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3. Xunzi
We have explored how, on Mengzi^s view of moral self culuvation, one 
begins with a nascent moral sense and through a process of reflection, 
study, and effort one gradually strengthens and extends this sense until it 
becomes a powerful and discriminating moral disposition. Mcngzi uses a 
variety of agricultural metaphors to describe Ihis development model of 
moral self culiivation, and the images he invokes capture the complex 
and dynamic inierpiay of environment, attention, effort, natural tendency, 
and what is probably best described as moral luck J which he secs as 
defining the task of moral self cultivation. Mengzi believed that the 
development he described followed a natural process that would unfold 
when each part of the self was exercised in its proper role, according to its 
natural function. The xin “hcart/mind" played a critically important role 
in this process, being that part of the self uniquely capable of entertaining, 
weighing, and choosing courses of actions. If exercised in its proper 
"officw” of 5/ "reflect ion/* it will guide ihe self away from bad actions and 
toward the good. The fact that human beings arc, in this way, innately 
inclined toward the good is the essential force of Mengzi's claim that 
xingshan "human nature is good." As was made clear, Mcngzi did 
not mean by this that human beings are innately endowed with a 
complete and perfect moral sense* only ihar we are inclined toward 
goodness. As creatures, wc have art afUniiy——貧 special innate lasfe—for 
morality.2

The next great figure in (he Confucian tradition, Xunzi (310-219 
B.CX.X disagreed with Mmgti on this crucial issue of the character of 
human nature.^ He advocated the alternative view th al 丈加宫七 性惡 

"human nature is bad” and launched an overt attack on Mengzi's 
position. But we must explore the exact sense and implications of 
Xunzi's tlseoiy concerning the character of human nature, for these aspects 
of his thought have often been deeply misunderstood. This will prepare 
the way for a subsequent discussion of Xuhzi's method of self cultivation.

The explicit debate between Xunzi and Mengzi marks the first 
documented, full-fledged disagreement within the emerging Confucian 
tradition. All vibrant traditions undergo this kind of internal debate as 
they struggle* in succeeding times and circumstances, to understand arid 
apply the received teachings which they embrace. It seems fair to say that 
to participate in such a process of struggle and reinterpretation is a large 
part of what it msn* to be tn a tradiiionA In this regard, it is important 
co remember just how much Mengzi and Xunzi agreed about, fbr, at the 
end of the day. they were both Confucians. Indeed, in an important sense, 
their debate was about who really understood thu【radiHon; though they
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disagreed about how to interpret KongziTs teachings, they both looked to 
him as the source of and authority for their own views. They too turned 
to the past, just as Kongzi had before them and just as later Confucians 
would. Bui the difference is that both Meng力 and Xunzi and every 
Confucian who was io follow them explicitly claimed to be followers and 
defenders of Kongzi and his Way. This is why it makes sense to call 
them **Confucians.**5

In terms of their ethical philosophies, Mengzi*$ and Xunzi*s 
agreement went fairly deep; they do not seem to have disagreed much, if 
at all, about the character of moral action. That is to say, they did not. 
when faced with the same or similar situation+ recommend different 
courses of action as right, a$ contemporary utiliiariarLS and deonlologisrs 
often do. Their views of the character of the sage, the fully cultivated 
person, seem to coincide in everyr important respect. Their disagreements 
concern Ihe issues of what resources we possess when we begin the 
process of moral self cukivation and what the course 0f successful moral 
self cultivation is,Ii】 other words, they part company on the issues of the 
character of human nature and the process of moral educat ion >

In the course of Chinese histor>\ Xunzi often has been criticized for 
what is considered to be his rather harsh view of human nature. This has 
led some traditional scholars to try co explain away his theory in one way 
or another. A prominent example of this phenomenon is Wang Xianqian 
(1842-19! 8)f one of the foremost scholars and commentators on Xunzi, In 
the preface to his work XunziJiJie 荀子集解"Collected Commentaries 
on the Xunzi,11 Wang say§.

