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2. Mengzi ("Mencius”)
Kongzi*s proposals, about the proper shape and meaning of human lift, 
and the path one must travel to get theru, soon generated widespread and 
intense debate. A variety of different thinkers cam巳 forward to propose 
alternative pictures of how society should be organized and how people 
should live their lives. Kongzi's passing marked the beginning of a 
tbree- to four-hundred-year period profoundly rich in social ethical, 
poiitiual, and religious thought- In terms of rhe variety of views 
presented, it i§ arguably without parallel in human history J Prominent 
among the opponents to Kongzi's visiun were two groups: the followers 
of Mo?i (the Mohists); and the followers of Yang Zhu.

The Mohisu2 objected to many aspects of the Confucian vision^ but 
perhaps most importantly, they argued against the Confucian claim that 
our moral sense must develop in relation lo and remain partial to our 
immediale family members. In direct opposition to this central Confucian 
claim, the Mohists argued that we should show equal and impartial care 
for all people.3

Mozi and his followers had a rather thin picture of human nature and 
as a result a relatively simple view of moral psychology.4 Not unlike 
Socrales, they believed that people were highly rational creatures, and 
that a welbrumed argument would have an inexorable pull on any person 
who could follow its course. As a consequence of this aspect of their 
views, they paid a great deal of attention to the form and method of 
argumentation, resulting in considerate advances in logic, mathematics, 
and optics, among other disciplines.5 The Mohists also shared the 
widely held belief ihat people would respond in kind to the (realment 
they received and that most people had an innate tendency to defer to and 
try (o please their superiors. For those who would noi respond in any of 
these ways, the Mohists made an additional, more coercive, appeal to the 
role that ghosts and spirits play in maintaining justice in the world. 
Given these various views about human nature and ethical motivation, 
the Mohists were led to condemn Confucian ritual and cultural practices, 
such as music, as poindess and extravagant

The Mohists arc best described as materialist, slate 
consequentialisls. Like other consequcntialists, one of the great strengths 
of their position is the clear criteria they offer tor what is right and good. 
According to ihe Mohists, one should act in a way that maximizes the 
greatest amount of overall* material good for the state, with the good 
described in terms of the wealth, order, and population of ihe slate.6 
Together wilh their call for impartial caring. Mohi3t consequentialism 
offered an appealing and powerful alternaiive to Kongzi's traditional
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vision. With their superior rhetorical abilities, the Mohists proved to be 
formidable opponents to later Confucians and seemed to have enjoyed 
considerable success.7 And they were not alone.

Yang Zhu and his followers offered another, appealing alternative ^ 
According t。Yang Zhu, both the Mohists and Confucians were wrong. 
He seems to have believed that the Mohists had too impoverished a 
picture of what human beings were like; nobody, or al least very few 
people, could live as they suggested. More important, no one would 
choose to live as Mozi urged, if adequately apprised of proper alteniatives 
and afforded the opportunity to pursue them. According to Yang Zhu, the 
Mohist life was contrary to human nature, and therefore, it could not be 
bus^iined. The Confucians, too. were wrong. They had a more robust 
picture of human nature” but it was the wrong picture. They over- 
embellished and thereby distorted the natural simplicity of our nature by 
following a set of traditional rimal practices. Rather than completing 
human nature, these practices twisted and deformed it. Kongwi and his 
followers offered no explicit arguments for why one should follow 
traditionr only the promise that by doing so everything would work out 
for the best. In response, Yang Zhu argued that the proper goal of human 
life was 10 be as Heaven made us: to be natural. The true character of 
human nature was to provide and care for oneself and to live out one's 
years. Yang Zhu was a special kind of egoist, one who didn't see social 
participation as, in any significant degree, integral to personal satisfaction 
or human flourishing.*

At this point in historyr. Mengzi (391-308 B.C.E.) emerged to take 
up the defense of the Confucian cause.10 His particular statement of the 
Confucian vision took form, to a significant extent, as a response to the 
Mohist and Yangist challenges. On several occasions* Mengzi expresses 
his alarm concerning how popular the ideas of Mozi and Yang Zhu had 
become, and in one revealing passage, he gives us some idea Qf what be 
thought of the followers of these two thinkers and their relationship to 
Confucianism.

