recurs in paragraphs 8.10, 9.6, 11.8, 15.6, and 18.4.

15. This and the two preceding phrases are repeated in paragraph 11.8 and,
with shght variations in language, in paragraph 18.4.

16. With Liang Qixiong: text ji # GV ¢i .

17. Text gi % LC ji &,

18. These phrases recur in paragraphs 7.1 and g.1.

19. This passage recurs in paragraph 7.1.

20. Meaning the heartland of the Zhou empire occupied by the old states of
Song, Lu, Zheng #, Chen B, Cai %, and Jin. Of these Chen, Cai, and Zheng
had been absorbed by other states in Xunzi’s time. The old state of Jin had split
into Han #, Wei #, and Zhao #, which survived.

21. Following the QSZY: text gi 7 SF ji .

22. Yang Liang cites the case of the Earl of Liang % mentioned in Zuo, Xi
19: “Earlier, the Earl of Liang had been fond of splendid achievements in con-
struction projects. He pressed his people to build walls to cities for which there
were no inhabitants. The people, becoming weary from the unendurable toil,
gave to spreading rumors that ‘such and such country is about to attack us.’
Later when they were putting a new roof on the ducal palace, the rumor spread
that Qin was about to make a surprise attack, the people became apprehensive
and dispersed, whereupon Qin proceeded to annex the territory of Liang.”

23. Yang Liang cites the examples of the annexation of Chen in 534 (Zuo,
Zhao 8) and of Caiin $31 (Zuo, Zhao 11) by King Ling of Chu, who was intent
on conquering all of China. The annexation of these states and the disestablish-
ment of their ruling families created such a scandal that they were later reestab-
lished, only to be annexed later when the climate of opinion had changed.

24. With Gu Guanggqi: omit excrescent nei y; with Wang Niansun: text ran
% 1s a fragment of UR *dandan ran %%, corroborated by reading Mk [ #]
found later in the text.

25. Commentators have not succeeded in identifying the events to which
Xunzi alludes in this passage. The demise of Song occurred in 286. The force
that invaded Qi included troops from Qin and Wei as well. See Vol. I, pp. 11—
12 for details.

26. On the overthrow of King Min and the liberation of Qi under General
Tian Dan, Vol. [, pp. 1o—11. Xunzi’s assessment is echoed in the HFZ, LSCQ,
and ZGC, all dating to approximately the same period.

27. Compare paragraph 9.19. -

28. With Wang Yinzhi: yue Hhas dropped out of the text; this identifies the
passage that follows as the determination of which model is to be followed and
which masters are to be associated with.

29. With Liu Shipei and Zhong Tai: text dan & GV shan &,

30. Following the alternative interpretation cited by Yang Liang: text wang
£ GE yu . When the generations change, officers receive a new jade token of
their commission from the ruler. The significanice of the expression is seen in a
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story in Zuo, Ding 5. An officer was about to be buried with the Precious stone
insignia of office that he had worn when the duke was absent from the state. An-
other officer objected, saying that this was inappropriate since he had ceased to
tread on the ruler’s steps and therefore the stone should be exchanged for
another.

31. With Wang Niansun: text gu # excrescent. Following the QSZY: text
gu B GE guo .

32. Yang Liang plausibly cites the examples of Tang employing Yi Yin to
assist him and King Zhao of Yan #&#¥ employing General Yue Yi to conquer

i.
? 33. Yang Liang mentions the case of King Qingxiang of Chu ZHEL (r.
298—263), during whose reign Xunzi visited Chu (see Vol. I, pp. 7-11). In
ZGC, 5.34b, Zhuang Xin #3% characterizes him: “Since you always keep
Marquis Zhow #i#%& on your left side and Marquis Xia % on your right and
when you go forth in your chariot Lord Yanling ®¥#% and Lord Shouling
EBEE are always in attendance and since they indulge in every excess of de-
bauchery, are utterly extravagant and prodigal, and are inattentive to the gov-
ernment of the country, your capital Ying # is certain to be endangered.” King
Kang of Song is undoubtedly the instance of annihilation Xunzi had in-mind.

34. Although this might mean “Therefore I say,” since this passage recurs in
“Qiangguo,” 16.6, the judgment is probably a school saying.

3s. The passage recurs in paragraph 16.6.

36. The passages in this paragraph in braces are restored from Liji, 26 “Jing-
jie” #2f#, so.2b, where this paragraph is quoted. The ordering here is my con-
jecture as to the original text.

37. Following the Lii and Qian editions. Lu Wenchao's reading results from
the defective traced copy of the Lii edition he used.

38. This is one of the lost Odes not included in the present text of the Shi.

39. Following Hao Yixing and Kubo Ai.

40. This saying of Confucius is found only in the Liji parallel.

41. Gu Guanggqi emends text min & to jun &, for “no hardship for the lord,”
so that the sentence is parallel with the previous sentence.

42. With Yu Yue: text tian & GE guo 5.

43. With Hao Yixing: text bian # GV ban #*.

44 Following the reading tian % of the ZT edition.

45. The QSZY reads huang 3t “negligent.”

46. Following the Lii edition reading ji &. The Qian and ZT editions read
huang % “negligently.” Since this repeats a phrase, the Lii reading is preferable.
The QSZY reading huang (see preceding note) is probably an interpolation from
the alternative reading of this passage.

47. With Wang Niansun: text lie %1 GE bie 3, on the basis of the reading in
paragraph 12.11.

48. That is, they would “face north, the proper attitude of subjects, and
would entertain no murmurs of discontent or thoughts of rebellion.

49. These phrases recur in paragraph 16.6.
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so. These are allusions to the theory that the sage king need assert no force,
for he accomplishes his government through his moral force. Compare para-
graph 6.8. Yijing, “Xici,” 8.6b, is the locus classicus of the theory.

sI. Yang Liang cites a passage from the Shizi: “Yao was cherished from
Jiaozhi %8k in the south to Youdu ## in the north, from where the sun rises in
the east to where it sets in the west. Since there were too many tasks each day to
put them adequately in good order, he became apprehensive.” HFZ, 6 “Youdu”
HE, 2.4ab, adds: “If when a man becomes the lord of men, he attempts person-
ally to examine with care all the Hundred Bureaus, then the days will be too
short and his strength inadequate to the task. Thus, the Ancient Kings set aside
trying to use their personal capacities. They relied instead on law and on statisti-
cal calculations. They carefully scrutinized the application of rewards and penal-
ties. Accordingly, when matters are not adequately controlled because of excess
daily tasks, the responsibilities and authority of the superior is the cause.”

s2. The idea is that by setting the standards he would put the affairs of the
world in a state of equilibrium. Compare paragraph 9.18 for a slightly different
usage.

53. Compare the criticism of Mo Di in paragraph 10.8. The use of zang huo
#, an abusive term for slaves (Fangyan, 3.1b), is characteristic of the Mohist
Canons and logical discourse. ‘

s4. Text shi i is read as yi (= B above).

5s. With Hao Yixing: It is difficult to determine where this tradition ends
since the passage is repeated verbatim later in the text without the first two
clauses. The tradition is not elsewhere recorded.

56. Following Yang Liang. Compare LY, 15.4, discussing the rule of Shun:
“He assumed a grave and reverential attitude in his person, faced due south, and
did nothing more.” Yang Liang cites in explanation of the Three Dukes the
passage given in Gongyang, Yin s, quoted above in the introduction to Book 8.

57. Compare paragraph 11.4. The idea is that the court should be like an
orchestra in which every instrument is finely tuned and with the rhythms evenly
balanced, so that the music is perfectly ordered and managed.

58. See the end of paragraph 11.1b on Tang and Wu. The term qu & means
to “select,” but the idea is “gaining” or “winning.” It is unclear whether text fu
# refers to “carrying” their lands with them or “turning their backs against”
their own lands and following after the sage ruler.

59. Shi, Greater Odes, “Wenwang you sheng,” Mao 244. This poem is also
cited in paragraph 8.2.

60. Archer Yi is mentioned in paragraph 8.9. Pengmen, also known as Peng-
meng E%, is said to have been a student of Archer Yi who later killed Yi out of
Jjealously so that he could be the best archer in the world (Mengzi, 4B.24).

61. On Zaofu, see paragraph 8.9. Wang Liang is identified as the charioteer
of Viscount Jian of Zhao ##¥ (fl. s17-476) in Mengzi, 3B.1. ZGC, 3.42a, sug-
gests that a special school of charioteering derived from Wang Liang and an-
other, competing school derived from Zaofu. Gao You apud HNZ, 6.5b—6a,
says that Wang Liang was a grand officer of Jin whose real name was You Wuxu
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#@M and who was also called Charioteer Liang ME (“the good charioteer”)
and that yet another name for him was Sun Wuzheng H##. When he died, his
spirit took residence in the sky as the constellation Quadriga. The fact that a star
is called Wang Liang is significant. According to the later sources, the constella-
tion consisted of four stars, each representing a horse, to which was linked a fifth
star representing their driver Wang Liang. Yang Liang cites a now-lost passage
from the HFZ saying that his style name was Bole 4%, but this is refuted by
Lunheng, 14.1b, which makes it evident that Wang Liang and Bole were two
persons. Liang Yusheng suggests that Yu Wuxu had the style name Ziliang FE,
which is consistent with his being called Charioteer Liang, and due to this simi-
larity with the star’s name he came to be known as Wang Liang. This is quite
plausible.

62. With Wang Niansun: following the reading of the Lii and Qian editions.

63. Following the defmition of Du Yu apud Zuo, Xuan 16. This was an open
hall used for archery exercises.

64. Yang Liang cites Zuo, Xi 28: “The Marquis of Jin seized the Marquis of
Wey and conveyed him to his capital, where the Marquis of Wey was confined
to a dark room with only Ning Wu % to attend him with provisions supplied
in a bag.”

65. Here de # is the morally neutral Power, not the inner power from which
moral authority and prestige flow. The term i # recalls the “alienation from
inner power” that resulted in the demise of Zhou Xin (see above). The last
phrase might also be rendered: “a reputation sounding forth everywhere like the
sun and moon, for accomplishments that accumulate layer upon layer like the
sky and earth.”

66. Following Yang Liang.

67. Yang Liang notes that text yi % has never been adequately explained.
Wang Yinglin (Kunxue jiwen, 10.848), notes that this passage is quoted in the Li
Xian commentary to the Hou Hanshu ( jijie, 50A.sb) reading gao 5. This is the
correct reading, understood with the gloss of Ma Rong.

68. With Yang Liang: text guang ® SF kuang %. Compare paragraph 11.2.

69. Of Yang Zhu little is known except that he flourished during the fourth
century, debated with the leader of the Mohist school at that time, Qin Guli, the
successor to Mo Di, and held a doctrine that may be described as “egoism” in
contrast to the “altruism” of the Mobhists. In Mencius’ day his doctrine, together
with the contrary ones of Mo Di, “flooded the world.” His doctrines are repre-
sented, though with considerable distortion, in the “Yang Zhu” chapter of the
Liezi 517F.

70. Yang Liang suggests that most of this paragraph was written when
Xunzi was still in Qi and when Chu and Qin were its chief rivals.

71. On the term “unfit,” see paragraph 9.1 and note 1 there. The full meaning
of xian & is not adequately rendered by the conventional translation “worthy”
since the Chinese term has as well the connotations “steadfastness,” “solidity,”
and “stalwart.”

72. The term yuan & has a wide variety of meanings, from the natural, sim-
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ple reverence and honesty of villagers (LY, 8.16; Mengzi, 7B.37), which is mor-
ally valuable as a restraint against a tendency to violent behavior (see paragraph
10.12), to the blunt and outspoken frankness of the untutored, which should be
tempered with respectfulness to be fully acceptable (Shu, 4.19a) and which can
itself lead to violence. Xunzi frequently discusses the suppression of the violent;
compare 9.12. ,

73. That is, “laws that produce order,” “people who are self-restrained,”
“scholars who are worthy,” and “customs that are beautifully refined.”

74. That is, there are only these four and none of the elements belonging to
the latter series. It is a question of totality as opposed to mere predominance.

7s. This sentence recurs in paragraph 9.9.

76. This sentence recurs in paragraph 11.1. Compare also paragraphs 6.8 and
8.2. i

77. Compare paragraph 7.1. With Ogyl Sorai, Wang Niansun, and Kubo
Ai: text xu ¥ GE hou B.

"~ 78. Compare paragraph 11.1.

79. Here “superior” means specifically “ruler” and “subordinate” specifi-
cally “subjects,” although the passage can also be read more generally.

80. This is an allusion to Shu, “Kanggao,” 9 (14.6b); this passage is also used
in Mengzi, 3A.s, to indicate the gentle character of sagely rule. This phrase recurs
in paragraphs 10.10, I1.12, 13.4 (in variant language), and 15.5.

81. This sentence combines a phrase recurring in variant language in para-
graphs 10.5, 10.10, 11.12, and 16.2 with a phrase recurring in paragraphs 9.19a
and 15.1b.

82. Here Xunzi exploits several senses of the word fen %: “to divide,” “the
divisions made in society: social classes,” the “division of labor” represented in
the social classes, thus “tasks of their social class.”

83. This passage recurs in paragraph 11.5b, where it is quoted as a tradition.

84. With Yu Yue: text ping % GE xiang #. Compare paragraph 11.5.

85. Compare paragraph 9.11.

86. With Wang Niansun: text yong B GE zhou .

87. With Wang Niansun: emending the Lii and ZT readings to parallel that
of paragraph 10.13: zhi shu du liang HBER.

88. Yang Liang takes this to refer to the ruler. The context requires that it
mean specifically the sage ruler. Wang Xiangian notes that in paragraph 7.1
Xunzi uses this term to refer to Confucius.

89. With Kubo Ai and Hao Yixing: text zheng B GV zheng IE.

go. This passage recurs in paragraph 12.1, and the last sentence also recurs in
paragraph 12.11.

91. This passage recurs in paragraph 12.1.

92. Following Yang Liang and Kubo Ai, who take “use appropriately the
single individual” to refer to the selection of a prime minister to assist the ruler,
just as Yi Yin assisted Tang. “Gaining the empire” is the theme of paragraph
I1.6.

93. Compare paragraph 11.5.

”
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94. Compare paragraphs 7.1 and 11.5.

9s. This is also mentioned in Guanzi, 26 “Jie” &, 10.4a. Since the Chungiu
and Zuo zhuan together mention some 24 different meetings attended by Duke
Huan, it is difficult to know to which nine this tradition refers. The term “nine”
may merely be a “perfect” number for such meetings; see Guanzi, 8 “Youguan”
e 3.1b—2a, 3.4b—sb.

96. This is mentioned by Confucius (LY, 14.18). Guanzi, 26 “Jie,” 10.4a,
mentions that Guan Zhong “three times aided the Son of Heaven,” and it is
possible that this was the original reading here as well.

97. Compare paragraph 7.1.

98. Following Yang Liang.

99. This is usually taken to refer to military prowess.

10o. This saying of Confucius is not elsewhere recorded.

101. Compare paragraph 9.13.

102. Following the ZT and QSZY reading.

103. With Liang Qixiong: text li # taboo substitution for zhi #&. Text li was
the standard Tang # substitute character for zhi after it was tabooed as the per-
sonal name of Emperor Gaozong &5 (r. A.D. 650—83).

104. Compare paragraph 11.5.

105. The parallel phrase in a sentence below reads “to investigate what is
clear and lucid”; Liang Qixiong believes this should be the reading here as well.

106. QSZY reads “he seeks to make what is dark and obscure well ordered.”

107. Compare the description in SJ, 6.57, of the First Emperor of Qin given
in the 35th year of his reign (212): “It is he who decides all affairs of state, how-
ever great or small. He goes to the extent of having the documents weighed
each morning and night and will not rest until a certain weight has passed
through his hands.”

108. With Kubo Ai and Wang Niansun: following the ZT and QSZY read-
ing. This passage recurs in paragraph 12.8b.

109. This appears to be a reference to the doctrine of rectifying names, which
is the topic of Book 22.

110. Yang Liang cites the Zhou li’s (2.24a) description of the job of prime
minister: “At the end of the year he orders that each of the hundred bureaus and
repositories rectify the affairs under its jurisdiction. He receives them as a group
and listens to the report of their governance of their tasks and reports to the king
which should be adopted and which set aside.”

111. This phrase recurs in paragraph i2.1. In HFZ, 37 “Nan” #, II =,
Is5.11a, this remark is attributed to Duke Huan of Qi; in LSCQ, 12/2 “Shijie”
+#5, 12.3a, it is ascribed to a worthy ruler. It also occurs in slightly different
language in Mozi, 3 “Suoran” Bi#, 2.12b, and LSCQ, 2/4 “Dangran,” 2.9b.

r12. Xunzi here exploits the etymological connection between de % “obtain,
gain” and de #, the moral force that attracts the people to a ruler.

113. Following the ZT edition; the Lii edition reads “followed this Way.”

114. On this, see paragraph 10.5 and note 43 there.

115. With Yang Liang: text shang B GV shang 4.
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116. Compare paragraph 10.10.

117. This phrase recurs in variant language in paragraph 11.9. With Wang
Niansun and Kubo Ai: omit excrescent tian X.

118. With Yang Liang: text bu 7T is excrescent. Wang Xiangian retains bu
and takes text yu & GV tou fit, for “are not negligent in working themselves.”

119. Compare paragraphs 10.5 and 10.10.

120. Compare paragraph 4.8.

. Compare paragraph 11.2.

122. With Yang Liang: text wang {& GV wang 7. Since text wang is an hapax
legomenon, the meaning is obscure. The witch was evidently an “emaciated”
person thought to be possessed or hexed. Such persons were often sacrificed to
relieve droughts and other extreme conditions. Compare Zuo, Xi 21, where Du
Yu defines wang & as a “female shaman.”

123. With Yang Liang: text si 7 SF si fd.

124. Following the QSZY reading. This saying of Confucius is not elsewhere
recorded.

125. Following Kubo Al

126. Compare paragraph I1.1.

127. Following the ZT edition.

128. With Wang Niansun: adding ran % followmg text dandan W% as in
paragraph 11.1.

129. Following Wang Niansun.

130. Compare paragraphs 11.2 and 11.6. Here Xunzi argues that a radical
“change of laws” such as that introduced by Lord Shang in Qin is not only
wrong but introduces social instability. He was, however, in favor of evolution-
ary change in the law effected by the responses of the ruler to the new conditions
of his own time.

131. Compare paragraph 9.13.

132. The meaning of this sentence is uncertain. This follows Yang Liang.

133. With Lu Wenchao: text tiao th GV tiao %.

134. Following Yang Liang and Yu Yue.

135. Compare paragraph 10.3.

136. Compare paragraph 9.17.

137. With Wang Niansun: reading &#i&. Compare paragraph 9.17.

138. This sentence recurs in paragraph 10.9.

BOOK 12

1. This entire book lacks the’commentary of Yang Liang. Since all printed
Song editions of the Xunzif lack the Yang commentary to this entire book and to
portions of other books (all identified in the notes), it is generally assumed that
the version of the Yang Liang commentary and text that survived into the Song
dynasty was defective. This text of this entire book and the missing portions of
other books as well must have been taken from Tang editions that lacked Yang
Liang’s commentary.
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2. On the term lei ¥, see the Glossary, Vol. I, p. 252. The word xing 17 is a
technical term in Mohist logic meaning to reason from what is so of a particular
instance to what is so of the category (Graham, Logic, B1, 72; No 10, 11, 12).
Xunzi uses it to mean the application of the lei “category” to a particular instance.

3. Gao Heng emends: “Then however diminished the model, he is sufficient
to produce order.”

4. “First and last” refers to the principle of hierarchy in social ranking.

5. The idea is that the model is built on yi moral principles, which determine
what is right, and the translation of this into social justice.

6. This passage recurs in paragraphs 11.9b and 12.11.

7. This passage recurs in paragraph 11.9b.

8. This sentence recurs in paragraph 11.11. ‘

9. Shu, “Kanggao,” 9 (14.11b). The quotation here paraphrases the present
text of the Shu.

10. This rendering follows Xunzi’s understanding of the passage, but the
present text of the Shu clearly means: “Consider the reverence and scrupulous-
ness of King Wen.” The Pseudo-Gong commentary to the present Shu text in-
terprets the second clause: “[{Then] I, the Single Man [= the ruler], will be
pleased.” On selecting the appropriate individual, compare paragraph 11.9b.

11. It is unclear whether the idea here is that ministers will manipulate the
weights as a means of ingratiating themselves with a ruler who has untoward
tendencies or whether they will use his untoward personal tendencies as a license
for malicious adventures on their own. Both constructions are possible.

12. The text here follows the Lii edition reading. The approximate size of
the dou “dipper” is 316 cubic inches, and of the hu “peck” 3,160 cubic inches.
The size of the dui cup is unknown. This interpretation follows the analysis of
Liu Shipei and Yu Xingwu based on text parallels and on bronze inscriptions.
The gai instrument was used to level the measures by scraping off the excess.
Text ze " is obscure; with Wang Miansun: GV ze &.

13. This follows the reading of the Lii edition. Wang Niansun shows that the
present reading of the ZT edition is due to an editorial emendation based on a
mispunctuation of this passage.

14. The term shu “modes of calculation” is used in this book in several dif-
ferent senses. See note 1 to Book 10 above. The terms “consequences” and
“source” are literally “outflow” and “wellspring.” Xunzi exploits both the pri-
mary and extended meanings of the terms here.

15. On this meaning of shu, see paragraph 4.7.

16. This passage, with variant language, recurs in paragraph 16.2.

17. The various high officials of government; compare paragraph 9.17.

18. This follows the Lii edition. The ZT edition reads: “find joy and security
in diligently working in the ruler’s undertakings.”

19. Following Kubo Ai. Compare paragraph 9.19.

20. The term ping & means basically “level” and by extension “calm, pacify;
peace.” The image is thus that the sage king, without lifting his hand, “levels”
his opposition and so creates peace.
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21. Shi, Greater Odes, “Changwu” ##®, Mao 263.

22. According to the Preface, this Ode was composed to celebrate an expedi-
tion of King Xuan of Zhou against the “barbarian” tribes of Xu # along the
banks of the Huai # River.

23. Following the ZT reading shi f#. Lii edition reads dai #f, for “to behave
toward the lord”; the HSWZ parallel reads shi %, for “to serve the lord.”

24. The Xunzi reads wen %; Hao Yixing and Kubo Ai prefer the HSWZ
parallel reading gong #, for “and completely respectful.”

25. Following the Lii edition readmg gou . The ZT edition reads bei ¥ “re-
bellious”; the HSWZ reads man 1% “remiss.” Compare Zuo, Yin 3: “The lord
having moral principles and his ministers acting according to them, the father
being affectionately kind and the son being dutiful, and the older brother being
loving and the younger brother reverent—these are what are called the ‘Six
Proper Submissions.””

26. With Liu Shipei: text gong %) GE he #1. This passage is also found in
Zhongyong, 10.5. On the interpretation, see Karlgren, Li GL s09. The husband
must be grave and assume the appropriately condescending manner to his wife
in order to prevent any blurring of the separation of duties implicit in their re-
spective roles.

27. With Kubo Ai: text fanghuang 772 SF panghuang %12, attested Zhuangzi,
1.9b et passim.

28. With Kubo Ai and Wang Yinzhi: text nan # SF ran #; with Wang
Yinzhi: text gong & GV giong &.

29. Compare LY, 14.10: “It is difficult to be poor and have no resentment,
but it is easy to be rich and have no presumptions.”

30. With Wang Niansun: following Lii reading, as interpreted by Karlgren.

31. With Kubo Ai: adding shen 18 to restore parallelism. With Zhong Tai:
text wei f& means “bold” as in LY, 14.4. Wang Niansun: text wei SF gui %
“treacherous, perverse.”

32. Following the Lii edition reading dai #. The ZT edition reads shi F“‘wait
on”; the HSWZ parallel reads shi % “serve.”

33. Following the ZT and HSWZ reading.

34. With Kubo Ai: adding kuan % to restore parallelism. This phrase, as
emended, recurs in paragraph 13.4.

35. For text bu min 78, the HSWZ parallel reads bu giong 7% “inexhaust-
ibly,” a synonym gloss on text min.

36. With Wang Niansun: text yong B GE zhou . Text yi % SF ning % (ZT
reading); text li # taboo avoidance zhi #.

37. This phrase recurs in paragraph 20.3.

38. On the “blood humour” and “will and intellect”, see Vol. I, pp. 147—48.

39. This paragraph is defective and appears to be out of place.

40. Adding this passage, with Lu Wenchao and Wang Niansun, from quota-
tions in the Difan %# of Tang Taizong B A% and the Guangyun &# s.v. jun B,

41. Following the Lii and Qian editions; the second phrase is omitted in the,
ZT edition.
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42. On the basis of quotations in YWL], 73.1256, and TPYL, 758.7a, omit-
ting excrescent “The ruler is the pan; the people the water.” All these sentences
are proverbial. The Shizi attributes to Confucius the statement: “The gentleman
is the pan, the people the water; if the pan is square, then the water will be
square; if the pan is round, the water will be round.” (Quoted by Lii Qiang &3
in a memorial contained in Hou Hanshu, 78.16ab; compare also the quotation
found in the QSZY. HFZ, 11.11b, attributes a virtually identical statement to
Confucius.)

43. Following Yang Shuda. The thumb ring was an ivory ring worn when
pulling the bowstring. Compare ZGC, §.12a: “A tradition says that if the ruler
loves archery, his ministers will wear thumb rings and arm guards.”

44. Xunzi appears to be in error in attributing a fondness for small-waisted
men to King Zhuang, for the literature generally associates this with King Ling
(r. 540—29); see ZGC, s.11b; HFZ, 7 “Erbing” —#, 2.7b.

4s. This sentence recurs in paragraph 12.2.

46. Following the ZT, Erzhe, and Xishu editions (cited in the Kaoyi of Qian
Dian). With Wang Niansun, the ZT text contains a fragment of UR text read-
ing that can be reconstructed from the HSWZ parallel (indicated by braces
{}) as RRIRCZ HERLR. MRLE LM (77} 4#{F1-} F4£%th. The reading of
the Lii and Qian editions is an editorial attempt to make the text intelligible by
expunging the fragment still found in the uncritical ZT edition. For text kuang
i, the HSWZ reads wang . Follow the TZ edition reading le % for Lu Wen-
chao reading Iuo %.

47. With Wang Niansun: following the HSW Z reading su 8 for text guo B.
The error in the Xunzi text is very old, since the present reading is confirmed by
the QSZY quotation.

48. This means the “single individual” of paragraphs 11.9 and 12.1.

49. With Wang Niansun: in the three preceding sentences, text yu shi T/
GE shi zi &F. In the last sentence, text du % is excrescent.

so. The HSWZ parallel cites the examples of Tang’s using Yi Yin during
the Shang dynasty and of King Wen’s using Grand Duke Lii Shang during the
Zhou. This phrase recurs in paragraphs 8.10, 11.1, 11.8. 15.6, and 18.4.

s1. The HSWZ cites as examples the use of Guan Zhong in Qi and Sunshu
Ao ### in Chu. The concept of majestic conduct inspiring awe in others re~
curs in paragraphs 15.3 and 15.4.