Formerly, during the Tang dynasty (61&-907 C-EJ Han Yo regarded 
the Xhhhj as a work with “many fine points and only a few 
b]emishes.n By (he Song dynasty (960*1279 C.E.), those who 
attacked the text grew more numerous, If one were to infer (he reason 
for this, it would be his teaclimg that human nature is bad. But I say 
Mai the notion ih削 human naiure js bad 鵬 not Xunzi's main point 
or fundamental idea. . . I am saddened that Xunzi lived in an age uf 
great chaos, when people were bsl and confused, which moved him 
to come up with this theory.7

Here, Wang performs whai we might call psychological archeology^ to 
uncover and explain the underlying motivation for Xunzi、theory. He 
claims that Xunzi was so distraught over the moral depravity of his age 
that he sei forth this dour theory about human nature. However, Wang 
goes on to insist that, in some deep sense, this was not Xunzi's true 
view. He seems 2 say that this is how Xunzi felt about the people ofhis 
troubled age, but not how he thought about human nature perse.

More recent studies of Xunzi coniinue the attempt to ^rehabilitaie"
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Xunzi's thought by explaining away his Ihcory concerning human nature. 
This is done in at least two ways. First, there are those who argue that 
Xunzi's ^pessimistic** theory complements Mengzi's more Qplimistic 
view of human nature.* They see Mengzi as cheerftilly pointing out that 
our glass is half full (i.e., we are partially good), whereas Xunzi glumly 
focuses on the fact that our glass is half empty (i.e., we $lill are half bad}. 
On such an interpretation, Mengxi offers an ideal toward which wc arc to 
strive, and is seen as encouraging u$ io develop the good already within

Xunzi sets forth restrictions on our ad tons and warns us to curb our 
innate tendencies to err. A crucial feature of this position 凶 the contention 
that the two views are essentially the 3Hm唸 differing only in what they 
emphasize.

Other scholars try to defuse the disagreement between Xunzi and 
Mengzi in another way, by claiming that they are【alking at cross 
purposes. On this second view, Mcngzi and Xunzi are simply using the 
word 工加g 性"human nature'1 in different senses? Mengzi uses the term 
to identify what is unique aboui hum3n nature, as opposed to the nature 
of other creatures’ This leads him tQ focus on the moral sen^ argue that 
this describes our fundamental nature, and conclude ihal our nature is 
basically good. Xunzi, on the other hand, sees human nature in terms of 
its most basic and enduring features. Jlkis leads him to focus on our 
fundamental instinch, needs, and desires; argue that these constkuce our 
fundamental nature; and conclude that our nature is basically bad.

These interpretations, like the earlier view of Wang Xianqian, 
seemed to be motivated largely by the desire to mend ihc rift in the 
Confucian family, lliey are based upon the important observation, noted 
abovcs that these two thinkers are, after all, Confucians, and must, 
therefore have much in common. But though this is (rue and an 
important point to keep in mind, these scholars have taken this idea too 
far. This leads them to claim that Mengzi and Xunzi have more in 
common than the evidence warrants. The unfortunate result is a 
misrepresentation of Xunzi*s distinct and elegant posihonJ0

Our understanding of Xunzi's theory of human nature has been 
obscured in other ways as well. For example, to some degree and tn 
certain important respects, it was misunderstood and misrepresented by 
the justly famous Jiwlogist, Homer H, Dubs." Howeve% Dubs's 
interpretation of Xunzi remains instructive, for seeing why it is wrong 
helps to bring important features of Xunzi's view into sharp relief and 
clear focus. Dubs claimed that Xunzi's position represents what I will 
refer to as an AugustMan turn in ihe Confucian tradition J2 According to 
Dubs, Xunzi believed human nature was essentially eviL As a 
consequenc% restraining the nature was Xunzi*s first and highest priority. 
Moreover, Dubs correctly points out that Xunzi viewed Mengzi and his 
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theory about the goodness of human nature as a dire threat ro the 
Conftician Way; and so, Dubs contends, Xunzi devised the xMg'e slogan 
(which Dubs understands as "human nature is evil11) in order to counter 
the overly tender-hearted Mengzi」' Dubs sees this move by Xunzi as 
initiating an authoritarian 衝erne in Chinese thought, a 由eme which he 
regards as the 必 facto dominant tendency in the Confucian tradition.