Those who desert the Mohist School arc sure to turn to Yang Zhu 
and those who 加踹H the Yangist School are sure to turn to u$. 
When they come to we siiriply accept them Nowadays, those 
who debate the followers of Yang and Mu act as though they were 
chasing runaway pigs. Even after they get them back in the pen, they 
go and lie up their legs.11

This passage makes at least two important points. The latter part is an 
admonition, perhaps directed at some of Mengzi's own disciples, 
concerning the error of castigating recent converts to the Confucian cause. 
Its point seems to be connected to (he first part of the passage, where 
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Mengzi describes a natural progression of understanding and allegiance, 
leading from Mo to Yang and then to Kong” The thought here seems to 
be that people can and must find their own way to the truth. One cannot 
deny other people their autonomy without perhaps fatally undermining 
the course of their progress.

But why might Mengzi believe in the ' natural" progression 
described in this passage and whal is the nature of this course of 
development? Perhaps he believed that most of those who try to follow 
the Mohist way will find it asks too much of them. People in general just 
cannot be impartial about whom they care for to the degree the Mohists 
insist upon. Most find that they cannot ignore the deep and persistent 
urging，of their nature—as Mengzi understood it—and this will lead 
them to forget the state in favor of their ki凡 Oiends, and acquaintances.13 
People who try the Mohist way and find that it does not sustain them, 
will abandon this overly idealist and other-directed life and turn instead 
to their own more local concerns, and so ii i$ ^naturaf- that they will 
turn to Yang Zhu's way. But Mengzi is confident that when they seek for 
satisfaction by following Yang Zhu, they will again be disappointed. For 
one cannot find true and complete satisfaction in life by aiming at it 
directly,, seeking only for one's own satisfaction and local concerns. Part 
of what we seek comes from Jiving a life (hat is nut only good for 
particular individuals but one that is good fbr humans in general. And 
since by nature we are social creatures the good life for us mu si 
accommodate the social and political dimensions of life. But those who 
have turned away from Mozi and to Yang Zhu are looking in the right 
place, they arc looking within themselves and not to some exterior 
doctrine, as do the Mohists. And so Mungai believes that they will 
discover the truth of Confucianism; that, as human being% they can find 
meaning and satisfaction in life only by becoming moral people. Il turns 
out that fulfilling familial and social obligations not only is not in 
conflict with personal satisfaction^ these obligations lie at the very center 
of the good life. With this realization, these people will join the 
Confucian fold.

Mengzi explicitly linked Ihe task of self cultivation with the 
dcvctopmenl of one's Heavenly conferred nature; he maintained the 
structure of KongzPs original vision, but set it upon & new foundation, a 
subtle yet powerful theory about human nature.13 One can see Mengzi*s 
philosophical views as part of an emerging debate about the true character 
of human nature. Mengzi believed that, by nature, human beings are 
inclined toward Ihe good, and that if wc reflect upon and accord with this 
inclination] we will develop into full moral beings and fulfill the grand 
Confucian vision. Like many early Chinese thinkers, he believed that to 
develop oneself according to ane*s tnie nature is to fulfill a design 
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inscribed by Heaven upon our human hearu. To follow the natural, then, 
is to obey Heaven, and to develop oneself is to serve Heaven.14 Given 
such assumptions^ the central ethical question then becomes: What 
constitutes following oneTs nature?

