YURI PEINES

Disputers of the Li: Breakthroughs in
the Concept of Ritual in Preimperial China

“Therefore, when the Way is lost, virtue appears, when

virtue is lost, benevolence appears, when benevolence is lost,
propriety & appears, when propriety is lost, ritual 8 appears.”
Laozi #£F | sect. 38

“The Central States }1& are the states of ritual # and propriety # .”
He Xiu, Chungiu Gongyang zhuan, §. 3 (Yin 7)

hese two epigraphs are merely the epitome of what was a long and

fruitful debate in early China over the meaning and function of /i 1§
not only as a term in philosophical discourse but also as a system of society
and politics. The Han-era scholar He Xiu (ff[{K, 129182 ap}, living long
after the time-period on which this article focuses, defined the term as a
general, social axiom, and the fact that mest modern scholars would cer-
tainly endorse this definition indicates the enduring importance of the field
of study. This article builds upon various earlier subfields of research and
analysis of /f in early China — philosophy, the history of political thought,
and archeology. It brings together a significant number of texts that can
siggest a picture of the way the term changed in a formative period of
Chinese intellectual tradition — the period that spans almost six centuries
from the the end of Western Zhou #[F] {ro45—772 BC), to the age of the
so-called Hundred Schools (the sixth to third centuries rc), whose vibrant
intellectual activities shaped many crucial aspects of the later Chinese im-
perial polity.

Throughout preimperial and imperial times If was a hallmark of Chi-
nese civilization, a dividing line between Chinese and aliens, and often
between elite and commoner. Rituals, often quite elaborate and articulat-
ed, permeated the social sphere, from sacrificial ceremonies to eating and
drinking, from mourning to wedding, from court audiences to managing
family affairs. Rituals not only regulated social life, but alsc were of para-
mount importance in the political realm both as the source of legitimacy
and as the means of perpetuating the internal cohesiveness of the empire.
Moreover, ritual was not merely a political instrument, but, as James Laid-
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law aptly cbserves, it “was politics,” and to a significant extent politics were
ritual.!

The unique role played by ritual in Chinese society has drawn increas-
ing atiention. In recent decades a series of outstanding studies has contrib-
uted greatly te our understanding of specific rites, of ritual debates
throughout Chinese history, as well as of the impact of ritual on social and
political life.2 Either implicitly or explicitly these studies raise some com-
mon questions: what are the reasons for the unprecedented role that ritual
played in Chinese civilization over the course of millennia? Why and how
did China become “the land of ritual and propriety?”

The sheer magnitude of the role of ritual in China’s history defies easy
answers to these questions. Understandably, most scholars tend to confine
their discussion to the analysis of the impact of specific rites on political
and social life. Their explanatory framework is commonly, although not
exclusively, rooted in modern Western theoretical approaches, sometimes
supplemented with relevant quotations from Chinese classical and philo-
sophical texts, such as Xunzi 5/ - and Liji 827, However, as Laidlaw con-
vincingly shows, for this task the extant theoretical framework becomes
inadequate.®

TH1S ES5AY is based on a paper presented at the conlerence Text and Ritual in Early China,
Princeton, Oct. 20—22, 2000. | am indebted to the participants, particularly to Lothar von
Falkenhausen, and also o Zvi Ben-Dor, [ohn Kieschnick, and Arsia Major's anonymous read.
ers for their insightful remarks. All translations from original Chinese sources used in this
£SSay are my own.

! James Laidlaw, “On Theatre and Theory: Reflections on Ritual in Imperial Chinese
Politics,” Joseph P. McDermott, ed., Slate and Court Ritual in China {Cambridge: Cambridge
U.P., 1999), p. 406 (italics in original); for further instances of ritual merging with politics,
see, e.g., Martin Kern, The Stele Inscriptions of Ch'in Shik-huang: Text and Ritnal in Early Ghinese
fmperial Representation {New Haven: American Qriental Society, zooo).

¢ It is tmpossible ) survey here even a small portion of the literature that deals with ritual
in Chinese society. Useful collections of articles are McDermott, State and Court Ritwal, L. 5.
Vasil'ev et al., eds., Etike { vituel v traditsionnom Kitae (Moscow: Nauka, 1958); James L.
Watson and Evelyn 8. Rawski, eds., Death Ritua! in Late Imperial and Modern China (Berkeley:
U. of Califoroia P., 1988); Liu Kwang-Ching, ed., Orthedoxy in Late fmperial China (Berkeley:
U. of California P., 19g0); Kominami Ichird /" BR, ed., Chagoku Aodai reisei kenkyi ' 5
H R HIE# K (Kyoto: Kyoto UP., 1ggy). Other important studies are Howard J. Wechsler,
Offerings of Jade and Silk: Ritual and Symbol in the Legitimation of the T'ang Dynasty (New Haven,
Yale U.P., 1985}; Kai-wing Chow, The Rise of Confucian Ritualism in Late Imperial China: Ethics,
Classics, and Lineage Discourse (Stanford: Stanford U.P., 1994}; James L. Hevia, Cherishing Men
Jrom Afar: Qing Guest Ritual and the Macartney Embassy of 1793 (Durham: Duke U.P., 1095);
Angela Zito, Of Body and Brush: Grand Sacrifice as Text/Performance in Eighteenth-Century Ching
{Chicago: U. of Chicago P., 1997}. Many insightful comments on the importance of ritual for
preserving the imperial state are scatiered throughout Ray Huang's 1587+ 4 Year of No Signif-
tcance {New Haven: Yale U.P., 1g81).

3 Laidlaw, “On Theatre,” pp. 3G9~416; cf. Hevia, Cherishing, pp. 15-25. For a convenient
summary of Western theoretical approaches towards ritual, see Catherine Bell, Ritual: Per-
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Also, many scholars who discuss the meaning of {fin preimperial texts
tend to focus onr moral, esthetic, and religious aspects and pay little if any
attention to the impact that the Zhou ritual system and its sociopolitical
functions had on discourse.? Yet for Chunqiu &#k and Zhanguo B [E think-
ers, particularly those prior to Xunzi & F (c. §10—218), £i was not merely
a philosophical concept, but primarily an extant reality — a set of rites,
ceremonies, and sumptuary rules inherited from the early Zhou. Recent
archeological studies greatly enhance our understanding of the nature of
the Zhou ritual system and its political and social role.* These studies help
us to clarify the function of ritual in Chungiu-Zhanguo society, supporting
an insightful assertion by Benjamin Schwartz that I was “not only a cere-
monial order ~ it [was] a sociopolitical order in the full sense of the term
involving hierarchies, authority and power.”®

The present essay tries to address the question of ritual’s role in Chi-
nese society from an internal perspective. It presents systematically the
views of ritual () during the four centuries that preceded the imperial uni-
fication of 221 Bc. My aim is to historicize the concept of ritual by showing
how successive generations of preimperial thinkers conceptualized %, and
why they saw it as important {or not) for the proper functioning of society
and state. Their answers, I believe, are highly relevant for the understand-
ing of theoretical assumptions that underlie ritual practice and ritual dis-
course throughout the imperial age. I hope thus te contribute to the ongoing
discussion about the political impact of ritual in traditional China.

