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Successor Education in the Canonical Excerpts
of the Qunshu zhiyao

Jinshu Zhu
15/5/2026

1. Introduction

The Qunshu zhiyao #f &6 % (The Governing Principles of Ancient China, also
translated as Essentials for Bringing About Order from Assembled Texts) was a

compilation of statecraft writings commissioned by Emperor Taizong of Tang J# K%
(598-649) during the Zhenguan E #{ reign period (r. 626-649). As the important
ministers of the Tang court, Wei Zheng # £ (580-643), together with other

compilers, selected and excerpted materials from sixty-eight classical texts in order to
meet the emperor’s need for political wisdom and historical experience concerning the

governance and stabilisation of the newly settled empire.

The selection and omission of textual materials within the Qunshu zhiyao therefore
served particular political and practical purposes'. The anthology as a whole presents a
clear Confucian intellectual orientation. > After the compilation of the Qunshu
zhiyao was completed, Emperor Taizong reportedly expressed great surprise and
approval, and ordered manuscript copies of the text to be distributed to the crown prince

and other imperial princes?. This demonstrates Taizong’s high regard both for

! On the compilation background and nature of the Qunshu zhiyao, see Kelly Ngo, "Cultural Memory of Early Tang
China in the Qunshu zhiyao F{EIREE," Journal of the European Association for Chinese Studies 4 (2023): p.200—
203. Ngo argues that the compilation served multiple political purposes: asserting the cultural authority of the Tang
dynasty, legitimating Taizong's succession, and providing a Confucian governing reference for an emperor who had
spent his formative years in military rather than scholarly pursuits.

2 On the Confucian orientation of the Qunshu zhiyao's editorial selections, See Fan Wang, "Reading for Rule:
Emperor Taizong of Tang and Qunshu zhiyao," in The Edinburgh History of Reading: Early Readers, ed. Mary
Hammond (Edinburgh: Edinburgh University Press, 2020), p.34 “while the excerpts are selected from a wide range
of sources representing different intellectual and ideological orientations, they are shaped in ways that repeat and
reinforce the same essentially Confucian messages.”

3 Historical records see Kelly Ngo, "Cultural Memory of Early Tang China in the Qunshu zhiyao #£&EiG%E,"
Journal of the European Association for Chinese Studies 4 (2023) p.207. Taizong's reply to Wei Zheng upon
receiving the completed anthology reads: "Reading what has been recorded, [We are] impressed by its
comprehensiveness and conciseness. [We have] discovered matters that were hitherto unknown and unheard of. It
enables us to bring about order [by] studying antiquity and oversee matters without doubt." He then ordered copies
to be distributed to the crown prince and other princes.



the Qunshu zhiyao as a political compilation and for the education of future dynastic

SUCCECSSOrs.

In this essay, I will examine the concepts and principles of “Education for the Sons of
Nobility Who May Inherit the Rulership” as preserved in the canonical excerpts of
the Qunshu zhiyao. By comparing these selected passages with their source texts, this
study aims to identify the major tendencies underlying the Qunshu zhiyao’s editorial
reconstruction of successor education, and to analyse how the anthology reshaped and

rearticulated this educational concept.

This essay proceeds in four parts. Chapter 2 examines the successor education materials
preserved in the canonical excerpts of the Qunshu zhiyao, organised by both content
and pedagogical form. Chapter 3 turns to the source classics to show that these materials
were originally embedded within a more complete institutional framework. The

conclusion discusses the significance of this editorial pattern.

2. Successor Education” in the Canonical Excerpts
of the Qunshu zhiyao

The canonical section® excerpts material on successor education from five classics®.
This essay discusses how the concepts and principles of heir education are articulated
differently in these canonical excerpts compared with the same passages in their source
texts, and argues that the differences reflect a deliberate editorial strategy: the Qunshu

zhiyao distils a portable ethics of rulership from the Zhou classical tradition, retaining

4 Before discussing the selected materials, it is necessary to clarify the distinction between shizi 1§ and guozi
[B]-F. Shizi, here translated as ‘crown prince', refers specifically to the designated heir of a ruler. Whereas guozi,
here translated as ‘sons of the nobility', denotes more broadly the aristocratic youths who would form the future
ruling class. Although not all sons of the nobility would directly inherit political position and power, they nonetheless
constituted part of the educated elite upon whom the maintenance of governance, social order and cultural custom
also depended. In this essay, materials concerning the education of both crown princes and sons of the nobility will
sometimes be discussed under the general heading of ‘successor education' for convenience.