Despite the many merits of Dubs's analysis, the central claim of his 
interpretation is unfounded and misguiding. It is wholly unwarranted to 
ascribe to Ximii, or any early Chinese ihinker, the view that our nature, 
in whole or in part, is fundamentally and incorrigibly evil There is 
nothing in XunzTs thought that approaches the Augustinian notion of sin 
as an intentional rejection of God's wiHM There is no hint in his 
writings that mighl lead one to think he believed we take a perverse 
pleasure in doing wrong.15 This i$ an important point, for in order to 
have a position opposite to that of Mengzi in the way Dubs believes 
Xunzi's theory is, this is precisely what Xunzi would have to be saying.

These various interpretations miss the defining and most critical 
aspect of Xunzi1® position; namely, that we begin life in a state of uner 
moral blindness Morally, in cur natural state, we are rudderless ships. 
According io Xunzi, we have no innate conception of what morality is; 
we would not recognize it even if we were to see it plainly before us. 
Prior to acquiring a proper education, moral categories simply are not 
part of our view of the world, any more than an appreciation of the notion 
of irony and the other beauties of literacure is innately part of our nature. 
In the p「e-$ocial state of existencer we arc lud exclusively by our physical 
desires. In a world of limiied goods, inhabited by creaiures of more or 
less unlimited des ires f ii is inevitable that the result is destructive and 
alienaiing competition. This is whai Xunzi means by his claLm that 
human nature is bad.

In order to reform cu「bad nature； we must sign up for and 
successfully pursue a thorough, prolonged, and difficult course of 
learning. We must re-form our nature—as a warped board is re-formed by 
steam and pressure—so that it assumes a proper shape and can tit into the 
grand Confucian design.** This grand design is a plan for individuals, 
families, and society, that provides everyone with roles I。tulHH, much as 
the seem of a symphony describes for the members of an orchesira the 
ditterent parts to play. Ilie Confucian scheme was worked out over long 
periods of time by a series of gifted sages, ihrougti a process of trial and 
error. Il alone provides the way to bring human needs and desires into a 
harmonious balance with Narure飞 capacity to produce goods,17

The learning that one must acquire consists of a thorough 
understanding of the various ritual practices and social obligations of 
Confucian society, Xunzi shared these with his rival Mengzs but viewed 
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them very differently. Whereas Msgzi saw these practices and 
obligations as the refined manifeslatjon of our nascent moral nature, 
Xunzi viewed them as wholly artificial, the accumulated wisdom of past 
sages. Xunzi employed a special tenn of art to capture this sense of the 
artificial n邠ure of all society. The term is wei 僞 'deliberate action/*!*

One can see the difference between Mengzi's and Xunzf s views on 
human naiuru in the metaphors each thinker employs to convey his 
thought. MengziTs moral sprouts and his repertoire of agricultural, 
devetopnwnlal metaphors give way to a different set of images in Xunzi's 
re-formation model. At one point Xunzi says;

Someone may ask: [f human namre is bad» then where do rhuals and 
social obligallons come from9 I would &ay, they all come from the 
wei ^dclibcraic action1' of the s&gcs： cssertlially. they are not 
products of huniELn nature- A patter molds clay and makes a ves-sel, 
but the vessel is the product of the deliberaic aelian of the potter^ 
noi essentially a product of his nature. A carpenwr carves a piece of 
wood and makes a utensil, but ihe utensil is th, product of (he 
deliberate action of the carpenter, not essencially a product of hi$ 
nature, Sages gathered together ihcir thoughts and ideas, 
experinicnied with various types of dclibcralc aclion and produced 
rituals and sociiil obligations and sei forth laws and r^^ulalions, 
Hence these are alt products of the deliberate actian of the sagesr noi 
essentially products of ihcir nature 19