Liis a multifaceted term that in different contexts means “rite,” “ritu-
al,” “etiquette,” “politeness,” or “ritual norms.” The following discussion
focuses on two major semantic fields of /i. On the one hand, ! referred to
the rules and acts taken to perform rites and thus to an entire set of ritnal

spectives and Dimensions (New York and Oxford: Oxford U.P., 1gy7).

4 See, for instance Antonio 3. Cua, “Dimensions of fi (Propriety): Refleclions on an As-
pect of Hstin Tzu’s Ethics,” Philosophy East and West 2g.4 {1979}, pp. 373-04; idem, “Liand
Moral Justification: A Study in the Li Chi,” Philosophy East and West 53.1 (198s), pp. 1—16;
Angus C. Graham, Disputers of the Tao {La Salle: Open Court, 198g}; Shun Kwong-loi, “Jen
and Liin the Analects,” Philosophy East and West 3.3 (1993), pp. 457-79; Chong Kim-Chong
FE#825, “The Aesthetic Moral Personality: Li, ¥, Wenand Chikin the Analects,” MS 46 [19y8)
PE- B0—g0.

& For a convenient summary of these studies, see Jessica Rawson, “Western Zhou Archae-
elogy,” and Lothar von Falkenhausen, “The Waning of the Bronze Age: Material Culture
and Social Developments, 570—481 B.C.” Michael Loewe and Edward L. Shaughnessy, eds.,
The Cambridge History of Ancient China {Cambridge: Cambridge U.P., 199 [hereafter, CHAC]),
PP- 352-544.

& Benjamin Schwactz, The World of Thought in Aucient China (Cambridge and London: The
Belknap Press of Harvard U.P,, 1985}, p. H8.
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tegulations, However, it also came to designate a more abstract mode of
social and personal conduct that could serve thinkers analytically as a tool
to address the concerns of social order and hierarchy. In what follows I try
to preserve the distinction between these two broad definitions. In some
cases, for convenience, I refer to a “normative ritual system,” or “ritual
system” (covering the rather concrete semantic field that points to sets of
regulations and actions), and, in others, to a conceptual field that implies
“ritual-based conduct” and “sociopolifical order.” It is important to note,
however, that in many cases, especially in the cited speeches and texts,
both meanings were ituplied, thus where appropriate [ elect to use the more
neutral “ritual,” or I, without qualifiers.

My choice of time frame for the discussion is not fortuitous. The late
Chungiu (722~453 Bc} and Zhanguo {453-221 BC) periods were an age of
heated discussions about philosophical, pelitical, and social issues, when
rival thinkers laid the foundations of Chinese political culture. The nature
of &, its social impact, and its relevance to pelitical and social stability were
among the pivotal questions. Moreover, preimperial debates are particu-
larly interesting because this was the only age in Chinese intellectual histo-
1y, prior to the twentieth century, when 4 was openly challenged by leading
thinkers (for example, the Laozi, as reflected in the first epigraph}, and when
ritual was not automatically conceived of as either “orthadoxy” or “ortho-
praxy.”’

It might be useful to sketch the larger historical picture of the changes
and breakthroughs in ritual that occurred in the chosen time period, begin-
ning with an archeological background. Of course, this will be a simplified
picture so as merely to help in the discussions that follow, and the terms
used. In recent years many scholars have attempted to trace the origins of
China’s ritualization to the very beginnings of Chinese history, and even
back to the neolithic period® It is quite probable that some nascent ritual
systern appeared at the very early stages of organized society in China, and
origins of ritual culture are traceable beyond doubt at least to the Shang

7 For the view of ritual as “orthopraxy” versus “orthodoxy,” see Evelyn 5. Rawski, “A
Historian’s Approach to Chinese Death Ritual,” Watson and Rawski, Death Ritual pp- 20—
34: Bell, Ritual, pp. 191-g7.

8 E.p., see David N. Keightley, “Archaeology and Mentality: The Making of China,”
Representations 18 (Spring 1984}, PP- 91-528; Yang Qun $58¥, “Cong kaogu faxian kan li he
lizhi de qiyuan yu fazhan” §¢ % & & 3R & BB BRI B E, Kongs yanjiv LT B % 3
{1990], pp. 3—71; Chen Sheagyong BT H , “Li de qiyuan, jian lun Liangzhu wenhua yu
wenming qiyuan” F B H M B 8 LB BRI, Hanvue yanjiv EEF 171 (tggg),
PP- 49—77; and the recent articles by Christopher Fung, Anne P. Underhill, and Liu Li in
Jowrnal of Fast Asian Archeology 2.1—2 {2000), pp. 67-164.
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period i {ca. 16ao—1046).2 For the present discussion, however, the most
important development is the establishment of the elaborate Zhou ritual
system, which is depicted, albeit in an idealized form, in the Zhanguo and
Han ritual compendia. Although traditionally its establishment was attrib-
uted to the Zhou dynastic founders, particularly the Duke of Zhou F 2} (d.
ca. 1036}, current research persuasively indicates that this system appeared
much later, in the course of the so-called mid-Western Zhou ritual reform,
beginning in around the late-tenth century Bc. ¢

The ritual reform {or, in Jessica Rawson’s terms, ritual revolution) is
not directly attested in the received texts, but it is observable from a pro-
found change in mortuary practices. New sumptuary rules were adopted
and rapidly promulgated throughout the Zhou realm. The hallmark of these
rules is the so-called lie ding 5!|## system, according to which members of
each aristocratie rank were assigned a fixed number of ding tripods (and
adjacent set of gui B tureens) to be used in ancestral sacrifices and in the
grave; similar, albeit apparently less rigid, gradation existed with regard to
other mortuary objects and to the tomb’s size.!! These archeologically ab-
servable changes in mortuary practices were accompanied in all likelihood

? For aspects of Shang rituals, see, e.g., David N. Keightley, “The Shang: China’s First
Historical Diynasty,” in CHAG pp. 249-68.