52. This seems to be an allusion to the career of Wey Yang ##, the Lord of
Shang, who was not employed by King Hui of Wei ##&XE.

53. This passage recurs in paragraph 16.4.

$4. Shi, Greater Odes, “Ban,” Mao 254.

5s. With Karlgren: following the interpretation of Zhu Xi. Mao interprets
this as “the good are a fence.” But compare paragraph 16.4.

56. This entire passage from “accordingly” to the end recurs at the end of
paragraph 16.4.

57. With Wang Niansun: emending to the HSWZ reading. Here Xunzi ex-
ploits multiple meanings of the word dao i “way,” which also is the way one
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follows in traveling, acting, or doing, and thus one’s conduct and behavior. It
involves the way embodied in one’s conduct as well as the way guiding one’s
conduct. Compare paragraph 8.3.

58. Here Xunzi exploits the etymological connection between jun & “lord”
and qun ¥ “flock” (whose graph is composed of the phonetic element jun &
“lord” and the signific yang ¥ “sheep”). From the root meaning “flock” there
developed the special meanings (1) what flocks together: “class, category (espe-
cially of animals and birds)”; (2) flock: “crowd, mass; form a society”; (3) cause
to flock: “assemble, collect, gather”; and (4) flocking: the way of flocking, or
the “art of being sociable,” as when Confucius (LY, 17.9) says that the Odes
teach the art of being sociable.

59. Compare paragraph 4.10:

60. This phrase recurs, sometimes in variant language, in paragraphs 8.1,
11.12, 12.7, 14.4, and 18.2. In paragraphs 11.12 and 18.2, it is specifically said to
be a characteristic of a True King.

61. This phrase recurs in paragraphs 8.1, 11.12, and 18.2, identifying, in the
last two instances, a state that is doomed.

62. Compare paragraph 10.3.

63. This phrase recurs in paragraphs 8.3 and 18.5 and, with variant language,
in paragraph 14.6.

64. This phrase recurs, with slight variation in language, in paragraphs 4.12,
8.3, 14.6, and 18.5.

65. The bian #* was a cloth cap thrown away when the guan & skin cap was
assumed at the capping ceremony that marked adulthood.

66. This passage recurs, with slight variations in language, in paragraphs
10.4, 10.5, 10.9, and 19.1.

67. With Yu Yue: text cheng zhen bei B2 GE bei zhen guai %1% on the
basis of the HSWZ reading and a similar phrase in paragraph 18.5.

68. With Kubo Ai: text cai # LC cai #.

69. Xunzi here distinguishes between those who are xian ® “worthy” and
those who are merely liang E “good and virtuous.”

70. This saying is not elsewhere attested.

71. The term fang 7 means basically “square” or “regular” and is here used
in the sense of “direction of right conduct.” On this concept, see LY, 11.25 and
6.28.

72. With Wang Niansun and Kubo Ai: text ke 5 GE mian % SF mian #, con-
firmed by the HSWZ reading and parallel expression in paragraph 9.17.

73. This passage is built on quotations and allusions to techniques of govern-
ment and texts on success in government current in Xunzi’s day. The last phrase
was for Ru like Xunzi the test of a true and universal king. This phrase recurs in
paragraphs 8.1, I1.12, 12.6, 14.4, and 18.2.

74. With Kubo Ai: following the QSZY reading ba cai %% for text cai ji
ML

75. Similar ideas are expressed in paragraphs 9.19, 11.12, and 15.5.
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76. The HSWZ says that the: Document was the “Regulations of Zhou”
F#, a now-lost text. The passage does occur in the Old Script text of the Shu at
7.11a.

77. The severity of the punishments has long puzzled commentators. The
passage appears to relate to calendrics (such is the context in the Old Script text),
but errors in determining the solstices and equinoxes are so easy to make that the
punishment seems quite excessive. An alternative interpretation is that the pas-
sage deals with military matters and the coordination of units; in this case the
severity of punishment is more understandable.

78. This is the clearest statement by Xunzi of the philosophical basis behind
discouraging the people from changing occupations.

79. With Wang Niansun and Kubo Ai: text tan # GE man &, confirmed by
the HSWZ reading.

80. With Kubo Ai: adopting the reading of the ZT edition.

81. The term fan & “turn back, revert” implies, as Legge notes (Chinese Clas-
sics, 2:294, apud Mengzi, 4A.4), “to turn back from the course being pursued,
and then to turn inwards to the work of examination and correction.”

82. Compare paragraph 11.5. This is a rather complete statement of the
Daoist-Legalist theory of the sage kings.

83. Shi, Greater Odes, “Yi,” Mao 256.

84. With Yu Yue: text liu /< GE da K. Although the present text reads “six
calamitous blunders,” only three are mentioned.

85. Emending text “fearing” to “expecting,” the reading of a similar prov-
erb in paragraph 11.11. As it stands the text reads “and fearing that its shadow
will be bent.”

86. With Yu Yue and Wang Niansun: with the QSZY quotation omit hy ¥
and with the ZT edition read xiu f&.

87. This phrase recurs in paragraph 1r1.11.

88. With Lu Wenchao: text tao #& GE yin &.

89. Bole was a famous expert at judging (“physiognomizing”) horses. See
Vol. I, pp. 196—97.

go. Following the ZT reading: Lii edition reads “of the intelligent king.”

91. This entire paragraph is based on Mozi’s “Honoring the Worthy” and is
one of the best examples of Xunzi’s incorporating Mobhist doctrines and giving
them a Confucian pedigree.

92. Compare paragraphs 11.7 and 8.9.

93. With Wang Niansun and Fujii Sen’ei: following ZT reading and omit-
ting five characters reading “a thousand i in a single day” as a gloss interpolated
into the text.

94. There is a serious lacuna here. There should be a complement following
text luan &l paralleling that following text zhi #. The comment that follows is
inapposite to the argument Xunzi is making and implies that interposed between
the missing complement to text luan and the comment was an entire line of
discussion opposite to the policies discussed in the paragraph up to the luarn.
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9s. This phrase recurs in paragraph 11.2¢.

96. Compare paragraph 10.13 and note 126 there. The HSWZ parallel reads
“more than a thousand states.”

97. Some of the actions here attributed to King Wen are attributed to the
Duke of Zhou in paragraph 8.8. Since the Conquest did not occur until after the
death of King Wen, the latter part refers to the House of Zhou rather than to
King Wen.

98. With Yu Yue: text zhou #l LC zhou #t. Without the emendation, the
text says that the Grand Duke was a native of Zhow /i, an ancient state in the
northern part of present-day Angiu county, Shandong province.

99. With Gu Guanggqi: following HSW Z reading bai 5 for text mmg B4,

100. This passage recurs in patagraph 8.8.

o1. With Yu Xingwu: following the reading of the Xishu and Erzhe edi-
tions cited in the Kaoyi of Qian Dian.

102. Compare LSCQ, 17/3 “Jenshu” {E#, 17.7b: “What is ten li distant the
ear cannot hear, and what is beyond a curtain or wall the eye cannot see.”

103. Kubo Ai cites the examples of Yang Hu’s seizure and imprisonment of
Ji Huan % in 505 (Zuo, Ding s) and of Shu Niu &%, the illegitimate son of
Shusun Bao %3, who deceived his father about his legitimate children and
ultimately destroyed them (Zuo, Zhao 4).

104. Compare the discussion of “instruments” in paragraph 9.18.

105. With Wang Niansun and Kubo Ai: text zhi #% GE si #L..

106. Shi, Greater Odes, “Wen Wang” % £, Mao 235.

107. This phrase recurs in paragraph 11.9b.

108. With Kubo Ai: text zhi & GV te 1. With Yu Xingwu: text chu Hi SF qu

109. With Kubo Ai and Wang Xiangian: text bing #f GV bing 7.

110. With Kubo Ai and Wang Xiangian: text nei A GE ji H. Compare,
however, paragraph 11.5, where the statement has a rather different meaning.

r11. The 32 characters of the passage in parentheses are omitted from the
Xishu, Erzhe, and ZT editions and are possibly an interpolation.

BOOK I3

1. See Tang Lan et al.

2. Igai Hikohiro suggests that the reading “feudal lords” is a corruption of a
rare reading “and all the knights,” which occurs below in this paragraph, into a
very comimon one.

3. The idea is that since such’ministers are ministers in appearance only and
become what they are through misleading their ruler, they must be regarded as
shams.

4. With Wang Niansun: text huan B LC ying &,

5. Such ministers arrogate to themselves the majesty and authority inherent
in the position of their lord. The word translated “presumptuous” has the con-
notation of “usurpation.”
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6. Compare paragraphs 1.8 and 9.2. With Hao Yixing: text xing 7 SF xing
B With Wang Xianqgian: text yu 8 GV yu 8.

7. See paragraph 13.5.

8. Compare paragraph 2.3.

9. This sentence recurs in paragraph 13.6. Compare Guanzi, 15.11b: “Minor
officials hold on to their emoluments to nourish their companions”; and Yanzi
chunqiu, 4.258: “Officers hold on to their emoluments; travelers nurture their
contacts.”

10. Following the ZT edition reading XEX R rather than the Lii edition
reading X F%. “Senior advisor” is literally “fathers and elder brothers,” refer-
ring, says Kubo Ai, to grand officers who share the same clan name as the ruler.

I1. According to Liji, 1 “Quli” #i&, 5.8b: “It is a matter of ritual for men
who are ministers not to make a display of remonstrance. One should remon-
strate up to three times, and if one’s advice is not taken, then one should flee.”

12. That is, by pressing one’s case and incurring the animosity of the ruler or *
the hatred of one’s opponents, resulting in one’s martyrdom for a principle.
Since execution was considered shameful and since it imperiled one’s parents and
deceased ancestors, most Ru thinkers condemned it. Thinkers of Yang Zhu's
persuasion always condemned it because it caused the loss of life and no prin-
ciple was worth the loss of life.

13. The phrase in parentheses is omitted in the SY parallel text and is proba-
bly a gloss erroneously entered into the text.

14. Following the text as it stands. The idea is clearly to oppose the ruler out
of a higher loyalty to the state and for the ruler’s own welfare. Yang Liang: text
fu # GV fu ¥ LC bi % “help.”

15. With Lu Wenchao: text zhu huo £% excrescent gloss.

16. ‘The pairing of Bigan with Wu Zixu is also found in the Chuci 28, Jiu
zhang 1%, “She jiang” &L, 11.43—44 (Hawkes, p. 161).

17. This tradition is not elsewhere recorded.

18. Yang Liang quotes an alternative opinion: text xin & LC shen #, for “if
men who remonstrate and wrangle, assist and oppose, reform him, then....”

19. The meaning of shi # here is unclear. It could be that he “spreads them
out” in the sense that they are kept apart and thus cannot get into fights or in the
sense that he arrays them in an organizational pattern structured to prevent con-
flict or that he so uses them as to minimize occasions for feuds.

20. The need is illustrated by such rulers as Duke Huan of Qi, who was re-
formed by Guan Zhong but debauched by Yiya %%, who killed his own son so
that the duke could taste human flesh, and Shudiao -1, who castrated himself
sO that he could be put in charge of the duke’s harem.

. “Fill out” means to supplement and repair his deficiencies; “pare off” to
dlscourage and diminish his tendenc1es toward evil; and “elevate” to alter his
inborn nature.

22. This is one of the lost Odes. It is the basis of a famous remonstrance Prince
Fa 22 delivered to his son Prince Chan of Zheng (Zuo, Xiang 8).

23. That is, the Mandate of Heaven.
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24. Xunzi appears to interpret the Ode to mean that when the Mandate is
about to be transferred, one must be careful not to speak about it or one will
bring disaster on oneself. It is possible that the last part of this paragraph should
be interpreted entirely differently:

If one is persecuted and oppressed by a chaotic age, reduced to a life of utter
poverty in an aggressive state, and one lacks any means to escape, then one should
consider the perfection of all that is vulgar and commonplace to lie in promot-

ing its refinements and extolling its goodness, in avoiding its ugliness and con- .

cealing its failures, and in speaking of its virtues but making no reference to its
shortcomings. An Ode says:

When a land is about to possess the Great Mandate,
it may not be merely announced to others:
it must be matched in body and character.

This expresses my meaning.

25. Compare paragraph 12.11.

26. Compare paragraphs 3.4, 3.5, and 12.3. With Wang Niansun: following
the alternative interpretation quoted by Yang Liang.

27. This phrase alludes to the Document “Kanggao” and recurs with variant
language in paragraphs 10.10, 11.9, 11.12, and 15.5.

28. Each of these images is intended to suggest the careful and circumspect
manner one must use to approach such a ruler. Compare paragraph 11.9.

29. Yang Liang identifies this passage with a similar passage in the Old Script
Document “Yishun” 3l (Legge, Chinese Classics, 3:195), but Lu Wenchao cor-
rectly notes that it is a quotation from a now-lost Document.

30. Here obedience is to be understood as in LY, 2.4: “The Master said,
‘... At sixty [ heard the bidding of Heaven with an obedient ear.’”

31. With Wang Niansun: text ku % GE shan %. Gao Heng: text ku GE ming
4, for “and destroys his reputation.”

32. This passage recurs in paragraph 13.2.

33. On the Duke of Zhou, see paragraphs 8.1 and 8.8.

34. Of Cao Chulong nothing more is known. Yang Liang quotes the SY,
which says that he was a retainer of Jie rather than of Zhou.

35. The term is jing # “strict reverent care in the performance of a sacrifice,”
usually translated “reverent” in contrast to gong # “assume a properly deferen-
tial and modest attitude.”

36. Shi, Lesser Odes, “Xiaomin” /%, Mao 195.

37. Wang Yinzhi suggests that the quotation of the Ode should end here and
that the last three lines were added to the text. In support of this he adduces three

arguments: the Yang Liang commentary paraphrases only the first four lines of

the Ode; the Mao and Zheng commentaries to the first four lines are based on
the Xunzi; LSCQ, 10.7a, and HNZ, 8.7a, quote only the first four lines, and Gao
You bases his explanations of these quotations on the Xunzi.

38. Following Yang Liang. On the constant relationships, see Vol. I, p. 18s.
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39. This sentence recurs in paragraph 1.9.

40. Shi, Greater Odes, “Y1,” Mao 256.

41. Compare paragraph 4.3.

42. The text here is corrupt, with a word missing before yue % “music” and
before Ii | “benefit.” Wang Niansun: text yue li % GE le yue %%, for “takes
pleasure in music.” Yu Yue: text yue li GE he yue M4, for “is concordant with
music.” I believe that a possible construction is UR *he yue le Ii T1%%H.

43. The meaning of this sentence is much disputed by the commentators.
This follows Guo Moruo, Shi pipan shu, pp. 242, 247n2.

44. The term zhen & is a technical term referring to the verification of an
oracle or to the divination inquiry itself. It is also a technical term for the lower
half of a hexagram. From this technical usage develops the more general conno-
tations of “correct, proper” and “pure, incorruptible.”

45. “Capturing” refers to “stealing” the hearts and minds of the subjects,
particularly worthy ministers, of another, as Tang “captured” those of Jie’s sub-
jects. “Killing” refers to executing Jie and Zhou Xin. Yang Liang believes that
although causing the superior and inferior to change positions is contrary to
what is correct and proper, Tang and Wu so detested the anarchy Jie and Zhou
Xin had unleashed on the world that they acted to “capture” their positions.
This constitutes justice. Unwilling to endure the oppression of all living things,
they killed them. This constitutes humanity. Although superior and inferior
change positions, this causes the worthy and ignorant to assume their proper
social classes so that matters are returned to the correct Way. This constitutes
“correctness and incorruptibility.” It seems to me more probable that “cap-
ture” refers to Tang’s obtaining Yi Yin as his minister and King Wen’s obtain-
ing the Grand Duke as his advisor.

46. ‘'With Kubo Ai and Yu Xingwu: following the Xishu, Erzhe, and ZT
editions reading fong [ rather than Lii edition reading fong i&.

47. Or “truth and falsity.” Compare paragraphs 8.3 and 11.2.

48. With Lu Wenchao and Kubo Ai: following the reading of the ZT edi-
tion. The Lii edition reads “not controlling the crooked and straight,” a phrase
found in paragraph 11.2.

49. Compare paragraph 12.5.

50. On Feilian and Wulai, see the Introduction to this volume.

s1. This tradition is also quoted in paragraph 4.12. Guo Moro (Shi pipan shu,
p- 230) believes that this “tradition” derived from the schools of Shen Dao or
Tian Pian M5 and that the reference is the “model for laws,” which both exalted
(see Xunzi’s criticisms of this in paragraph 6.5). Xunzi exalts ritual principles
rather than the legal model, but in his system ritual principles play the function
of the legal model in that of Shen Dao and Tian Pian.

52. Shi, Ancestral Hymns of Shang, “Changfa” &%, Mao 304.

53. Following the Mao commentary. The giu gem appears to have been a
stone appropriate for making the sounding stones and was part of the regalia of
the Zhou kings (see Shu, 18.20a).

54. Following Karlgren, GL 1194.
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BOOK 14

1. With Kubo Ai and Wang Xiangqian: text chong ming &8 is equivalent to
Shu, 2.24b, mingming V8. ‘

2. These are the descriptive epithets applied in Mengzi, 1B.8, to Zhou Xin to
justify his execution.

3. With Wang Niansun: text yin 8 LC yi & “suspicious”; with Liang Qi-
xiong: text yong # SF yong %#. ’

4. Compare paragraph 1.9.

5. Text bu guan A*E implies that one is acting irregularly, on one’s own au-
thority, and hence because of some private or personal interest.

6. Following Liu Shipei; with Kubo Ai: text yu % GE cha & (= %).

7. With Liu Shipei: text dang er dang &M% GE dang bu 1 dang.

8. With Yu Xingwu: text shi = LC shi #; with Fujii Sen’ei: text huan &
(read xuan) LC xuan .

9. With Yu Yue: text jin & LC jin if.

10. Following the Lii edition reading. The first two sentences, with slight
variations in language, are to be found in Yi Zhou shu &FA&E, 40 “Daju” K%,
4.13ab. The first three, in variant language, are in LSCQ, 2/5 “Gongming,”
2.10b. The second sentence, in variant language, is also found in HSWZ, s.11a.

11. With Gu Guanggqi: add yi %, which has dropped out of the text.

12. The term gui ming ®# “esteemed, honorable, noble reputation” is used
frequently in “The Teachings of the Ru” (see paragraphs 8.2, 8.6, and 8.9) and is
associated with the gui dao %3 “Precious Way” of paragraphs 8.2 and 12.9.

13. -This passage recurs at paragraphs 9.2 and 15.6.

14. Shi, Greater Odes, “Minlao” %, Mao 253.

15. Traditionally zhongguo +8 in the Ode was interpreted as the capital, but
Xunzi specifically means the states in the center of the Chinese world that
observed the Zhou rituals. “Four Quarters” was traditionally interpreted to
mean the four quarters of the Zhou empire, but here more probably refers
to the barbarian states at the fringes of the empire that observed different
rituals.

16. These two sentences recur in paragraph 9.2.

17. This short poem is probably interpolated from another passage. It proba-
bly represents a single bamboo strip that got out of place before the work was
transferred to silk. In vocabulary and idea it is related to paragraph 3.12.

18. Heaven will be roused to transfer the Mandate to one who has gained the -

adherence of the masses of humanity.

19. This appears to be related to the Quietist ideas expressed in paragraphs
2.2 and 2.4.

20. Being “like a spirit 3,” sincerity and honesty will produce change within
the person without apparent effort or cause. See paragraphs 2.12 and 3.12; see
also Vol. I, pp. 169—70. The hun 3 is the “spiritual soul” formed of the Yang
principle, is the ¢gi % emanation of Heaven, and is the basis of the mind (Zuo,
Zhao 7). According to the Guanzi, when the spirit resides in the body (16.3ab),
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the person is well regulated, but to keep it, one must empty oneself of desires
(13.32).

21. Following the QSZY reading. On the use of bi & “of necessity” in the
special sense of “rigor” (= “to do with certainty”), see Haloun, “Legalist Frag-
ments,” pp. 108—9. The Guanzi, 18.3b, differentiates between them thusly: “In
making use of rewards, prize sincerity; in making use of punishments, prize
rigor.”

22. Compare HNZ, 16.13a: “One who uses the attraction of the locust to
light need only devote his attention to the brilliance of his fire. One who angles
for fish need devote his attention to the fragrance of his bait. The brilliance of
the fire is the mechanism through which the attraction to light causes them to
come. The fragrance of the bait is the mechanism through which the fish are
lured to become nourishment.”

23. Wang Niansun and Igai Hikohiro take text long & in the sense zhong #
“middle,” since these policies are those following the initial and final policies of
the government. The policies designated by long, however, represent the higher
aspirations of the ideal of government rather than transitional regulations.

24. Compare LY, 13.10, where Confucius remarks that “if only someone
were to employ me. .. within three years the task would be completed.”

25. Shu, “Kanggao,” 13 (14.8a).

26. Following Karlgren, GL 1643. Others take this to mean that they should
not be used or enacted because the ruler considers that he is not yet fully circum-
spect (text shun B LC shen %) in his undertakings.

27. Following Wang Niansun.

28. Compare paragraph 10.12.

29. Yang Liang says this refers to persons between 50 and 60 years of age.

30. Compare paragraph 2.11.

31. Shi, Greater Odes, “Yi,” Mao 256.

32. This Ode is also quoted in paragraph 10.6; there text de # is translated
“inner power.”

33. The entire passage is a close paraphrase of Zuo, Xiang 26.

BOOK I§

1. §J, 65.2—4. This anecdote has often been dismissed as fantasy, but that it
came originally from Sun Wu’s Bingfa has been confirmed by the discovery at
Linyi in Shandong of a fragmentary text of the Bingfa containing the episode.
See Zhan Libo, p. 13. :

2. This story, as Legge (Chinese Classics, 3 : 60) notes, is very widely attested;
see LSCQ, 19.6b; HFZ, 19.2b;’"HNZ, 1.7b, 11.8b, 13.5b; HSWZ, 3.14b; and
SY, 1.2b. A variant tradition giving Yu credit for winning over the Miao with a
dance is to be found in HNZ, 10.4a. Guoyu, 18.2a, records that the Three Miao
tribes were descendants of the Nine Li 7. tribes, who had created chaos during
the time of the Zhuanxu Di Ancestor, and repeated their evil inner power, but
they were corrected by Yao. Mozi, 4.17a, 4.23a—24b, attributes the conquest
and pacification of the Miao tribes to Di Ancestor Yu.
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3. This is at some variance with the traditions recorded elsewhere in the
Zhou corpus.

In Shu, 2.19b, a Gonggong is mentioned as one of three men considered, but
rejected, by Yao to be his assistant, the position ultimately going to Shun. Sub-
sequently Shun banishes Gonggong to the Dark Circuit in the extreme north
(3.14a; repeated in Mengzi, SA.3; Zhuangzi, 4.16b, and HNZ, 19.1b, attribute
the deed to Yao).

In Shu, 3.24b, Chui %, famous as an artisan in the Zhuangzi, is addressed as
gonggong 3t T, which is usually interpreted as the title rendered as “minister of
works.” The commentators disagree whether the office was concerned with
water conservancy (Zheng Xuan) or with the supervision of artisans (Ma Rong).
Because of this usage, some take gonggong in the Shu always to refer to a title and
not to a person.

Gonggong is often mentioned as a powerful ruler. Guoyu, 4.6a, says that he
was hegemon over the Nine Possessions (repeated in Liji, 46.8b). Guanzi, 23.4b,
says that he was a king. LSCQ, 7.3a, relates that he lived in the age following
Huang Di and Shennong. He is said to have created disturbances with which the
Five Ancestors had to contend. The HNZ gives more details. In a great battle
with the Zhuanxu Di Ancestor, Gonggong in fury knocked against the moun-
tains of Buzhou, snapping the Pillar of the Heavens, breaking their mooring
with the earth so that the sky tilted to the northwest (3.1ab, 15.1b). Later he
contested with Di Ancestor Ku for the title of Di Ancestor. In the struggle he
knocked against the mountains of Buzhou with all his strength, causing the
earth to slant toward the southeast. Defeated, he sought refuge in the Watery
Abyss, but his clan lineage was extirpated, his line of succession destroyed, and
the sacrifices to his line cut off (1.7a).

Gonggong is also the hero/villain of a cycle of deluge myths. Guanzi, 23.4b,
relates that during the reign of Gonggong (which is placed after the time of
Suiren, the discoverer of fire), water occupied seven-tenths of the surface of the
earth. Availing himself of the natural conditions and in this constrained space,
Gonggong regulated the world. He was followed by the Yellow Di Ancestor
and then by Yao and Shun. Guoyu, 3.5b, says that Gonggong desired to dam up
the hundred rivers and streams; “he leveled the heights and obstructed the low-
lands, thereby damaging the whole world. August Heaven 2X would not grant
him good luck and the common people would not help him. Anarchy and disas-
ter both occurred, and Gonggong was annihilated.” In Zuo, Zhao 17, it is noted
that Gonggong was an early ruler (of the period of Fuxi and Shennong) who
had water as his insignia and symbol. In the HNZ, he is said to have caused
the waters to do harm (15.1b) in the time of the Zhuanxu Di Ancestor and
to have agitated the waters into a torrential flood (8.5a) during the time of
Shun.

In Zuo, Zhao 29, Guoyu, 4.6a, and Liji, 46.8b, Gonggong is mentioned as the
father of Goulong ##, who is identified as Houtu i+, the Lord of the Soil.

In HNZ, 4.11b, Gonggong is said to be the progenitor of the Luminous
Wind. Gao You says that this Gonggong, whom he distinguishes from. the rival
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of Zhuanxu and Di Ancestor Ku-and from the minister of Yao, was a nature
spirit with the face of a man and the body of a reptile: (Guo Pu apud Shanhai
Jjing, 16.1a, adds that he had red scales.)

The significance of the tribe was all but lost, due to the greater fame of
Gonggong, its cult hero and eponymous founder in other works of antiquity.
This Gonggong was the hero of the deluge myth of the tribe, but with the his-
toricization of early antiquity, Yu, the deluge hero of the Chinese, replaced
Gonggong as the great hero. Then Gonggong was relegated to the position of a
precursor. With the standardization of the succession of the Di Ancestors, Gong-
gong became a powerful ruler in conflict with the Di Ancestors, reflecting the
traditional rivalry of the Gonggong tribes and the Chinese. At the same time,
the Gonggong legend was assimilated into the cosmological theories of the Chi-
nese. His conflict with the Zhuanxu Di Ancestor, his struggles with the Di An-
cestor Ku, his taking refuge in the Watery Abyss, and his banishment to the
extreme north by Shun are parts of the cosmological cycle of myths.