Xunzi sees morality itself as fundamentally artificiak Those who 
successfully pursue the course of study he recommends do not begin lift 
with a moral sense which they go on to develop,, they acquire a 
sensibility they never before had. It is true that all people possess the 
ability to acquire moral sensibility and also true Ihal certain capacities 
that people possess at birth are more easily enlisted into the cause of 
morality and play a more critical rok in keeping us 0n the moral path,?。 

Nevertheless, until these innate abilities and capacities are given a proper 
and balanced shape, they tend to lead us into conflict rather than to 
morality. Even something as important in pur ethical lives as our love for 
our children, if left undirected and unrefined, easily tends toward bad 
results. We need to puH hard against the promptings of our untutored 
nature in order to avoid vices such as nepotism and hold ourselves steady 
in order to move closer to what is right and proper .

According to Xunxi's view, those firs! embarking upon a study of 
the Way cannot really appreciate the moral dimensions of life. This is 
why they have great need not only for tradition but for teachers, who can 
guide them and help them to see and savor the many benefits available 
through the Dwo.2J Those who choose to study the Way are driven to il 
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largely out of fear of the life they know and understand—the chaotic, 
dangerous, and profoundly unfuifilling life outside the Way" Under the 
guidance of one who does understand, these students of the Way can 
come to appreciate more futly its simple and direct advantages. With 
further study, their understanding reaches the point where they begin to 
t^ke profound satisfaciion in virtue and ritual practice.

A comparison with the empiricist view of language acquisition may 
help to illustrate my understanding of Xunzi*s view of how we come to 
have m moral sense of the world.According to language empiricists, we 
begin life without language or any innate affinity to acquire natural 
languages. A person espousing 山i* view of language acqutsilion might 
argue ihal when placed among competent language users, one acquires 
language purely as a tool in the service of one*s basic needs and desires. 
BuL a$ one is led to 雎 and understand certain features about oneself and 
the world, instead of using language exclusively in an instrumental 
fashion—purely a$ a means to satisfy basic needs and desires—one may 
come to see it as intrinsically valuabler and as a new source of 
satisfaction. If our hypothetical language student has the necessary talent, 
training, energy, and luck, she may develop into a true poet—someone 
who regards the right kind of language as life itself. She would then 
achieve the lite rar)1 equivalent of the Confucian sag* her love of and 
devotion to her art would mirror the sage's delight in and dedication to 
the Way.

An appreciation of literature——and this includes the wonder of it as a 
unique creation of humaji societies —is an acquired taste. Illiterate people 
simply (quite literally: /“e/H故)cannot understand these beauties; ihey 
see no meaning and find no satisfaction in the written word. This is why 
it is impossible to make a direct, compelling case to such individuals 
about the inherent value of such pursuits. One mighl appeal I。the 
difficulty of getting around in society without knowing how io read. This 
is something such people know all too well. One could point out that 
literacy will increase their earning power~this is something everyone can 
understand. But one could nol effectively appeal to the inherent value of 
literature. -n)is is something one has ba sec from the inside of a life that 
includes such goods. On Xunzi'$ view, morality like this, something 
the uninitiated can only understand in terms of its immediate usefulness 
in the quest to avoid harm and satisfy their basic desires; they have no 
innate to/e fbr n, no real appreciation of it.

But, if people acquire enough knowledge about themselves and the 
world they inhabit, they will discover that there are new sources of 
profound satisfaction, beyond simply avoiding harm and fulfilling basic 
desires. There are things more valuable than life itself The longer one 
studies, the more one understands, the deeper one's appreciation of the 
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Way will be. The culmination of this process is a fundamental change in 
one's evaluative scheme. It is not that one no longer recognizes the good 
of avoiding harm or that one no longer takes s-atisfacuon in fulfilling basic 
desires, but one sees these through a more powerful lens that reveals their 
true proportion in a larger picture of the good life. In the initial stages of 
self cultivation, knowledge of the Way will enable one to override one’s 
errant desires. As one's understanding deepens and, with sustained and 
concerted practice, one shapes oneself to the moral way, one discovers 
new, richer, and more powerful sources of saiisracdon within a newly 
unfolding form of life. At this point, the initial tension between what one 
desires and what is right weakens, one finds additional molivation to do 
what is right and one comes to see how many of one's basic desires not 
only can be satisfied bul enhanced in a well-lived life.24 If one succeeds in 
becoming a sage, one will no longer need to struggle against recalcitrant 
desires, for one's desires will be in complete accord with what is right.