1* The most comprehensive discussions of Western Zhou ritval reform, to which [ owe
much of the subsequent discussion, are by Lothar von Falkenhausen “The Western Zhou
Ritual Reform and Its Reflections in Bronze Art,” unpublished paper presented at the Uni-
versity of Kansas, 19g6; and idem, “Late Western Zhou Taste,” Etudes Chinoises 18.1—2 {2000),
PP 748-7¥; see also Rawson, “Western Zhou Archacology,” pp. 435-40; Cao Wei HE,
“Cong qinglongqi de yanhua shilun Xi Zhon gian hou qi zhi jiao de lizhi bianhua™ # 7 538
B AL A T R % L2 AT R Y, in Zhou Qin wenhua yanjiu BE Z L ELEE
#. comp., Zhou Qin wenfua yanjiu B3 LALFF K (Xi'an: Shaanxi renmin chubanshe, 1998},
PP- 443—55; Vassily M. Kryukov, Tekst i ritual: Opyt interpretatsii drevnekitaisko epigrafiki epokhi
In'-Chzhou (Moscow: Pamiatniki istoricheskoj mysli, 2000, pp. 132-47 and 284-87.

11 For a brief discussion aboul the fie ding system and its social value, see Hsu Cho-yun
and Katheryn M. Linduff, Western Chou Civilization (New Haven: Yale U.P,, 1988) pp. 172-
77+ Yang Kuan B8, X7 Zhou shi BB ¥ (Shanghai: Renmin, tggg), pp. 461-64; for a more
detailed discussion, see Lothar von Falkenhausen, “The Mortuary Context of Warring States
Manuscripts Finds,” forthcoming in the proceedings of the Tomb Text Workshop, Univer-
sitét Hamburg, July 16-18, 2000. Lin Yun #i% warned that the lie ding system as seen from
archeological excavations should not be mechanically correlated with textual data from the
Zhanguo and the Han period (see his “Zhou daj yong ding zhidu shangque” [& £ A1 &1 g
1%, Shixue jikan $2H T 3 [1gyo], pp. 12-23). Later, Yin Qun 18 further suggested that
although the /e ding system appeared already in the mid-Western Zhou period, it took its
final shape only by the end of the Western Zhou — the beginning of the Chungiu period;
“Lun Zheudai lieding zhidu de shanbian™ 3% F 7| SBE B %, Ligoning daxue xuchao &
TREBE 4 (1990}, pp. 45~46. These observations notwithstanding, we may conclude
that the system of well pronounced sumpiuary ranks, signified in particular by different num-
bers of tripads allowed (o be used in the temple and the grave, had appeared in the course of
the Western Zhou ritual reform.
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by parallel changes in sacrificial rites, court ceremonies, and other aspects
of ritual culture. While new rank distinctions might have been less straight-
forward and unified than implied by later ritnal compendia, the overall
picture is nevertheless clear encugh.'? The ritual reform strengthened he-
reditary divisions, effectively promulgating a society of graded lineages in
which each aristocrat’s position was determined primarily by his rank and
seniority within the lineage. This system thus both reflected and solidified
the hereditary hierarchy, and it evidently became the most powerful means
in the hands of aristocrats to reaffirm their exalted position.

The Western Zhou ritual reform was designed both to reflect and to
perpetuate inter- and intralineage hierarchy in Zhou society. Initially, ritu-
al gradations might have reflected actual balance of power among major
aristocratic lineages. Insofar as this system functioned in a viable way it
was not theoretically conceptualized {or at least we have no hints of such
debates in the Western Zhou and early-Chungiu). The Zhou ritual system,
however, was not designed to accommeodate changes in these balances of
power either among overlords (zhuhou ¥ %), or among aristocratic lineag-
es within each state; and by the Chungiu period a cleavage appeared be-
tween the actual {political, economical, military) and the ritual-oriented
hierarchy. Thus, the ritnal system came under pressure, as different social
groups tried to improve their statuses by appropriating various privileges
of their superiors. This constituted what I refer to below as a “challenge” to
the systemn. This challenge induced Chungiu statesmen to contemplate the
ways to preserve the foundations of the Zhou ritual system and the entire
sociopolitical order for the sake of which the system was created.

This article seeks to demonstrate that the problems that arose in the
Zhou ritual system spurred unprecedented interest in the concept of if and
in its social value. Chungqiu anistocrats were the first to make a breakthrough,
distilling aspects of the normative system from its ceremonial framework.
This process matured, after centuries of bitter controversies, in the writings
of Xunzi, who raised the value of /i to unprecedented philosophical heights.
Chunqiu and Zhanguo ritual debates resulted in a complete reappraisal of

12 For an interesting attempt to trace the impact of ritual changes on Zhou odes and hymns,
see Edward L. Shaughnessy, “Western Zhou History,” in CHAC pp. 332-38.

'3 Falkenhausen observes important spatial and temporal variations in funeral assemblag-
es, which slightly differ from the rigid hierarchy prescribed by the ritual compendia {see his
“Shangma. Demography and Social Differentiation in a Late Bronze Age Community in
North China,” Journal sf East Asian Archaeology 3.3—4 [2oo1]; alse Yin, “Lieding,” pp. 45—46).
These and other alterations notwithstanding, a general picture of rigidly applied rank hierar-
chy remains basically unchanged.
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the term ¥, which became the designation of the hierarchic social order, on
the one hand, and of rules of elite personal conduct, on the other. This
redefinition renewed the appeal of /i for the upper strata of Chinese society
because newly reinterpreted principles of /i were applicable to the new
order and were no longer associated with the bygone Zhou age. Insofar as
saciety remained hierarchic, and insofar as elite members were in need of
fixed patterns of behavior to distinguish themselves from the commoners,
I retained its social utility. The Zhou ritual system collapsed, but the con-
cept of “rule by ritnal” emerged from its ruins, and helped later to create
new ritual systems. Thus, the demise of the ritual system inherited from the
Western Zhou allowed many thinkers to distance themselves from extant
ritual practice, and created fruitful conditions for theoretical reappraisal of
the social role of /i.'*