Mengzi begins to answer this question by arguing that we are bom 
with a nascent moral sense. To be precise, he believes wc have four 
nascent moral senses： for benevolence, righteousness, propriet)\ and right 
and wrongJ5 He refers to (hese nascent moral dispositions as duan 端 

^sprouts/' and his choice of metaphor is critical to what he seeks to 
convey.16 For like sprouts, our moral sense is a visible and active, not 
hidden or latent, part of the self17 Mengzi has a variety of different 
arguments to establish the existence of the moral $prQuis, buE I will 
discuss only two: his arguments based an give-way actions and those 
based on thought experiments.^

The nolion of a give-away action is used in the philosophical 
analysis of self deception- People who are self-deceived must both in 
some sense know something is the。邺匕 and yet hide this knowledge from 
themselves and deny that this is so. For example, a young man might 
deny that he loves a young woman and yet in some deep sense he knows 
that he loves her. Other people who observe his behavior know that he 
loves herdespite his repeated denials—because they see him engage in 
a variety of activities that can only be understood as being motivated by 
such love. For example, he jusf happens m keep a record of every 
occasion he has met her, he Just happens to maintain lists of her 
preferences and close friends! he just happens to walk—far out of his 
way—to pass by her window as he returns from work each day and he 
regularly talks about gening a tatoo of her name inscribed within the 
borders of a burning heart All These aciions give-away his tme feelings, 
and with any tuck, his friends will help him realize his love for her by 
pointing these thing* out.

Mengzi relics upon such give-away actions tn his moral teaching. He 
points out instances where a person unknowingly has acted in a moral 
way, where (he only plausible explanation for so acting is that this 
individual was motivated by some innate altruistic desire. For example, 
in a conversation with King Xuan of Qi> Mengzi recounts an occasion 
when the king spared an ox that he happened to see as it was being led to 
slaughserJ^ Taking pily on the ox, because of its frightened appearance 
and moumfiil cries, the king had it freed and replaced with a sheep. By 
questioning the king carefully, Mengzi leads him to see that the “heart" 
manifested in ihis act is the ^sprout11 of benevolence. The king 
spontaneously understood and manifested not merely an awareness of the 
ox's suffering but a concern for its well-being. His conversation with 
Mengzi moves 山e king to quote and comment on the Odes:
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The king was phased arid s^idJ'Thc Odes says, The heart belongs 
to another. But through redeclion. 1 cake its measure? This describes 
you perfectly! For though I did the deed, when I turned to search 
within myself, 1 could nor under^tEmd my own feelings. But when 
you described these events, il stirred my heart."20

Mengzi also employs *^thought-experLments1, io argue for the existence of 
ihe moral sprouts. By this I mean he invokes hypothetical scenarios and 
then asks us to imagine what would occur were such conditions la 
obtain. Albert Einstein employed such thought-experiments to great efiect 
in theoretical physics^ asking us to imagine what would happen to time 
and space if one were on a spacecraft traveling at the speed of light. 
Unlike such an imaginative excursion—which is ih principle impossible 
to actually experience—Mengzi*s moral thought-experiments describe 
quite ordinary experiences that ofier a compelling case fbr the existence of 
a nascent, innate moral sense.

For example, he asks to imagine the case of a person who 
suddenly and without warning sees a child about to fall inlo a well.21 He 
asks, would not such a person immediately experience a feeling of afann 
and concen】 for (he child?22 And would this feeling not be motivaKd 
purely cut of one's inn飢e disposition to 屈cl sympathetic concern for an 
innocent human being? A fascinating aspect to such moral thought 
experiments is that if Mengzi is right, all of us, in contemplating this 
hypothetical scenario and reflecting upon 人 will imaginatively experience 
our own moral sprouts. That is to say> we loo will feel a "stirring in our 
hearts" that testifies to our own standing disposition to feel sympathetic 
concern for our fellow human beings. Mengzi will have gotten us 2 take 
the first step in our own moral self cukivation.

At this point, Mengzi^s claim is quite modest: at most he has 
shown thal we have some moral sensitivity a$ part of our nature, Ulis 
won't get us very far. One might admit that such u sense exists and 6ti】l 
maintain that it is such a weak motivation for action that it rarely, if ever, 
determines or guides one's conduct. Even if we accept Mengzi飞 belief 
that one should follow one's nature, the mere existence of the sprains 
won't lead us to become moral.