The story of Gonggong as a minister of Yao probably reflects the earliest
historicization of the cult hero into the structure of “ancient history.” With the
widening framework of “history,” Gonggong took a place among the very ear-
liest of the Di Ancestors. Later, when the pattern of early history became “clear”
and its chronology was “elucidated,” the incompatibility of the myths became
obvious; commentators like Gao You attempted to distinguish between the sev-
eral Gonggong. The appearance of the title gonggong probably reflects (like the
case of Xiwang Mu &£, Queen Mother of the West) a literal interpretation of
what was originally only a phonetic transcription of a non-Chinese name. The
HNZ legend of Gonggong as a nature spirit probably reflects the assimilation of
animistic beliefs into the framework of euhemerized mythology or possibly a
genuine archaic tradition, totemic in character, incorporated into proto-
naturalistic thinking. The genealogical connection between Gonggong and
Goulong and the important connection between Goulong as Houtu and Houji
J5%%, the cult hero of the Zhou peoples, probably reflects symbolically the mutu-
al assimilation of the two into the Chinese framework.

4. For the dating of this debate, see Vol. I, pp. 24—25. In this dialogue, as in
all others, Xunzi’s surname is written Sun # rather than Xun 4.

s. The phrase in quotations repeats a phrase from Sunzi, VII/4. It is evident
that in this dialogue both the Lord of Linwu and Xunzi are employing words in
special military senses.

6. On Zaofu and Archer Yi, see paragraph 8.9.

7. Compare Sunzi, V[11 and VII/15. Sunzi, I/18, also states that “the way of
all warfare is based on deception.”

8. Text gan & means yan # (the reading of the Xinxu parallel); you % “from
far away” (see Mao gloss to Shi, Mao 287; Karlgren, GL 1111); an 8 GV an ,
here “under the cover of darkness.”

9. This alludes to the earlier statement of the Lord of Linwu.

10. With Yang Liang: text lu ¥ SF lu &%; with Wang Niansun: text dan E
SF dan #4.
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11. With Wang Yinzhi and Kubo Ai: following the reading of the Xinxu
and HSWZ texts #.

12. The passage in braces is not in the present text of the Xunzi, but is con-
tained in the Hanshu, “Treatise of Laws and Punishments,” which quotes exten-
sively from this book. Its placement here is conjectural, based on context.

13. These were undoubtedly common metaphors; the one concerning eggs
also occurs in Sunzi, V/4, and Mozi, 12.8a.

14. This phrase recurs in paragraphs 10.14, 10.15, and 16.3, where the subject
of “one mind” is “superior and inferior.” The next sentence makes it clear that
“superior and inferior” means “lord and minister” (in context, a ruler and his
generals, like father to son) and “superior and subordinate” (in context, generals
and their subordinates, like elder brother to younger brother).

15. There are several possible interpretations of ting % in this passage: (1)
Yang Liang: the humane man will hear of what occurs outside his domain be-
cause others on their own initiative will act as his eyes and ears; (2) alternative
opinion cited by Yang Liang: he will hear intelligence of what occurs; (3) Yu
Chang: he will be heard of far outside his domain; or (4) he will come to hear, in
the sense of “to adjudicate,” what occurs outside his domain. All four ideas are
contained in the sentence. Kubo Ai cites LSCQ, 17.13b: “In their enfeoffment
policy the kings made those states in their vicinity large, whereas those that were
remote were small. Those on the edge of the sea were only ten ki square.” Xunzi
presumably means such a small state. He might also refer to such tiny states as
Teng, which Mencius had tried to reform (Mengzi, 3A.2—3, 1A.13—15).

16. With Kubo Ai text: zhuan {8 GE fu #. Wang Xiangian, relating this pas-
sage to paragraph 8.7: text zhuan GV tuan #, for: “will make all harmonious,
collect them together, and unify them.”

17. A company # is defined in the commentaries as 100 to 500 men.

18. Following the HSW Z reading. Furuya notes that in this and the follow-
ing sentences a military formation is meant.

19. With Hao Yixing: following the HSWZ reading in adding ju /&; text dui
R SF rui 8; text dang % SF dang .

20. The text of the Xunzi here is garbled, reading: EEMA L. AIEH AR B2 %
Al RARIERIERMTE. On the basis of the HSW Z reading EIE % f1LZ Rl th.
THEUERA T, B> ERRTETE, it is possible to reconstruct an emended
Xunzi text. Text BE is a fragment of an Urtext reading reflected in HSWZ
BEMERLZATTBE, Texe MHLEMERRS is a variant of HSWZ FRAERAZ R
. Text W2 &AM RAREREHRENER is a variant of HSWZ B2 &Rk
iR . Text RAEEMER is a garble from fragments of the Urtext. On the basis
of HSWZ and Xunzi, we can infer that the Urform of this passage was * E/& Al
FUOR HONERER B EAROOME, HSWZ 4T84 and SR TR expli-
cating the obscure meaning of Urtext (JC1# and 8 &4,

Commentators generally take text an % as a particle; text jue fa is generally
considered excrescent dittography. Gu Yanwu notes that text longzhong B and
donglong ##E SF ## occur in the literature as dialectical terms for military for-
mations. These terms were used in the Six Dynasties period and are probably the
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basis for the emendation that produced text RAEEREHEM. This reading is, I
suggest, a note entered into the text that preserves part of the Urtext. Text duo %
means “banked-up earth” (in HNZ; GSR 311); text long B means “dike, bank.”
HSWZ gl is simply a variant of this difficult Urtext reading, giving * EERIE
HRR. Text It GE &, for *iBRMERER. Text # GV & “swell, bruise, contu-
sion,” which is perhaps a variant of HSWZ zhe jie #78, for . Text donglong
W# is dittography from 3%, probably GE *UR ##.

This admittedly speculative argument permits a reconstruction of the full
text with a part of the inferred note. Characters enclosed in parentheses ( ) are
omitted; characters in braces { } added from the HSWZ; characters in angle
brackets { » moved from elsewhere in the text; characters in brackets [ ] inferred
from parallelism; (X > Y means read character X as Y, in these cases GE. BR/E
(s} CERD [R], (MFUL) > (B} NERFEABzEZml (& GV E) O = {if]
(note) (EREE®ER)M;E. The hypothetical note is reconstructed: £fA.BO0??, the
number of characters being uncertain. The translation is based on this recon-
struction and includes the HSWZ explications of &.

21. These five sentences recur in paragraph 9.19.

22. Compare Mengzi, 2A.5: “If you would truly execute these five measures,
then the people of neighboring states would look up to you as to their own
parents. From the very birth of mankind to the present, no one has ever suc-
ceeded in inciting children against their own parents. When this condition ob-
tains, you will have no rival in the world. He who is without rivals is sent of
Heaven. Such a man has never failed to become a king.”

23. Compare paragraph 11.6.

24. Shi, Sacrificial Hymns of Shang, “Changfa,” Mao 304.

25. The “Martial King” is Tang, the founder of the Shang dynasty. Text fa
% (= .Han, Lu reading) superior rhyme to Mao pei #. Text yue $% has the ex-
tended meaning “cut, hew: kill” (Du Yu on Zuo, Cheng 13; Fangyan; see Ma
Ruichen apud Shi, Mao 305).

26. With Wang Xiangian: omitting text zu & on the basis of the Yang Liang
commentary.

27. Yang Liang defines ¢i # “equal, even, alike” in this passage as “to exert
their efforts in common.” Sunzi, XI/16, notes that the skillful general is able to
keep “an army that is united from being coordinated.”

28. Following Meng Kang apud the HS quotation.

29. That is, in Qi they are preoccupied only with taking heads and so do not
offer incentives for victory.

30. Text cui & SF que/cui i&. Following Yan Shigu apud HS quotation.

31. The HS notes that King Min of Qi in particular depended on this kind of
soldier. Xunzi here no doubt alludes to his ultimate demise and the routing of
his army by the force of Yan.

32. According to HSBZ, 23.6a, Xunzi is referring to King Hui of Wei.

33. With Yu Yue: text fu & SF fu . According to Du Mu (a.p. 803—52),
the average day’s march was 30 li. Sunzi, VIIJ7—8, notes that “if you order your
men to roll up their buff coats and make a forced march, without halting day
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or night, you can cover twice the usual distance, even a hundred Ii, in order
to wrest an advantage, but you will lose the commanding generals of your
three armies to the enemy ... and only one-tenth of your army will reach the
destination.”

34. Following Yan Shigu apud the HS quotation.

35. With Yang Liang: Xunzi here refers to the narrow valley of the Wei
River that formed the heartland of Qin. This could, however, refer figuratively
to “straitened circumstances.”

36. With Gu Guangqi: text fian X excrescent.

37. According to Ru Shun apud the HS quotation, this constituted the low-
est of the ranks of dignity in the Qin system. HFZ, 17.6b, records that “the laws
of the Lord of Shang say: anyone who cuts off one head will be given one de-
gree in rank. Those who desitre official positions will be given an office with an
emolument worth so piculs. Anyone who cuts off two heads will be given two
degrees in rank. Those who desire official positions will be given an office worth
100 piculs.”

38. With Kubo Ai and Tao Hongqing: text zheng I SF zheng fE.

39. Compare paragraph 7.1. This refers to the reigns of Duke Xiao (361—
338), King Huiwen ZEXE (337—311), King Wu %® £ (310-307), and King
Zhaoxiang #%M% £ (306—251), who was on the throne when this dialogue took
place.

40. The HS says that King Zhaoxiang of Qin was victorious because of these
“keen and well-trained knights.”

41. This reflects the traditional criticism of Dukes Huan and Wen by the Ru
school. LY, 14.16, has Confucius say: “Duke Wen of Jin could rise to an emer-
gency but failed to carry out the plain dictates of ritual. Duke Huan of Qi
carried out the dictates of ritual, but failed when it came to an emergency.”
(Waley, Analects, p. 249; Legge, Chinese Classics, 1:281, translates this passage
very differently, but Waley is soundly based on the very thorough examination
of Liu Baonan, Lunyu zhengyi, 17.9b—10b.)

42. This alludes to paragraph 15.1b.

43. The word gan T carries the special connotation of “seeking with a view
toward” (see Shi, Mao 239, and Mengzi, 2B.12, 7B.33). The reference specifi-
cally is to the practices of Qi and Qin of rewarding the taking of heads in
battle. The HS quotation reads “devotedly attend to their obligations.” The
term jie B as'always carries several meanings, which Xunzi freely exploits. In
personal terms, jie refers to the “decisiveness” of Duke Huan, discussed at length
in paragraph 7.1. In terms of the army, it refers to the disciplined adherence to
duties and responsibilities, as a few sentences above, but also to the larger moral
obligations of both the ruler and officer. Xunzi appears sometimes to be stressing
one aspect of the word, sometimes another. In the translation here the word
is regularly rendered “discipline,” but “decisiveness” on the part of Huan and
Wen and “moral obligations” are also implied.

44. Yang Liang here interprets jie & “discipline” to refer to the principles of
humanity and justice. Zhong Tai suggests that it means “ritual and moral prin-

Notes to Pages 224—225 m 335

ciples.” Xunzi argues that his superior moral force would so attract their subjects
that soon they would give allegiance to him.

45. With Yang Liang: text jin & GE yan i,

46. Emending the text here to the reading in paragraph 15.1b.

47. Compare paragraph 9.18.

48. The sage king’s de “inner power and moral force” is so irresistible that he
need perform no positive action to transform the world. Compare paragraphs
8.8, 12.1, and 12.7.

49. This is one of the lost books of the Documents. It is apparent that Xunzi is -
alluding to familiar sources throughout this speech, but only the chance quota-
tion of the work in the Zuo enables us to recognize the allusion. Where else he is
exploiting the language of this Document is unknown.

so. With Wang Niansun and Kubo Ai: text zhi # GV dai %. Xunzi contrasts
the armies of the sage kings with those of the lords-protector. Compare para-
graphs 9.18 and 11.1.

sI. “Accomplishment” refers to the military practices of Wei and Qin;
“profit” to those of Qin and Wei.

52. With Yang Liang: text qi ® GV gie #; text si A SF si . Confirmed by
the reading at paragraph 10.1.

53. This is the standard list of the Five Lords-Protector in the Xunzi. See
paragraph 11.1. Meng Kang (fl. A.p. 180—260) comments apud the HS quotation:
This means “they entered into the realm of armies of a king without, however,
attaining complete goodness.” Yang Liang comments that this refers to the do-
main of ritual and moral principles. Hulsewé (361n74) comments that this is
probably an allusion to LY, 11.14, where Zilu is said to have “not as yet entered
into the inner rooms.” Waley (Analects, 156n3) comments: “Tzu-lu [= Zilu]
had an abundance of courage, which is the elementary virtue of the gentleman.
But he lacked the two other virtues: wisdom and Goodness [= humanity].”

54. In paragraph 6.9, Xunzi observes that true trust includes doubting what
is “dubious,” meaning “anything that is of doubtful veracity or value.” The
term yi 5 implies any kind of procedure that will undermine the confidence of
officers and troops (compare Sunzi, III/15).

ss. Compare LY, 2.18: “The Master said: Hear much, but maintain silence
in regard to what is dubious and exercise caution with regard to the remainder;
then you will seldom give occasion for blame. See much, but omit what seems
perilous and exercise due caution in implementing the rest; then you will prob-
ably have few occasions for regrets.” This thymed passage is probably a pro-
verbial expression. ‘

56. Here Xunzi stresses that the actual outcome of one’s plans frequently de-
pends on chance factors; one cannot be held responsible for these if one has exer-
cised due caution and reasonably anticipated events. Compare Zhuangzi, 10.9a,
which contends that the sage by taking what is inevitable to identify what is not
inevitable has no cause for frequent recourse to armed conflict. The ordinary
man by taking what is not inevitable to identify what is inevitable has cause for
frequent recourse to arms.
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57. This is vividly illustrated by the story of Sun Wu training the harem of
King Helii of Wu.

58. The rigor with which this was stressed is illustrated by an anecdote about
the famous general Cao Cao (A.D. 155—220), who issued orders against injuring
standing crops. When his horse strayed into a field of corn, he condemned him-
self to death, but was persuaded to accept the symbolic punishment of cutting
off his hair rather than his head. He observed that “when a regulation is set
down, see to it that it is not disobeyed; when anyone disobeys it, he must be
executed.”

59. See Sunzi, IX/[33; XI/19 notes that “rapidity is the essence of warfare.”

60. Yang Liang cites HFZ, 17 “Beinei” #MA, 5.sb: “Examine what appears
the same for differences that are expressible. Employ what is known clearly to
assign it to the proper category. Compare, check, and corroborate it for verifica-
tion. In order to provide an exact arrangement, discuss it in terms of concrete
actualities.” And HFZ, 8 “Yangquan” #%#, 2.11a: “Check the data through
comparison with other things. Corroborate their accuracy through joining
them with the missing.”

61. Following Ogyi Sorai.

62. Kubo Ai cites the case of King Fuchai of Wu, who saw the advantages of
an attack on Jin, but neglected to note that this exposed him to an attack in the
rear by Yue. He consequently lost his kingdom at the zenith of his power. Gen-
eral Bo Qi B# remarked that the plan to lay siege to the Zhao capital Handan
was ill founded and that “while I can see the harm in this proposed action, I fail
to perceive any benefit. We will have cause to regret this project deeply if we
fail to bring it off” (ZGC, 3.58b).

63. Sunzi, VII/21, notes that the general should “ponder and deliberate be-
fore any move is made.”

64. Kubo Ai calls attention to LSCQ, 25/s “Chufang” &7, 25.8a: “The king
is quite able to obtain from his ministers a willingness to be executed, to be
dismissed from office, or to have their families extirpated, but a king cannot
obtain from his ministers a willingness to fight when it is impossible to do so or
a willingness to fail to fight when it is possible to do so.”

65. Since there is no unseemly accommodation to the ruler’s personal ideas,
the ruler cannot please him, and since there is no recourse to sudden shifts in
tactics or to dissimulation, it is impossible for the enemy to make him angry.

66. Compare paragraph 8.11.

67. An ancient Army Manual EEB quoted in the Sunzi (VII/23) says: “[In bat-
tle] the spoken word does not carry far enough, thus the gong and drum -are
substituted; visual commands cannot be seen far enough, thus banners and flags
are substituted. Gongs and drums, banners and flags, are employed as a means to
focus the attention of the troops’ eyes and ears on one place.”

68. Literally, “to flee for the sake of his ming # destiny”; that is, his ap-
pointed span of existence and the natural endowments apportioned him by
Heaven. What he accomplished and what he could not were both a part of his
ming “destiny.”
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69. Liu Shipei: text gong B GE zhi &, for “and those who flee for their lives
are given asylum.”

70. The text here actually reads kai B, a taboo avoidance of the personal name
of Emperor Jing of the Han dynasty #R 2% (r. 156—141), probably as a result of
the redaction of Liu Xiang.

71. After his release from prison by King Wu, the Viscount of Wei was en-
feoffed with Song in order to carry on the sacrifices to the ancestors of the House
of Shang (S], 38.2—22). SY, 10.9a: “When Jie was exalted as Son of Heaven and
had the riches of all within the Four Seas, [Cao} Chulong, who was his senior
tutor, was a flatterer and sycophant and was not upright. When Tang executed
Jie, he killed Cao as well.” It is apparent that the Xunzi and SY represent dif-
ferent traditions concerning this obscure figure.

72. Compare paragraph 8.2.

73. Compare paragraph 9.13.

74. Compare paragraphs 6.8, 8.2, 11.1, and 11.8.

75. Compare paragraphs 8.2 and 9.13.

76. Shi, Greater Odes, “Wenwang you sheng,” Mao 244.

77. This Ode is quoted at paragraphs 8.2 and 11.6. The way in which this
paragraph combines motifs from several other books suggests that it is later in
composition than 8.2, 9.13, 11.1, 11.6, and 11.8.

78. This is because the True King’s inner power and sense of what is right are
as yet inadequate to attract them to his cause and to make voluntary submission.

79. This paragraph appears related to events immediately after the debate
with the Lord of Linwu.

80. It is generally thought that Chen Xiao was a disciple of Xunzi.

81. This question suggests a Mohist understanding of the term ai & “love.”

82.. This same list occurs in the Sun Bin Bingfa, 20, and in ZGC, 3.2b, in a
long persuasion by Su Qin before the king of Qin, which adds that “Shennong
attacked the Buqiu, the Huang Di Ancestor attacked Chiyou at Zhuolu . .. and
Duke Huan of Qi used military might to become lord-protector over the whole
world.” Since the Sun Bin Bingfa antedates both Su Qin and Xunzi, the list must
reflect a tradition in the lore of military strategists and thus a general knowledge
of these texts on Xunzi’s part.

83. Yang Liang correctly notes that in the literature the rulers of the Xia and
Shang dynasties are styled “ancestor” or “king” indiscriminately. Kubo Ai notes
that the ZT edition (and other unspecified “old” editions) read “two ancestors
and four kings.” Liu Shipei notes that the pre—Yang Liang quotations in the
BTSC and TPYL have the same reading.

84. With Wang Niansun: following the reading of the quotations in the
TPYL, 322.5b, and in the commentary to WX at 44.13a and $6.12a. The present
text reads “longed for their inner power.”

85. Shi, Airs of Cai, “Shijiu,” Mao 152. These lines are also quoted in para-
graph 10.14.

86. With Chen Huan and Wang Niansun: following the reading of the Xunzi
text. Text yi # is usually taken as SF yi # “demeanor,” the reading of the cur-
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rent Mao text of the Shi. Here the meaning of yi is best rendered “justice.” But
the situation is complicated by the quotation of the present ode in paragraph
10.14 with the reading yi “demeanor.” The two bracketed lines are omitted from
the present text of the Xunzi. With Kubo Ai and Chen Huan: context requires
these two lines, which are quoted in paragraph 10.14. The meaning of the last
line of the poem is here interpreted differently than in 10.14.

87. Li Si is the most famous of Xunzi’s pupils. For his position in Chinese
history, see Vol. I, p. 37.

88. With Wang Mouhong and Zhong Tai: text jun % GE jun &. This makes
the passage an allusion to the beginning of paragraph 15.1c.

89. Following Su Li and Chang Yan apud the HS quotation of this sentence.

9o. Compare the discussion of various strategies in paragraph 15.1d.

g1. This refers to the wilderness of Mingtiao, where, according to the Preface
to the Shu, Tang defeated Jie. The site of Mingtiao is the place where Ancestor
Shun had died. LSCQ, 8.5b, and ZGC, ¢.25b, both mention the battle of Ming-
tiao as the victory of Tang over Jie. The Mengzi quotes the now-lost “Instruc-
tions of Yi Yin” #dl Document, saying that “the punishment of Heaven began
at the Mu Palace [of Jie].”

92. It was on the jiazi day of the 6o-day cycle that King Wu drew up his
troops on the fields of Mu in the suburbs of the Shang capital and urged his
troops on to the great victory that would be accomplished on that day. The
charge is contained in the present Shu: “The time was the jiazi day at daybreak;
the king in the morning came to the fields of Mu by the suburbs of Shang and
then he made a solemn declaration. The King in the left hand wielded the yel-
low battle-axe and in the right he held the white oxtail flag, which he waved
aloft” (Karlgren, “Book of Documents,” p. 29). Although this Document pur-
ports to be from the beginning of the Western Zhou period, certain stylistic
features (e.g., the use of shi + and fuzi £7) suggest to some commentators a
Warring States date.

93. This paragraph interrupts the discussion, is very corrupt, and is included
as part of the discussion of ritual principles in the S§J quotation based on Xunzi’s
“Discourse on Ritual Principles.” It thus seems likely that this paragraph has
been erroneously transposed into this book from Book 19.

94. Following the present reading of the Xunzi text. The SJ quotation reads
“root of strength and security,” which Kubo Ai and Wang Xiangian believe to
be the correct reading.

95. Following the reading of the Lii edition. The ZT edition, as well as the
SJ and HSWZ quotations, reads “unify.”

. “Sharkskin” follows the Xunzi text. The variant parallels in HNZ and
Shang]un shu read “alligator,” which is probably the better reading. With Yu
Yue: text jia % SF jia %. The HSWZ and §J quotations read “hard as metal and
stone.”

97. Following Xu Guang apud the SJ quotation.

98. In 301 (or 299) the army of King Huai of Chu was defeated at Chuisha
by the combined forces of Qin, Han, Wei, and Qi. The Chu general Tang Mie
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was slain there. (On the problems connected with this battle, see Chavannes,
2:79n6 and 3:21716.)

99. Zhuang Qiao who was a famous robber on a par with the notorious
Robber Zhi (LSCQ, 10.10b; HNZ, 9.14b, 11.1b). LSCQ, 12.5b, mentions that
this Zhuang Qiao once overwhelmed the Chu capital of Ying by sheer force.
Liang Yusheng observes that this is the same Zhuang Qiao mentioned here in
the Xunzi and that he is an entirely different person from the famous General
Zhuang Qiao who conquered the Dian area and later became its king.

The text literally reads “divides in threes and fours,” which may mean that it
was partitioned “in thirds and fourths” or that it was partitioned “three or four”
times. Chavannes understands the SJ quotation to mean “four times” and sug-
gests that the four are (1) the move of the capital from Ying to Ruo in 504; (2)
the declaration of independence by Zhuang Qiao between 339 and 329; (3) the
transfer of the capital to Chen in 278; and (4) the removal of King Kaolie to
Shouchun in 241. Duyvendak (Book of Lord Shang, 311n2), apud the Shangjun
shu parallel, which has “five” rather than “three or four,” properly notes that “it
is not clear what is meant by the fifth.” The difficulty here is created partly by
the erroneous identification of the bandit Zhuang Qiao with the general of the
same name. The “division into threes and fours” refers only to the loss of ter-
ritory and is not to be taken literally. The meaning is that losses of territory
through partitions had reduced Chu to a fraction of its former size and not that
such partitions had occurred three, four, or five times.

100. The Ru and Ying rivers rise in the vicinity of Mount Funiu, low east-
ward through Henan, and join together to form a single river that becomes a
tributary of the Huai.

101. The Forest of Deng was in the south of modern Xiangyang county in
Hubei province. The Fang Mountains were located in northeast Hubei prov-
ince. There was a wall of some tens of li, which accounts for the name.

102. Xunzi refers to the brilliant campaign of General Bo Qi of Qin, who
took Yan in 279 and Ying in 278.

103. According to Liensi zhuan %148, 7.2a, this punishment consisted of a
copper column coated with grease placed horizontally over a fiery pit. The con-
demned man was ordered to walk along the column until he fell into the pit,
where he burned to death.

104. Xunzi here shares with Mencius (7B.3) the belief that in the war be-
tween King Wu and Zhou Xin, the troops of Shang refused to fight and sur-
rendered en masse; see paragraph 8.8.

10s. With the anonymous commentator quoted by Yang Liang: text gian i
GE hu 18 (SF hu 1#).

106. This refers to the various types of war machines, both offensive and
defensive, with which the Mohists in particular were associated.

107. With Yang Liang: following SJ reading gu & for text nei M.

108. Following the reading of the §J and HSW Z quotations.

109. Following the reading of the §J and HSWZ quotations.

110. This refers to the execution of Gun # on Mount Yu, to the banishment
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of Gonggong to the Dark Isle, and to the confinement of Huan Dou to Mount
Chong. (Shu, 3.14a, attributes these acts to Shun.) Hao Yixing and Yu Chang
rightly regard this as merely metaphorical, indicating that his executions and
punishments were but few. Compare paragraph 7.1.

111. This tradition is not elsewhere recorded.

112. The ideas contained in this paragraph closely resemble those in para-
graphs 11.12 and 12.2.

113. With Wang Niansun and Kubo Ai: add ren A before text bai xing Hik.
With Kubo Ai: punctuating after yan %; text chu % GE yin 8. '

114. Compare paragraph 15.1d.

115. This sentence recurs in paragraph 11.12.

116. This is an allusion to “Kanggao,” 9, and recurs in paragraphs 10.I0,
11.9, I1.12, and 13.4 (in variant language).

117. With Ogyu Sorai and Wang Niansun: text dun # SF dui #.

118. With Wang Niansun and Kubo Ai: text xiu 1 GE xun #i. Compare
paragraph 12.2. ’

119. Omitting here four characters 2R 28 displaced from the lacuna below.

120. The commentators agree that this passage is corrupt. The translation
assumes that two characters, marked by the ellipsis, are missing from the text.
Four characters, indicated in note 119 above and enclosed in braces, are displaced
in the text and should be moved here. Three characters enclosed in angle brack-
ets are reconstructed from the parallel construction of the following three sen-
tences. The Urtext thus read: *OJ0 {£RZE } (B2 k) TR

121. With Kubo Ai: text pang % GV fang B text bi B¢ SF pi #; the binome
fangbi Bk is attested in Mengzi, 7A.7.

122. ‘Shi, Greater Odes, “Changwu,” Mao 263.

123. This Ode is also quoted at paragraph 12.2; see there for the interpretation.

124. This paragraph bears no relation to the preceding part of this book and
appears misplaced. It is most closely related to paragraph 9.8.