DISTILLING THE ESSENCE OF L{:
CHUNQIU RITUAL DISCOURSE

Since the beginning of the Chunqiu period a series of political and
social developments challenged the Western Zhou ritual system.” Con-
fucius fLF {551- 479) aptly depicted this process as the erosion of power
and ritual authority from the Son of Heaven (tianzi X7} to the overlords,
from overlords to nobles {daf¥ KX}, and finally from nobles to their re-
tainers.' The Zhou Sons of Heaven were indeed the first to lose their pow-
er. Despite their ritual supremacy, since the mid-seventh century the kings
became de [acto protégés of their nominal inferiors, the powerful over-
lords. A similar process occurred beginning in about the mid-Chunqiu pe-
riod in most states of the Central Plain, where leading ministerial lineages

14 This peculiarity of late-preimperial ritual discourse is not noticed by Laidlaw, who ar-
gues that for Chinese scholar-officials discussing & and performing i were conceptually in-
separable (“On Theatre,” pp. 412-16; also Zito, Of Body and Brusk, p. 52 fl). Zhanguo thinkers,
unlike their imperial heirs, did not take ritual performance for granted, and they had to
consider the social validity of the ritual system as a whole, not the relevance and nature of
specific rites.

15 This section summarizes my earlier discussions of the Chungiu views of &, for which
see Yuri Pines, “Intellectual Change in the Chungiu Period: The Reliability of the Speeches
in the Zuo zhuar as Sources of Chunqiu Latellectual History,” Early China 22 {1997, pp- 100~
16; and idem, Foundations of Confucian Thought.: Intellectual Life in the Chungiz Period (Honolu-
tu: U. of Hawaii I, forthecoming 2002}, chap. 3.

16 See Yang Bojun # A, trans. and annot., Lunys yizhy REESEIT (Beijing: Zhonghua,
1g9t) xvi/2 [“]i shi” K ), p. 174. Zhu Xi & (11301200 AD) suggested that this passage
in the Lunyu succinctly summarizes Chungqiu history (see Li Jingde 2255, comp., Zhuzt yulei
S F3E4, ed. Wang Xingxian EEX [Beijing: Zhonghua, 1986] 93, pp. 2148-40).
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usurped the political, economic, and military power of the rulers and turned
many of the overlords into mere figureheads. By the end of the Chungiu
period the situation was further aggravated when the lowest stratum of the
ranked aristocracy, the shi 1, began competing with their former superi-
ors, the high-ranking nobles, for positions at court.!?

These developments gave birth to new international and domestic hi-
erarchies, which no longer emphasized proximity to the ruling house, as
implied by the normative ritual system, but the actual balance of power
among both overlords and ministers. A further challenge to the ritual sys-
tem came when high-ranked aristocrats began usurping the ritnal preroga-
tives of their superiors, upgrading their privileges beyond what was assigned
to their rank.These massive infractions gradunally brought the entire ritual-
based hereditary social order to the verge of collapse.!

Chungiu statesmen did not fail to realize the implications of the ongo-
ing infractions. These statesmen, who remained throughout the Chungiu
period the only intellectually active stratum, were in a delicate position.
On the one hand, as leading ministers, they held the responsibility for
maintaining sociopelitical order, which meant preserving and solidifying
the hierarchy implicit in the ritual system. On the other hand, as heads of
major aristocratic lineages, they benefited from appropriating the overlords’
ritual privileges, and were disinclined to yield these new privileges to them.
Furthermore, by the end of the Chunqiu period some far-sighted aristo-
crats became increasingly alarmed by the imminent ascendancy of the shi
stratumn, and sought to reinforce ritual-based divisions between the high-
ranking nobles and their underlings in order to preserve the exalted posi-

12 For a good summary of Chunqiu social and political changes, see Hsu Cho-yun, Ancient
China in Transition (Stanford: Stanford U.P., tg65).

18 Various aspects of usurpation of the superiors’ ceremonial rights, particularly sumptu-
ary privileges, are discussed by Emura Haruki (L1778, “Seido reiki kara mita Shunji jidai
shakai henda” % 81854 & Wi BB AL & B &), Nagoya daigahu bungahubu henkyi ron-
shi & BRE B RIFRRE 34 (1988), pp. 79-8e2; Falkenhausen “Waning of the Bronze
Age”; Chen Xuguo BRI, Xian Qin lizhi yanjiu 53 K% (Changsha: Hunan jiaoyu,
1991}, pp. 274~354- We should remember that the picture was far from monochromatic,
and the degree of the infractions of ritual norms varied spatially and temporarily. Massive
“upgrading” of the aristocrats’ sumptuary privileges occurred mostly in the secand half of
the Chungiu period {Yin, “Lieding,” pp. 46-47), and it was largely confined to the upper
echelons of the ranked aristocracy, with overlords usurping ritual prerogatives of the Son of
Heaven, and high-ranking aristocrats appropriating overlords' rights. One of the most vivid
manifestations of such ritual “usurpation” is the amazingly rich ruler-like tomb of the head of
the Jin government by the end of the Chungiu pericd, Zhao Jianzi B F (d. 475) (see Taa
Zhenggang I IEM, Hou Yi =% , Qu Chuanfu 1|38, Taiysan Finguo Zhaoging mu KIAE
FIRB £ [Beijing: Wenwu, 1998], pp. 237-41). The advance of persons of ski 1 rank was a
relatively late phenomenon, dateable mostly to the end of the Chungiu and the early-Zhanguo
period {see the insightful discussion in Falkenhausen, “Mortnary Context”).
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tion of their lineages. To resolve this apparent conflict of interests, Chun-
giu statesmen began the distilling of /i from its ceremonial framework, as
mentioned. Their evident motive was to accommodate certain infractions
within the normative ritual system, while simultaneously preserving intact
the essence of I, that is, the hereditary hierarchy.

Prior to the Chungiu period the term /i remained marginal in political
discourse. In Western Zhou texts it refers primarily to sacrificial rites.!9
The same texts frequently employ the terms “ceremonial decorum™ (yi {#)
and “awe-inspiring ceremonies” (weiyi B {#&) as a broad designation for the
proper conduct of the elite.?® Both yi and weiyi were the precise, ordered
performances of complicated ceremonies, in which each participant be-
haved according to his rank and lineage seniority. Preserving ceremonial
decorum was essential for proper functioning of the Zhou ritual system,
thus explaining why the two terms figure prominently in late-Western Zhou
odes and in many contemporary bronze inscriptions.2!