Mengzi develops his case by going on to argue that ihere is a 
natural structure to the self and each part of us has a natural function to 
fidfilL13 Of critical importance is (he role Chat our xin 心 “heart" plays. 
For the early Chinese the xin contained cognitive (i.e.T rational) faculties, 
affective (ie, emotional) faculties—including the four moral 
4,sproutsM— as well as volitional abilities (something akin to but distinct 
from our common notion of will)卜 so it is 桃st thought of as〔he "heart 
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and mind J" Mengzi argued that unlike our other parts, our xin is able to 
consider, weigh, and judge between competing courses of action. Because 
the xin and only the xin performs this function, it is the natural governor 
Mihe self And since, in order to fulfill Heaven's grand design for us and 
for the world, we must exercise each of our parts according to its 
individual natural function, wc must think and reflect about the things we 
do. If wc do ihi5k we bring ini。play our innate moral sense.

Gongduzi said, “All are equally human. Why is h Thai some become 
greac and others

Mcngzi replied, "Those who follow what is great within them 
become great;由Q$e who follow what is smaU become small/*

Gongduzi then said. "All arc equally human. Why is it that 
some follow what is great and others follow whal is small?M

Mengzi replied. **It is not the funchon of the ear or the eye to 
reflect and so they can become obsessed with things. Being 
unrellectivc+ when they enme in conEacl *wilh other things, they are 
led astray The function of the mind is io refkcL When it reflects, it 
gets things right, if il does not reflect, it cannot get things right 
These ore what Heaven hax given us. If one lakes one's stend in the 
great 山凯 is within, Ihe small cannot take it away Itiis is what 
makes one great.^25

Mengzi needs only one further claim to make a plausible case and this 
concerns the joy of moral action, He argues that if we monitor and assess 
our reactions to the things we think and do by an internal act of si 
^reflection'1 ur tlc□ncc:^lralion/^ we will be guided toward good actions 
and away from bad* The contemplation of good acts produces a special 
feeling of joy in us which in turn reinforces the moral sense and enables 
us, through a process of extensionp to do more and more difficult 
actions.2* In Mungzi's own terms, such joy nourishes the moral sprouts; 
it provides them with a special kind of qi It ^energy?' Mengzi called 
this special energy the haoran 工hi qi 油鮎之氣 “flood-like energy^;29 it 
is the energy of moral courage, the motivation or power that enables one 
to perform difficult moral tasks. Like the energy of any living thing, the 
moral sprouts ihrivc when properly nourished, and without such 
nourishnientt they wither away-却

Mengzi uses a variety of agricultural mclaphors to express hts view 
of how the moral sprouts are to be cultivated. These metaphors reveal 
significant aspects of his ethical theory and, in particular, his views on 
moral self cultivation^1 Lei us focus upon two aspects of these 
agricultural metaphors: first, the gradual nature of this process, and 
second, the need for it io occur within a certain kind of environment.

Mengzi warns us not to rush the process of moral self cultivaEion in
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iht parable of ihe Farmer of Song. The parable, in part, goes Like this:

There was a man of Song who pulled at his shoots of grain, because 
he was anxious for them to grow. After pulling on the shoot$r he 
went home, not realizing what he had dona He said to his family, "I 
am worn out today； I have been helping the grain to grow " His son 
rushed out of the house io look at their pUnu and found ih&l they 
all had withered.52