As one reads the 川m”, one i$ struck by the low opinion he has of 
human beings in their pre-social state.But thi$ only serves to increase 
his reverence for ihei『 achievements. When human beings get ihmgs 
right, things are really right, He expresses nothing less than a religious 
reverence for culture, which for him has as its core the Confiictan rites. At 
one point he says,

Through the riles Heaven and earth jom in harmony, the sun and 
the moon shine, the four seasons proceed in order, the stars and 
conslelEalions march, the rivers flow, and all things flourish; 
people's tikes and dislikes are regulated and their joys and hates 
made 日ppropriaLE Those below are obedient. above arc 
entightened; all things move ihrough their various changes bui du 
noi become disordered; only those who turn their backs upon the 
rites will be dcslroycd. Are the rites not wonderful indeed! 26

Xunzi believed, and here he seems to be largely correct, tha〔 musi af the 
valuable things we experience or know of are ihings that we have 
acquired through the good fortune of living in the righl kinds of 
societies, and thai wc arc largely unaware of the debt we owe io those 
whose fruits we now enjoy. He saw MeugziM claim that wc all possess 
an innate moral sense as a Promethean arrogance, a delusion ihat would 
have disastrous results. Such a view would lead people I。ignore ihe 
wisdom of the sages and ihetr hard-wrought insights and follow the false 
and fickle 1电愤 of an imaginary moral sesC MengziF theory ofhuman 
nature would lead people to believe that they knew more than Eh±y could 
possibly knoWf relying Qnly upon their innate intuitions.

Alihciugh Xunzi has a rather dim view of our nature, he is 
iremendously optimistic and has great confidence tn our ability to 
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transform (hai namre# He shares this profound optimism with Mengzi; 
both believed in the fundamental pcrfecdbilitj' of human beings.29 
However, thui「views on the nature of the process leading to this state 
differ considerably. Mengzi?s view of moral self cultivation describes the 
process as a natural flowering or development of inherent tendencies. 
Xunzi secs it as the difficult and demanding task of acquiring a second 
nature. For Xunzi, successful self cultivation requires protracted and 
concerted eflbrt^ for the task is to constrain and re-form a recalcitrant and 
unruly nature.J0

Again, the difTcrcnces between Mengzi and Xunzi are clearly visible 
in ihe images they each invoke. Gone is Mengzi's patient farmer, the 
devoted cultivaioj and in her place is an artisan, working in a difficuh 
medium. Xunzi says:

A piece 0f wood as 5l「aigh【北$ △ plumb line may [with soaking and 
shaping I be bent into a circle as Iruc as any drawn with a compass, 
劭d once the wood has dried it will not straighten out again. The 
process of bending has made 】l that way. Thus, if [crooked] wuad is 
placed against a scraightening board, ii can be made slntight; if meta! 
is put io the grindstone, ic can be sharpened; and if the gentleman 
studies widely and each day examines himself, his wisdom will 
become ckar and his conduct wiihoul 后Mt *

This passage might remind one of Kant's remark: Aus so krummem 
Hat工％ ais woruus der Mensch gem鼻匚加 txt, kax町 nichts ga麻 Gerades 
gezunmert werden. fclOne cannot hope to make anything perfectly straight 
out of such crooked timber as man is made,"』工 But. as noted above, 
while Xunzi shares I his rather dim view of our nature, he is much more 
optimistic about the possibility of working Ibis raw material into 
something ihal is withoul flaw. Xunzi assures us that with enough work 
of the righl sort, we can straighten die crooked timber of humanity in a 
way dial will ensure that it will remain straight. He expresses this idea 
by way of a different metaphor—borrowed from the Otfe—saying that wc 
can transform our rough and unformed nature into a precious and 
unblemished gem,” Another important difference from Kant is that Xunzi 
looked to the tried and true methods of pasi sages—social practices and 
obligations that had evolved over the course of human history—instead of 
pure reason as his standard and guide.