The ceremonial role of the ruler is stronly emphasized in the Western
Zhou odes, suggesting that he held primary responsibility for maintaining
ceremonial order, and in doing so he “manifested [his] virtue 33{%,”22 Con-
temporary thinkers apparently believed that if the ruler performed proper-
ly the ceremonies at court, in the temple, and elsewhere he would become
a model for his subjects and thus inspire order and compliance. The “Yi”

19 For the religious crigin of the term i, see Xu Fuguan {&{H#¥, Zhongguo renxing fun shi
FEAMESE (Taibei: Taiwan shangwu, 1984), pp. 41-49; Pines, “Intellectual Change,” p.
101, nn. 84, 86. For the persistent importance of the religious dimension of /i for its later
development, see Wang Qifa LB, “Li de zongjiao taiji” BT FLIE T, Jhongguo zhexue
232, Fingxue jin quan chu bien T TR H "+ "W EE 523 % (Shenyang: Liacning jiaoyu
chubanshe, zo00), pp. 61-104.

20 On weiyi, see Jiang Kuowu Z B #, “Xian Qin lizhi zhong de weiyi shuo® #:E 8 &P
FIRE (%30, Zhonggue gudaishi funcong PEE G (UL 557 3 (1g81), pp. 137—41. The term played
a significant rale in Western Zhou discourse; in $hi jing 54 /i is mentioned only ten times,
while yi {% and weiyi appear thirty-five.

21 For odes that emphasize the pivotal role of ceremonial decorum in preserving social
order, see, e.g., “Yi" il and “Tia le” 2% (Mao 256 and 24g9). Donors of many late Western
Zhou vessels similarly praise their ancestors’ ability to observe ceremonial decorum, and
proclaim their determination to do the same {e.g., inscriptions on Xing ’Iigm’ and Xing-
zhong, Guoshu Lii F 53 - zhong and Shu Xiang Fuyu #1183 /% -gui: Shirakawa Shizuka H
NI, Kinbun tsushaku 5 3 B [Kobe: Hakutsuru bijutsukan, 1962-1984) 50 {add. #15,
pp- 377 and g87]; 26 |#155), and 27 [#16:]).

22 The “Yi* ode states: “Be cautious |performing] the awe-inspiring ceremonies, they are
the counterpart of virtue!™ Shi jing (SSJZ5 edn.) 18, p. 554 {Mao 256); see also “Jia le,” Shi
Jing 17, p. 541 {Mao 249); and “Bin zhi chu yan” #Z #/% , “Min lac” K%, “Ban”
{Mao 220, 253, 254), and the discussion by Onozawa Seiichi /& 8-, “Toku ron” &5,
Akatsuka Kiyoshi #3515 et al, eds., Ghirgoku bunka sosho 2: Shise gairon TE L #EH o EAHH
& (Tokyo: Taishukan, 1968), pp. 167-68.
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# ode summarizes this: “Be reverent and cautious in awe-inspiring cere-
menies; thus you would become a model for the people.”?* This idea evi-
dently remained intact into the early-Chungiu period. The early classic of
annalistic history titled Zue zhuan 75{# , our major repositery of Chunqiu
history and thought,** contains two key speeches dated to the early-eighth
century. In them, the Lu statesmen Zang Xibo #{Z{H! and his son, Ajbo &
{H, explicated the importance of the ruler’s proper decorum for the main-
tenance of an orderly society.

Zang Aibo remonstrated against lord Huan of Lu B2 (r. 711-694),
who vioclated proper decorum by deciding to place an illicitly obtained
cauldron in the ancestral temple. Aibo explained that to perform properly
his tasks, the ruler should consistently maintain ceremonial decorum, there-
by manifesting his virtue (de {& ). Thus, the ruler must display a certain
public humility, seen as “frugality,” and also show the ritual perquisites
and symbols that his rank requires. Aibo emphasized that such things as
the ruler’s dress, carriages, banners, horses’ adornments, and so on require
certain standards; they are used in appropriate quantities and manifest the
ruler’s refinement and symbolic position. The ruler must furthermore em-
ploy proper sounds and display astral luminaries B to clarify his de. Aibo
concluded:

Virtue, then, is frugality with standards & [of display]. [Ceremonial items]
are commissioned and decommissioned in [specified] quantities 8 ; re-
finement 37 and symbols ¥7 regulate {them), and sounds % and illumina-
tion B transmit {them|. In this way {the ruler] looms over his officials.
Therefore, the officials are warned and fear; [they| dare not violate the
regulations.2®

Zang Aibo’s views were akin to those expressed in the “Yi” ode. The
ruler’s proper cbservance of ceremonial decorum would manifest his vir-

23 Shi jing 18, p. 554 (Mao 256). For more about the Western Zhou concept of the ruler as
a model, whom subjects must emulate, see Kim V. Vasil'ev, “Religiozno-magicheskaia inter-
pretatsiia vlasti vana v zapadnochzhouskikh epigraficheskikh tekstakh,” in Kitai: Obshchestro
i gosudarstve [Moscaw: Nauka, 1973), pp. 10—11.

24 For the reliability of the Zuo zAsan speeches as sources for Chunqiu intellectual history,
sec Fines, “Intellectual Change™; see aisc the modified arguments in Foundations, chap. 1,
which are that most of the speeches were incorporated into Zro Zhnan from its primary sourc-
es ~ narralive histories produced by Chungiu scribes, Although some of the speeches might
have been heavily edited or even invented by the scribes, the evidence suggests that they
basically reflect the Chungiu intellectual milies and that their content was not significantly
distosted by the author (compiler) of Zue zhuan.

25 Yang Bojun, annat., Chungis Zuozhuan chu % B4 1% (Beijing: Zhonghua, tg81; here-
after, Zua) {Huan 2), pp. 86-8q. For Zang Xibo's speech, see Zua (¥in g5}, pp. 41~44.
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tue, and this in turn would encourage the officials’ proper behavior, there-
by promoting orderly rule. Significantly for our discussion, { is not men-
tioned in Zang’s speech, or in other contemporary discussions about the
ways to ensure social stability. In the early-Chunqiu speeches /i referred
primarily to interstate etiquette, and, more broadly, to the proper handling
of international relations.?® Only by the sixth century, as internal turmoil
in major states intensified, attention shifted toward 4 as a possible means to
ensure domestic order.