5 The canonical section (jingbu #%if) of the Qunshu zhiyao draws on eleven classical texts: the Zhouyi J& 5), the
Shangshu ¥, the Maoshi E&F, the Chungiu Zuoshi zhuan FHKE IR, the Liji #8570, the Zhouli JE1E, the
Zhoushu JH3, the Guoyu [B5E, the Hanshi waizhuan W87%54MB, the Xiaojing 4%, the Lunyu Ffine, and the
Kongzi jiayu FLFZKGE.

¢ The Shangshu M2, the Liji 187C, the Zhouli J#E, the Lunyu &k, and the Kongzi jiayu fLF 5K 5E
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the moral core while systematically excising the institutional framework and theoretical
apparatus within which that core was originally embedded. These selections include
moral exemplars for crown princes, discussions of the educational content and
pedagogical methods designed for crown princes and sons of the nobility, admonitions
directed at political successors, and records of the admission of crown princes and noble

descendants into formal education.

After analysis, these excerpts about successor education are organised in this chapter
under two categories: the content of education and the methods of education. In terms
of content, moral education forms the core, encompassing ritual propriety, ethics, and
music. This is supplemented by training in other skills. In terms of method, two

principal approaches may be identified: direct instruction and indirect exemplification.

2.1  Moral Education

The Qunshu zhiyao &G % preserves an admonition from the Shangshu &
(Book of Documents) in which Yi Yin’ (d. ¢. 1549 BCE), instructs the young king
Taijia (/X H r. c. 1570 BCE) of Shang dynasty (c. 1600—-1046 BCE) on what it means

to be a virtuous ruler:

“To treat self-cultivation as the foremost task, to put words into action,
to bring harmony to the people through sincerity and trust — these are
expected of a wise sovereign. ( [annotation] A wise sovereign self-
cultivates, keeps promises and nurtures an atmosphere of trust from the

honourable to the humble.)”®

Yi Yin emphasised the vital importance of moral virtue later:

7 Yiyin fFF was the chief minister of King Tang %, founder of the Shang dynasty. Upon Tang's death, his
grandson Taijia X! succeeded to the throne but proved dissolute and disregardful of proper conduct. Yiyin, acting
as regent, exiled Taijia to Tong Al — the burial place of Tang — for three years of reflection. Upon Taijia's
repentance and moral reform, Yiyin restored him to power. See Sima Qian &) &53&, Shiji AL, "Yin benji" XA
#C (Basic Annals of Yin), juan 3 (Beijing: Zhonghua shuju, 1959).

8 Wei Zheng %% and others, eds, Qunshu zhiyao #Zi4%E, trans. by Liu Xicheng %554, The Governing
Principles of Ancient China, (Beijing: World Affairs Press, 2025), book 1, p. 126. Chinese text: [ &K 5, RfH

T, A, (FBHE, EEESTET, WHE . |



“Peace arrives when the virtuous are appointed, and disorder comes
when the wicked are used. (Virtue is the basis of governing and politics.

Without virtue, all hell breaks loose.)”

Moving into the Zhou dynasty (1046-256 BCE), the Rites of Zhou (Zhouli JH18)
records the duties of the master of instruction (Shishi Hfi[<) in its section on the office

of earth (Diguan H'E):

“The royal masters are responsible for admonishing the sovereign with
words conforming to virtue (in the Book of Rites, ch. "King Wen, the
Heir", it says that the responsibility of the master is to illustrate to the
crown prince the required virtue using specific examples) and to teach
the descendants of the country with three virtues: (1) the virtues of
perfection (zhide 1) — the root of the Way; (2) the virtues of
vigilance (minde %) — the root of action; and (3) the virtues of filial
piety'® (xiaode Z:7i), by which the disobedience and evil conducts can

be recognised [and avoided].”!!

The educational content concerning crown princes and sons of the nobility preserved
in the Qunshu zhiyao is predominantly centred on moral education. The passage cited
above derives from the Rites of Zhou'?'s account of the duties of the Office of Earth!?