125. With Yang Liang: text bi B SF pi B.

126. This apparently means that one allows the local magistrates and minor
officials to retain their positions, that one leaves the local power structure intact,
or that one does not tamper with local usages and customs. The second part may
mean simply that one does not confiscate housing and property for a general
redistribution, thus preserving the status quo. According to the Document “Duo-
shi” (20), the former officers of the Shang dynasty claimed that following Tang’s
conquest of Xia, “the people of Xia were taken in and chosen for office in the
King’s court, and given duties in the Hundred Offices.” King Cheng accepted
the force of this argument and agreed that “you will continue to possess your
lands and you will continue to find peace in your occupations and dwelling
places” (“Duoshi,” 23). Xunzi’s statement is probably an allusion to this policy.

127. With Wang Yinzhi: text chang % GE lin % SF .

128. This means a term of 36 months rather than the 25 months of the “three
years” mourning period.
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129. Lu Wenchao and Kubo Ai begin a new paragraph here, but the Song
editions make no separation.

130. In 284 King Min of Qi annexed Song after an extensive propaganda
campaign against its ruler. In the chaos ensuing after the invasion of Qi by Yan,
which caused the death of King Min, Wei annexed Song.

131. At the head of a coalition army, Yan invaded Qi, routed its army and
took 70 cities, with only two holding out. General Tian Dan was successful in
recovering all the territory of Qi in a great war of national liberation. See Vol. I,
pp. 1I0—I1.

132. In 261, the region of Shangdang changed its allegiance from Han to
Zhao, but Zhao was unable to offer it protection, and in 258 Qin took control.

133. Text giang % GV jiang .

134. This passage recurs, in slightly variant language, in paragraphs 8.10, 9.6,
I1.1, 11.8, and 18.4.

135. Xunzi alludes to the practice that only the sanctions of ritual were to be
applied to the aristocracy; punishments were reserved for the common people.

136. This passage recurs in paragraphs 9.2 and 14.2.

BOOK I6

I. Yang Liang notes that S, 35.12, says: “In the fourth year of the reign of
Marquis Qi of Cai #5& [447], King Hui of Chu 2% I [488—432] annihilated
Cai, Marquis Qi died, and the sacrifices of Cai were thereby cut off.” This is, of
course, inconsistent with the ZGC.

Lu Wenchao notes that since there was no Marquis Sheng of Cai, the Yuan
commentator to the ZGC emends this to Marquis Ling ###. The Song com-
mentator Bao Biao #% calls attention to Zuo, Zhao 11: “The Viscount of Chu
[= Kirig Ling, r. 540—529], being in Shen, summoned Marquis Ling of Cai to
come to him. ... In the third month, on the bingshen day, the Viscount of Chu
entertained the Marquis of Cai in Shen, having placed soldiers in concealment
who seized the marquis when he became drunk. In the fourth month, on the
dingsi day, the viscount put him to death and killed some seventy of his officers.”

Yu Chang notes that the problem of reconciling the various accounts is due
to confusing this small state named Cai (and that in the ZGC), properly called
Gaocai %%, with the more important northern state of Cai annihilated by King
Ling of Chu, restored by his successor, and then annihilated once and for all by
King Hui in 447. All the places in the ZGC quotation are located in the southern
part of China, southward and westward of Chu and due south of Qin. Since the
Marquis of Cai frequented these places, it follows that his country was in the
general vicinity of the southwest border of Chu. This country would have been
destroyed during the reign of King Xuan about 350, or some eighty years be-
fore Xunzi wrote this passage.

2. The mei % “virtue proper to a mineral” is discussed in Zhou li, 39.5b:
“Heaven has its seasons; earth its humours; materials their proper virtues; and
craftsmen their special skill. When these four are combined, then it is possible to
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create good things. If the materials have their proper virtues and the craftsmen
are skilled and still there are no good results, then this is because it was untimely
or the earth’s humours were not successfully obtained.”

3. On the Moye sword, see the Introduction to Book 15. According to Zhou
li, 40.92a—10a: “Among metalworkers, there are forge operators, who have au-
thority over the low-proportion alloys; smelter operators, who have authority
over high-proportion alloys; “wild-duck” founders, who make sounding in-
struments; “chestnut” founders, who make measures of capacity; piece forgers,
who make agricultural implements; and “peach” founders, who make swords.
There are six alloy proportions for copper. Six parts copper with one part tin is
called the bell and vessel alloy. Five parts copper and one part tin is called the axe
alloy. Four parts copper and one part tin is called the lance and halberd alloy.
Three parts copper and one part tin is called the large-sword alloy. Five parts
copper and two parts tin is called the curved knife and deadly arrow point alloy.
Equal parts copper and tin is called the mirror and speculum alloy” (translated
with Sun Yirang commentary apud Zhou li zhengyi, 78.1a—4a).

4. Compare ZGC, 6.51a, where the same is said of the Ganjiang sword (the
“male” mate to the Moye sword), and 8.6b, where the same expression is used
of swords made by the Han craftsmen of Deng, Feng, and Yuan, localities fa-
mous for their craftsmen. '

5. Following Kubo Ai.

6. Compare paragraph 9.18.

7. This passage recurs in paragraphs 17.9 and 20.1.

8. Here yi # means specifically the obligations inherent in the division of
society into classes. According to Zhou Ii, 39.1b—3b: “A nation has six divisions
of duties, of which the craftsmen constitute one division. Some are charged to sit
in deliberation on the Way. Others act so as to implement these deliberations.
Some inspect the curvature, surface, and quality of goods to prepare the Five
Materials in order to distribute them as implements for the people. Others trans-
port precious and rare things in every direction to gain thereby a living for
themselves. Some devote their efforts to increasing the product of the earth.
Some gain mastery over silk and hempen threads in order to perfect them. Those
who are to sit in deliberation on the Way are called kings and dukes. Those who
act so as to implement such deliberations are called knights and grand officers.
Those who examine the curvature, surface, and quality of goods to prepare the
Five Materials for distribution as implements for the people are called the Hun-
dred Craftsmen. Those who transport precious and rare things in every direc-
tion are merchants and peddlers. Those who devote their efforts to increasing
the product of the earth are called farmers. Those who gain mastery over silk
and hempen threads in order to perfect them are called female workers.”

9. Following Zhong Tai. Compare paragraph 3.9.

10. The first and third phrases recur in paragraphs 10.5 and 11.12; the second
in paragraphs 10.10 and 11.12.

11. These phrases recur in variant language in paragraph 12.2.

12. With Yang Liang: text yan B SF ya .
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13. With Yang Liang: text ying # means “relaxed,” confirmed by HSWZ
reading dai 2.

14. Following Pan Zhonggui and Zhang Heng.

15. With Yang Liang: text ao # SF ao . Kubo Ai: text xing ™ GE ging %,
for “or by branding with black and burns.”

16. With Yang Liang: text ben B SF fen 4.

17. This sentence recurs in paragraphs 9.5 and 10.13.

18. With Igai Hikohiro: text gongsun zi 2252 F should be a title rather than a
personal name and refers to the Gongsun Nizi. Yang Liang speculates that this is
the name of a person, a Master Gongsun who was prime minister of Qi and
whose personal name is unknown. He notes that among the retainers of the
Lord of Mengchang was a Gongsun Cheng with whom he might be identified.
Yang quotes another opinion that he was Gongsun Ji. None of these identifica-
tions rests on anything other than the surmise that since later in this book Xunzi
persuades the prime minister of Qi that this is also a prime minister of Qi.

19. This extremely modest way of reporting his triumph represents it as the
“voluntary” action of the marquis.

20. Following Liu Shipei.

21. Following Ogyu Sorai.

22. Compare paragraph 8.7, where gu [, “resolute” in a complimentary
sense, is defined. Yang Liang observes that whereas the Gongsun Nizi approved
of Prince Fa’s action, Xunzi condemns it. Thus in this context gu must be under-
stood as “obstinate” rather than as “resolute.”

23. The great tasks of the state are war and sacrifice; see Vol. I, p. 100.

24. This phrase recurs in paragraphs 10.14, 10.15, and 15.1b (in variant
language).

25. These seven characters were probably added to the text from the Yang
Liang commentary by Lii Xiaqging and his associates in the Song dynasty Guozi
Jian edition of the Xunzi; they are not attested in any other text tradition.

26. The term shi % “power inherent in a position” is defined in note 19 to
paragraph 9.3 and in the Introduction to Book 15. The term sheng ¥ “conquer”
here means “to dominate; to control.” It refers to a ruler or minister who has the
capacity to dominate or to someone who has inherited his position from a con-
quering ancestor.

27. In the case of a prime minister, the historical model would be Yi Yin to
Tang or the Grand Duke to King Wu; the prime minister should act as mentor
and exemplar to his ruler. ,

28. With Yang Liang: text bing 8t GV ping &.

29. Mengzi, 2A.1, use similar language to describe the position of trust and
influence Guan Zhong occupied under Duke Huan. Possibly Xunzi is making
use of a proverbial expression associated with Guan Zhong to encourage the
Duke of Xue to control King Min.

30. With Kubo At: text qu B GV qu %.

31. The prime minister whom Xunzi is addressing has assumed the superior
posture by facing southward in the attitude of a ruler; thus, since Chu is to the
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south of Qi, it lay before the prime minister. Yan lay to the north of Qi and thus
to the rear of the prime minister. The “unbroken band” refers to the various
small states, like Wey, to the west of Qi.

32. Both these cities were located to the southeast of Qi. With Yu Yue: text
nai 79 GE you X. :

33. The punctuation here is a matter of dispute. This follows Kubo Ai and
Wang Xianqian. Yang Liang understands “partitioned into fourths” with “Chu
taking two parts and Wei and Yan each taking one part.” Yu Yue observes that
since Chu was but a single country even though it bordered Qi on two sides, it is
absurd to think it would have received two shares. He accordingly proposes that
“four” is excrescent, for “partitioned into thirds.” Liu Shipei expunges “three.”

34. With the alternative punctuation: “It would be as though these three
countries had borrowed the cities.”

35. The two principles are implementing the way of domination and not
implementing the way of domination. Gao Heng understands this sentence as
“How does one choose between the two principles as to which is an adequate
basis for action?” Yu Xingwu: “Since the two are quite different, which de-
serves to be enacted?”

36. Following the interpretation of Wang Niansun. Text ji # literally means
“registers of field revenues.” These registers were the formal deeds over ter-
ritories and were thus an important part of the insignia of the nobility. Then, as
now, the revenue of a state was a matter of the utmost importance. Control over
the registers meant control over the revenue and thus real control over power.
Wang rightly observes that here the meaning is “position of ruler.”

37. The sense is that as Di Ancestors they possessed the ancestral temples of
the dynasty, which, in the religious system of ancient China, made them the
central element in the limited sacerdotal functions of the Chinese state.

38. Compare paragraph 12.2.

39. Following the reading of the TZ edition, which is confirmed by
parallelism.

40. The true strength of a state lies not in the mere mass of its population but
in the mutual bonds of trust that exist in the state.

41. Compare paragraph 4.7.

42. Compare paragraph 4.8.

43. Two sentences of this recur in paragraph 7.5.

44. Liang Qixiong notes that this is probably proverbial. The assault ma-
chine was cither a battering ram or a machine used to undermine walls. Kubo Ai
calls attention to a passage in HNZ: “Although shields and assault machines are
useful instruments, if one used them to go into a cave after treasure, then it will
be impossible for one to be successful. This is an example of knowing how to
seek after profit, but of not knowing the proper method of doing it.”

45. With Yang Liang: text mo # GV wen .

46. These sentences recur in paragraph 12.5.

47. Shi, Greater Odes, “Ban,” Mao 254. This Ode"is also quoted in para-
graph 12.5.
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48. The meaning here is uncertain. It is possible that it means “the assistants
are a fence,” assistants being those who help the ruler govern. It may also mean
“the good men are a fence.”

49. Yang Liang quotes a now-lost passage from the Xinxu, collected by Liu
Xiang, who edited the Xunzi, in which Li Si questions Xunzi about the current
state of affairs in Qin and Xunzi replies with a slightly different version of the
first two sentences.

so. This sentence recurs in paragraph 15.3. On the interpretation, see note 89
to that paragraph.

s1. Following Kubo Ai. With Yang Liang: text shou # here has the special
sense “devoted to.”

s2. This refers to King Huai of Chu. For these events, see Vol. I, pp. 8—9.

53. With Yang Liang: text si ® SF si 4. Chu has figuratively had its legs cut
off by the expeditions Qin has launched against it and now wants to lift up the
stumps of its remaining territory to stomp Qin in the belly. Xunzi here un-
doubtedly alludes to events like those of 276 when the population on the Chu
side of the Yangtze revolted against the rule of Qin.

$4. Yang Liang cites as examples the betrothal of a Chu princess to the Qin
king (292), Chu’s participation in a joint attack on Qi (284), and the sending of
Chu’s crown prince as a peace hostage (272). See SJ, 15.92, 40.68, and 40.78 for
these events. :

ss. This was an article of faith among the Ru scholars (compare Mengzi,
6B.6, 7B.4) and a recurrent theme in the Xunzi; compare paragraphs 8.10, 11.1,
11.8, 12.5‘; and 15.6.

56. This would be the area south of the Yangtze in modern Hubei province
in the vicinity of Wuchang.

s7.- The Hu and Mo tribes lived in the area where the modern provinces of
Shaansi, Gansu, Ningxia, and Inner Mongolia come together. The Kingdom of
Ba, which Qin had conquered, lay to the southwest in modern Sichuan. The
Rong tribes lived in Shaansi and Gansu under the domination of Qin.

s8. That is, since Chu was utterly subservient to Qin, the common border
between Chu and Qi became in effect a border with Qin.

59. The city of Linlii was located in present-day Lin county in Henan prov-
ince. Possession of this city placed Qin within striking distance of the center of
the state of Zhao.

60. Yu Ford was 60 km south of Linli and was only 100 km from Daliang.
In 266 Zhu Ji A2 cautioned King Anxi #%# F, following the loss of the stra-
tegic cities Huai % (in modern Wuzhi county, Henan), Mao ¥ (in Xiuwu county,
Henan), and Xingqiu ME (in Wen county, Henan) that Qin “having firm con-
trol over Huai, Mao, and Xinggqiu, will fortify Guijin ##, from which it will
overlook Henei @A. This will put Qin within a hundred Ii of the capital Daliang”.
(S], 44.38—48; ZGC, 7.52a). Yang Liahg identifies Yu Ford as Guijin, which is
certainly probable. Guijin was in modern Ji county, Henan.

61. Yang Liang notes that the identity of Ling cannot be established. He pro-
poses, however, that it should be in the vicinity of the Chang Mountains, which
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would place it in the vicinity of modern Lingshou county, Hebei province. The
Chang Mountains would then be the Taihang Mountains to the northwest of
modern Quyang county, Hebei, in the northern part of Zhao near its border
with Yan. If this identification is correct, Qin would be advancmg toward Zhao
from both north and south.

The identification of the Fir and Cypress Barrier ##2% is uncertain, but if
the identification of Ling is correct, then it was probably a dense evergreen forest
on the eastern slopes of the Chang Mountains. :

62. The Western Ocean is the ocean of sand and steppes stretching westward
from Gansu into Xinjiang and Turkestan. The identification of these Chang
Mountains is problematic. Here they would appear to be part of the Taihang
range northwest of modern Quyang county, Hebei.

63. Wang Xiangian prefers the alternative interpretation cited by Yang
Liang: text dai % GE zhi #, for “regulates the Central States.”

64. This sentence has been moved from later in the text to this position to
make it parallel with preceding paragraphs.

65. Wang Zhong believes that these two sentences are excrescent, having en-
tered the text through dittography from above. It is apparent that the text suf-
fers some disorder here.

66. Text wen X means “civilian” as opposed to “military,” what is “culti-
vated, elegant, polite, cultured,” whatever has “good form.” According to para-
graph 13.7, “ritual and moral principles are the standard for wen .

67. Compare paragraph 11.2. It is noteworthy that this is exactly the policy
followed by Lii Buwei, who gathered about him famous scholars, including Li
Si, when he became prime minister of Qin.

68. Following Yang Liang.

69. Following Yang Liang: omit three excrescent characters. It is unclear
what force Xunzi intended by this observation. The Mingtang, or Bright Hall,
was in theory a special hall where the Zhou king received the feudal lords. Hav-
ing such a hall was one of the essential emblems of kingship in the political
thinking of the day. It is apparent that others besides the Zhou king possessed
Bright Halls. King Xuan of Qi asked Mencius whether he should tear down the
old Bright Hall (Mengzi, 1B.s). The Liji (14 “Mingtang wei” B#%fz) describes
in detail the placement of the various lords at the ceremony in the Bright Hall
and adds that the rulers of Lu, as descendants of the Duke of Zhou, had a Bright
Hall. In the Han dynasty, when the question of building a Bright Hall first arose
during the reign of Emperor Jing, Master Shen #, a student of Xunzi’s dis-
ciple Fouqiu Bo #58{f, participated in the discussions concerning the plans for
the building.

70. Fan Sui acquired the title of Marquis of Ying in 266, and it is likely that
the interview took place shortly after his elevation. Here, as elsewhere, the text
reads “Master Sun Qing.”

71. The word po/pu # means fundamentally a block of uncarved wood, thus
virginal, unspoiled, rough, unadorned, robust, solid. As Waley (Three Ways,
p. 66) puts it, po “is the Taoist symbol of man’s natural state, when his inborn
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powers [de] have not been tampered with by knowledge or circumscribed by
morality.”

72. Following Yang Liang.

73. With Yang Liang: text ku # GV gu %&.

74. This is a recurrent observation made by Xunzi; see paragraphs 15.1d, and
15.3.

7s. Some of these phrases recur in paragraph 11.5.

76. Following Wang Xiangian.

77. Xunzi has in mind the great Ru described in paragraph 8.1 and recom-
mended to the king of Qin in paragraph 8.2.

78.- This passage recurs in paragraph 11.2.

79. These two characters form a paragraph title for what follows. The para-
graph is perhaps a short independent essay incorporated into this book by Liu
Xiang when he prepared the standard recension of the text.

80. Shi, Greater Odes, “Zhengmin” &R, Mao 260.

81. The full text of the Ode makes it clear that even at the time of the Ode’s
composition this was a popular saying.

82. With Wang Niansun: omitting zhan kuang #% as excrescent gloss. Wang
Niansun is surely correct in believing that here a marginal notation has entered
the text and distorted its meaning.

83. The significance of these cryptic remarks has caused much discussion
among the commentators, but no generally accepted solution has been offered.
The idea seems to be that the affront of trash before the pavilion is so grave a
matter that one would not notice the relatively less important matter of how the
grass is growing on the suburban altar, just as a serious wound would distract
one’s attention.
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In this index an “f”’ after a number indicates a separate reference on the next page, and an
“ff” indicates separate references on the next two pages. A continuous discussion over
two or more pages is indicated by a span of page numbers, e.g., ‘“57—59.” Passim is used

for a cluster of references in close but not consecutive sequence.

Able, ability, capable, capability, talent:
yield to, 60; appoint to office, 72, 88,
92, 97, 99, 101, 114, 118, 132, 158, 167,
173, 177, 184, 191, 200, 205, 231, 241;
measuring, 72, 182, 208; responsibilities
should match, 73; vs. consanguinity,
nobility, 154, 161; evaluation of,

172

Accomplishment, achievement: of Duke
Huan, s4; and reward, $9, 111, 223,
240f; of Ru, 63, 69; of sage kings, 63,
66, 76, 82, 238, 247f; and fame, 97,
160, 165, 170, 176, 179, 191, 209, 237,
243f, 248; decrease of, 99, 130f, 133f,
164, 176, 183, 202, 241; lack of, 101,
118, 201; measure, 106f, 114, 166, 174,
186; meritorious, 114, 203, 237; and
benefit/profit, 117, 121, 152, 223f; and
name, 120; contention over, 121; and
inner power, 126; ease of, 130, 157,
185; increase, establish, 115, 131, 191,
222, 247; great, glorious, 126, 134,
160, 164, 176, 188, 192, 199, 204, 226f,
24T1; ruler fond of, 134; and humane
man, 185; and benighted ruler, 200,
231

Accumulation, 82, 153; effort, effect, 12,
67, 74, 81f, 94, 111, 180; of inner
power, 21, 32, 36, 48, 64f, 74; and
noble reputation, 74; of goods,

supplies, 79, 109, 122, 135; of good,
82; and ritual and moral principles,

103, 154, 232; and beautiful, 149; of
minutiae, 247f

Aggression, 99, 136, 228, 230; of states,
79, 108f, 137f, 200, 219; of Qin, 93,
108, 117; causes of, 136; against
humane man, 136f, 220, 224

Agronomist school, 74, 21, 27f, 146

Ailing, battle of, 197

Altai mountains, 29§ .

Altars of soil and grain, 70, 133, 164,
167, 176, 180, 187, 190, 199; trees on,
148

Anarchy, chaos, disorder, 93, 193, 239;
and names, 65f; and reputation, 65f;
age, 72, 89, 167; prevented by
precedence based on inner power, 75;
caused, by vulgar Ru, 79; by lack of
teacher and model, 81, 176; people, 83;

‘and petty man, 96; civil, 96, 126, 130,
133; and model, laws, 96, 162, 174;
and poverty, 96, 114, 119, 122; total,
defined 103; and strife, 104; in
government, 108, 174, 176, 242; and
music, 116, 128; by lack of gentlemen,
118, 207; and social classes, 123; and
rulers, 126, 191; by lack of morality
and justice, 248f

Ancestors, worship of, 155
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Ancestral Zhou, capital, 49

Ancient Kings, way of, 9, 27, 30, 118,
180, 219, 241, 253, 273; model of, 9,
63, 69, 79; and honor and disgrace, 66;
Way of, 71, 132, 179; music of, 89;
abhorred disorder, 96; divisions in
society, 118; use of sumptuary rules,
118f, 124f, 182f; pitch pipes for
subordinates, 129; rejected Mohist
principles, 129; unify people, 132; use
of ritual and moral principles, 132,
179, 185; made circuit of world, 179;
armies of, 230 -

Animals, 299; abilities surpass human, g2,
104; have awareness, 92, 206f; cannot
form societies, 104; sacrificial, 106; as
pets, 115; breeding populations of,
128; domestication of, 267

Annals, 284; express sage’s esoteric
meaning, 77

Annexation, policies of, 324

Antiquity, sf, 8f, 15f, 28, 44, 50; model
of, 3, 236; Xunzi’s view of, 30f; royal
domain in, 42; society in, 246f

Archers, archery, 66, 78, 159, 180, 187;
courts, 160, 167

Arctic Ocean, 91

Aristotle; ladder of life, 254

Armor, three kinds of, 78, 285

Army, troops, 17, 77, 136, 147, 193, 196,
211, 214f, 230; abandon evil rulers, 10,
36, 109, 193, 209; of sage kings, 33f,
193; equipment, 106; strong, 109, 114,
1§1, 170, 178, 180, 195, 214, 222f, 233,
236, 238f; not used, 110, 236, 246;
weaken, 117, 134, 195,.229, 233; use,
command, 211, 219, 224, 226f;
movements of, 212, 219f, 226; supplies
for, 212; bandit, 215, 22§; of humane
man, 216, 210f, 228; and stealth,
dissimulation, 219ff, 224, 227, 231; not
tested, 224, 228; of ancients, 230 -

Army Manual, 336

Aromas, bouquets, 129, 156

Arrows, s, s4, 78, 148, 230, 249, 267

Arsenals, 8, 110, 135, 22§

Artisans, craftsmen, 8, 60, 71, 83, 102,
134, 169, 179, 182, 341f

Arts of justice, 244

Assassins, 78

“Assistance,” 199

Astrologer, 147

Athens, 46

Attendants, servants, 75, 101, 154f, 163

August Ancestor 2%, 217

August Heaven 2%, 330

Authority, 153, 157ff, 163, 191; rank and,
8s; power and, 86; even distribution
of, 96; independent, 108; positions of,
120, 126, 149, 168; insignia of, 204;
stress, 223f; and dissimulation, 231

—awe of, majesty in, 117, 128, 151,
228—33 passim, 236f; of kings, 11f,
21, 34, 128f, 237; of lords-protector,
151; three varieties of, 239f; of ruler,

240; of general, 240
Autumn, 105
Awareness, different degrees of, 120
Axe, 15, 102
Azurite, 295 '

Ba # lord-protector, 140; first lord,
hegemon, 141; Xunzi’s use of, 145 |

Ba, state, 215, 245, 345 !