An examination of Zuo thuan shows that the interest of Chungiu states-
men in /i increased in direct proportion to the increase in infractions of
ceremonial decorum. As thinkers became disillusioned with the possibility
that “awe-inspiring ceremonies” ensure social stability, they pondered how
to accommodate certain infractions of ceremony without endangering the
very foundations of the hierarchic order, It was apparently in this context
that Chunqiu thinkers began paying increasing attention to the muitifacet-
ed term I, which could be used not only with regard to specific ceremonies
or rites of a sacrificial nature, but also in the broader context of the princi-
ples underlying the normative ritual system. It was reckoned that just as
during ritual performances each participant had well-defined functions ac-
cording to hereditary rank and lineage seniority, so alse would social life
be ordered by application of the principles of the concept of /. Each mem-
ber of the ruling elite would perform properly the functions assigned to
him by rank, leaving little room for the internal strife that plagued late-
Chungqiu society. A newly interpreted normative ritnal system, therefore,
would preserve hierarchy, tefine tasks and ensure the smooth functioning
of the state apparatus.

The eminent Jin £ minister Shi Hui £ & inaugurated such an ap-
proach in 597, in a speech enumerating the advantages of Jin’s powerful
adversary, king Zhuang of Chu & £ (r. 613591}

When the ruler [king Zhuang] promotes [a new appointee], from the in-

ner families he chooses the closest relatives, while from the outer families

he chooses [sons of] the oldest [ministerial lineages].2? When promoting

26 For early-Chunqiu attempts to turn {f into a proxy of international law, and their subse-
quent failure, see Pines, ““The One that Pervades All’ in Ancient Chinese Political Thought:
Origins of ‘The Great Unity’ Paradigm,” T7P86.4—5 (2000}, pp. 283—96; idem, Foundations,
chap. 4.

2? “Inner families” refer to the collateral branches of the ruling lineage; “outer” to other
lineages (see Abe Michike EfEE T, “Guanyu Chungiu shidai de Chu wangquan” BH: 5
BLEF{UAY % T HE, Hubei sheng Chushi yanjiuhui #1k &8 2 XS, ed., Chu ski yanjiu zhuanji
B PR FKHE [Wuhan, 1983, p. 250). For more on Chu administration, see Barry B. Blake-
ley “King, Clan, and Courtier in Ancient Chu,” AM 3d ser. 5.2 (1992), pp. 1—40.
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he does not ignore virtue, when rewarding he does not ignore merit. He
bestows kindness on old [servants] and provides lodging for newcomers.
Superior and peity men are distinguished by differences in badge and
clothing. Nobles enjoy constant honor, whereas the humble have degrees
of authority. In all these, /4 is not violated 28

This was an entirely new approach to ritual. Instead of discussing proper
performance of sacrificial rites and court ceremonies, Shi Hui concentrat-
ed on administrative policy and Chu social order. A century earlier Zang
Aibo had emphasized the difference between the ruler and the ruled; for
Shi Hui, the distinction between nobles and commoners was much more
important. He praised king Zhuang’s adherence to # in following a conser-
vative policy of selecting leading officials from either his close relatives or
the oldest aristocratic lineages. Thus, the hierarchy among leading families
was preserved, and Chu did not witness violent interlineage strife, which
characterized the internal life in the state of Jin. Application of ritual prin-
ciples to administrative policy was, therefore, the proper way to ensure
social stability.

Starting in the mid-Chungqiu period, statesmen began applying fito a
broad range of political activities, such as personnel policy, proper han-
dling of rewards and punishments, and ensuring smooth functioning of the
administration in general ®° The ensuing expansion of the word’s semantic
field brought about a gradual reassessment of its relationship with ceremo-
nial decorum. The Zuo speeches of the sixth century Bc reflect a bifurca-
tion: the traditional view of { as indistinguishable from “awe-inspiring
ceremonies,” and a radically new one that downgraded the importance of
ceremonial decorum and interpreted li as a general designation of sociopo-
litical order.

The traditional view was best articulated in a speech by the Wei & chan-
cellor Beigong Wenzi JLE X F . In 542, while criticizing the arrogant be-
havior of lingyin Wei & of Chu (the future king Ling 38 T; r. 40-529),
Beigong explained the importance of ceremonial decorum for social stability:

The Shi [fing] says: “Be respectful and mindful of awe-inspiring ceremo-

nies, be a model to the people.”* [...] If you have dignity that inspires

awe, that is awe B; if your ceremonial decorum inspires imitation, that is

% Zuo (Xuan 12), pp. 724—25.

2 E.g, see Zuo (Cheng 3), p. 8t4; (Cheng 12), p. 858; {Xiang 28), pp. 1120-21; (Xiang
31}, p. 1191,
30 “Yi,"5hi fing 18, p. 554 (Mao 256).
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ceremonial f& . [If] the ruler has a ruler's awe-inspiring ceremonies, his
ministers are in awe of him and love him, they make a model of him and
imitate him, thus he is able to keep his state and his family, and his fame
will last for generations. The minister has a minister’s awe-inspiring cere-
monies, his inferiors are in awe of him and love him; thus he is able to
preserve his office, protect his kin and appropriately rule his family. When
all the ruled comply with this, the superior and the inferior can fix their
mutual positions...

Thus, when a superior man is in office, he can be held in awe; when
bestowing favors, he is loved. His entrances and withdrawals can be made
a standard ¥ ; his motions can be modeled; his manners are to be ob-
served; his deeds and actions can become a pattern; his virtuous actions
can be imitated; his voice and air can become music; his movements
contain refined culture 3 ; his utterances and sayings are ordered. With
these [traits] he looms over his inferiors; that is called maintaining awe-
inspiring ceremonies.3!

Beigong Wenzi’s speech is for all practical purposes the most explicit
statement exemplifyin g the conservative trend of the late-Chungin years.
Like many of his contemporaries, he sought a remedy for the growing tur-
moil and found it in the centuries-old concept of ceremonial decorums: in
order to stabilize the mutual position of inferiors and superiors, the latter
should adhere to ceremonial rules. Perfect implementation of ceremonies,
including nuances such as outer appearance, voice, speech, and so on, should
be a model for inferiors — thus would society be united by common behav-
ior and everyone know his proper place. Such an ideal society would not
be built on reciprocity between superior and inferior, but rather on imita-
tion. Beigong’s conservative manifesto resembles the speech of Zang Aibo
a century and a half earlier. However, there is a significant difference. Aibo
discussed ceremonial decorum with regard to the ruler, while Beigong Wenzi
indicated the importance of a minister’s decorum. This apparently reflect-
ed the rising position of the late Chungiu ministerial stratum.