(Diguan Hi'E). The Master of Instruction (Shishi Hfif<) was charged with teaching

° Trans. by Liu Xicheng, The Governing Principles of Ancient China, 6 books (Beijing: World Affairs Press, 2025),
book 1, p. 127. Chinese text: [ {8iffEys, SEEL. (ABCUERNE, ALMERELE) o |

10 Also trans to ‘family reverence’.

"' The Qunshu zhiyao further elaborates through its appended commentary: “virtue and comportment also represent
the internal mind and the external behaviour, respectively. The virtues of perfection are the virtues of the mean,
which encompass and support all things. The virtues of vigilance refer to practising benevolence and righteousness
according to the time and the place. The virtues of filial piety refer to respecting the ancestors, loving the parents,
and protecting the root by which one is nourished and raised.” Trans by Liu Xicheng. Chinese text: [Hfi[GH PL3E
FAE, HEMSEEM. CEMTE: M, Bz UFmmEEE R, DoEREm T, s, URER,
TEE, DORITA, —EIZEME, DA S, ] .

12 The Rites of Zhou (Zhouli J&1#8) is one of the Three Rites classics, purportedly describing the administrative and
ritual institutions of the Western Zhou dynasty. It systematically records the duties of officials across six
governmental departments.

13" The officers of earth (diguan HiE) is the second of the six administrative divisions in the Zhouli, responsible for
education, population management, and social welfare. The Shishi FTi[X and Baoshi f&IX positions discussed in
this section both fall under its jurisdiction.



the sons of the nobility three virtues. The first is the virtue of perfection (zhide Z1%),
glossed in the commentary as the virtue of mean and harmony (zhonghe H1H1) — the
subtle and refined moral nature of Confucian philosophy. The second, the virtue of
vigilance (minde Hf%), denotes the capacity to perceive changing circumstances
keenly and respond to them with wisdom. The third, the virtue of filial piety (xiaode
Z1#), holds a uniquely central place in Confucian thought: it serves as the root of moral

education and its utmost goal of self-cultivation'*.

The three virtues outlined above are, in themselves, abstract concepts that can only be
given form through concrete conduct. The text therefore goes on to prescribe three
kinds of exemplary behaviour, reflecting the commentary's formulation: "virtue is
what resides in the heart; conduct is how it is expressed in action.!>" These three
forms of conduct — filial (xiaoxing Z#AT), friendly (vouxing /X47T), and deferential
(shunxing NE4T) — correspond to three sets of relationships: towards one's parents,
towards one’s friends, and towards one's teachers and elders respectively. These

themes will be taken up again in the subsequent section on ethical education.

Such passages may be read as a general introduction to moral education for the sons
of the nobility. The sections that follow examine its three components in turn: ritual

education (lijiao #8#0), ethical education, and music education (yuejiao 44%#).

2.1.1 Ritual Education

The Qunshu zhiyao preserves the following passage from the Book of Rites:

" The three sage kings always relied on propriety and music when teaching
their crown princes. Music can favourably cultivate the temperament on the

inside, while propriety cultivates speeches and deeds on the outside. In turn,

14 See Roger T. Ames, "On Teaching and Learning (Xueji “:iC): Setting the Root in Confucian Education," in
Chinese Philosophy on Teaching and Learning: Xueji in the Twenty-First Century, ed. Xu Di and Hunter McEwan
(Albany: SUNY Press, 2016), p. 22: "the value of 'family reverence' (xiao ) that serves this tradition as its
governing moral imperative sets the ultimate goal of Confucian education.”

15 Trans by Liu Xicheng.



propriety and music improve virtue internally and manifest as behaviour

externally. 1 "

Ritual (/i #&) and music (yue %%) were the twin pillars of Zhou political order and the
centre of cultural education!’. For the imperial successor of the Zhou dynasty, a

substantial part of their education therefore consisted of ritual and music.
The crown prince's behaviour in ritual could lead to three benefits, as recorded:

“If anything in the world offers three benefits simultaneously, it would be the
education of the crown prince.As he entered the school, he followed the seniority
by age'®. Someone asked the prince, ‘Soon you will become our king. Why do you
show courtesy to us'?' The young prince replied, ‘As my father is still alive, as a
child of man, I must remain humble and give way. This is in accordance with
propriety.' In this way, the people came to understand the principle of father and
son. Someone asked the prince again, ‘Soon, you will become our king. Why do
you show courtesy to us?' He replied, ‘As His Majesty is still alive, I am his officer,
just like everybody else. This is in accordance with propriety.' In this way, the
people came to understand the responsibilities of sovereign and subordinate.
Someone asked the prince for the third time, ‘Soon you will become our king. Why
do you show courtesy to us?' He replied, ‘With the presence of the senior, I, the
junior, should comply with propriety.' In this way, the people came to understand

the relationship between senior and junior.”°

16 Trans. by Liu Xicheng, The Governing Principles of Ancient China,(Beijing: World Affairs Press, 2025), book 2,
p. 488. Chinese text: [ JL=F# i+, LLIEEE, SEATUAZNH, &R UMM, |