Mengzi goes cn to say that one “must neither neglect one's shoots nor 
force Ihem to grow," The former course of action will result in a lack of 
progress, but the latter will do positive harm. What then is one supposed 
to do? tt seems that while the task of moral self cultivation requires one 
to be attentive to and actively involved in the process, one must not rush 
the course of one's moral development and attempt eq do things that one 
is no! quite ready to do. Mengzi has in mind here the person who wants 
to be a better person but doesn't want to face the fact that moral 
development is a long and difficult process that depends more on a steady 
accumulation of simple acts than a grand display of goodness. If, in the 
inilial stages of moral development one forsakes the simple acts and 
attempts something of grand proportion, even if se succeeds in doing 
the grand deed, the likelihood is that one will on some level regret doing 
it》This can cau$« one to come to resent the entire process of moral self 
cultivation and lead one〕mistakenly, to conclude that one just isn^t up 
to the task. Unless one has a lively and wholehearted involvement in (he 
moral acts one performs, unless one can, on some level, feel that one 
should act in this way, they will not only fail io help, they may actually 
hinder one's ellbn.34 Like love, moral improvement ^don't come easy/* 
It requires the cullivation of knowledge, sensitivities, and dispositions 
that are won only through pat is 口I and prolonged application. The desire 
to be a good person can itself pose an impediment to moral 
improvement, if il encourages one to work beyond one's moral means. 
Improper moral cultivation causes one*s moral sprouts lo wiihur rather 
(han flourish.

The final point concerns Mengzi1® claim that for most people，the 
process of moral self cultivation must take place within a certain kind of 
environment. Though there are rare moral heroes who are able to 
successfully pursue the [ask of moral self cultivation even in thu harshest 
of environments?5 most of us need certain minimal conditions if we are 
to have a reasonable chance of success.

Meng出 said, *'In years of plenty, many young people am reliable, 
but in years of want many cannot control themselves- It is not 
because of their Heavenly conferred endowments that such
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differences exist. It is because of what their hearts become mired

An environment devoid of basic necessities and comforts, good examples, 
and proper encouragenierH will usually prove impossible to overcome. 
Under such unhealthy conditions, most people wiil fail to develop their 
natural moral sensibilities. Their moral sprouts will become stunted and, 
overgrown with less noble tendencies, they may even become difficult to 
discern.

Even ihe best of moral teachers may be unable to help someone first 
embarkiiig on the task of self cultivation overcome a harsh environment 
Mengzi describes his own failure io help King Xuan of Qi：

Do hot be puzzled by the king's lack of wisdom, £%rcn the most 
easily grown thing in all the world will not grow ifii i$ given anly 
one d&y of warmth for every ten days of cold. I see ihe king cniy 
rarely and when 1 withdraw* iho$e whose effect upon him is like the 
sld arrive at his side. Though I draw forth some meng 萌 ^sprouls'" 
whal g(M>d does it do?"

Thu process of development which Mengzi describes, at least for most 
people, must take place within the context of a certain kind of human 
society. The moral sprouts we have are innate, but they require both 
conscious and concerted effort and a proper environment in order to 
develop as they should. Here we see the integra] relationship between 
Cuniiician ethical philosophy and Ihcir political and social theory. 
Confucians believe that one cannot successfully pursue the ethical life 
outside of fulfilling certain familial and social obligations. One cannot 
develop a moral sense without knowing what it ts to love and be loved 
within a human farniiyt3S and one cannot love and care for one's Emily 
without a deep and abiding concern for the society in which one lives.

One might ihink of Mengzi's claims about the innale good 
tendencies of human nature and their development into tUl] moral 
dispositions using ihe analogy of human language. Our moral sprouts are 
innate, ii is our nature to develop them, and this process requires 3 
certain kind of environment. In the same way, human beings have an 
innate ability to speak human language, but ibis inmate ability musl be 
developed, and this requires a certain kind of benign environment.^ 
Specifically, ii requires caring family members and a community of fellow 
conversationalists. In both cases, toot a good deal of persistent individual 
effort must be applied if one is to realize fully the extraordinary nature of 
this innate inclination. In order to realize Heaven's design and become 
fully human, one must work to develop one*s nature, and this 
development requires one to participaie fully in familial and social life.
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NY SUNY Press. 1997): H3-4.

17. In order for Mengzi*$ program of self cultivalion t口 work, it must be 
the case that people already possess some active and visible moral capacity 
that they cart attend to and develop. This feature of his view of human nature 
is criUcal for Ihe two types 0f arguments he provides for Ilie existence of ihe 
moral sprouts which we wiki examine here.