Beigong’s concept of the indispensability of ceremonial decorum was
shared by several other late-Chungiu personalities, such as the Zhon min-
ister lord Kang of Liu |/ 2% and the leading Jin statesman Shu Xiang #X
[5] .22 But the conservative appeal was not ultimately convincing. The ex-

3t Zuo (Xiang 31), pp. 1:192-95. | modify the translation by David C. Schaberg, A Pai-

terned Past: Form and Thought in Early Chinese Historiography (Cambridge, Mass.. Harvard Uni-
versity Asia Center, 2001), pp. 31—%2.

32 See Juo {Cheng 13}, pp. 860—61; (Xiang 21}, p. 1063; {Zhao 2}, p. 1229; {Zhao 5), pp.
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pectation that all members of society would follow ceremonial norms was a
utopian vision in an age when deep social and political changes rendered
many ancient ceremonies obsolete, While most, if not all, Chungjiu states-
men shared Beigong Wenzi's hopes of restoring hierarchic order and clear
delineation between superiors and inferiors, few believed that this could
be achieved by advocating outdated ceremonies, a heritage of the long
bygone Western Zhou age. Therefore, the most clear-sighted thinkers con-
tinued the process of redefining & as distinct from the ceremonies; the term
referred now to the entire way of governing and was predicated on main-
taining social stability. This new broad definition further elucidated the
difference between /i as an articulated, normative system and y{ — ceremo-
nial decorum. These differences were vividly expressed by a Jin official,
Nii Shuqi Z % (Sima Hou FI/E{&). In 537, the visiting lord Zhao of Lu
B2 (1. 541-510) impressed his host, lord Ping of Jin &4t (r. 557-
532), with the precise performance of complicated ceremonies. Nii Shugj,
however, was not impressed:

The lord of Jin told Nii Shugi: “Is not the lord of Lu good in performing
ritual?”

[Nii Shugi} answered: “Does he really know ritua}?”

The lord said: “What do you mean? From the reception ceremony at
the outskirts of the capital and to the granting of departure gifts he did not
violate ritual — why do you say that he does not know ritual?”

[Nii Shuqi] answered: “These are ceremonies {y1); you cannot call
this ritual (&). By ritual he should protect his state, conduct his adminis-
tration, and not lose his people. Yet nowadays the administration belongs
to {great] families, and he is unable to take it back. He has {a man like]
Zijia Ji ¥ 3 %& but is unable to make use of him. He betrays alliances with
great powers and tyrannically oppresses small states;3® benefits from oth-
ers’ difficulties and disregards his own [problems|. The [property] of the
lord’s house is distributed into four parts.3* The people get their food
from others and do not think about their lord, but he does not contem-
plate his end. This is a ruler who is personally troubled, but he daes not

1256—6?;‘(Zhau 11}, pp- 1326-27; {Zhao 13), p. 1374. For more about Shu Xiang's conser-
vative vision, see Yuri Pines, “The Search for Stability: Late Ch’un-ch’iu Thinkers,” AM 5d
ser. 10.1-2 (197}, pp. 4-14. h

l'i'd In 541 Lu invaded the state of Ju ¥ and seized the town of Yun Z; this action violated
Lu's obligations according te the peace agreement of 546.

3+ Earlier the same year three major aristocratic lineages — Jisun T , Mengsun £7%,
ar.1d Shasun % - distributed the entire state revenues among themselves, virtually strip-
ping the ruler of his economic power.
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worry about his position. These are the root and branches of the ritual,
while fussing over exercising ceremonies is a trivial issne. To say that he
is good in ritual - is it not an exaggeration™?

Nii Shugi’s understanding of the essence of {i differed greatly from
that of the early-Chungiu period in that he distinguished it from ceremo-
nies, the proper performance of which was of little importance. What real-
ly mattered was implementation of what Nii Shuqi considered true Z, namely
the proper handling of domestic and foreign affairs, including the ruler’s
relations with the ruled, managing the balance of power with powerful aris-
tocrats, efficiency of administration, and observance of the norms of inter-
state intercourse. Li thus evolved into an overall pattern of governing, and
this meaning clearly overshadowed its ceremonial origins. This interpreta-
tion of li gained popularity in late Chungiu discourse.*’

By the late-Chungiu this expansion of I’s semantic field and its disso-
ciation from the Zhou ceremonial framework resulted in the emergence of
the concept of /i as the functioning mode of the sociopolitical order as a
whole. This view is crystallized by the Qi & statesman Yan Ying =B
Yan was aware of the new political and social trends that had appeared in
the late Chungiu period and continued well into the Zhanguo age. His na-
tive state of Qi suffered from incessant struggles among powerful lineages,
which occasionally rebelled against the lord’s power as well. Four major
lineages were exterminated in the conflicts of 546-532, and one, the Chen
Bf (Tian A1), emerged as the main power-holder, further threatening polit-
ical and social stability. These events convinced Yan Ying that the only
remedy would be the implementation of the most broadly conceived nor-
mative ritual system. In 516, in a dialogue with lord Jing B3R 2 {r. 547-
490} he expressed fear of the probable Chen ascendancy and proposed a
way to stop it:

[Yan Ying said]: “Only ritual (%) can prevent [the Chen ascendancy].

According to I, the family’s favors do not exceed those of the state; the

people do not drift; peasants do not move [to new lands]|, artisans and

merchants do not change [their occupation], shi -+ do not overflow,3”

35 Zuo {Zhao g, p. 1266,

36 E.g, see similar views expressed by Zi Chan F# (Zua [Zhao 16], p. 1377); see also Yan
Ying's speech cited later in my discussion.

37 I disagree with Du Yu's £ {222-284 an} interpretation of lan # as “[do not] lose
affice™ (Chungiu Zuozhuen zhengyi & ¥ E M IERE {SSJZS edn] 52, p. 2115} the context sug-
gests that Yan Ying worried that the shi would “overflow™ the high-ranking nobles {dafi KK
Note that Yan Ying himself belonged to the higher segment of the hereditary aristocracy.
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officials do not exceed [their responsibilities],** and the nobles dare not
seize the Jord’s profits.”

The lord said: “Goed! Yet, I am unable [to implement this). Hence-
farth I know that /i can be [used to govern] the state.”