17 See 5RMWL Zhang Fan, Zhongguo gudai jianshi "B AR 52 (4 Brief History of Ancient China), 2nd ed.
(Beijing: Peking University Press, 2015), p. 28: “As Confucius observed, ‘The Zhou dynasty took the two preceding
dynasties as its mirror; how magnificent is its culture! I follow Zhou.” The term 'culture' (wen () here refers above
all to the system of ritual and music, which ancient commentators identified as the hallmark of Zhou society in
contrast to the Xia dynasty's emphasis on loyalty and the Shang dynasty's emphasis on simplicity. In the Zhou period,
ritual extended across every dimension of social and political life — from customary social conduct to interstate
relations, military affairs, and institutional regulations — making it all-encompassing.”

18 At school, the seniority of the students is ranked by age (SD). Hence, the students observe specific etiquette
applied to the senior and the junior. Noted by Xicheng Liu.

19" As a junior student, the crown prince showed respect to the senior students. Noted by Xicheng Liu.

20 Trans. by Liu Xicheng, The Governing Principles of Ancient China, (Beijing: World Affairs Press, 2025), book
1 pp. 489-490. Chinese text: [/7—#T =% &3, MEHTMC, HEREZEM. YRFd. i1
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The passage shows that the crown prince's practice of ritual could bring three benefits

at the same time. This ritual conduct also carried a deeper ethical meaning.

2.1.2 Ethical Education®

In the texts on successor education preserved in the Qunshu zhiyao, records of ritual
education are limited. Moreover, the ritual content that does appear tends to serve as an
expression of ethical relationships. The age-ranked ritual(chili #41%) performed by the
crown prince, as seen in the passage above, is a clear example: through this ritual

practice, the correct ethical relationships were emphasised and internalised.

“By observing the rules of propriety between father and son and sovereign and
officer, the crown prince manifested in his person the quality of loyalty and filial
piety. Therefore, the essence of school education is teaching the principles of father
and son, sovereign and subordinate, and senior and junior. If the multitudes of the

people understand these principles, the country is in repose.??”

Ethical education for crown princes was not only intended to guide others, but also to

enable the crown prince to understand how to become a father, a ruler, and how to
employ others in the future.

“Only by understanding how to be a son can a man be qualified as a father;

only by understanding how to be an officer can a man be qualified as a sovereign.

In other words, only by understanding how to serve others can a man know how to

put others to work.” 23

. BIANBL E R, MEREEE, . B AR, RMBHMLF2ER, HOF: B
L, MEEEE, W, Bl AAARRER, RMRMEREZRE. K0 #ER, mEkeE, .
El: £, ] Originally from the Book of Rites "Wenwang shizi".

2l The term ethics (lunli f@¥) in the Confucian tradition refers to the proper conduct governing relationships
between people. Confucian thought identifies five fundamental human relationships (wulun Fiffiy): father and son
(fuzi 2¥), sovereign and subordinate (junchen 7 ), husband and wife (fifie FU), elder and junior (zhangyou
%)), and friends (pengyou ). These five relationships form the ethical framework within which moral
cultivation takes place. Which serve as the fertile text of personal cultivation. The later interpretation of relation see
Roger’ article: "On Teaching and Learning (Xueji “%7C): Setting the Root in Confucian Education” p25.

22 Trans. by Liu Xichen, Chinese text: [ZRMSRERLIZ 6, MRXARAT, EEdEE, EFFiEz a,
LA R BRIt . MR /R TR BZR/ARR. SZHREME. 8, #h. KT ERERYZER,
[By5.” ] Original from: Liji 870 (Book of Rites), "Wenwang shizi" 3L T 7.