Balance, 172, 175

Bamboo, 172

Ban Gu, 259

Bandits, 107, 168, 178, 182f

Bandit soldiers, warfare, 215, 224f

Bao Biao, 341

Bao Shuya, 56

Barbarians, 16, 20, 23, 28, 38, 42f, 45, 91;
languages of, 9

Beam, of steelyard, 177

Beans, 102

Beasts, sf, 23, 80, 91, 102f

Bells, 124, 120f

Belt buckles, 172f, 177

Benefice, 42

Benefit, 54, 59, 64, 66, 72, 117, 186, 188,
199, 223, 246; to people, 10, 115, 133,
180, 223, 236, 239f; of sage rulers, 25,
36, 118, 120, 167; of Ru, 69ff; and
uncultivated, 75; of True King, 91;
to world, 104, 116, 167, 204; and
Mohists, 115f; and utility, 115f; all
love, 121; and class divisions, 123; and
humane man, 126; of Earth, 129f, 170;
and intelligent ruler, 138; public, 149;
and state, 149; and family, 174; basis

of, 203; and petty man, 209. See also*
Profit

B4, battle of, 145, 195

Bi ¥ jade insignia, 137, 300

Bi Yuan, commentator to Mozi, 309

Birds, 23, 91, 103, 128, 205, 295; pet, I1s;
presents of, 205 °

Blancmange, 131

Blood, 8, 19, 34, 36, 148, 228

Blood humour, 14, 179

Bo, capital of Tang, 24, 151, 162, 234,
311

~ Bo & earl, 140

Bo family, of Lu, 56, 277

Bo Gui, 28

Bo Qi, 336, 339

Bo Yi, Shang worthy, 35, 311

Bo Yi, minister in Wey, 87

Boats, 5, 97, 202, 266f

Bocheng Zigao, 21

Body, 185, 196, 207; toil of, 14; comfort
of, 116; fond of relaxation, 160

Bole, 187, 315, 323

Boodberg, Peter, 302

Bounties, 222

Bowl, pan, 180, 238

Bows, s, 78, 230, 267

Branding iron, 109, 221

Brave man, 61, 79, 81, 95, 110

Bride, 137f

Bridges, 106

Bright Hall, 246

Broman, Sven, 67, 297f

Bronze, 148

Brothers, older and younger, 57, 103, 140,
187f, 216, 220, 320; execution of, 69;
affection between, 97, 104, 106; and
submissiveness, 126; harmony
between, 155; roles defined, 178

Buffoons, 168

“Bugou,” Book 3, 3, 29

Building, 102, 163; purpose of, 115

Bugiu, attacked by Shennong, 337

Bureaucrats, officers, 109, 157, 163, 177,
189; minor, 50, 157, 183, 241; talents
of, 189; military, 213, 219, 226, 231;
avarice of, 242; of antiquity, 246f

Bureaus of government, 70, 138, 182;
heads of, 191; confusion in, 242, 246

Buzhou mountains, 330
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Cai, 196, 215, 245, 312

Caishu, 280

Calendar, 113, 267

Cang Jie, 5

Cao, 141, 293

Cao Cao, 336

Cao Chulong, 202, 227, 326, 337

Captives, 37, 78, 80, 227, 240

Carnelian, 295

Carpenter, 73, 82

Carriage Ghost, constellation, 17

Carriages, 97, 126f

Carts, 5, 91, 126; purposes of, 115

Cattle, 9, 21, 70, 142, 238, 297; presents of
calves, 206

Cellars, 135

Central Asia, 46

Central States, 16, 19f, 28, 42ff, 47, 91,
102, 140, 145, 148, 152, 207, 24§, 270,
295

Chance, luck, 6, 185, 220, 223, 226, 231,
247

Chang Kwang-chih, 273

Chang Mountains, 245, 345

Chang Yan, 338

Change, transformation, metamorphosis,
153; produced by sage, true kings, $8,
66, 70, 78f, 165f; myriad changes, one
Way, 64, 79; response to, 72, 76, 100,
125, 129f, 179, 208; strange, 80; of
inborn nature, 81f; cycles of, 91f; and
diversity, 92; people, 94, 165, 232

Chariots, charioteers, 66, 78, 106, 143,
159, 187, 195, 226

Chart from Yellow River, sign of
Mandate of Heaven, 144

Chavannes, Edouard, 275, 339

Chen, 215, 245, 312

Chen Huan, 282, 290, 337

Chen Mengjia, 38, 273, 274f, 311

Chen Xiang, 8f, 28

- Chen Xiao, 216, 228, 337

Chen Xin, 8

“Chendao,” Book 13, 22, 258

Cheng Fan, 116

Chengpu, battle of, 141, 195

“Chengxiang,” Book 25, 18, 50, 149

Chickens, 73, 282

Child, children, infant, 131f, 162, 167,
201, 232
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Chime stones, 124, 130

Chiyou, 8, 217, 337

Chong, 33f, 216, 228, 277

Chu, state, 8, 42, 117, 143, 147, 159, 19sff,
211, 214, 240—43 passim, 268, 278,;
revolt of population against Qin, §;
customs of, 16, 82, 88; culture of, 20,
145; language of, 20; enters history,
46; servant of Qin, 59, 245; opposition
to Zhou dynasty, 140, 145f; natural
military strength of, 220f

Chuci, cited, 272, 325

Chui, 330

Chuisha, site of Chu defeat, 229 -

Cinnabar, 102, 295

Circle, 103

Cities, §6, 82, 106, 126, 133, 147, 151, 178,
180, 187, 193, 196, 227, 231, 234, 239,
243, 246

Civilization, arts of, s3, 58

Cloth, clothing, s, 8, 14, 43, 101f, 118,
123, 129, 136, 163, 182f, 246, 270;
skins, 14, 128, 182; use of colors in, 9o,
116, 124, 183, 303; purpose of, I15;
and weather, 116, 183; designs in,
124f, 183, 303

Colors, 101, 124f, 156, 160, 168, 303; five
primary, 90, 294

Commoner, reduced to status of, 59, 94,
149

Compass, 6, 47, 71, 155, 267

Concubines, 54

Concubine Shi, 87

Concubine Wei, 87

Confucius, 12, 16, 27, 38, 50, §3, 63f, 67,
86, 113, 173, 211, 214, 238, 253, 256,
270, 279, 286—91 passim, 293f, 296,
306, 322, 329, 334; director of crime in
Lu, 9, 65, 70, 254, 281; and hereditary
succession, 19; authentic teachings of,
27, 31; and Duke of. Zhou, 4of, 77;
and Spring and Autumn Annals, 49; gate
of, 53, 57f; Great Gentleman, 53, s7f;
on Duke Huan, s4, 277, 317, 334; on
Guan Zhong, 55, 277, 317; quoted, 61,
97, 156, 165, 168; Xunzi’s defense of,
66; false attributions, 77; pronunciation
used in Odes and Documents, 88;
condemns music of Zheng, 89, 294;
on colors in clothing, 9o; on wealth,

113; lacked a pinpoint of land, 139,
150; and Zhou dynasty, 139; teaching
of, 150

Contracts, 172, 175f

Convict, 73, 87

Cooks, 54

Copper, 102, 238, 294, 340

Counter-Jupiter, invisible planet, 77, 284

Counting sticks; 172, 177

Court, exile from, 27; confusion in, 27,
52, 242; of Jie, 27; of Tang, 27; of
Zhou Xin, 39f; of King Mu of Zhou,
47; wanton excess in, I, §8; influence
of Ru in, 70, 217; and ritual prin-
ciples, 70, 134, 138, 169; etiquette, cere-
mony of, 93, 103, 155, 158; and scholar-
knights, 110, 242; inspect, 133f; con-
duct in, 155; precedence in, 155;
responsibilities in, 158, 163, 166; exalt
rectitude, 163f; ruler sets example in,
168, 173, 180; robes, 183; impartiality,
200; of antiquity, 247

—royal, 47, 60; offices of, 67, 89, 93; in-
fluences in, 69; commendations in, 10T;
positions not due to fortune, 101, 123

Crafts, 6, 20

Craftsmen, artisans, 8, 60, 71, 83, 102,
134, 169, 179, 182, 342f

Crane, 74

Creel, Herrlee, 40, 45, 171, 275, 297

Crossbow, 223

Crown Prince Jian of Chu, 195f

Crown Prince Ping of Yan, 193

Currency, 126, 169, 305

Customs, customary usages, 75, 82, I11,
168; refined, 70, 107, 162, 170, 178,
180, 200; habituation of, 82; lewd,
vulgar, 183, 185, 242; unify, 191, 232;
unspoiled in Qin, 246

Da Dat liji, 268

Da Nao, s

Da shen xi Great Divine Order, 91

Daji, 26, 31f, 35, 37

Daliang, 245, 345

“Dalue,” Book 27, 44f, 205

Dan Zhu, 18, 26

Dances, 34, 78, 89, 160, 217, 246, 286

Danger, 181, 189, 194, 207; situations, 64,
79, 99, 153, 180, 221; and disgrace, 82,

84, 199; all hate, 82, 185; and peril,
108, 111, 149, 154, 156, 161f, 202;
presented by bad ruler, 119, 126, 135,
151, 168, 180

Danji, 68

Dao 38, 10, 12, 36, §6, 59, 65, 148, 158,
171, 178, 181, 200f, 207, 236; dissolute,
62, 72; is one, 64, 76f, 79, 82, 92;
precious Way, 65, 70, 188; King
Cheng instructed in, 68, 102; perverse,
69; of Earth, 71; of Heaven, 71; of
Man, 71, 240; and nurturing life, 75;
of Hundred Kings, 76, 158; of
strength, 98f; of lord-protector, 99f,
145; timeless, 131; and benefit, 149f; of
reverence and politeness, 155; to order
state, 156; to rule, 165, 191; to select
ministers, 186; impartial, 198; of
ancients, 219; and ritual, 229f, 236,
243; of conqueror, to dominate, 237,
241—44 passim; of humanity and
justice, 237

—and its de #& Power, 84, 93, 107, 149,
167, 232, 239f '

Daode jing, 10

Daoist school, philosophers, 7, 25

Dark City, Dark Circuit, Gonggong
banished to, 15, 330, 340

Dark Palace, region of night sky, 17

De # inner power, moral power, moral
authority, 10, 16f, 10ff, 23, 32f, 35f,
39f, 41, $6, 60, 64f, 91, 101, 114, 122,
127, 142, 144, 184, 202, 228, 233, 236,
248, 275; accumulation of, 12, 32, 36,
48; inauspicious inner power, 21; assess
inner power, lun de &, 72, 75; ac-
cumulate inner power, 74; for common
people, 75; and ming ¥ intelligent, 86,
292; and honor, position, 88, 122;
consolidate, 99; and gentleman, 118;
basis of government, 121, 12§, 144,
208; nurture, 125; three manifestations
of, 131f; appointment to office, 173,
182, 208; li de ## alienated inner
power, 215, 219, 315; awe-inspiring,
217

—Power, 14, 269, 315; Perfect Power, 8;
Great Power, 15; Heaven’s power, 95;
aberrant, alienating, 160, 215, 315

—virtue, 61, 201f; acts of kindness, 209
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—de yin #%& power and resonating
attractions, 167, 231; defined, 303f

Death, 60, 64, 156, 163, 180, 189

Death penalty, 59, 95, 160, 199, 208, 224,
227, 220ff, 240

Deeds, 172, 176

Deer Terrace, 35

Deference, polite refusals, 22, $8f, 74, 161,
177, 190, 200, 209, 243, 246

Degrade, demote, dismiss, cause to
withdraw, 34, 59, 94, 109, 118, 166,
184, 225; and promote, 80, 100, 103,
150, 186, 208, 239; unfit, dissolute, 94,
118, 205f, 208; and honor, 150

Delphi, 9o

Deluge, 13, 44, 270, 330

Demon Region, 45

Deng Xi, 64, 71f, 253

Desire, 21, 34, 46; for sex, 32; confuses
sense of purposes, 75; inborn, 120;
leads to conflict, 120f; of five senses,
156; for power, position, wealth,
fame, control, 160; insatiable, 168;
follow, 174

Destiny, fate, 32, 34, 104, 230, 236, 239,
336

Di Ancestor, 11, 15, 38, 125, 157, 167,
239, 267, 274, 344

Di Ancestor Ku, 2671, 272, 330f

Di Ancestor Zhuanxu, 268, 272, 330f

Di barbarians, 43, 293

Di % god, 267, 269

Di # sacrifice, 268

Di Yi, 269

Dialecticians, discriminator, 64, 71, 81,
190

Diao # adjust, 287

Difan, cited, 320

Dikes, 102

Director of crime, 106, 300

Director of fields, 106, 298

Director of the horse, 106, 298

Director of the marketplace, 107, 299f

Director of the multitude, 106, 297f

Director of public works, 106, 2908

Disease, 130, 189, 211

Disgrace, dishonor, 66, 75, 152, 187, 232,
237, 241; and honor, 66, 82; all hate,
82; and danger, 199

Dissimnulation, 219—24 passim, 231, 239
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Dissolute undertakings, ways, doctrines,
theories, abilities, 72, 94f, 131

Divination, 107, 285, 299

Dragons, 207, 270, 296, 303

Drink, 43, 129, 158

Drought, 106, 127, 135, 275f

Drums, 124, 129f, 220, 226, 336

Documents, written, 20, 175

Documents, 13, 18, 23ff, 28, 36, 40, 42, 45,
79f, 88, 91, 93, 96, 114, 132, 176, 184,
215—18 passim, 270, 309, 311; and
Duke of Zhou, 40; express sage’s
business, 76; Old Script, 216f, 224,
291. See also Shu -

Dogs, 73, 102, 281f, 295

Dolichos, 128

Dong Zhongshu, 276

Dong Zuobin, 275, 278

Dongguo Ya, 276

Dou %, dipper, 177, 319

Du Yu, 315, 333

Dubs, H. H., 269, 290, 299f

Ducks, 128

Duke Huan of Qi, 100, 223, 225, 256,
293, 317, 334; biography of, $3f; first
lord-protector, 53, 140f, 145, 152, 301,
311, 337; killed elder brother, 53; and
Guan Zhong, $3~56, 114, 202, 276f,
325, 343; most successful, 57, 164;
taxes of, 57, wealth of country, 114;
investiture ceremonies of, 145;
assembled feudal lords, 164, 317

Duke Jing of Qi, 196, 214, 296

Duke Ling of Wey, 290

Duke Moufu of Ji, 42

Duke Mu of Qin, 43, 145

Duke of Bo, 196

Duke of Shao, 8th century author of
Odes, 47

Duke of Shao, Shi, 39, 41, 140, 142, 164;
one of Three Dukes, 67; Grand Pro-
tector, 143; biography, 144

Duke of the insignia, office described, 107

Duke of Xue, Tian Wen, Lord of
Mengchang, 56, 146, 152, 193f, 198,
256, 277, 343; interview with Xunzi,
237, 241—44, 259

Duke of Zhou, Dan, 4, 16, 24, 26, 31, 44f,
49, $3, 110, 140, 269, 285, 346; history
of, 38—42; and usurpation of throne,

38, 41, 279f; as regent, 39, 63, 68f, 274,
277, 279f; writings of, 40; was sage,
42, 63, 66; completed tasks of Kings
Wen and Wu, 59; “seizure of power”
by, 63, 69, 280; ‘‘usurpation” of, 63,
69, 280; as great Ru, 66, 69; put down
revolt, 66, 68f, 280; Xunzi’s defense of,
66, 68f, 77f, 253; as grand intendant, '
67; one of Three Dukes, 67; created
fiefs for royal clan, 68, 77, 280; and
King Cheng, 68f, 77, 142f, 164, 203,
280; laid waste to Yin capital, 68;
“disobedience” of, 69, 280; ““trans-
gression”’ of, 69, 280; ““violence™ of,
69, 280

Duke Si of Wey, 86f, 97f

Duke Wen of Jin, 141, 145, 152, 195, 212,
223, 225, 334

Duke Wen of Teng, 8, 13, 113, 146

Duke Xiang of Lu, 281

Duke Xiang of Qi, 54

Duke Xiang of Song, 145

Duke Xiao of Qin, 114, 139, 235, 334

Duke Yin of Lu, 140

Duke Zhuang of Lu, 100, 293

Dui # cup, 177, 319

Duyvendak, J. J. L., 292, 339

Dwarfs, 168

Eagle, 143

Earl of Fan, 48f

Earl of Liang, 312

Earl of Qi, 5

Ears, 184, 189, 191, 289; desires of, 156,
160

Earth, 65, 82, 105, 148, 160, 211, 34I;
Heaven and, 3f, 10, 204; Chinese
conception of, 42, 44; royal domain in
center, 42, 44; Way of, 71; supports,
sustains, 102; benefits of, 129f, 167;
clod of, 185, 195; military use of
advantages, 211, 218

Earthquakes, 275

East, 17, 71, 158

Eastern Sea, 35, 44, 91, 102, 142, 274, 295

Eastern Yi barbarians, 20, 43

Eastern Zhou period, 49

Echo, 132, 160, 198, 230, 248

Economic policy: circulation of goods,
101f, 123, 126, 135, 169f, exotic

products, 102; regulation by season,
105f, 123, 169f, 183, 231; burning,
rules for, 106; infrastructure,

maintaining, 106f, 169; prohibition of

private manufactures, 107; regulation
of merchants, 107, 123, 134, 169; of

lord-protector, 110f; of doomed lord,
111; historical development of, 113fF;

well-field system, 113; of Later Kings,

114f; problem of poverty, 114, 233;
prosperity from gentle rule of sages,

114, 121ff; and resources, conservation

of, 121f, 151; of contemporary rulers,
126; abundance of, 130; proper
management of, 135; of Ru, 169f;
prices, 169; instruments of good
faith, 172f, 176f; moderation of
expenditures, 173; of gentleman, 178;
development of agriculture, 23 5f

Education, 79

Eels, 105, 128

Eggs, 105, 128, 268

“Elegant standards,” 88ff, 101, 106, 298

Elephants, 274; tusks, 102, 128

Emoluments, stipends, 38, 74, 119, 122,
160, 169, 222, 232, 237, 32§

Emotions, 75, 82f, 221

Emperor Gaozong of Tang, taboo
avoidance of name, 317

Emperor Jing of Han, taboo avoidance of

name, 337

Emperor Taizong of Tang, 320

Emperor Xuan of Han, taboo avoidance
of name, 281, 331

Enclosures, 135

Euhemerization of ancient figures, 6,
2671F

Eunuchs, 32, 54

Evil, 152, 162, 174, 241; human nature,
11, 14; men, ministers, 22, 37, 47f,
146f, 192; omens, 22, 107; Power, 23,
26; rulers, 26, 31f, 37, 40, 47f, 216;
women, 31; persuaders, 79; doers, 94,
107, 132; overcome, 120, 132

Excises, 102

Exorcism, 107, 207

Expediency and opportunism, 139, 146,
150, 152, 154, 168, 215, 218f, 229

Evyes, 184, 189, 191, 220, 289; desires of,
156, 160

Index m 357

Fa t: model, 67, 75, 175, 182, 184, 186,

232, 257; of government, 3, 9; of
Shennong, 7; of Ancient Kings, 9, 14,
20, 27—30, 79; of the Three Dynasties,
18; of Zhou, 19, 50, 288; of Later

. Kings, 24, 28ff, 80, 84; of Tang and Yi

Yin, 25; of legendary rebels, 26; of
Yu, 28, 171, 176; of Yao and Shun,
28f; of King Wen, 30, 34; and Duke
of Zhou, 31, 38, 41; of Hundred
Kings, 76, 158, 162f; Great Model, 80;
stand in awe of, 80, 169f; and teacher,
81f; of doomed country, 153; defined,
171; of Archer Yi, 171, 176; and
gentleman, 171, 176, 207

—laws, legal model, law code, 150, 153,

161f, 163, 166, 233; and standards, 14,
50; and rules, 65, 70; confusion in, 73,
174; use in government, 9sf; and lei
analogical extension of categories, 96,
171, 176, 198; rectifying, 107, 138;
applied to common people, 123; and
Jjustice, 150; and punishments, 150;
old, 158, 167; of Hundred Kings, 162;
based on yi # morality, 176; principles
embodied in, 191; stress, 239; and
statistical calculations, 314

—methods, 114

Face, 156, 220

Family, 32; Zhou royal, 41f, 45, 48

Fan Chi, 290

Fan clan of Jin, 213

Fan Li, 113

Fan River, 77

Fan Sui, Marquis of Ying, 29, 237f, 246f,

253f, 259, 346

Fangbo 7ft1 chief of region, 140

Fangyan, 303, 309, 314, 333
Farmers, peasants, 71, 82f, 102, 106, 113,

182, 290, 342; tasks of, 127, 158, 163;
remain simple, 169f, 298

Farms, 106, 158, 163, 223
Father and son, 103, 220, 320, roles

defined, 178; most exalted in family,
209

'Father of the House of Chu, 245
Father of the Ruler, 194
Favorites, confidants, s4; correct

treatment of, 188; correct use of, 189

Feathers, 102, 128, 295
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“Fei shier zi,” Book 6, 30, 53

“Fei xiang,” Book s, 3, 16, 20ff, 50

Feilian, 26, 33, 37, 78, 204, 274, 277

Feilian M5 fabulous beast, 274

Feng, 33

Fengsu tongyi, 269, 276

Feudal lords, 21, 24, 33, 35, 38, 42f, 48f,
83, 160, 183; ritual prerogatives of, 55;
warfare of, 219. See also Rulers

Feudal service, 42

Filial conduct, duty, piety, 60, 70, 91, 97,
104, 106

Fir and Cypress Barrier, 245, 346

Fire, 208, 238, 267, 330; has ¢i %; 92, 102

Fish, 102, 105f, 128, 206f, 236, 329

Five cardinal points, 91

Five Defects, 94; defined, 2g1

Five Deliberations, 225§

Five D1 Ancestors 4, 9, 15, 271, 293, 330;
history of, 6f

Five Foods, 8, 71, 105f, 127; defined, 282,
298

Five Limits of Intensity, 156

Five Lords-Protector, 4, s7f, 164, 192,
256f, 271, 276, 335; characteristics of,
58, 151f; identify of, 145f, 152

Five Marquises, 143

Five Materials, 342

Five Omens, 107, 299

Five planets, 17, 311

Five Process theory, 27, 299

Five Punishments, 107, 271; defined, 300

Five Relations of Society, 298

Five Tastes, 129

Five Tortures, 271

Five Vital Organs, 14

Five weapons, 78, 286

Flavors, 156, 160

Floating sands, 44, 46

Flood, 106, 127, 132, 135, 167, 276

Flowery States, China, 43

Flutes, 124, 130

Folk songs, 46

Food, foodstuffs, s, 8, 43, 101f, 106f, 116,
123, 1271, 142, 160, 195, 267, 208;
begging for, 23, 74; flavors of, 124,
128f

Foot, measure, 163, 290

Forest of Deng, 230, 339

Forests, 102, 105f, 206f, 294, 298

Fortune, good, 56, s9f, 101, 108, 123, 126,
156, 226

Fougqiu Bo, 346

Four activities, 105

Four Barbarians, 13

Four countries, 137

Four Directions, 124

Four dynasties, 17

Four Helpers, 39

Four Kings, 41

Four limbs, 76

Four Limits of the world, 34, 44

Four Poles, 216

Four Quarters, 44f, 207, 228, 328

Four Regions, 160

Four Seas, 70, 74, 102; all within, 158,
178, 220, 2271, 337

Four seasons, 76, 104

Fraternal submission, 70

Frost, 155

Fu Chen, 280 -

Fu Hao, 274

Fu Sheng, 272

Fu Sinian, 143

“Fuguo,” Book 10, 3, 255f

Fujii Sen’ei, 291, 303, 306, 323

Fulou, 216

Funeral rites, 15, 101, 163

“Fupian,” Book 26, 149, 259

Furuya Sekiyd, 277, 295

Fuxi, 6, 267, 330

Fuyue, 273

Gai # leveling instrument, 177, 319

Gan De, 285

Ganjiang, sword, 340

Ganjiang, sword smith, 216

Ganshi, battle of, 54

Gao family, hereditary ministers in Qi,
55, $8

Gao Heng, 301, 344

Gao Qumi, 55

Gao You, 216, 274, 285, 314, 326, 331

Gao Zi, 55

Gaocai, 236, 239

Gaopo, 236

Gaoxin, appellation of Di Ancestor Ku,
268, 272

Gaoyang, appellation of Di Ancestor
Zhuanxu, 268, 272 '

Gaoyao, 13, 18, 26

Geese, 128

Gems, 188

Generals, 221; role defined, 225f

Gentleman, 97, 210; conduct, character of,
62, 74, 179f, 201ff, 206; reputation as,
62; limits discourse, 67, 83f, 282; Way
is one, 67, 83; and Way of Later
Kings, 67, 84; called “worthy,” 71;
knowledge of, 71; and Way of Man,
71, 207; becoming, 72f, 82; loves
learning, 73; self-cultivation of, 741f,
136; vs. uncultivated, 74f; produces
order, 85, 92, 96, 103, 125, 173, 207;
use of colors in dress, 90, 303; and
Triad, 92, 103, 179f; and application of
fa legal model, 9sf, 171; uses skins of
tigers and wolves, 102; and ritual and
moral principles, 103, 154, 178f, 206;
labor with minds, 118; exempt from
punishments, 119, 303; uses inner
power, 126; persuasions of, 137; and
ritual principles, 155; and “training
men,” 159f, well-spring of order, 177;
does not theorize, 179; necessary to
govern, 24§

Geography, 90

Ghosts, 32, 168, 270

Gobi desert, 91

God of Furnace, 216

Gold, 87, 124, 137, 144, 188, 222, 283, 295

Gong (state), 277

Gonggong, 14, 26, 216; banished to Dark
City by Yao, 15, 330, 340; biography,
218, 330f

Gonggong 31, title, 330

Gongs, 226, 336

Gongshen, 70, 281

Gongsun Cheng, 343

Gongsun Ji, 343

Gongsun Long, 64

Gongsun Ni, 236, 343

Gongsun Nizi, 236, 240, 259, 343

Gongtou, 77

Gongyang zhuan, cited, 67, 279, 293, 311,
314

Good, goodness, 75f, 91, 115, 199f, 202f,
210, 232, 241; government, 16, 28f;
lost, secret, 18, 144; men, ministers, 25,
32, 35, 37, 48, 56, 82, 97, 102, 103,
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137, 147, 149, 183, 228, 233; attracts
people, 34, 228; order, 54, 81, 89, 91,
100, 125, 136, 156, 164, 191, 239;
form, 58, 136, 151, 178, 203, 209; and
people, 76, 132; accumulate, 82; will,
intentions, 85, 95, 191; common, 86;
rules, 86, 146; reward, 101, 205f;
public, 103ff, 184

Goulong, Lord of Soil, 330

Government, philosophies of, theories of,
3, 7, 19; created by sages, 4f, 26; based
on force, power, compulsion, §, 10f,
59, 144; of Shennong, 7; Ru and
Mohist shared conceptions, 7, 15, 28;
humane, 8, 235; of sage, tests of, II,
18; of Yao, 13; transmitted regulations
of, 15f, of Yao and Shun, 25; of
Ancient Kings, 28f; of Zhou, 29, 114f;
of Di Ancestor Pan’geng, 36;
institutions of, 40, 86; arts of, 58, 151,
uniformity in, 79f, 123, 132, 138, 151,
162—69 passim, 177, 184; common
good, 86; fundamental distinctions in,
9sf; instruments of, 108f, 149f, 189f;
humane, lenient, 114f, 117, 119, 208;
anarchy in, 133, 207; good, 134;
honorable, 134; correct conduct of,
138; foundation of, 152; fix duties in,
165; purposes of, defined, 181f;
policies of, 208; perfection of, 247

Gerain, 8, 102, 11§, 127

Granaries, 8, 99, 110, 135f, 233

Grand Duke, Lii Wang, 26, 35, 37, 65,
144, 164, 175, 195, 198, 285, 321, 323,
325, 343; one of Three Dukes, 67;
biography, 142f, 188; writings
attributed to, 143, 259; royal mandate
of, 143; Grand Marshal Shangfu, 143

Grand Master of music, office defined,
106, 298

Grand officers and knights, 50, 94, 134,
182f, 241; and Lesser Ru, 83; enrich,
98; robes of, 122; official duties, 158,
163, 182, 191, 242; and ritual
principles, 169f; talents of, 190f; in
military, 226; of antiquity, 246

Grand Preceptor of Shang, 35

Grasses, 105f

“Great Consolidation,” 234

“Great Divine Order,” 91, 102
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“Great Foundation,” 103

Great Gentleman, Confucius, 53, 57f

Great Gentleman, sage ruler, 163

“Great Identity and Difference,” 64

Great King, 221

Great Transformation, 232

Gu # drum-bushels, 127, 306

Gu Guangqi, 278, 281, 309, 312f, 324,
328, 334

Gu Jiegang, 217, 267

Gu Yanwu, 332

Guan Longfeng, 22, 26, 37

Guan Zhong, 19, 86f, 98, 143, 164, 194,
198, 202, 270, 276, 317, 321, 325, 343;
biography, 53—56; Romance of, 54; as
prime minister of Qi, §5; sumptuary
privileges of, 55, 119; title zhongfu %
“Uncle,” 55, $8, 276; economic
reforms of, 113f

Guangya, 306

Guangyun, 320

Guanshu, 39, 41, 68; executed by Duke of
Zhou, 39, 41, 58, 277, 281

Guanzi, 4, 28, 65

—Books cited, 259, 301, 308f, 325, 328f;
§8 “Youguan,” 317; §12 “Shuyan,”
65f; §18 “Dakuang,” s54; §26 “Jie,”
317; 829 “Zhifen,” 236; §31
“Junchen,” 267; §48 “Zhiguo,” 114;
§s0 “Fengshan,” 267; §s1 “Xiaowen,”
114, 270, 276; §53 “Jincang,” 114; §83
“Qingzhong,” IV, 295