Xunzi 出ought one could transform one's nature and achieve a state 
in which one would no longer be in lension with one's fcllower self.^ 
Once one had “bent" one*s nature into the proper form, it retained this 
shape without further struggle, But this did noi come without great effort. 
As noted earlier, il required, above all else, profound perseverance and 
singleness of purpose.. A s Xunzi says:
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Those who miss one shot in a hundred cannot K called really guod 
archers. Those who 5，t out on a Hwusand-milc journey and break 
down half a pace Rom the destination cannot be called really good 
carriage tfnvcrs. Those who d<i not comprehend moral relalior>.ship$ 
and categories and who do not make l hem sc Ives one with 
benevolence and righCcousncss cannot be called really good 
scholars. Learning basically means to achieve this oneness.34

The process Xunzi describes doe冷 not have at its core an innate moral 
sense that, by its natural delight in morality and revulsion to whai is 
bad, provides us with a weak yet persistent moral guide. The course of 
moral self cultivation is not a process of developing innate "moral 
sprouts," According to Xunzi, we cannot steer by our own internal light, 
for this light is not yet lit. The illuminaitan of morality is something we 
eusi oegwire; it is something handed down from ihe $age§. As a 
consequence and in contrast Su what Mtngzi (augh^ reflecting upon one's 
intuitions is not a prominent elemcni of Xunzi's program of moral 
education. He provides very different counsel. We arc to keep ourselves 
focused on the task of [earning. Referring to the notions of " “reflect沁n" 
and xue “learning」which serve as a central theme of ihiu study, Xunzi 
tells us:

1 once spent a whole day in si ” reflect ion J but 1 found it of less 
value than a moment Mme u,learnjng.M I once tried standing on 
tiptoe and gazing into th。distance, but 1 found I could see much 
farther by climbing to a high place.35

Xunzi* high place was the edifice 0f culture which, as human beings, is 
our unique and precious inheritance. His advice was to climb to this high 
place by following the steep and rugged path of learning. He believed it 
was a long and arduous climb, but he atso believed it afforded a vast and 
incomparable view.

Notes
t. In ihM context, ! mean by “mom】 luck” whbher or nol one happens to 

be born in an age when the Way is flourishing, in a state that propagates it 
and, in a family ihai nuFturcs and cullivaics one's moral inclinations. These 
are monumcnUlly impurEani factors that for most people ■will decide lh。course 
0f thetr moral lives bu[ which seem wholly a matter of good or bad fbnun<r. 
The analysis uf moral luck in the west tends to be fbewsed mare on individual 
actions and Iheir consequences. For ejcamplc, sec Thomas Nagel, “Moral 
Luck" in Morial Questions reprinr (London: Cambridge University Press, 
1982), Martha C. Nussbaum, The Fragility 旷Goodness (London: Cambridge 
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Universily Press, 19H6) and Bernard William, “Moral Luck" in Moral Luck 
(London： Cambridge University Press, 1986).

2. Mungzi himself likens the cultivated moral sense to the palate of a 
connoisseur of fine food or music in 6A7 6AIQ.

3. The elates for Xun力、life are from John Knoblock, 44The Chronology of 
Works/ Early China, g (19821983): 29*52. Professor Knoblock 

hiis also produced a complete Cranslaiion und siudy of the text See his Xunzi 
A Tf8寓ahmt and Study the Complete W&rks (Stanford^ CA： Stan ford 
University Press (voL 1, 1988; vol 2, 1990, vol, 3, 1994). For a general 
study of Xunzi's thought, sec Paul R Goldin, Rituals of the 用吵 加 

Ph痴叩hy of Xumi (Chicago： Open Court. 1999).