23 Trans. by Liu Xicheng, The Governing Principles of Ancient China, book 2, p. 215. Chinese text: [ RE125 N1
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The Qunshu zhiyao repeatedly emphasises filial virtue (xiaode Z#%) in its materials
on successor education — as we have already seen in the Three Virtues discussed above.
The cultivation of filial virtue is therefore treated in this essay as part of ethical

education. The Qunshu zhiyao records the following:

“When King Wen of Zhou (c. 1152-1056 BCE) was still the crown prince, he
would visit his father, King Ji, three times a day. He woke up and dressed himself
when the rooster first crowed in the morning and arrived at the door of his father's
chamber. ...... When King Wen was unwell, King Wu (7-1043 BCE) would serve
by his side all night without sleeping and without loosening his sash. When eating,
if King Wen could only have one bite, the prince would also have one bite; if King
Wen could have two bites, the prince would also have two bites. (By doing so, the
prince measured his father's health condition and determined the quantity of

medicine accordingly.)”**

King Wen of Zhou and King Wu of Zhou served their father and sovereign in this
manner. The Qunshu zhiyao selects this account as a moral exemplar for successors to

learn the filial piety mindset and ethical conduct.

2.1.3 Musical Education

The musical education preserved in the Qunshu zhiyao places greater emphasis on the
positive influence of music upon moral cultivation. Through the study and practice of

music, moral virtues could be strengthened and internalised.

“The mandate of the officer of music: he teaches the descendants of the country

with the virtues embedded in music and enables them to maintain loyalty, a

H, REATUR/ARL, M/NER, BRBEITUBNE, MEANE, RETUMEN. | Original from: Kongzi
Jjiayu FLT5KGE, 'Zixia wen' T E .

24 Trans by Liu Xicheng, original source: Liji 187z, "Wenwang shizi" X FE 1T, Chinese text: [ X E 2 AttT,
IR EZEH =, BYIGTE, KRERREMIb. - MEAE, REABERRE, 5EEMN. XESHRIP
TR, XEHEGURER. MR IEET .



mind of moderation, respectfulness, perseverance, filial piety, and friendly

IOVG 9 25

The virtues of loyalty, harmony, reverence, constancy, filial piety, and fraternal
affection were all regarded as moral states that could be cultivated and internalised

through music.

The Qunshu zhiyao simplifies many of the more detailed institutional regulations
concerning musical education and preserves primarily its moral principles. The selected
passages emphasise that, during periods of natural disasters, famine, political mourning,
or social disorder, music should either be suspended or significantly reduced in order
to express inner reverence, grief, and solemnity. At the same time, forms of music
considered morally improper or excessively indulgent were to be prohibited, since they

were believed to corrupt moral character and undermine social order.°

2.2 Other Skills and Technical Education

Beyond the educational materials closely connected with moral education discussed
above, the Qunshu zhiyao also retains records concerning other skills that crown
princes and sons of the nobility were expected to master. For example, the following

excerpt records:

“The royal guardian (baoshi {#[X) nourishes the sons of the nobility with the Way,
and teaches them the Six Arts: first, the Five Rites; second, the Six Music; third,

the Five Archery; fourth, the Five Charioteering; fifth, the Six Scripts; sixth, the

? Trans. by Liu Xicheng, The Governing Principles of Ancient China (Beijing: World Affairs Press, 2025), book
2,p. 17. Chinese text: [ KA/ ELASRIBAE 7, w, FI, 1K, J&, &, K. FREHE. 1, HIZHES.
f&, Ht. &, AWM. | Original source: Zhouli &1, "Chunguan" H'E.

20 According to the Qunshu zhiyao FEEIAEL, juan 18, citing Zhouli JA14, “Chunguan” HFE: [JLHA®, VUH
TG, RIS, fEfRse, £, KL, KX, KK, KK, KEIE, NBZRE, ik, LR,
AR, W, X, 8.



Nine Calculations.?””

The specific categories are supplemented and explained in the annotations?®. However,
the Qunshu zhiyao treats these technical arts only in a highly condensed manner. The
selected passages function primarily as brief listings or summaries rather than detailed
instructional materials. Even though the editorial annotations occasionally explain
certain components of the Six Arts other than rites and music, the anthology does not
further discuss their practical implementation or provide concrete examples of
instruction. Such selective abbreviation indicates that these technical skills occupied a

secondary position within the educational ideals emphasised by the Qunshu zhiyao.

The classification and analysis above have classified the materials concerning successor
education in the canonical section of the Qunshu zhiyao according to their educational
content. It can be clearly seen that the materials most frequently preserved and
emphasised by the Qunshu zhiyao in relation to the education of crown princes and sons

of the nobility are those concerning moral cultivation.