“Guarding,” dance, 78, 286

Guests, entertainment of, 106

Gui # ghosts, 269

Gui £ jade baton, 136, 237; defined, 310

Gui ming % noble reputation, doctrine
of, 64ff, 70, 206, 328; and gui dao &
Precious Way, 65, 188, 328

Guiding lines, 80, 92; principles, 10, 80,
243; norms, 76, 229f; rules, 124

Guliang zhuan, 278

Gun, 26, 339

Guo family, ss, 58

Guo Moruo, 275, 327

Guo Pu, 331

Guoyu, cited, 7, 22, 42, 47, 267, 271, 275f,
291, 294f, 329f

Gusou, 26

Halberds, 105

Hammer, 1§

Han (state), 194, 214, 234, 245

Han Chinese, 20

Han clan of Jin, 213,

Han dynasty, 9, 20, 41, 194; scholars of, 4;
Imperial Library, catalogue of, 9, 25

Han Fei, s, 9, 30; economic views, 114

Han River, 46, 196, 230, 270

Han Zhuo, 272

Handan, siege of, 26, 42, 195, 258, 260,
336

Hanfeizi, book, 4, 28, 30, 87

—Books cited, 312, 321, 329, 334; §6
“Youdu,” 314; §8 “Yangquan,” 336;
§13 “Heshi,” 114, 215; §17 “Beinei,”
336; §19 “Shixie,” 174; §30 “Neichu
shui,” I, 87f; §32 “Waichu shui,” I, 30,
269; §36 “Nan,” I, 308; §37 “Nan,” II,
317; §47 “Bashuo,” 114; §49 Wudu, s,
218, 267

Hanshi waizhuan, cited, s4, 142, 238,
254—59 passim, 269, 272, 276, 285—89
passim, 291, 204, 310f, 320—24 passim,
329, 332f, 338f

Hanshu, cited, 235f, 259, 332, 334

Hao, capital of King Wu, 24, 151, 162,
234, 311

Hao Yixing, 283, 292, 301, 307—20 passim,
325, 340

“Hardness and whiteness,” paradox, 64,
72

Harem, 54

Harvest, 105f

Hawk, 143, 147

Hawkes, David, 272

Heads, taking of, 78

Heaven, 11, 17, 31f, 34ff, 39, 65, 102, 123,
148, 211, 239, 267, 275f, 328, 333, 341;
ways of, 10; will of, 16; sees with eyes
of people, 17f, 207; signs given by, 18,
21, 49, 144, 193; blessings of, 22, 130;
punishment of, severity of, 23, 39, 338;
Great Heaven, 28; gives birth to the
people, 37; Majesty, awe, of, 41; Way
of, 71; norm of, 85, 96; Power of, 95;
shelter, 102; grants wealth and
eminence, 113; seasons, order of, 129f,
170; and disease, 130; and Chart from

Yellow River, 144; timeliness of, 211,
218; and fate, 239; August, 330

Heaven and Earth, 3—s5, 10, 82, 89, 92, 96,
105, 128, 150, 179f, 204, 275f;
beginning of life, 103, 126; give birth
to gentleman, 103

Heavenly River, 17

Heavens, sky, 22, 44, 46, 62, 65, 74, 82,
160, 244; sage scrutinizes, 10§

Heguanzi, 259

Hemp, 128

Hereditary succession, principle of, 17—22
passim, 26; unsettled at beginning of
Xia dynasty, 17

Heroes, 58

Hides, 102

Hierarchy of beings, 92f

High intendant, official duties of, 107,
300

History, 3f, 36; pattern of, sf, 16f, 26f;
philosophical use of, 7, 36; beginning
of, 15f, 24; Xunzi’s view of, 31, 86

Hong Yixuan, 282

Hongyao, 33, 40

Honor, 19, 66, 74, 149, 167, 181f, 233,
237; teachers, 6; sign of, 35; and
security, 6of, 66, 114, 149; position of,
61; and disgrace, 66, 75, 82, 150; desire
for, 82, 185; of gentleman, 82, 119;
and inner power, 88, 101; not based on
good fortune, 88, 101, 123; and
promotion, I11; precedence of, 134,
231; vs. shame, 161, 199, 202; and
marking line, 169; of lord, 191, 198f;
honor superiors, 223; and ancestors,
237; and scholars, 244

Honors, privileges, 35f, 49, 55, 58, 60f,
150, 187

“Honor the worthy,” 26, 80, 101, 191,
200, 203, 241

Horses, 9, 33, 35, 46, 66, 70, 78, 97, 102,
104, 143, 173, 187, 195, 201, 238, 267,
281, 295

Hou Hanshu, 315, 321

Houji, 13, 331

Houses, s, 104, 106, 124, 183

Houtu, Lord of Soil, 330

Hu barbarians, 2453, 345

Hu # dry measure, 177, 306, 319
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Hu Shi, 40

Hu Yan, Uncle Fan, 194, 198, 212

Huai, citadel, 77

Huai River, 43, 270, 320

Huaibei, region of Chu, 147

Huainanzi, book, cited, 37, 41, 142, 212,
216f, 236, 254, 267, 274, 2781, 285,
309, 311, 314, 326—33 passim, 344

Huan Dou, 14f, 26, 228; banished to
Mount Chong by Yao, 13, 216;
biography of, 216f

Huang Di Ancestor, 14, 19f, 30, 268, 330,
337; history of, 6f; living descendants
of, 7; and medical writings, 7; and
Huang-Lao school, 7; in Zhuangzi, 7;
and invention of warfare, 8

Huang-Lao School, 7, of, 27

Huangfu Mi, 269, 311

Hui Shi, 64, 71f, 253

Hulsewé, A. F. P., 335

Humane man, 125f, 136f, 150—54 passim,
164, 202, 220f, 245; army of, 216, 219,
228f

Human nature, 15, 221; evil, 11, 14f;
desire of wealth, longevity, reputation,
and rank, 113; desires of senses, 156

Humours, see Qi humours

Hun # spiritual soul, 328

Hunchback, 75, 148

Hundred Bureaus, 166, 169

Hundred Clans, 11, 15, 24, 34, 37, 69, 73,
82, 105f, 109, 111, 123, 126—3§ passim,
152, 162—68 passim, 178, 183, 185, 190,
198, 206, 227, 231ff, 239f, 246;
nourish, 102; regulated by law,
punishment, 123; accord with
superiors, 165, 178

Hundred Craftsmen, 47, 107, 158, 163,
167, 1691, 342

Hundred Edibles, 127, 306

Hundred Kings, 76, 158, 162, 245

Hundred /i theory, 24f, 59, 136, 151, 158f,
162, 234, 256, 278

Hundred Lineages, 106

Hundred Officers, 169, 179, 199, 246

Hundred Offices, 107

Hundred Pleasures, 156

Hundred Schools, 30, 84

Hundred Skills, 121, 302
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Hundred Springs, 78, 285

Hundred Tasks, 165f, 241, 247

Huoshu, 77

Husband and wife, 103, 121, 126; roles
defined, 178, 320

“Identity and difference,” paradoxes on,
72; separation of, 64; unity of, 64

Igai Hikohiro, 288, 293, 297, 306, 324,
329

“Imitation,” dance, 78

Implements, utensils, sacrificial, 35; useful,
43, 99, 102, 135; traditional forms,
101; standardization of, 106; encourage
production of, 107, 110, 169f; purpose
of, 115; of lord-protector, 141

Imposts, 102, 169

Inborn nature, 67, 75, 83, 221; defined,
81f; common desires of, 120, 156, 160

Incentives, 11, 173, 178, 239

Inch, 163, 290

Indonesia, 91, 29§

Ink black, 15

Inner Mongolia, 194, 295

Inner quietude, 59

Inscriptions, 30; bronze, 42, 44f, 56, 275,
280, 297, 300

Insects, 128

Instruction, 10f, 13, 34, 39, 45, 47, 80, 84,
171; of people, 58, 107, 132, 151f

Intellect, intelligence, 8of, 83, 105, 206

Intelligent man, and teacher and model,
81; intimidates stupid, 121

Intelligent ruler, lord, 75, 98, 100, 105,
114, 138, 150—56 passim, 160, 166,
176; kingship, 96

Intendant of noble ranks, office defined,
106, 297

Intoxication, drunkenness, 31, 48

Investigator, precise, 71, 81

Investiture, signs of, 144

Iris, 109 -

Iron, 218, 229

Irrigation, 106

Jade, 115, 124f, 129, 136ff, 144, 183, 188;
suits of, 35; “changing the jade,” 153,
312f

Jade of He, 144

Japan, 91

Jesters, 168 .

Ji, royal Zhou clan, 68, 77, 188, 28

JiHuan, 324

Jia Yi, 309

Jiandi, 267f

Jiang (clan name), 188

Jiang Sheng, 217

Jiao pygmies, 138, 311

Jiazi ® [- Day of Zhou Conquest, 35, 77,
229, 338

Jie & opportunity, 57, 277, 334f; “joints,”
decisive points, 86

Jie Gui, 63, 65, 93, 108, 216, 220f, 224,
272, 276, 337f; history of, 21—24; and
Zhou Xin, 26, 29, 31, 36, 48, 59, 146,
148, 162, 200, 237, 242f, 248; and
worthy ministers, 26; beclouded by
Mo Xi, 37; forfeited Mandate, 39; and
Robber Zhi, 109; and Yu, 185

“Jiebi,” Book 21, 22, 25, 31f, 37, 41, 44,
48, 147

Jin (state), 40, 43, 141, 194f, 215

Jin Qiyuan, 289

Jinizi, 113, 285

Jinshu, cited, 235

Jintian, 268

Jishu it#, defined, 308f

Jiu, 54

Jixia Academy, 41, 113, 139, 146, 253,
255, 257f

Ju, 54, 57, 276

Judicial inquiry, hearings, 39, 239

Jujubes, 127

“Jundao,” Book 12, 10, 21, 142, 257

Jupiter, planet, 281

Kaiyang, 243

Kanaya Osamu, 284

Kangshu, Marquis of Wey, 67f

Karlgren, Bernhard, 267, 269, 275, 279,
282fF, 29199 passim, 305—9 phssim,
320f, 329

King, founding, 16, 21, 26, 28ff, 192; use
of title by Zhou, 38. See also Rulers;
Sages; True King

King Cheng of Chu, 195

King Cheng of Zhou, 31, 45f, 53, 274,
279, 340; and regency of Duke of
Zhou, 38fF, 49, 63, 68f, 77, 142f, 164,
202; ended capital punishment, 59,

277; instructed in Way by Duke of
Zhou, 68

King Dao of Chu, 215

King Fuchai of Wu, 146, 196f, 202, 336

King Gong of Zhou, 46

King Goujian of Yue, 145f, 152, 196f, 225

King Huai of Chu, 253, 338, 345

King Helii of Wu, 145, 152, 196, 212,
225, 336

King Hui of Chu, 341

King Huiwen of Qin, 334

King Huiwen of Wey, 214, 320

King Huiwen of Zhao, 195

King Jing of Zhou, 45

King Kang of Song, 146ff, 256f, 313

King Kang of Zhou, 44, 46, 279

King Kuai of Yan, abdication of, 192ff

King Li of Zhou, 46f; revolt against, 49

King Liao of Wu, 196

King Ling of Chu, 146, 257, 312, 321, 341

King Min of Qi, 56, 100, 146, 148f, 193f,
215, 236, 25T, 277, 312, 333, 341,
343

King Mu of Zhou, 42, 46, 274

King of Huainan, 259

King Ping of Chu, 195f

King Ping of Zhou, 49

King Qingxiang of Chu, 194, 253, 313

King Tai of Zhou, 102, 295f, 297

King/T;ing of Shang, 19, 28f, 216, 224,
229, 267, 273f, 276, 286f, 3371, 343;
Mandate of, 16f, 39; history of, 22ff;
and King Wu, 24, 29, 36, 43, 139, 146,
151, 162, 167, 192f, 204, 219, 223, 234,
237, 241, 243f, 248; laws of, 25; and Yi
Yin, 25f, 37, 142, 164, 195, 313, 321,
327; and King Wen, 37f, 48; and
mirror of history, 48; seven years of
drought, 135, 276, 309

King Wei of Chu, 215

King Wei of Qi, 213, 236

King Wen of Zhou, 28f, 31f, 37-53
passim, 176, 190, 216, 268, 276, 280,
285f, 295; and King Wu, 4, 19, 21, 38f,
45, 50, 68f, 175; Mandate of, 17, 31,
33f; as Earl of the West, 26, 32—35;
history of, 32—35; attack on Chong,
33f, 228, 277; model of, 34; and King
Tang, 37f, 48; sage ministers of, 4of;
executions of, 45, §9; began with 100
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li, 59; had Way, s9; unified the world,
59; and Grand Duke Li Wang, 65,
142f, 164, 188, 195, 321, 327; one of
Three Dukes, 67

King Wu of Qin, 311, 334

King Wu of Zhou, 4, 19, 21, 28f, 31, 38,
43—46 passim, $3, 140, 221, 224, 228,
268, 274, 27911, 285fT, 337fF, 341; and
King Wen, 4, 19, 21, 31f, 38f, 45, 50,
68f, 175, 195; and King Tang, 24, 29,
36, 43, 139, 146, 151, 162, 167, 192f,
204, 219, 223, 229, 234, 237, 241, 243f,
248; death of, 31, 38f; history of,
35—37; and Congquest, 37f, 77f, 143,
'193; drove Feilian into sea, 37, 277;
executed Wulai, 37; appointment of
brothers, 38; speeches of, 39; short
reign of, 40; Mandate of, 40; might of,
44; executions of, 45, 59; and Duke of
Shao, 142, 164

King Wuling of Zhao, 194

King Xian of Song, 146—49

King Xiao of Zhou, 46, 275

King Xiaocheng of Zhao, 211, 218, 221,
225

King Xuan of Chu, 237, 341

King Xuan of Qi, 193, 346

King Xuan of Zhou, 49, 320

King Yi of Zhou, 46, 275

King Yih of Zhou, 46

King You of Zhou, 49, 276

King Zhao of Chu, 196

King Zhao of Yan, 182, 313

King Zhao of Zhou, 46, 143

King Zhaoxiang of Qin, 334; Xunzi’s
audience with, 29, 63, 65, 60—71, 238,
253f

King Zhuang of Chu, 145f, 152, 173, 180,
195, 225, 257, 321

Knights, see Shi knight-scholar

Knowing, knowledge, 76, 80—84; a priori,
of sage, 12

Koko Nor, 295

Kongzi jiayu, cited, 9, 238, 254, 269, 281

Korea, 92

Ku, Di Ancestor, 7

Kuai Tong, 259

Kubo Ai, 277f, 281f, 288—328 passim,
332—45 passim

Kui, 13
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Kunming, 215
Kunyi, 277

Lai, 56

Lake Dian; 215

Lakes, 105f

Land, inspection of, 102, 106; opening up,
110, 136; cultivation of fields, 121f,
127; surveys of, 123; root of property,
135

Lanling, 29, 146, 254, 260

Lao Dan, 64

Laozi, philosopher, possibly Lao Dan, 79

Later Kings, 79, 91; Way of, 24,-27, 29ff,
$0, 67, 253; model of, 80, 88, 102;
economic policies of, 114f

Latrines, 148, 300

Leader of Men, doctrine of, 71, 102, 227

Learning, 73f, 81f, 84; terminus of, 80

Legalism, legalists, 3, 9, 117, 235f, 238,
257

Legge, James, 296, 305, 323, 329

Lei ¥ general categories, 10, 287; proper
categories, 63, 75, 791, 88, 100, 132,
198, 203; and knowledge, 67; logical
categories, 92; and model, 96; deal
with diversity, 103; and yi # what is
right, 179

Leopards, 274

Li # benefit, profit, Xunzi’s criticism of
Mohist notion, 118. See also Benefit;
Profit

Li ® order, 59; principles of order, 75,
92, 103, 139, 184, 203, 228; reason,
accord with, 162, 167

Li # ritual principles, 3, 10, 16, 44, 63, 79,
83, 8sf, 97f, 138, 162, 173f, 184, 186,
208, 234, 257; basis of social rank, 119;
governing marital relationships, 121;
of Son of Heaven, 160

—rites, rituals, 15f, 19, 29, 65, 88, 95, 100,
229, 235f; and music, 10f, 15, 107; 239;
court ceremonies, protocol, ss, 70,
103, 138; indispensable points of, 76,
136, 170; regulate upper classes, 117,
123, 303; sumptuary regulations, 118f,
122, 124f, 129, 136f, 163, 182f, 231,
302; moderate use of goods, 122; as
standards for state, 155f, 186, 229; and
social divisions, 158, 163; and

sage/gentleman, 178f; based on
reverence and respect, 203; and Way,
229f

—liyi B ritual and moral principles, 63,
6sf, 79f, 82, 92, 94, 96, 133f, 150, 152,
177, 231f, 236, 238f, 245; exalt ritual
and moral principles, 63, 66, 69, 134,
169, 191, 221f, 239; and mean, 71; and
gentleman, 102, 154, 206; beginning of
order, 103, 236; unify people, 132,
224; standard of good form, 203; gain
adherence of people, 243

Li, Classic of Ritual, expresses sage’s
conduct, 76

Li Dui, Lord of Fengyang, 194, 198

Li Kui, 214, 235

Li Shan, Tang commentator to Wenxuan,
275f, 308

Li Si, 228, 238, 259, 288, 338, 345f;
standardized script, §

Li Xian, 315

Liang Qixiong, 283, 287, 312, 317, 328,
344

Liang Yusheng, 315, 339

Lienii zhuan, 339

Liezi, 315

Life and gi % vital breath, 65, 92; all prize,
244

Liji, 254, 265f, 269, 294, 299, 330

—Books cited, §1 “Quli,” 325; §3
“Tangong,” 306; §5 “Wangzhi,” 294,
311; §14 “Mingtang wei,” 346; §19
“Yueji,” 89; §26 “Jingjie,” 313; §40
“Ruxing,” 287

Likes and dislikes, 96; used to control
population, 129f

“Lilun,” Book 19, 29, 259, 336

Linen, 116

Ling, 245, 345

Lingyin &% premier, 236

Linlii, 245, 345

Linyi, 212, 329

Liu Shipei, 293, 304f, 307, 311f, 319, 328,
337, 343f

Liu Taigong, 281, 283, 287f, 292, 294

Liu Tan, 285

Liu Xiang, 255, 259, 272, 281, 337, 347

Lizards, water, 105, 128, 296

Loach, 105, 128, 296

Locusts, 208, 329

Long Yuchun, 278

Lord of Chunshen, 13, 146

Lord of Fengyang, Li Dui, 194, 198
Lord of Linwu, debate with Xunzi, 211f,

218—27, 238, 258

Lord of Mengchang, see Duke of Xue
Lord of Pingyuan, 26, 42, 195, 200
Lord of Shouling, 313

Lord of Xinling, 26, 195, 200, 204, 258
Lord of Yanling, 313

Lord-protector, 43, s3f, 57, 93, 98f, 108,

145f, 151f, 155, 164, 176, 185, 191,
195, 239, 247, 256; acquired allies, 98;
way of, 99—100, 145; policies of, 110f;
Xunzi’s assessment of, 53, 571, 139;
development of, 140f; implements of,
140; investiture ceremony, 141, 146;
“ruling lord-protector,” 141; based on
trust, 15off; model of, 153; use of
scholars, 154; and King Fuchai, 197

Lots, drawing, 172
Loyal, loyalty, 88, 200, 206; of Yi Yin,

25f; ministers, 31, 33, 37, 42, 75, 178,
197f, 219; subjects, 37f, 49, 66, 195,
212; and faithful, trustworthy, 42, 61,
70, 159, 169f, 177, 201, 203, 231, 243,
246, 249; and ancient kings, 131f, 167,
and humane man, 136; and intelligent
ruler, 138; and gentleman, 179;
opposition, 195, 204; defined, 199;
degrees of, 202

Lu, 40, 49, 70, 144, 214, 235, 286f;
archives of, 40; and Guan Zhong, 54

Lu Jia, 259

Lu Deming, 278

Lu Wenchao, 287, 300—313 passim, 318,
320f, 325fF, 341

Li (state), 142

Lii % sacrifice, 39

Li Buwel, 288, 346

Li Qiang, 321

Li Xiaqing, 343

Luminous Wind, 330

Lunheng, 41, 309, 315 .

Lunyu, 28, 235, 256; cited, 10, 31, 541f,
881F, 113, 144, 211, 270—77 passim, 282,
286—91 passim, 296, 314, 316, 320, 322,
329, 334f

Luo River, 33, 275

Luoyang, 49, 140
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Luoyi, 280
Liishi chungiu, 4, 216

—Sections cited, 37, 142, 269, 309, 312,
326, 330, 332, 338; §2/4, “Dangran,”
268, 317; §2/5 “Gongming,” 274, 328;
§4/3 “Zunshi,” 6, 267; §12/2 “Shijie,”
317; §15/1 “Shenda,” 22; §15/7
“Guiyin,” 285; §16/1 “Xianzhi,” 12;
§16/2 “Guanshi, 280; §17/3 “Renshu,”
324; §17/6 ““‘Shenshi,” 267; §18/1
“Shenying,” 87; §18/2 “Chongyan,”
276; §18/s “Yinci,” 147; §20/8
“Guanbiao,” 12; §25/5 “Chufang,”
336; §26/2 “Wuda,” 88

Lute, 10, 27, 124, 129

Ma Rong, 315, 330

Ma Ruichen, 333

Majesty, awe, of gentleman, 74; of model,
80, 169f; of intelligent man, 81; of
sage, true king, 88, 100, 119, 128f,
138; of powerful state, 108; of ruler,
117, 128, 147f, 151f; of “‘proper man,”
181; of punishments, 222; of rules and
regulations, 225

Malachite, 295

Maling, battle of, 214

Man, southern barbarians, 9, 42f

Mandate of Heaven, 16—23 passim, 28,
31—41 passim, 47, 49, 142fF, 279, 281,
325f; Great Mandate, 34, 48, 200; of
Yin, 34, 40f; and Chart as sign, 144

Mao Commentary to Odes, 47, 275, 326f

Maps, 50

Marches, 42

Marcus Aurelius, 46

Markets, marketplaces, 6, 8f, 102, 123,
126, 167, 222, 294, 299

Marking line, 15, 71, 96, 155, 238;
“honor,” 169

Marquis Cheng of Wey, 86, 97f

Marquis of Ying, Fan Sui, 29, 237f, 246f,
253f, 346

Marquis Qi of Cai, 341

Marquis Sheng of Gaocai, 236, 341

Marquis Wen of Wei, 89, 213, 235

Marquis Wu of Wei, 214

Marquis Xia, 313

Marquis Zhow, 194, 198, 313

Marshes, 102, 105f, 211, 270, 294, 298
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“Martial,” dance, 78, 286

Master Dai, 147

Master of craftsmen, office defined, 107,
299

Master of forest and game, office defined,
106, 298

Master of rural communities, office
defined, 106, 298

Master Shen, 346

Mawangdui, 25, 194

Mean, 72, 208, 253; defined, 71

Meat, 115; of pastured animals, 129; of
fattened animals, 129

Medicine, 6 N

Mei % virtue proper to metal, 238, 341

Melon, 127, 131

Memory, 81

Mencius, 12, 19f, 22—28 passim, 41f, 57,
118, 139, 141, 165f, 215, 235, 273f,
311, 332, 346; and way of Yao and
Shun, 7, 25, 28, 171; and Duke Wen
of Teng, 8, 13, 146; and Xu Xing, 8f,
146; and Chen Xiang, 8f; and rebels,
14; on hereditary succession, 19; on Yi
Yin, 22f, 25, 63; on King Wen, 34; on
Zhou Conquest, 36f, 339; on Duke of
Zhou, 39, 41; on lords-protector, 53;
on music of Zheng and Wey, 89, 294;
economic policies of, 113; on conquest
of Yan, 193

Meng Kang, 333, 335

Meng Yue, 311

Mengjin, 35

Mengzi, cited, 8, 9, 12, 14, 19, 23—42
passim, 53, 89, 118, 142, 147, 193, 216f,
270, 272, 277f, 294, 296, 301, 305, 308,
314, 316, 323, 328—34 passim, 338, 340
34sf

Metal, 124f, 129, 183, 216, 229

Metal Star, Venus, 17

Metal workers, 14, 270, 342

Mi, 277

Miao Ji, 215f, 224

Milfoil prognostication, 107, 174, 299

Military, military power, 16, 88, 149, 156,
290; campaigns, expeditions, 34—40
passim, 46, 98f, 218, 227; war-making
capacity, 58, 98; vs. way of true
strength, 99; organization, 102, 106f;
policies of lord-protector, 110, 151;

and wealth, r13ff; theory, 143; use of
Earthly advantages, 211; use of
Heavenly advantages, 211; bian %
metamorphosis, 211f, 219; bandit
soldiers, warfare, 215f, 224;
formations, 220; weaponry, 222f, 229f;
forced marches, 223; role of generals,
225f; regulations of True King, 226;
natural strength of Chu, 229f

Millet, 129

Mind, 89, 150, 328; and Way, 65; unity of
purpose, goal, 82, 133, 216, 222; desire
for relaxation, repose, 156; fond of
profit, 160; and body, 186; common
mind and common inner power, 215

Ming ¥ intelligent, 86, 292

Ming % name, reputation, 65f

Ming Bao, 280

Mingtang %% Bright Hall, 246, 347

Mingtiao, 229, 338

Minister of craftsmen, title, 14

Ministers, 14, 22, 32, 40, 49f, §8, 200; of
sage kings, 8, 13; Duke of Zhou on
importance of, 40ff; emoluments of,
5sf; hereditary ministers in states, 55;
fief size, $6; conduct of, sof; and ritual
principles, 83; of contemporary rulers,
126f; functions of, 155; perform only
official duties, 165; defined, 178;
commission, mandate of, 199; moral
obligations of, 201

—types of, grades of, 1971f; great, sage,
wise, worthy, sf, 12—22 passim, 26, 37,
41, 50, 192, 1974f; evil, 22, 26, 37, 47f;
loyal, exemplary, 31, 33, 42, 75, 198f;
good, virtuous, able, 33ff, 46, 56;
sham, 197ff; presumptuous, 197ff;
meritorious, 197ff

Mirror, 46, 48

Misfortune, 56, 60, 116, 121, 127f, 130,
156

Miyazaki Ichisada, 274

Mo barbarians, 245, 345; Northern, 28

Mo Dij, 8, 12f, 16, 24, 26ff, 79, 85f, 139,
173f, 269—73 passim, 303, 314; and
way of Yu, 13f, 171; on the Duke of
Zhou, 41; Xunzi on, 72, 115ff, 1271,
158, 255ff; economic policies of, 114ff,
12730 passim; Ten Theses, 115;
“moderation in expenditures,” 115,