I $ For a more complete discussion see my Ethics 側 the Confucian 
Tradition- The Though!步Menctus and 审&内g Yt朴g-enittg、pp. 73-9.

19. Mengzi【A7.

20. Mengzi IA7.

2】，A痴刎2A6.

22. Mengzi is not concerned here with the quescion 口f wliat such a 
person would actually do so much as what she would perceive and 
experience To understand this exampit as saying that anyone in such a 
situation would rush over and try ，右 javt the child gees considsrably 
beyond whal the text describes; it only says a person in much a scenario will 
experience a ^feeling of niarin and concern.

23. He argues for ihe first claim in Mcngu 6A14 and the second m 6A15 
Also, in 7AL we see 拙乱t fully developing one* 足月 is the way to understand 
one's nature, which in turn is the way to understand Heaven

24. See ihe entr>' for lisrn (i.c..館力 by David S- Nivison m Mirrea Eliade, 
eds.. The Encyclopedia of Rehgton^ vol. 6, pp 477»8. Mengzi docs not do 如 

adequate job of sorting out the various ii^pects of die .xjm and is unclear about 
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important aspects of hi$ moral psychology*, e g,山匕 extent to which the mind 
can be aOceccd by or contains bad inclinations as well as goo4. His view of 
vol Mion is roughly that we possess ihc ability to steer and fetus cur 
attention on different parts of the heart and mind, thereby engaging (or 
disengaging) different emotional and intentional resources wiihin ihc self

25. A府3 6Al5,

26 As I mentioned earlier (sec 卩卩.2-3) in my discussion of Kongzi's 
melhod of self cullivation, Mengzi's sense of thu characler s； marks 出 new 
development in its use as a term of art in moral psychology.

27. The western philosophical study of Mengzi's notion of moral 
exien$ion began with David S Nivison's seminal anicle, "Mencius and 
Molivat沁nJ in Henry Rosemont, Jr, ed.. Journal of the American Academy 
/ fieitgion. Themairc Issue S 47-3 (Sepscmbcr* 1980): 417-32. His position 
観 ihai lime is developed by Kwong-loi Shun in “Moral Reasons in 
Confucian Ethics/' TAe Jaurrt^l 炉 Chinese Philosophy, vol. 16 (19*9): 317- 
43 Shun's view is discussed and criticized by Bryan W Van NoMenY 
subsequent essay, “Kw口ng-lci Shun on Mural Reasons in Mencius/* The 
Journal / Chinese Phiiojiophyt vol. 18 (1991): 353-70. The discussion 
continues in David B. Wong. *'Is There r Distinction between Reason and 
Emotion in Munsig?” Philosophy Emi 鼻献 掠"41」(January. 1991): 31- 
44 and Craig K. Ihdra, iLDavid Wong on Emotions in Mcneius,'* Phdosnphy 
East 目杵J Maw 41.】 (Januar>\ )991): 45-53. More recently, Nivison returned 
to this »$sue in a significantly revised and expanded article, "Motivation and 
Moral Action in MenciuM' in The of Confucianism, pp. 91-119- My 
analysis can be found in ^Chinese Self Cultivation and Mencian Extension.1' 
Journal the History of Ideas (Forshcoming).

28, Ste iW坦幷g* 4A27. Contemplation of proposed courses of actions or 
the actions of others can enable us lo perform more and more difficult moral 
acts by helping us m aiuin proper understanding and sensitivity. But 
Mengzi appears lo believe that the moiivation tn perform more challenging 
moral aclions comes only or at least primarily through reflection on moral 
actions Ihal we uctually have done,

29. See Mengzi 2A2 for a fascinating discussion of varieUes of courage 
and the cultivation of the flood^likc 第 For discussions 0f lhi$ topic in 
Mengxi's ihoughti see Lee II. Yearley, Mencius and 小孰例如：Theories 旷 

『Ewe and Conceptions 0f Courage (Albany, NY. SUNY Press. 1990) and 
Bryan W Van Nwden, "Mencius on Courage1' in Peter A French. Theodore 
E, Uehling, and Howard K Wctlslcin, cdi. ^fidwest Studies in Philosophy 
vol. 21 (Notre Dame, IN： University of Nocre Dame Press, 1997). 237-56. 
The most complete ireaim^nt 0f this topic can be found in Jiang Xirtyan. 
Coitt'age, Pasoan and Virtue. PhD DisscrUdon, Department of Philosophy, 
Universny of Cincinnati (1994).