The preceding analysis has organised the materials on successor education preserved in
the canonical section of the Qunshu zhiyao according to their educational themes and
content. The next part of this study turns to the two major pedagogical forms through

which such education was articulated and transmitted.

27 Trans. by Liu Xicheng 218538, The Governing Principles of Ancient China (Beijing: World Affairs Press, 2025),
book 2, p. 15. Chinese text: [{RIREEEFLUE, TH#ZNEE, —HHM, ZFER%, ZHAES, WERE
FLEIZNE, SEJUWL. | Original source: Zhouli J&18, "Diguan" HiE.

28 Trans. by Liu Xicheng %#53#, The Governing Principles of Ancient China (Beijing: World Affairs Press, 2025),
book 2, p. 15 - 16. “To nourish the sons of the nobility with the Way means to first instruct them with the virtue and
conduct of the Master of Instruction, and then teach them the arts and deportments. The Five Archery are: Baishi,
Canyun, Shanzhu, Xiangchi, and Jingyi. The Five Charioteering are: driving with harmonious bells, following the
curves of water, passing the ruler's markers, dancing at crossroads, and chasing animals to the left. The Six Scripts
are: pictographs, ideographs, derivative characters, indicative characters, phonetic loan characters, and phonetic
compounds. The Nine Calculations are: calculating fields, grain, differences, lesser breadths, works, equal
transportation, excess and deficit, side relations, and equations.” Chinese text: [#BFLUEH, PARTKRZ 84T

SR, AL, NE, S0Y, @, WL JRIPRW. MM EEn. A8, HE, K %4, 4
B Ty, Y. WAE, S5E, iR, SAEE, A4 Ak, |
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2.3 Educational Forms

In addition to the educational content itself, the forms of successor education preserved
in the canonical section (jingbu £83f) of the Qunshu zhiyao may be broadly classified

into two types: direct instruction and indirect exemplification.

The first form is direct instruction. This includes both the direct admonitions given by
regents to political heirs and the teaching provided by officials specifically responsible

for the education of crown princes and sons of the nobility.

The Qunshu zhiyao preserves the admonitions of Yi Yin to Taijia and the Duke of Zhou
to King Cheng from the Shangshu. The opening of the Yixun f#3)ll passage reads:
"After the death of King Tang, Yi Yin composed the Yixun to instruct and guide Taijia."
Some of the Duke of Zhou’s admonitions to King Cheng also remained in the Qunshu
zhiyao’s canonical excerpts®®.Besides these, the Qunshu zhiyao also includes records
of officials responsible for educating crown princes and sons of the nobility, such as
the Shishi Fli X, Baoshi £ IX, and Dasiyue K 7] %% mentioned in the Zhouli.
However, these descriptions are generally brief and simplified, with greater attention

given to the moral influence of their educational roles than to their institutional details.

The second form is indirect exemplification. Rather than addressing the heir directly,
this approach uses behavioural models and situational guidance to achieve its
educational purpose. The Liji chapter "Wenwang shizi" records the conduct of King
Wen when he was still crown prince — his reverence, sincerity, and ritual propriety —
presenting him as a moral exemplar of how a crown prince should conduct himself as
both son and subordinate.?° In addition, some educational guidance was not directed at
the heir himself, but was conveyed through the instruction of others in a similar position.

The Duke of Zhou's instruction to his son Boqin, for instance, also served to guide King

29 See the volume 2 of the Qunshu zhiyao.

30 For the relevant passages from "Wenwang shizi" as preserved in the Qunshu zhiyao, see the discussion of ethical
education above, including King Wen's thrice-daily visits to his father and King Wu's attendance at King Wen's
sickbed.
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Cheng indirectly.’! Having identified the content and forms of successor education as
preserved in the Qunshu zhiyao, this essay now turns to the source classics to examine

what the anthology chose to omit.

3. The Institutional and Philosophical Framework of
Successor Education in the Source Texts

The original classical texts excerpted in the canonical section of the Qunshu
zhiyao reveal that the education of crown princes and noble descendants was originally

embedded within a relatively complete institutional and educational system.