4. For an cnlighccning discussion of the internal struggles traditions 
undergo, which uMes ihc conitmpurary west as an example, sec AUsdatr 
MacIntyre, After ^iriue (Notre Dani% IN: University of Noire Dame Press, 
1984). In his later work, MacIntyre goes on to explore how differeni 
trsditionsk which define compcung forms of rauonahty, can still interact and 
challenge one another. Em his NWc?" Justice^ Which Rationality? (Notre 
Dame, IN： IJniversiry of Noire Dime Press, 1984) and Three Rival Versions 
of Muf Enquiry: Encydop^dta. Genealogy 口rtd 方口曲白。冷(Noire Dame. 
IN. University of Notre Dame Press, 1990)、One of the most revealing 
accounts df huw [r^diLions inform human lives with persisting value i$ 
Edward Shils, Tradition (Chicago: University of Chicago Press, 1981). T. C. 
Kline has done an impressive job applying the insights of Shils and others to 
the specific cast of Xunzi. See his ^Moral Agency and Motivaiicn in the 
Xunzi^ in Kline and Ivanhoe, Virtue. Nature, and Moral Agency 工月 fAe 
Xumn

5. Some members of the iraditiom mighi be seen presenting challenges 
Io [his generalization. For example, Wang Yangmingr whose views wc 
examhic belww, ia$is«cd that he had greater trust in his own mo血 mind 由an 
the words of Kongzi. Rui even Wang expressed his allegiance to Kongzi'今 
Way and like other Confuciaru referred g Em as the sage and leecher.

6. This is an important point and not only for understanding the 
differences between Mungzi and Xunzi Several contemporary accounts of the 
naiurc of virtue suffer because Ihey do not clearly dislinguish the abilities 
and dispositions of highly cultivated individuals from those who are, to 
varying degrees, undevelupcd. This Leads sonic philosophers te talk about 
abilities tike moral sensitivity and discemmcni as if they were innate faculties 
niiher ihan largely 覆cqui「cd dispositions. While Mengzi and Xunzi disagree 
about how much is acquired, neither of them makes the misiiiki: qF seeing maral 
sensitivity or discrimination as fully formed, innate lacuktes. However, as wc 
shall sec. lalcr Confucians, ft>r example Wang Yangming, do make this kind of 
claim. John McDowell offers a good example of a contemporary' philosopher 
who makes this type of mistake (in the course of many fascinating 
observauons). He rcpcatcdty deploys a sei uf ocular metaphors io describe 
moral perception and these obscure rather than make clear important issues 
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about human nature and the course of moral development. See his, ^Values 
and Secondary Qualiiicsr in GcoiTrey Sayrc-McCord. cd.( Essays on Moral 
Realism (Ilhaca. NY: Cornell University Press, 1988); l66-8Ot and "Am 
Moral Requirements Hypothetical Imperatives?1* Proceedings of the. 
Aristotelian Society, Supple memory Ko/ww J2 (1978)： 】3；9.

7, Wang Xianqian 王先餐，Xumi Jtjte 筍子集解(Changsha. I89I), 
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Argumentation: A Study M 冃$“丹 Tzu's Moral Epixtemoiogy (Honolulu. 
University of Hawaii Press, 1985yl5 and passim. I have beneiUicd from the 
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9. For example, see D C Law, uThcories of Human Nature in Mengzj and 
Xunzi'* in Kline and Ivanhex, Virtue, Nature,, and MsH Agency i 历暮 

Xuri2{t

10. The assumption which leads aH of ihe^c lalcr whclani astray k that 
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belonging lo a iradiuon is a matter of sharing a canon and being part of an 
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observalion co Bryan W. Van Norden.)

11. Remer H Dubs, uMenciu$ and Sun-dz on Human Nature11 
Philosophy East and E坨w 6 {1965)' 213-22.

12 D-b$ himself likens Xunzi's position to that of Augustine. See 
wMenciki£ and SumdzJ p. 216.
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喀ay dedicated to refuting MEngzJ's view of human nature, raising a number 
of arguments against its plausfebihty and pointing our ihe dire consequences 
such a theory could precipitate, Moreover, Xunzi飞山eory that human nalure 
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Nature Is Bad'1 chapCer, see Burton Watson, tr, HsUn Tzu Basic IVnittigs 
(New York: Columbia University Press, 1963): 157-71.