30. Consider ihe ⑹lowing linu from 6A& “And so all things will 
flourish if only they receive their proper nourishment and all will perish if 



they do nof Here wc see ycl another example of agriculture as the paradigm 
(br self cuitivaliori. The idea is picked up and further developed in 6A轨

3L For example, sec Men^zi 2A2, 2A6. 6A7, 6A8, 6A9, 6A19. etc,

32 . Mengzt 2A2,

33 , Consider Kfengzi 7RI1* “One who is fond of a good name may 
relinquish a sutc of a thousand charmis, hut if one is not really this kind of 
person, giving away 密 cup of rice or a bowl of $oup will show in one's lace/'

34 One mighi well be concerned that this view of things could lead one 
to continually put off difTicuh morat acts for another day, Bui, first Mengzi 
believed I hat everyone had plenty of opportunities to perform htlpful moral

and shcrcforc would into more dilTicuh challenges, and, second, he 
docs have his voluntarist moments in which he simpty counsels 
pr0craslinating individuals to just do H See for example, Mengxt 3B& 
Meng2i*s insistence that one be properly committed to the moral act nui 
mean that such individuals nevtjr experience the difheuky that often is 
involved in doing the right tiling. They may uften fee] conllicling emotions, 
What Mcngzi is saying is Khat they nrust feci the moral moiivaiion to act in 
order for such actions to help in their moral dcvclopmcnl.

35 , Thu mosl dramatic example of (his is perhaps the sage emperor Shun, 
who overcame an abusive family situutjun to become the epilume uf filial 
virtue. His good corxluct eventually converted his father (see 閃宮却 4A2& 
c£ 7A!6), One also sees it in the 吃rson of Yi Yin and Meng以5 leaching ihai 
Heaven chooses certain inciividuats 2 uawaken first'1 (see A/e置妒j 5A7). In 
6BI5, he recalls the difficullies overcome by a number of sages and claims that 
I leaven places such challenges in the path of those it has chosen in order to 
steel them for the (ask ahead. And while Mengzi claims that aJl people are ihe 
same tn kind as these sageji, he also injjsrs that they had a natural taJcnt for 
moralily. Mengzi s^ys, "YaQ and Shu” had it as Ihetr nature Tang and Wu 
cm bod I cd ii. The five lord protectors borrowed from 儿-'，V項喀工 i 7 A30, c『. 

7B33. Since our moral sense is a natural capnciiy, Mengzi assumed that some 
people would prove to be naturally ''gifted** in these ways

36 . Mengzi 6A7.

37 , Mengzi 6A9

38 Cf Mengzi 7A15

39 一 C£ Me ng; i 3 H6 In a recent and fascinating work, Sie ven Pinker 
describes human beings as possessing a 'language instinct'R See Steven 
Pinker, Language Jnmnct rcpnnl (New York: HarperCollins Publishers, 
1995) While this dramatic way of staling things is helpful in emphasizing 
the innate tendency wc possess to acquire and use language, it can also 
mislead. For unlike other insiincis, our ability to acquire 社nd use language 
requires an inherited culture and cither properly disposed—lc„ helpful and 
encouraging——tangua^e users Feral children do not sponUncousI)1 become 
proficicnl language users, and if a child* abihry 1c acquire language is not 
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developed early in life, it can never become proficient If the same holds true 
for moral development, this would provide good warrants for focusing much 
mere attention on early development【he vast majority of which occurs 
within (he family.
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