“The (board for) the direction of Music gave all honour to its four subjects of
instruction, and arranged the lessons in them, following closely the poems,
histories, ceremonies, and music of the former kings, in order to complete its
scholars. The spring and autumn were devoted to teaching the ceremonies and
music; the winter and summer to the poems and histories. The eldest son of the
king and his other sons, the eldest sons of all the feudal princes, the sons, by their
wives proper, of the high ministers, Great officers, and officers of the highest grade,
and the eminent and select scholars from (all) the states, all repaired (to their

instruction), entering the schools according to their years.*>”

This passage describes a structured educational system in which crown princes, noble
descendants, and selected talented youths received organised collective instruction

according to seasonal curricula centred on poetry, documents, rites, and music. The

31 See Qunshu zhiyao HFEFIRE, volume 10, Kongzi jiayu fLF K58, "Zixia wen" T % [, Chinese text: [t
THERAE, iy R, TR EARTERRYIZES. |

32 Liji #35C (Book of Rites), "Wangzhi" T# ("Royal Regulations"), trans. By James Legge. Chinese text: [ 4%
IES2DUMT, SLPUH, NEG ERFEMLE LGt B RBLEYE, & BHUEE. TR £7. BRZK
T WRRIT LT Bl g, BiElh. IS, |
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completeness and systematic nature of this system of successor education can be seen

in the following aspects.

3.1 Institutional Completeness and Clear Division of
Educational Roles

Within this successor educational system, different offices were assigned distinct
educational responsibilities. In the Liji f&7C, chapter “Wenwang Shizi” 3 T ¥,
the education of the crown prince was entrusted to the Grand Tutor (faifu AXA#), the
Assistant Tutor (shaofu />f#), the Guardian (bao f£), the Master (shi Hifi), as well as
the “Four Aides” (sifu VU¥) and the “Three Ducal Ministers” (sangong —/2). ** In
the Zhouli Jf] 18, particularly within the sections on the Offices of Earth (Diguan i
‘H) and Spring (Chunguan 7 &), there are also detailed records concerning the
responsibilities of the Shishi Bfi[<, Baoshi f&IX, Yueshi %&Hfi and Dasiyue K] 4%

in educating the sons of the nobility. 3

3.2 Detailed and Structured Educational Content

The Zhouli J ¥4 and the Liji f47C preserve extensive descriptions concerning the
specific content and practical arrangements of education for crown princes and noble
descendants. These texts record not only what subjects were taught, but also the timing,
sequence, instructors, and even the physical locations in which different forms of

learning were conducted.’> These materials demonstrate that successor education in

33 See Liji f#7L, “Wenwang Shizi” XEMT: [REHFL T BEZIEURZ; DM, DM 21
T L. KIEAERT, ADMEER, NG, WA, U BmmEmRt. midd, ez i
A R, AR mEEE . GO B [E. 2. i 8, AER, AEER. | R
i 2 =7, | James Legge translates this passage as follows:“The Grand tutor and the assistant tutor were appointed
for their training, to make them acquainted with the duties of father and son, and of ruler and minister. [...] Under
the dynasties of Yu, Xia, Shang, and Zhou, there were the master, the guardian, the Yi, and the Cheng, and there
were appointed the four aides and the three ducal ministers.”
3 See Zhouli J& 14, “Diguan” Hi'E and “Chunguan” #E, concerning the responsibilities of the Shishi i
IX, Baoshi f# [X, and Dasiyue K] 4%.
35 Forexample, in the Liji #4750, “Wenwang Shizi” SCE - [ U7 K24, W, HFEETK, KA
P, EREP. NIRRT, KB, WS, MiAREL. FurE. FMiL K. BaRik
21, PHER L AHEE MEERL MAEES FHE L | James Legge translates this passage as follows:
“In teaching the heir-sons (of the king and feudal princes), and young men (chosen from their aptitude) for 'learning/,
the subjects were different at different seasons. In spring and summer they were taught the use of the shield and
spear; in autumn and winter that of the feather and flute - all in the eastern school. The inferior directors of music
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the classical texts was organised through a highly structured pedagogical system with

detailed curricular arrangements. For example:

“All six types of music: with the first transformation, they summon feathered
creatures and spirits of rivers and lakes; with the second transformation, scaleless
aquatic beings and spirits of mountains and forests; with the third transformation,
scaled creatures and spirits of hills and elevated land; with the fourth
transformation, hairy animals and spirits of mounds and plains; with the fifth
transformation, shelled creatures and earth spirits; and with the sixth
transformation, symbolic beings and heavenly deities.>®”

There are many other similar detailed records concerning ritual and musical education

for imperial successors in the original classical texts, yet most of these materials were

not retained in the Qunshu zhiyao.