128, 307; “condemnation of music,”
115f, 128; way of a menial, 158;
“condemnation of offensive warfare,”
307; honoring the worthy, 323

Mo Xi, 22, 26, 37

Moats, 229f

“Moderation in expenditures,” 115,
302

Mohist Canons, 64, 86, 314

Mohists, 3, 7, 10, 41; and the Ru, 7, 9,
14f, 19f, 27—31 passim, 41, 119, 158,
217; and way of Yu, 13f; Zhuangzi
on, 13f; doctrine of li #| benefit, 118;
self-denial of, 119; and gong yi A%
public good, 173; condemnation of
warfare, 216

Mold, 238

Moon, 11, 65, 74, 92, 150, 155, 160,
211

Mother of the Tribe, 267

Mountain, 82, 102, 130, 211, 27§

Mount Chong, Huan Dou banished to,
15, 216, 340

Mount Houtai, 274

Mount Q4i, 295

Mount Tai, 224

Mount Tu, 310

Mount Wu, 236

Mount Yu, 339

Mouth, 184; desires of, 156, 160

Moye, sword, 216, 220, 238, 342

Mozi, 5, 28f

—Sections cited, 267, 306, 309, 332; §3
“Suoran,” 317; §6 “Ciguo,” 114, 116,
267; § “Sanbian,” 116; §8 “Shang-
xian,” 1, 114, 173; §9 “Shangxian,” II,
273; §9 “Shangtong,” II, 271, 273; §16,
“Jian’ai,” 173; §18 “Fei gong,” II, 24;
§19 “Fei gong,” 111, 24; §20 *Jieyong,”
I, 115; §21 “Jieyong,” II, 116; §31
“Minggui, III; 271; §32 “Fei yue,” 116;
§39 “Fei Ru,” 288; §46 “Gengzhu,”
274; §47 “Guiyi,” 41, 273; §49 “Lu-
wen,” 269

Mu, Fields of, 78, 143, 338

Muling, 143

Murderer, 81

Music, s, 32, 118, 160, 186; and ritual, 10f,
15, 29, 75, 123, 239, 303; and elegant
standards, 89, 106; ancient music, 89;

Index m 367

barbarian, 89, 106; of Zheng and
Wey, 89, 204, 208; lewd music, 106;
model pieces, 106; note pitches, 106;
Mohist condemnation of, 115; and
dance, 158, 246, 286; based on
harmony and concord, 203; and
founding of dynastic institutions, 286

Music, classic of, expresses sage’s
harmoniousness, 76

Musical instruments, 6, 18, 35

Musicians, types of, 47

Music Master Juan, 32

Music Master Kuang, 11

Music masters, 47, 106

“Mutual interchange of actual and
empty,” paradox, 64, 72,

Myths, 6, 15f; cosmological, 4, 267f,
330f

Names, correct use of, 65f; magic of, 66;
and symbols, 85
Nangong Kuo, 41

~ Napoleon, 49

Nature, 3f; inequality of, 9, 117;
transformations of, 10; norms of, 85;
natural distinctions in, 96; natural
order of things, 120; tasks of, 127

Needham, Joseph, 270, 274

Nerva, 46

Nets, 105, 267

Ni Hou, 147

Nightsoil, 107, 300

Nine Circuits, 13, 43

Nine Earls, 143

Nine Li tribes, 329

Nine Marshes, 74

Nine Possessions, 45, 330

“Nine Rulers,” book, 25

Nine Shepherds, 45

Ning Wu, 315

Nivison, David, 274, 278

Noble, degraded to commoners, 85

Noble reputation, gui ming &%, doctrine
of, 64ff, 70, 74, 206, 328

North, 17, 71, 158

North China plain, 20

Northern Sea, 35, 44, 89, 102, 295

Nose, 156

“Nurturing life,” 75

Niiwa, 6
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“Obedience,” defined, 104, 199

Odes, 18, 33, 42—47 passim, 79f, 88, 143;
expresses sage’s intentions, 76; ‘Airs,”
77, 283; “Lesser Odes,” 77, 284;
“Greater Odes,” 77, 284; “Ancestral
Hymns, 77, 284; “Great Preface,” 8of;
Han text, 275, 307, 333; Lu text, 333

—Cited: Lost Odes, 155, 200f; Mao 152,
“Shijiu,” 137, 228; Mao 184,
“Heming,” 74; Mao 191, “Jie
nanshan,” 130; Mao 194, “Yu wu
zheng,” 49; Mao 195, “Xiaomin,”
202; Mao 196, ‘“Xiaoyuan,” 49; Mao
199, “Horensi,” 73; Mao 205, -
“Beishan,” 44; Mao 222, “Caishu,”
75; Mao 223, “Juedong,” 75; Mao 227,
“Shumiao,” 126; Mao 235, “Wen
Wang,” 190; Mao 236, ‘“Daming,”
143; Mao 238, “Yubu,” 124; Mao 241,
“Huangyi,” 33; Mao 243, “Xiaowu,”
60; Mao 244, “Wenwang you sheng,”
33, 71, 159, 227; Mao 253, “Minlao,”
47, 207; Mao 254, “Ban,” 48, 181, 244,
275; Mao 255, “Dang,” 47; Mao 256,
“Y1,” 127, 203, 209; Mao 257,
“Sangrou,” 83; Mao 260,
“Zhengmin,” 248; Mao 263,
“Changwu,” 178, 232; Mao 270,
“Tianzuo,” 102; Mao 274, “Zhijing,”
44, 130; Mao 285, “Wu,” 38; Mao
299, “Pan Shui,” 272; Mao 303,
“Xuanniao,” 267, 275; Mao 304,
“Changfa,” 204, 221

Ogyii Sorai, 281, 292f, 301, 309, 316, 336,
340, 343

Old, childless, 162, 167; and young, 163

“Opposition,” defined, 199

Orchids, 109, 221

Otrder, world, s4, 65, 70, 85, 100, 105,
139, 151, 183, 231, 248; and names,
65f; reputation and, 65f; and disorder,
66, 125, 149, 221; age, 72; and -
gentleman, humane man, 73, 85, 92,
96, 126, 136, 177, 221; and spiritual
nature, 76, 91; and inborn nature, 81;
public, 83; political, 87; in music, 89;
in government, state, court, 93, 95,
114, 1181, 138, 150, 152, 156ff, 162—66
passim, 174, 176; and liyi #% ritual and
moral principles, 103, 150, 169, 221,

236, 239; in nature, 120; and Ru, 169,
vs. chaos, 172; and li #! rational
principles, 223
Ordering norms, 124
Orphans and widows, 97, 162, 167
Otters, 294
Oxen, cattle, 35, 91, 104, 126, 267, 296
Ox Mountain, 296

Palaces, 102, 104, 118, 124, 163

Palaces, of heavens, 17

Pan Gu, 267

Pan Zhonggui, 288, 343

Pan’geng, 36, 273

Pang Juan, 213f

Pankenier, David, 16, 271, 274, 285, 311

Parents, 11, 155, 221

Parks, gardens, 160, 167

Pavilions, 124, 149, 160, 167, 249

Peace, 91, 117, 204, 244; of world,
empire, $8f, 69, 96; and survival, 67,
83f; living together in, 69, 102; and
security, 149; results from justice, 86;
Perfect, 257, defined, 178

Peach, 127, 138

Pearl of the Marquis of Sui, 144

Pearls, 115, 188

Pei Yin, 272, 274

Pelliot, Paul, 276

Pen i basin, 127; defined, 306

Pengmen, 158, 314

People, 75f, 80, 84, 183; willing to die for
sage ruler, 11, 228; benefit to, 54, 115f,
120, 133, 235, 239; instruct, $8, 151f,
236, 238; unify, 8, 86, 105, 120, 127,
129, 132, 1371, 151, 1581, 180f, 187,
197f, 212, 215, 219, 224, 236, 239, 241;
organize, 69, 86; characterized, 79, 83;
worthy made nobles, 85; encourage
with rewards, 85; chastise with
punishment, 85, 117, 234, 303;
harmony of, 86, 91, 132, 187, 236, 238;
foundation of state, 86, 207; nurture,
protect, 86, 88, 101, 106, 119, 125§, 127,
131, 135, 181f, 209; love, 86, 97, 120,
127, 132ff, 180f, 198, 222, 231, 239;
exploit, 86, 122, 126; win over, 86, 93,
98, 219, 227; welfare of, 86, 110, 131;
feel secure, 86, 97, 104, 106, 232;
transform, 94, 232; frightened of

government, 97; enrich, 98, 114f, 121f,
167; alienation of, hatred of, 99, 117,
121, 130, 231; reform, transform, 106f,
224, 228, 232; affection of, adherence
of, 109, 206, 229, 243; sumptuary
regulations of, 116, 182f, 231; physical
labor of, 118, 123—31 passim, 157f,
167, 169, 178; impoverish, poor, 119,
122, 156, 168, 233; and difficult to
govern, 114; motivate, 119f, 129, 132,
178, 231, 239; desires of, 121; strife
among, 121; vegetable-colored, 135;
trust of, 151f, 222, 243; accord with
superiors, 165; exactions from, 114,
168, 177; corvée labor, 169, 178, 230

Pepper, 221

Perfect Servant, defined, 226

Perfect Unity, 232

Perikles, 46

Persuasions, persuaders, 79, 190, 238, 256

Pets, keep, 115

Petty men, ordinary man, 82f, 184, 203,
210; in positions of authority, 168f;
heroes of, 58

Pheasant, 295

Phoenix, 295

Physiognomy, 73

Pian, 56

Pillar of Heaven, 330

Ping 7 evenhanded, defined, 86;
evenhanded government, 97

Plants and trees, 92, 102, 104, 106, 166,
169, 186, 209, 230, 266; purple dye,
102

Pleasure, s4, 57, 76, 118, 124, 134, 156f,
161, 164, 186; pursuit of, 156f, 191

Pledge-cup stand, 55

Plowing, 105

Plows, plowshares, 6

Plumes, 102

Plums, 127

Poems, criticizing government, 46f

Poets, 17

Poison, 83, 105

“Polishing,” of accumulated effort, 82

Ponds, 105, 206

Pools, 105

Portents, 27, 36, 49, 58, 77, 107

Poverty, 233; makes people difficult to
govern, 114, 117, 121; and Mobhist
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doctrines, 117, 119, 128, 130;
diminishes harvests, 119, 122; causes
of, 122, 134; signs of, 133

Precedence, order of, determine, 72, 75,
182, 184, 226, 231; by inner power, 72,
75, 182; by rank, 155; by age, 155

“Precedence of Offices,” 93, 106ff

“Presumption,” 199

Prices, standards of, 8f

Prime minister, 94, 127, 182, 290;
development of office, s4f; importance
of, 154f: selection of, 164ff, 171, 176,
185, 187, 31s; talents of, 191; power
inherent in position, 241ff

Primitivists, 7, 14, 27

Prince Bigan, 26, 34f, 37, 78, 195, 200,
230, 324

Prince Chan of Zheng, 86f, 98, 196, 325

Prince Cheng of Zhao, 194

Prince Fa of Chu, 236—41 passim, 343

Prince Fa of Zheng, 325

Prince Fan of Jin, Hu Yan, 194

Prince Guang of Wu, King Heli of Wu,

196

Prince Guisheng of Cai, 86

Prince Zha of Wu, 286

Prince Zhao of Zhou, 274

Profit, 136f, 154, 177, 199, 224f, 232; fond
of, 22, 134f, 152, 159f, 168, 177, 239,
242; and lower classes, 118, 123, 232;
calculation of] 123; from earth, 123;
and office, 123, 209; and aggression,
126; vs. loss, 151; minor, 152, 168, 191;
and moral duty, 154f; avarice for, 177,
242f. See also Li #i; Benefit

Promoting and dismissing, 100, 128ff, 223

Pronunciation, 88, 102

Proper man, defined, 180

Property, root and branch of, 135

Pseudo—Kong Anguo, 268

Pu, 238

Public good, gong yi 22 4%, defined, 173ff,
184

Public-spirited, 83, 85, 96, 149, 182, 232,
246; way of, 184, 242

Pulleyblank, E. G., 272

Punishments, criminal penalties, sanctions,
application of, 3, II, 19, 21, 143, 147;
and bad intentions, 85, 95; not used, 7,
11, 21, 45, 86, 178, 231, 239; and man’s
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nature, 11; of Heaven, 23; campaigns
of, 23, 33, 36, 148, 216, 218, 227;
capital punishment, 31f, 45, 59, 94f,
160, 199, 208, 224—31 passim, 237, 240;
made into mincemeat, 32; roasting and
grilling, 32f, 230; of Yin, 48; increase,
numerous, 48, 132, 168, 229, 239f; of
Zhou dynasty, 50; chastise people
with, 85, 94; officials charged with, 93,
107; lord-protector’s use of, 99, 110,
151; of true king, 101; of violent and
cruel, 107; fairness in, 109, 150, 206,
208f; and awe, majesty, 117, 119,
1281, 132, 222, 230, 239; and Shang
Yang, 117ff; regulate lower classes,
118; gentlemen exempt from, 119,
210; believed, 151, 225; for neglect of
duty, 160, 184; and law code, 171; and
intelligent ruler, 200; of gentleman,
206; in Qin, 223; proper use of, 230ff;
and disgrace, 237; for fault, 241

Qi #, “evenly adjusted,” defined, 292

Qi, second ruler of Xia dynasty, 17, 22,
271

Qi (state), 43, 54—57 passim, 113, 141, 144,
147, 152, 212f, 216, 234f, 237, 243,
268, 286, 341; Conquest of Yan, s,
193f; Guan Zhong hero in, §6; and
Grand Duke Lii Wang 142f; armies of,
222

Qi ® vital breath, humours, 65, 92, 102,
275, 328, 342

Qian Dian, 289f, 309, 320f, 324

Qian Mu, 269

Qiang & strength, defined, 235

“Qiangguo,” Book 16, 21, 29, 42, 259f,
313

Qianzhong, 215 .

Qilue, 259

Qin (state), 9, 113, 152, 159, 194, 214f,
228, 230, 234, 2371, 268, 274; revolt of
Chu subjects, s; aggression of, 93, 108,
117; triumph of, 145; army of, 223;
tax revenues of, 223; victories of, 228f;
power of, 244f; humiliation of Chu,
245

Qin dynasty, s

Qin Guli, 8, 269

Qiu 2% gem, 204, 326

Qiy, 78

Quadriga, constellation, 313

“Quanxue,” Book 1, 301

Quedang, 70, 281

Queen Mother of the West, 46

Quietist, 258, 328

Qunshu zhiyao, 277, 282, 304, 308, 312f,
318, 321

Rain, 115, 124, 228

Rank, eminence, 88, 154, 160; and
gentleman, 74; and common people,
75, 134; gradations of, 75, 85, 96f, 101,
119f, 122, 132, 155, 159, 163, 167;
precedence of, gradations of, 75, 155,
159, 231; relation between higher and
lower, 75, 117f, 122, 132, 169; all
desire, 113f; and wealth, 113—19 passim

Rao Zongyi, 275

Reed pipes, 124, 129

Regicide, 37

Reegisters, symbols of rule, 39, so, 68f,
77, 280, 344

Regulations, 96, 167, 169, 191;
awe-inspiring, 225

Relax, repose, ease, 59, 156f, 160, 168;
from burdens, 111, 124, 164, 176, 181

Religion, 4, 11, 38, 49

Remonstrance, 325; defined, 199

Ren 1= principle of humanity, 36, 5o, 58,
61, 71, 164, 204, 304; humane
government, 8; humane men, 19, 124,
136f, 150, 1531, 164, 185, 202, 219;
humane, humaneness, 8, 81, 122f,
179; contradiction with wealth, 113

Renlun AR, 83

Renyi 3% humanity and morality, 14f,
25, 30, 158; humanity and justice, 34,
36, 73, 80of, 88, 223, 228f, 236

Repository of Covenants, 143

Reputation, fame, of Duke of Zhou, 38;
like Guan Zhong, s2; of Duke Huan
of Qi, §3; like gentleman, sage, 62,
122, 160, 192; noble, 64fF, 70f, 74, 79,
165, 188, 206; and names, 65f; of Great
Ru, 66f, 79f; and uncultivated, 74;
made evident, 95, 206; establish, in-
crease, 97, 108f, 150, 164, 176, 179, 191,
233; and merit, accomplishment, 97,
109, 136, 165, 170, 209, 229, 236, 241,

248; equal Yao, Shun, Yu, Tang, Wu,
109, 157, 161, 192, 243; bad, shameful,
122, 131, 164, 168, 199, 202, 233; and
inner power, 125; and aggression, 136f;
of humane man, 136; penetrate to later
generations, 136, 139, 150, 192; of
intelligent ruler, 138; techniques to
increase, 140; and ritual, 229

Reservoirs, 106

Restoring the ancient, 89, 102

Rewards, incentives, commendations, to
encourage people, 10, 85f, 94, 99, 128f,
178, 223, 231, 239; in Zhou victory,
37, 78; for accomplishment, 101, 107,
166f, 173f, 184, 200, 209, 223, 241,
314; of lord-protector, 111, 151; for
army, 134, 223; believable, 225

Rhinoceros, 274; hides, 102, 128, 229

Rice, 129, 193

Right and wrong, 81, 95, 150, 154

Robber, thieves, 81, 132, 138

Robber Zhi, 7, 22, 65, 109, 221, 291

“Robber Zhi,” primitivist writing in
Zhuangzi, 7

Roman Empire, 49

Rome, 46

Rong barbarians, 20, 43, 245, 345;
Northern, 23; language of, 43;
Western, 145

“Rongru,” Book 4, 16, 29, 5o

Round, 155, 180

Royal Annals, 141

Royal family, clan, 48

Ru River, 230, 339

Ru school, and Mohists, 3—10 passim, 14f,
19f, 27—30 passim, 41f, 118, 158, 217;
doctrines, methods, traditions,
theories, 9—12 passim, 24, 28, 36, 144,
211, 214, 235f, 253, 257, 269; on Shun,
10, 27; on Guan Zhong, 19, 276f;
scholars, 19, 21, 23, 34, 42, 69ff, 238;
schools, 27; vulgar, 30, 791, 288;
cultivated, 30, 79f; great, 30, 63, 66,
68f, 781F, 289, 347; as Son of Heaven,
82, as Three Dukes, 82; heterodox
schools, 53; exalt ritual and moral
principles, 63, 66, 69, 169; Xunzi
defines, 63; and model of ancient
kings, 63, 69; and Way, 64, 66; and
model of founding kings, 66; as true
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king or minister, 66, 70; lesser, 82; and
“enriching the state,” 113f; methods
of, 130, 169f; honor marking-line,
169

Ru Shun, 334

Ruer, 87

Rulers, lords, 8, 15, 21, 23, 30f, 47, 50;
early, 3, 6f, 28; absence of, 7;
assassination of, 37; in Spring and
Autumn Period, 38; defined, 104, 178,
181; ability in, 157f; capping of, 281,
322. See also Feudal lords

——conduct of, 85, 180; and ritual
principles, 83, 186, and ritual and
moral principles, 177ff; and familiarity,
95; and secrecy, 95; and severity,
cruelty, 9s; pursuit of pleasure, 156f;
personally at ease, 164, 191; set
standard of rectitude, 164; covet
profits, 168; and relatives and
favorites, 175; fond of subversion, 177;
desire for honor, 185

_ —enlightened, intelligent, 98, 134, 138,

150—56 passim, 160, 165, 186f, 189,
200; and minister, s, 33, 37, 103,
163

—evil, wicked, bad last, 3; defined, 21f,
31f, 46f, 144, 148; inauspicious power
of, 21, 23, 33

—functions of, defined, 181f; most
exalted in state, 209

-—and ministers, s, 157, 167, 189, 200,
319; true treasures, 144, 160, 185, 199;
and Shen Dao’s theories, 172; sets
pattern for subordinates, 177

—position of, 149; and religious system,
38; goals for, 108f; necessary for order,
123; functions of, 157; has no tasks,
172

—and prime minister, $4f, 155ff, 164ff,

o257

——recent, contemporary, 3, 12, 45f, 57,
126, 185f; interest in Guan Zhong, 53;
interest in lords-protector, 53

—sage, defined, 9—12; voluntary
submission to, 4f, 10, 19, 36, 78, 88;
moral authority of, s, 10, 14, 18, 20,
32f, 36, 88; agents of anarchy, 8;
non-assertion, 10, 32, 86; and Way, 10,
36, 158; tests of, 11, 24, 36; and rebels,
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14; hereditary succession, 17f; universal
rule of, 19, 30, 32, 43, 45, 49; benefits
of, 25; majesty of, 34, 45, 88, 100, 129;
executions of, $9, 94, 150; fame of,
160; tasks of, 191

~—and subjects, s, 135, 152, 169, 208; of
one mind, 11, 133, 136, 138, 220, 241;
seek to know opinions, 46

—types of, five grades of, 109—12;
worthy, 13, 46; doomed, 86, 93, 97f,
108, 150, 154, 180, 187, 239, 247, 256;
powerful, 86, 97f, 108; secure, 86, 93,
97f, 108; mediocre, 97; superior, 97;
proper lord, 131f; benighted, 133, 156,
165, 176, 188, 190, 200; shameful,
133f; stupid, 13$; opportunistic, 139;
chaotic lords, 171; “orphaned,” 190;
“solitary,” 190; mediocre, 200f;
violent, cruel, 200f; madman, 240

Rules and regulations, unify, 79f, 123,
132, 138; conformity with, 223f

Rugi River, 236

“Ruxiao,” Book 8, 9, 12, 16, 19, 29—42
passim, 49, 195, 205, 2531, 328

Ryukyu Islands, 91

Sacrifices, 6, 35, 38f, 103, 106

Sacrificial implements, 35, 163

Sage abdikation, theory of, 16—21 passim,
192f

Sages, 3, 26, 30, 36, 41, 91, 187;
inventions of, 4f; created government,
st, 26; defined, sf, 11—12, 76; historical
order of, 6f, 26; knowledge of,
wisdom of, 12, 67, 72f, 81f, 125;
self-cultivation of, 12; humble origins
of, 12f; lack of, 14, 48; heart has seven
openings, 3$; becoming, 61, 81f;
reputation as, 62, 95; and accumulated
effort, 67; pitch pipe of Way, 76; for
subordinates, 129; and Ru classics, 76f:
responds to seasons, 92f, 104f, 167; .
scrutinizes the heavens, 105;
intelligence of, 105; government of,
119f, 127; completes work of Heaven
and Earth, 126; reject Mohist
principles, 129; ministers, 142; and
ritual principles, 178fF; as Son of
Heaven, 185

Salt, 6, 102 »

San Miao, rebels, 14f, 26, 34, 216f, 228,
271, 329; banished to Three Ridges,
1S, 217

San Yisheng, 40

Sand Dune Palace, 194

Saw, 15§

Scholars, see Shi &= knight-scholar

Scorpions, 229

Screen, intercepting, 5§

Scribes, 47

Sea, 82, 128, 130

Seasons, 92; acting in accord with, 64, 79,
105f, 128—3§ passim, 167, 169f, 183,
211, 231, 296

Security, 170; of ruler, §7, 86, 93, 97f,
114, 185, 199; and honor, 61f, 82, 114;
and Ru, 80; desire for, 82; for travel,
107, 170, 183; vs. danger, 108, 156,
161; foundation of, 150, 207, 209;
results of, 156; based on love of
people, 244

Seniority, promote without regard to, 94

Senior retainers, 8o

Separated Woods, constellation, 17

Sex, 31f, 121

Shadow, 132, 160, 165, 171, 180, 186, 198,
230, 248

Shamans, 107, 318

Shame, 62, 161, 164, 168; and gentleman,
57f, 119; make people feel, 79

Shan, 67

Shan Quan, 19

Shandong, 142

Shang capital, 35

Shang dynasty, 15f, 20, 31—39 passim, 87,
140, 195, 277f; empire of, 16; history
of, 22—26 passim; fall of, 31f, 36f, 45,
48, 143, 193, 275; origin myth of,
2671. See also Yin

Shang people, revolt of, 38, 66, 68f

Shang Rong, 34f

Shang Yang, Wey Yang, 9, 117, 139, 214,

224, 235f, 238, 321; reforms of, 113f,
318, 334; penal laws of, 117, 119;
biography, 215f

Shangdang, 234, 341

Shangdi £7%, defined, 269

Shangjun shu, 304, 339

—Books cited: §1 “Bianfa,” 236; §4 -
“Qugiang,” 236; §18 “Settling
Policies,” 19; §23 “Junchen,” 267

Shanhai jing, 311, 331

Shanzai ¥¥F, office, 297

Shao Kang, 272

Shaohao, 268

Sharkskin armor, 229

Shawms, 124, 129

Shaxian, 245§

She it village altar, ssf

Sheep, 70, 297

Shen i, 91; “spiritual nature,” 76;
defined, 269

Shen Buhai, 171, 175

Shen Dao, 72, 171—75, 2571, 327

Sheng, musical instrument, 6, 267

Shenhui, 70, 281

Shenming WH, 11, 82

Shennong, Divine Farmer, 19, 271, 30,
330, 337; history of, 6, 267; way of, 7f;
and Agronomists 7, 28; and
Primitivists, 7

Shenyou, 70, 281

Shi + knight-scholar, 83, 94—99 passim,
134, 158—63 passim, 169f, 182—86
passim, 190, 200, 207, 226, 234, 241—46
passim; discerning, 72; and learning,
73; ‘_‘resolute," 7s; attracted by good
gox}ernmcnt, 109; and lord-protector,
110; moderated by ritual and music,
123, 303; reputation despite poverty,
136; of high moral integrity, 150, 311;
thousand-year heritage of, 154; rulers
devoted to, 181, 222; of public
rectitude, 186; talents of, 190f

Shi % “‘power inherent in position,” 219,
2411, 343; defined, 212, 292

Shi Bei, 193

Shi Shen, 285

Shiben, 268

Shiji, 35, 45, 67, 268; cited, 32—38 passim,
42, 45, 91, 148, 194, 196f, 213fT, 254,
259, 272, 274f, 280, 304, 316, 328,
336f, 339, 343

Shizi, 285; cited, 314, 321

Shoes, 136

Shu # “norm,” technique,” defined, 171,
176, 292, 301f, 320
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Shu, cited, 216, 269, 328; Lost Documents,

36, 184, 201, 215, 224, 272, 323, 326,
335, 338; Pseudo-Kong Preface, 268;
Old Script Documents, 272, 298, 303,
323, 326; commentary, 319. See also
Documents

—Documents cited: “Duofang,” 40, 114,

271; “Duoshi,” 271, 275, 340;
“Gaoyao mo,” 217, 272; “Guming,”
284; “Hongfan,” 44, 299; “Jinteng,”
39; “Jiugao,” 91, 271; “Junshi,” 41, 44,
271, 275; “Kanggao,” 114, 122, 132,
176, 201, 208, 232, 275, 302f, 308, 316,
319, 326, 329, 340; “Luogao,” 39, 115,
281, 302; “Liixing,” 45, 96, 217, 271,
292; “Mushi,” 284; “Shundian,” 217;
“Tangshi,” 23, 272; “Wuyi,” 271;
“Yaodian,” 13, 216, 272; ‘“Yugong,”
44, 217, 275; “Zicai,” 28f