14. As Joel Kuppcrman astutely points out. Augustrnian-stylc views 
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his °Xunzi; Morality 融 Psychological Constraint'* m Klint and Ivanhoe, 
¥iriu^t Natu^r and MkH Agency in the Mehl

IS. Compare this with Augushncws descripuon of stealing pears with 
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Hing to I he very swine, having only eaten some of Lhem; and to do this 
pleased us all the more because it was not perrniited . - I should be
gratuitously wunton, having no inducemeni ro evil bui the evil itself !t was 
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foul and I loved it J loved io perish. 1 loved my own error—not that for which 
I erred, but the cwr iiwilf- Base soul, falling from Thy Hrmament lo utter 
dcsiruction—not seeking aught through the shame but the shame iudf!" 外膚 

Confessions in Basic Writings 旷 Saint Augustine, Whitney 丄 Oates, tr. 
(New York: Random House, 1948): 24.

16. My use of the 忙im re-formation is intended to distinguish Xunzi's 
type of moral education from Mengzi's developmental model. Jonathan W, 
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Xunzi's thought, as well as oiher$, in his lucid and insightful article, 
“Virtues in Xunzi's Thought tn Kline and Ivanhoe, Virtue, Nature.

♦，出 Agency in (he Xumi.

17 I describe this feature of Xunzi's philosophy in “A Happy 
Symmetry： Xunzi'』Ethical Thought^ Journal of the American Academy 旷 

Reltgion 59 2 (Summer. 1991)； 309-22一 For an incisive study of Xunzi飞 

social and political view% 淑 Henry Rosemont Jr . "Stale and Society in the 
Xunzr A PhilQ$ophiwH CummentaryM in Kline and Ivanhoe, Virtue, Naiure, 
and Moral Agency 加 the Xunzi,
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19. Adapted from Walson, Hart Tjw: Basic Wmings, p. 160.

20, David Wong was the first to make (his aspect of Xunzi, philosophy 
fully explicit See his -Xunzi on Moral MoUvaiion*1 in Kiine and Ivanhoe, 
Virtue, Nature, and Moral Agency in the Kwnji, T C. Kline provides the 
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morality Sec his MMoral Agency and MolivaJion in the XunKJ
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not prominent themes in Ihc writings of Mcngzi.

22, Of course !here are certain straig^tfbnvard goods associated with a 
life according l口 ihc Way Under normal circumstances iht moral person 
enjoys a broad range of material, 54Kialr and psych010g证湛］good夂 Many of 
these can be undersiood by the uninitiated as well and provide some 
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order* security, and safely afforded by the Way and oppose this to the ch窗ciic, 
precarious, and perilous life cutside (he Way. Perhaps this is because he fell 
ihal if someone was moliviited exclusively or even prtmardy by more mundane 
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concerns, they would not be able io withstand the demands and sacrifices 
ncccssar)r to master ihc Way,

23. Much of my discussion of the difference between limguagc empirrcists 
and language innatisis is based upon the analysts g be Found in Em Hiking 
Why Does Language Matter io Philosophy? reprint (London Cambridge 
University Prc$5、1990), 57-69

24. For example, one can saiisfj- ont's basic desire for sex in a richer and 
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26. Watson, Hstin Tzu: Basic Writings p 94
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clhical philowphici Since Ihu pr«cejis of self cultivation [ransforrns the self 
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31 Adapted from Watson, 月 7rw Basic Ifntingj, p, 15-

32. 】mmanuc【K&nh “Idee zu einer allgcmcincn Gcschichte in 
wehbargerlichcr Absicht** (17S4) For a complete translation of this essay. 



42 Confucian Moral Self Cultivation

see Pairick Gardiner, cd., Theor^s of History (Glencoe, IL: The Free Press. 
1959). 22-34
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34. Adapted from Watson, Hsitn B毋记 ^'riiings, p. 22.

35. Adapted from Waison, Hsitn 力rir Basic Writings, p. 16> In this 
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see I5.3L Compare Xunzi's view with thai of Kongzi, as described in chuptcr 
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