3.3 A Coherent Educational Philosophy and Clear Educational

Goals

Beyond specific teaching arrangements and curricular details, the original classical
texts also present a relatively coherent philosophy of education. The educational
philosophy presented in the Xueji and the Great Learning in the Book of Rites is
systematic and clearly articulated. The education of crown princes was directly
influenced by this broader Confucian educational framework, although it developed

certain distinctive features because its intended subjects were future rulers.

As Roger T. Ames has argued, these two texts are best understood as complements: the

Xueji focuses on the conduct and decorum proper to academic life, while the Great

taught the use of the shield aided by the great assistants. The flute masters taught the use of the spear, aided by the
subdirectors, while the assistants regulated by the drum (the chanting of) the Nan. In spring they recited (the pieces),
and in summer they played on the guitar, being taught by the grand master in the Hall of the Blind. In autumn they
learned ceremonies, being instructed by the masters of ceremonies. In winter they read the book of History, being
instructed by the guardians of it. Ceremonies were taught in the Hall of the Blind; the book in the upper school.”

3¢ See Liji 87T, "Wenwang shizi" S FEH-F. Chinese text: [ NL/N%EE, —MBCHYL)NEZ R, FEM
) KLk s, =ETEBWEY R B R, PSSR KB R, MBI &tos, N
HEM PR ]
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Learning provides a broader vision of education as a transformative process for human

experience.’’

The Great Learning summarises the process and ultimate goal of learning as
“cultivating the self, regulating the family, governing the state, and bringing peace to

the world,” which closely corresponds to the aims of successor education.

4 Conclusion

Overall, the selections concerning the education of crown princes and noble
descendants in the Qunshu zhiyao clearly reflect a process of conscious editorial
selection.®® The anthology mainly preserves materials related to moral education
(dejiao 152#7), while much of the institutional structure and detailed educational content
originally recorded in texts such as the Liji f&iC and the Zhouli JA#4 was omitted.
These omitted materials include, for example, the specific arrangements of seasonal
learning, detailed ritual requirements, and the broader educational system surrounding

successor education.

Based on the political purpose and practical orientation of the Qunshu zhiyao, two

possible explanations may be proposed.

First, the political institutions and official structures of the Tang dynasty were
fundamentally different from those of the Zhou dynasty. The cultural of ritual and
i

music (liyue wenhua ¥4 %% ft) were no longer the central force maintaining the

political system?°, and therefore the detailed requirements of ritual and musical

37 Roger T. Ames, 'On Teaching and Learning (Xueji “:iC): Setting the Root in Confucian Education', in Chinese
Philosophy on Teaching and Learning: Xueji in the Twenty-First Century, ed. by Xu Di and Hunter McEwan
(Albany: SUNY Press, 2016), p. 24.

3% On the deliberate editorial selectivity and Confucian orientation of the Qunshu zhiyao, see Kelly Ngo, Ordering
Tang China: The Political Thought of the Qunshu zhiyao (Montreal and Kingston: McGill-Queen’s University Press,
2025), chapter 1.

3 See Zhang Fan R\, Zhongguo gudai jianshi B AR 5 (4 Brief History of Ancient China), 2nd ed.
(Beijing: Peking University Press, 2015), p. 29: "From the middle of the Spring and Autumn period onwards, as
social hierarchies shifted, the ritual and music culture of the Zhou dynasty gradually disintegrated." By the Tang
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education were no longer emphasised. In this sense, the omissions in the Qunshu

zhiyao reflect an adaptation to changing political structures.

Second, the anthology’s continued emphasis on moral education for political heirs
suggests that the function and importance of virtue cultivation were understood as
timeless and adaptable across different political contexts. Once internalised, moral
education could continue to exert a stable and positive influence under various
circumstances. This tendency is consistent with the practical orientation of the Qunshu

zhiyao as a text intended for governance.

dynasty, the political system had changed fundamentally. The Tang operated under the Three Departments and Six
Ministries system (sansheng liubu = 45 75 %), in which state affairs were managed through a centralised
bureaucratic structure. Ritual and music remained present in Tang court culture, but no longer served as the
organising principle of political authority. See Zhang Fan, Zhongguo gudai jianshi, pp. 161-163: "The Sui and Tang
system of Three Departments and Six Ministries... represented the core of the central administrative structure,
through which policy decisions were made and implemented at every level of government."
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