Shu (state), 215

Shu Niu, 324

Shu of Guo, 40

- Shu Qi, 311

Shudiao, 325

Shun, 7, 12—29 passim, 34, 268ff, 286;
character of rule, let garments hang
down, 9; did not leave room yet
knew, 10; strummed lute, 10, 27, 32;
sang “Song of the South Wind,” 10,
32; humble circumstances of, 12f; and
Yu, 12f, 174, 161, 245; ministers of,
13, 26, 268; dynasty of, 17, 87, 267,
271; faced south to rule, 18; ballads
praising, 18; and Gaoyao, 18; and Shan
Quan, 19; danced to subdue Miao, 217

—and Yao, 7—14 passim, 18, 21, 25f, 272;
Shun regent of, 13; rebels against, 14f,
26, 34, 216, 226, 330f; Yao yielded
throne to, 19, 22, 92; taxes of, 28

Shunyu Kun, 287

Shuowen, 299

Shuoyuan, 254, 285, 287, 325, 329

Shusun Bao, 324

Shuyi (=Yan Ruo?), 56

Si Guan, 22, 26, 37

Silk, s, 8, 36, 43, 102, 116; thread, 6, 267,
342; floss, 8; cocoons, 128; shoes, 136

Sima fa, 259

Sima Qian, 41, 305
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Sima Rangju, 214

Six Arts, 22§

Six Clans of Jin, 213

Six directions, 82

Six Domestic Animals, 104ff, 127;
defined, 296

Six Horses, 219

Six Proper Submissions, 320

Skins, 102

Slaves, 138, 158, 299

Snow, 155

Society, origins of, 3f, 6, 267f; innate need

for, 3, 104, 123; purposes of, 3; strong
oppress weak, 6, 8, 12T; utopian views

of, 7f, 27; clever deceive stupid, 6, 121;

many tyrannize the few, 8; laborers

support intellectuals, 9; rebels against, -

14; natural distinctions in, 8sf, 92, 118;
class divisions of, 92, 94, 96, 104,
117—21 passim, 230, 302, 342; and
cycles of nature, 92; unity of, 92f, 104,
119f, 127, 129, 132, 137f; origins of
strife in, 96, 104, 117—23 passim; and
ritual principles, 118, 158, 163; and
sumptuary regulations, 123ff, 132,
163, 182f, 231, 302; order required
of gentleman, 126; fixed duties of,
165, 239; constant relationships in,
203; based on morality and justice,
248f

Solitary confinement, 160

Son of Heaven, 20, 38, ss, 671, 77, 83,
158, 163, 182f, 280, 337; ceremonial
dress of, 122; common desire to be,
160; rituals of, 160; ideal, 185

Song (state), 38, 1471, 152, 194, 196, 227,
234, 237, 310—13 passim, 337

Song Xing, 85

“Song of the South Wind,” 10

Songs, 17, 23, 34, 46f, 89

Songshu, 311

Sounds, 156, 160, 167 -

Soup, 115

South, 71, 158

South China Sea, 91

Southeast Asia, 91, 295

Southern Sea, 91, 102, 295

Specter, 73

Spirits, 11, 32, 35, 39, 86, 89, 148, 207,
216, 228, 232, 270

Spiritual Intelligences, 11f, 82, 226, 239,
284

Spring, 105

Spring and Autumn Annals, 140

Spring and Autumn period, 43, 49f, 140,
268

Square, 42, 155, 180, 220; carpenter’s, 71,
155, 267

Stables, 106

Standards, 163, 167, 169, 182, 191, 208;
military, 106, 336; objective, 172; of
right, 174; publicly accepted, 175

Stars, 92, 211

State, 149f; affairs of, 55, 87, 150, 153; Son

of Heaven cannot manage, 68;
endangered, imperiled, doomed, 36,
89f, 98, 108, 152, 156, 168, 222, 244,
247f; aggressive, violent, 58, 69, 93,
108f, 137f, 224; Confucius’ reform of,
66; and Ru, 69ff, 79; treasures of, 70,
144, 199; secure, 80, 108, 114, 150,
156, 199, 207, 230; people foundation
of, 86, 207; powerful, strong, 86, 134,
139, 166, 221, 23sf; expand, annex
territory, 88, 99, 233f; economic
activities of, 93, 166f; majesty of, 108;
and wealth, 123, 134; preserving,
1371, 162, 182; as instrument,
implement, 149f, 153; and ritual, 150,
155, 1784, 239; burdens,
responsibilities of, 153f; and ritual
principles, 155f, 236; anarchy in, 156;
benefits of order, 156; making orderly,
164f; “administering,” 180; “breaking
the mold,” 238

Steelyard, 155, 172, 175, 177

Stomach, 220, 233

Stone weight, of steelyard, 177

Storehouses, 8, 98, 110, 135f

Stratagems and tactics, 58, 151

Strength, 167; way of, 98f; and wealth,

114; and power, 165; foundation, root

of, 221f, 229, 236; and unity of
purpose, 222

“Strengthening the state,” §7

Study, 65, 74, 79

Stupid, ignorant, stupid man, 6o, 73, 83f

SuLi, 338

Su Qin, 193f, 198, 337

Suburban altar, 249

“Succession,” dance, 78, 286
Sui, 276

Suiren, 267, 330

Summer, 105§, 11§, 131, 269

Sun, 11, 22f, 44, 65, 74, 92, 150, 155, 160;

two suns fighting, 22

Sun Bin, 212; biography, 213f -

Sun Bin Bingfa, 236, 337

Sun Wu, 196, 211ff, 219, 336; biography,
212f

Sun Wu Bingfa, 329

Sun Wuzheng, another name for Wang
Liang, 314f

Sun Yirang, 267, 342

Sundial, 180

Sungingzi, Liu Xiang title of Xunzi, 259

Sunshu Ao, 194, 198, 321

Sunzi, 211ff; quoted, 212f, 331—36 passim

Supreme Di Ancestor, 23, 39, 41, 44;
referring to King Li, 47f

Suzi, book of Su Qin, 259

Tai Dian, 41

Taiding, 25

Taihao, see Fuxi

Taijia, 25, 63, 195, 273

Taiping yulan, 9

Taklamakan desert, 91

Talismans, 144

Tally, tallies, 80, 172, 176f

Tan, 276

Tang (dynasty), 19

Tang (state}), 196

Tang Lan, 324

Tang Mie, 230, 338

Tang Yang, 147

Tao Honggqing, 281, 287, 307, 334

Tattooing needle, 109, 221

Taxes, 28, 57, 86f, 97—102 passim, 123,
178, 223, 299, 30s, 308; tax rates, 28,
101, 122, 126, 135, 294

Teacher(s), 67; and Guan Zhong, 53; and
model, 81f; becoming a, 205, 209

“Techniques of power,” 244

Teng, 8, 147, 332

“Threat to the state,” 199, 202

Three Armies, inake common effort, 11,
136, 138, 216, 220, 241

Three August Ones, 4, 7, 267, 271;
history of, 6
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Three Dukes, 83, 158, 163, 182, 300, 303;
defined, 67f

Three Dynasties, 4, 7, 17—20 passim, 30,
41, 67, 84, 101, 267, 271, 294

Three Extremes, 226

Three Miao, 14f, 26, 34, 217, 228, 329

Three Ridges, Precipices, 15, 217

Thumb rings, 180, 321

Thunder, 12, 65, 75, 150, 239

Tian X heaven: and Shangdi -7, 269

Tian Dan, 215, 224, 234,.312, 341

Tian Pian, 327

Tian Wen, see Duke of Xue

Tian Wen, Wei minister, 214

Tiande X, 291

“Tianlun,” Book 17, 275

Tianshan mountains, 295

Tianxia XF, 44

Tibetan plateau, 295

Tigers, 32, 102, 202, 274

Timber, 102

Tin, 238

Tit, 147

“Toadying,” defined, 199

Tokens, and tallies, 172, 176f

Tong, 25

Tortoise, prognostication with, 107, 174

Towers, 124, 149

Towns, $6, 135, 246

Trade, commerce, 8f, 91, 158, 163

Traders and merchants, 9, 7of, 82f, 102,
106f, 123, 134, 158, 163, 169f, 182,
304, 342

Traditions, 4, 6f, 14—17 passim, 20, 24, 26,
37, 40, 42f, 154; quoted, 96, 158, 204,
207, 231

“T'raining” men, 159f

Treasuries, 8, 135

Treaties, covenants, 43, 137

Triad, doctrine of, 4, 82, 92, 129f, 170,
179f, 204, 290, 306

Tribute, 43, 102

Triple Conjunction of Jupiter, Saturn,
and Mars, 17, 22, 32, 37

True King(s), True Kingship, 11, 23, 57,
86, 98, 108, 145, 148, 155, 161, 176,
191, 193, 239, 247; Way of, 3, 29, 57,
100, 102, 117, 139, 146f, 167, 221;
based on moral suasion, s, 144; tasks
finished, 11, 65, 95, 206, 234; majesty
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of, 34, 45, 88, 100, 129, 138, 239; Tang
and Wu as, 36; and warfare, 36, 88,
100, 221, 226f; early Zhou rulers as,
53; subdue violent, s8; perfect arts of
civilization, s8, 107; defined by Xunzi,
58; and Ru, 66; regulations of,
defined, 85, 101, 105; methods of, 88;
and Later Kings, 88; gather products
of whole world, 91, 102; techniques of
government, 94f; enrich the people,
97, 121fF; humanity of, 100, 125;
Justice of, 100, 150; “possess the
source,” 100; fixed principles of, 10x;
model of, 101f, 153; perfect Way and
its inherent Power, 107, 239; gentle
rule of, 114, 121ff, 167; inner power
of, 125, 144, 167; ministers as true
treasures, 144, 199; perfect moral
principles, 151; companions of, 153;
and prime minister, 154f, 164; realizes
all desires, 160f; aspirations of| 219;
military regulations of, 226f

—tests of, 11, 23, 36, 58, 95, 110, 125,
131, 138, 151, 162, 167; universal
character of, 4, 24, 32, 36, 44, 107, 125,
151, 157, 162, 167, 181, 227, 234, 245,
256; voluntary submission of people,
4, 23, 34, 36, 78, 88, 100, 138, 162,
206, 227; let the lower and upper gar-
ments hang down, 9, 157, 164; not
leave room yet knows, 10, 185; father,
parents, of the people, 11, 15, 36, 163,
167, 239; people attracted to, 11, 36,
98, 125, 151, 157, 227; people willing
to die for, 11, 125, 167; make feudal
lords subjects, 24, 8o, 98, 151, 162,
181, 234, 245; not leave seat on mat,
157, 185; tends people as his child, 162,
167, 232; armies not used in warfare,
218, 224, 227f

Trust, trustworthy, good faith, 59, 172,
222; and loyalty, 42, 61, 70, 159, 160f,
177, 201, 203, 231, 243, 246, 249; and
people, 70, 173, 175, 233; and
gentleman, 74, 246; and
lord-protector, 88, 100, 151f, 154; and
benighted ruler, 133, 152; and
intelligent ruler, 134; in treaties,
contracts, 137, 172, 176f; between

ruler and subject, 151; and model, 154;
and attendants, 175, 189f; and
ministers, 198, 200; and teacher, 205,
209; basis of government, 238, 246,
248; and Yu and Tang, 248

Turtles, 106, 206; freshwater, 105, 128,
296; giant sea, 10§, 128, 296

Unity, principle of, 103

Vertical and Horizontal alliances, 149,
194, 300f

Vessels, 43; bronze, $6, 90; ritual forms of,
90

Vietnam, 91

Viet tribes, 214; Southern, 216

Village, town, 55, 135, 155, 179, 189;
defined, 56, 308

Village altar, see She

Viscount Jian of Zhao, 314

Viscount of Ji, 26, 35, 37, 78, 195, 200,
230

Viscount of Shan, 140

Viscount of Sheng, 86

Viscount Qi of Wei, 26, 37, 227, 337

Waibing, 25

Waiguo tu, 311

Waley, Arthur, 296, 335, 346f

Wall of the Fang Mountains, 230, 339

Walls, 106, 147, 189, 229f; securely
defended, 178, 180, 187, 239

Wan, 229

Wang, “king,” use of title, 141

‘Wang Chong, 309

Wang Guoweli, 45

‘Wang Huanbiao, 267

Wang Liang, 159, 314f

Wang Mouhong, 338

Wang Niansun, 276—95 passim, 298,
302—31 passim, 335, 337, 340, 344, 347

Wang Xiangian, 291—97 passim, 301—7
passim, 316, 318, 325, 328, 338, 344,
346f

Wang Yinglin, 315

Wang Yinzhi, 27784 passim, 289,
293—300 passim, 309, 312, 320, 332

Wang Zhong, 284

“Wangba,” Book 11, 16, 23, 256f

“Wangzhi,” Book 9, 3, 10, 254f

Warring States period, 3f, 37, 42, 46, 5o,
53, 56, 144, 214, 268, 278

Wasps, 229

Water, 82, 97, 129f, 180, 189, 208, 230,
232, 236, 330; has gi, 92, 102

Water-imp, 73, 282

Way, see Dao

“Wayward,” doctrines, undertakings,
20sf

Wealth, wealthy, rich, 59, 731f, 79, 96,
113f, 123, 166; and strength, 114, 235f;
and moderation, 121f; and Ru
methods, 130; outflow of, 135; sources
of, 135; techniques to increase, 140; of
Son of Heaven, 160

Weapons, 37, 110, 222f, 299; purpose of,
115

Weeding, 10sf

Wei (state), 87, 141, 147, 200, 212, 234f,
243, 245; army of, 222f

Wei clan of Jin, 213

Wei Zhao, 294

Weights and measures, 50, 70, 134, 150,
163, 175, 208, 299; standard units of,
172

Weirs, 102, 294

Well-field system, 113, 294

Well-spring, 176, 180

Wenxuan, 271, 275f, 308, 337

West, 71, 158

Western Sea, 91, 102, 245, 295

Western Zhou period, 49, 141

Wey, 87, 310

Wey Yang, see Shang Yang

‘Whetstone, 238f

Whips, 173

Whirlpools, 209

Whirlwinds, 229

‘White and black, distinguishing, 76, 80

Widowers, 162, 167

Widows and orphans, 97, 162, 167

Wife, 70; three lots of, 55

‘Will, 82f; and intellect, 67, 83f, 179

Wind, 115§

Wine, 21, 148

Wings {constellation), 137, 310

Winnowing Basket (constellation), 137,
140, 285, 310

Index m 377

Winter, 105, 115, 131, 269

Wise, wise man, 60f, 73; wise vs. stupid,
ignorant, 120f, 165, 168

Wolf, 102

Women, 33, 160, 186; evil influence of,
22, 32, 37, 148, 168, 242; and Duke
Huan, 54

World, Zhou conception of, 42—45, 90f;
king dwells in center of, 44; unify,
unite, 54, 59, 65f, 78ff, 107, 139, 151f,
157—64 passim, 178, 181, 230, 242;
universal dominion over, 66, 68, 77,
93, 108f, 125, 160, 162, 167; conquest
of, 145, 147; balancing the, 158; settled
affairs of, 164

Worthy, worthies, 26, 37, 61f, 85, 102,
162; ancient worthies, 6, 9, 17; honor,
employ, support, recommend, 18, 26,
56, 60, 72, 80, 114, 118, 158, 167, 177,
184, 191, 200, 205, 207f, 231, 239, 241,
323; moral rule to, 62; and gentleman,
71; contrast with unworthy, 75, 95,
128ff, 168, 198, 202f; offer allegiance,
94, 97, 101, 105 '

“Wrangling,” 199

Wu, 20, 195fF, 212

Wu Diji, 216

Wu Ju, 195

Wu Li, 269

Wu Qi, 212, 214—15, 219, 235

Wu She, 195

Wu Yue chungiu, 216

Wu Zixu, 195—97, 200, 202, 213, 325

Wudi, 143

Wuding, 273

‘Wugeng Lufuy, 35, 39, 280

Wuhuo, 88, 138, 311

Waulai, 26, 33, 37, 78, 204

Wuwei %% non-assertion, 10, 86

‘Wuzhi, 54

Xia %, meaning, 16

Xia Chinese, 20, 43, 88

Xia dynasty, 22—25 passim, 31, 39, 45, 48,
87, 268, 271, 275, 278; history of, 15ff;
customs of, 16, 82; standards of, 16,
88; traditions of, 19, 36, 44

Xia states, 40

Xiang (state), 276
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Xiang, ‘“Elephant,” brother of Shun, 26

Xiang # office of prime minister, s4f

Xiang River, 236

Xiangfei, 243

Xianyang, 246

Xiao #, defined, 63

Xie, 26, 268

“Xing’e,” Book 23, 12

Xinxu, cited, 9, 254, 259f, 272, 281, 345

Xinyu, 269

Xiwang Mu, Queen Mother of the West,
331

Xu, 178, 232, 320

Xu Fan, 269

Xu Guang, commentator to Shiji, 336

Xu Xing, 7—-9, 146, 269

Xu You, 19, 192

Xue, 147

Xunzi, 1118 passim, 24, 39, 41f;
interview with King Zhaoxiang of
Qin, 29, 690—71, 238, 253f; interview
with Fan Sui, 29, 237f, 246f, 253f, 259,
346; at Lanling, 29, 146, 254, 260; and
Mao Commentary to Odes, 47, 275,
326f; use of Odes, 49; and royal court,
139; dismissed from office, 146;
interview with Tian Wen, 146, 237,
241—44, 259, 277; at Jixia Academy,
193, 253, 255, 258; debate with Lord
of Linwu, 211f, 218—27, 238, 258; stay
in Zhao, 255; visit to Chu, 255; Han
taboo avoidance of name, 281, 331,
346

Xunzi, 4, 11, 29, 259. See also individual
books by name

Ya ¥ elegant standards, 88ff, 101, 106, 284

Yak tails, 102

Yan (capital of Chu), 230

Yan (state), 144, 152, 192ff, 215f, 234, 242;
liberation of, §

Yan, master of divination, 308

Yan Ruo, 56

Yan Shigu, Tang commentator to
Hanshu, 333f

Yang ¥, 107, 113, 211, 275, 299, 328

Yang Hu, 113, 324

Yang Liang, commentator to Xunzi, 29,
64, 194, 211, 236f, 253, 259f, 269,
276—318 passim, 3251f, 331—47 passim

Yang Zhu, 161, 256, 315, 32§

Yangsheng % nurturing life, 75

Yangtze River, 13, 230, 245, 270, 345

Yangyu, 216 ;

Yanling, battle of, 141,

Yanzi chungiu, 308, 325

Yao, Di Ancestor, 7, 21, 28f, 49, 93, 108,
220, 230, 268, 270, 272, 285, 286, 314,
man in the stréet can become, 12, 73;
Shun as minister to, 13, 18, 26; death
of, 18; abdication in favor of Xu You,
18, 192; Tang dynasty of, 19; and Yi
Yin, 25; and son Dan Zhu, 26; and
Yu, 157

—and Shun, 8, 13f, 18, 21f, 109, 137,
192; way of, 7, 28; rule by
non-assertion, 9, 18; rule by moral
suasion, 10; as gods, 11; knowledge,
12; ministers of, 13; and rebels, 14f, 26,
216, 228, 329f; elevated worthy, 18;
taxes of, 28; lived in grass huts, 116;
ritual and music of, 116

Yard, double, 163, 290; great, 163, 290

Yellow River, 13, 35, 130, 143, 202, 214,
270, 275§

Yellow Sea, 91, 295

Yi % moral principles, 19, 25, 36, 79, 100,
148, 150ff, 167; sense for what is right,
59, 179; moral rule, 62; just, justice,
70, 122, 150, 198, 204, 228, 242; arts
of, 244; distinctive to humans, 92, 104;
more important than profit, 154; and
Mohists, 174; and laws, 176; moral
obligations, 201; morality and justice
necessary for society, 248

Yi 8 village, 56

Yi, archer, 78, 159, 171, 219, 271, 314

Yi, Xia worthy, 17, 26

Yi barbarians, 43; eastern, 20, 43, $4, and
Grand Duke Lii Wang, 142; western,
23; allied to Zhou at Conquest, 43

Yi River, 275

Yi Fen, 273

Yi Yin, 22f, 31, 37, 142, 144, 164, 195,
198, 200, 269f, 311, 320, 327, 341;
school of, 25; “Nine Rulers,” 25; and
Taijia, 25, 63, 195; biography, 25f,
272f; works of, 259

Yi Zhi, 273

Yi Zhou shu, cited, 40 “Daju,” 328

“Yibing,” Book 15, 10f, 19, 32f, 258f

Yijing, 278, 299; “Xici,” cited, 6, 9, 266f,
314

Yin 12, 107, 113, 211, 275, 299

Yin, people of, 33, 36, 227, 339; dynasty,
15, 31, 48, 198; Mandate of, 34, 40f;
sacrifices of, 35, 337; conquest of, 38f,
45. See also Shang dynasty

Ying, 230, 313, 339

Ying River, 230, 339

Yiya, 325

You, 36

Youli, 33

Youyu, dynasty of Shun, 17, 19, 87, 268,
271

Yu # make prosperous, gentle rule of
sages, 115, 12Iff, 302

Yu, 12, 17, 20, 22, 28f, 39, 43, 63, 245,
248, 274, 276, 329; way of, model of,
7, 14, 28, 171; man in the street can
become, 12, 73; and Shun, 12, 18f, 22,
26, 161; minister of works under Yao
and Shun, 13; biography, 13f;
asceticism of, 13f, 270; labors of in
Deluge, 13f, 117, 270; founded Xia
dynasty, 17, 39; and son Qi, 17, 22;
and Y1, 17, 26; inaugurated hereditary
principle, 19, 21f; and Bocheng Zigao,
21; punishments and rewards, 21; and
father Gun, 26; and Nine Circuits, 43f;
ten years of flood, 137, 276, 309; and
Yao, 157; and Jie, 185; assembled
feudal lords, 310

Yu Chang, 292, 299, 332, 340f

Yu Xin, 285

Yu Xingwu, 277, 285, 298ff, 307, 319,
324, 3271, 344

Yu Yue, 27788 passim, 293, 299, 301,
304, 308, 313, 316, 318, 322—28 passim,
333

Yu Ford, 245, 345

Yuan 2 honest, 315

Yuan (state), 277

Yue (state), 20, 196f; customs of, 16, 82,
88

Yue Yi, 292, 313

“Yuelun,” Book 20, 29, 253

Yuhan shanfang, 113

Zaifu £5, 297
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Zaofu, 78, 159, 219

Zengzi, 214

Zhang Cui, 194

Zhang Cunyi, 267

Zhang Heng, 293, 343

Zhang Liang, 194

Zhang Quji, 194, 198

Zhang Yi, 194, 198

Zhanguo ce, book, 4, 211; cited, 87, 142,
147f, 193, 216, 236, 278, 312, 314,
336—45 passim

Zhao (clan), 213

Zhao (state), 43, 152, 194, 200, 234, 245,
267

Zhao Zhang, 194

Zheng Xuan, 287, 296, 304, 307, 311, 330

“Zhenglun,” Book 18, 18, 36, 42f, 85, 192

Zhengming IE# correct use of names, 65f,
316

Zhengyun, 172

Zhi (clan of Jin), 213

Zhi (place of King Li’s exile), 46

“Zhishi,” Book 14, 258

Zhong Tai, 279, 281, 288, 292, 312, 320,
334, 338, 342

Zhongfu #3 Uncle (title of Guan Zhong),
55, 58, 276

Zhongguo B China, 20, 90, 328

Zhonghang (clan of Jin), 213

“Zhongni,” Book 7, 45, 253

Zhongren, 25§

Zhongshan, 43, 194, 310

Zhongyong, 296, 320

Zhou, Ancestral, capital, 49

Zhou dynasty, 4, 15f, 20ff, 53, 87, 195,
268, 275, 278; nominal rule of, 17;
Conquest of Shang, 19, 32, 35f, 38,
77f, 142ff, 215, 324; allies in, 35;
hereditary principle in, 19, 55; model
of, 19, 49; states of, 20; peoples, 20, 31,
42, 2277; Documents of, 2§; succession
crisis of, 26, 68; government of, 29,
42f, 48; traditions of, 3o, 43; Way of,
31; Xunzi on, 31, 50, §3, 68f;
Confucius on, 31; history of, 32—50;
Mandate of, 32—40 passim, 142fF;
revolt of Shang peoples against, 38, 66,
68f; enfeoffment of Shang heir, 38;
institutions surviving in Lu, 40;
conception of world, 42—45; royal
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domain of, 42; fiefs established by, 42,
68, 77, 188; blood enmity with Rong,
43; revolt against King Li, 49;
interregnum, 49; royal mandates to
ministers in feudatories, §5; universal
dominion of, 68, 77f; music and dance
forms of, 78

“Zhou guan,” 93

Zhou li, Ritual of Zhou, 4f, 40, 42, 56, 67,

. 93; cited, 5, 282, 297—300 passim, 317,

342

Zhou Xin, 21, 142, 216, 224, 228fF, 274f,
278, 284, 328, 339; and Jie, 22, 26, 29,
36f, 48,.59, 162, 200, 236, 242f, 248;
ministers of, 26, 34f; Xunzi on, 31,
36f; history of, 31—39; executed by
subjects, 37, 78; and consort Daji, 37;
and Feilian, 37; Wulai, 37; and Cao
Chulong, 202

Zhu, 57, 276

Zhu Xi, 283, 296, 321

Zhuang Qiao, bandit general, 215, 224,
339

Zhuang Qiao, robber, 215, 230, 339

Zhuang Xin, 313

Zhuang Zhou, 7

Zhuangzi, 4, 7, 28, 64, 216f

—Books cited, 19, 285, 309, 320, 330,
33s; §6 “Dazhong shi,” 267; §11
“Tiandi,” 272; §12 “Zaiyou,” 14, 271; ‘
§18 “Zhile,” 113; §29 “Dao Zhi,” 8; 1
§33 ““Tianxia,” 14,.64, 306 ‘

Zhuanxu, 6f

Zhuolu, site of first battle, 8, 337 }

Zhushu jinian, 45f, 267, 269, 273; New
Text, 277

Zigong [+}, 53, 64, 67, 254

Zigong [‘H, 274

Zilu, 238, 335

Zisi, 27

Zither, 124, 129

Zixia, 27, 53, 89, 235

Ziyou, 27, 53

Zizhang, 27, §3

Zizhi, 192ff, 216

Zong 7 sacrifice, 268

Zou Yan, 91

Zu i Patriarch, 267

Zu T sacrifice, 268

Zuo zhuan, 281, 40, 46, §s; cited, 11, 33f,
40—46 passim, ssff, 86, 118, 140—46
passim, 215, 268, 271—82 passim, 286,
291, 293, 208, 305—18 passim, 324,
328—35 passim, 341