[Yan Ying] replied: “Since time immemorial, 4 has been capable [of
use in governing] the state; it exists alongside Heaven and Earth. [When]
the ruler commands, ministers are reverent, fathers are kind, sons filial,
elder brothers loving, younger {brothers] respectful, husbands harmoni-
ous, wives gentle, mothers-in-law kind, daughters-in-law submissive — this
is ritual. The ruler commands, and yet does not violate [rules|, ministers
are reverent and yet not two-faced, fathers are kind and yet educate [their
sons|, sons are filial and yet remonstrate, elder brothers are loving and
arnicable, younger brothers respectful and compliant, husbands are har-
monious and yet act in proper way, wives are gentle and yet upright,
mothers-in-law are kind and broad-hearted, daughters-in-law are subrnis-
sive and tactful: / is best [for managing] affairs.”

The lord said: “Good! Henceforth I understand why i is elevated.”

[Yan Ying] replied: “The former kings received it from Heaven and
Earth to rule their people, therefore it was elevated by the former kings.”®

Yan Ying's speech is the apotheaosis of /i and the synthesis of the intel-
lectual achievements of his predecessors. The system that he advocated
had little if anything to do with ceremonial restrictions or sacrificial rites;*
it concentrated entirely on what Yan Ying and many of his contemporaries
considered the essence of ritual, namely preserving hierarchic order. Like
Beigong Wenazi, Yan Ying searched for a way to prevent social turmoil by
upholding social hierarchy. Yet, instead of a simplistic belief in the inferi-
or’s blind obedience and imitation of the superior’s behavior, Yan Ying
suggested a far more elaborate vision of reciprocity. Li, according to Yan
Ying, would stabilize all social positions, fix hereditary tasks, and thereby
prevent potential contest. Furthermore, it would unite the family and the

# That is to say, officials do not usurp the power of their superiors, especially that of the
lord. Again, I disagree with Du Yu's interpretation of {as i¥ as “being sluggish 1% .”

38 Zuo (Zhao 26), p. 1480

#0 Note that if Liji ¥ & is to be trusted, Yan Ying himself was not a staunch supporter of
ceremonial norms; hence he is criticized several times for neglect of ceremonial propriety;
see Sun Xidan 5 B, Liji jijie {850 %A% (Beijing: Zhonghua, 1996: hereafter, Lifi) 10 {“Tan
Gong, xia 73T ™), p. 267; and 14 {“Li qi 727§ "}, p. B47. See also Zuo {Xiang 18}, pp.
1033~34. Besides, the mid-Zhanguo Yanz chungiv &-F & attributes to Yan Ying extreme-
ly critical statements concerning ceremonies (see Chen Tac &%, Yanzi chungiu yizhu BFH
¥ EFiL [Tianjin: Guji chubanshe, 1996] 8 {“Wai pian, xia” 7B T }, sect. 1, p. 467).
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state, which, for pre-Confucian times, was a departure in thinking. Yan
Ying was also the first known thinker to stipulate a metaphysical justifica-
tion for i ritual derived from Heaven and Earth.

In several respects, Yan Ying’s concept of /i differs markedly from
that of Zhanguo-era Confucians {ru f),*! and these differences may serve
as a convenient departure point for the discussion of Zhanguo views of {i.
First, Yan Ying sought to preserve not social hierarchy as such, but specif-
ically hereditary hierarchy. Hence he enumerated the low position of the
shi as one of the major advantages of the ritual system.*? Second, the Son of
Heaven is conspicuously absent from Yan Ying’s speech, Evidently, Yan
Ying's patron, lord Jing, would not like being reminded of the ritnal supe-
riority of the Zhou monarch, since this would imply that the lord himself
must cede sovereignty to the king. Furthermore, Yan Ying did not mention
the moral aspects of li at all. Li as a means for moral self-cultivation, a topic
firmly lodged in Zhanguo Confucian discourse, remained irrelevant for
Chungiu thinkers. Later generations of Confucians noticed this difference,
but could not understand its reasons. Hence, Zhu Xi HE (1 1301200 AD)
ironically mentioned Yan Ying's promise to prevent the ascendancy of
the Chen lineage in Qi and added: “I don’t understand how what he
called /i in those times could prevent this. Perhaps he had some recom-

mendation...”*3

FROM A POLITICAL TO AN ETHICAL
CATEGORY: THE L7/ OF CONFUCIUS

Yan Ying’s speech crystallizes the dominant Chunqiu belief in lias the
best means to preserve hereditary hierarchy. This function of benefited
Yan Ying’s stratum of high-ranking aristocrats, whose position was thereby
assured against the rise of the increasingly assertive shi. For the latter, how-
ever, preserving the ritual system might have been strongly disadvanta-
geous. And yet the major speaker for the late-Chungiu shi, Confucius, was
a staunch adherent of fi. Confucius not only considered proper ritual order
as essential for fulfilling his dream of the Zhou restoration, but also based
his personal career on a remarkable ritual expertise. Neither Lunyu Wag

a1 Hereafler I refer to the Zhanguo “schools” of thought for purely heuristic purposes; it is
not my intention here to discuss whether or not such “schools™ existed in reality.

42 Yan Ying consistently expressed his dissatisfaction with the ascendancy of the sk (see
Pines, “Search,” p. 28).

43 Zhuzi yulei g3, p. 2171
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nor any other Confucius-related Zhanguo text contains anything that might
hint at the master’s possible reservations about &,

Did this adherence to / mean that Confucius would be satisfied with
the relatively low position assigned to his stratum by ritual regulations?
Would he agree with Yan Ying’s definition that ritual shouid prevent shf
from “overflowing” the nobles? We cannot know of course whether or not
Confucius was aware of Yan Ying’s views, but it is unlikely that he ignored
the negative personal consequences of strict implementation of ritually-
based hereditary hierarchy. Confucius’ awareness of the possible contra-
diction between the nature of the ritual system and the aspirations of shi
might have encouraged him to downgrade hereditary aspects of &i. Conse-
quently, his Lunyu discussions give us a /i that is primarily ethical rather
than sociopolitical.**

To be sure, Confucius did not deny the social and political functions
of li. He evidently shared Yan Ying’s conviction that only I could stop the
disintegration of the political system. Thus, Confucius frequently insisted
that the rulers adhere to /i to encourage the compliance of the rnled, and
argued that ritual should regulate ruler-minister relations.+5 He relentlessly
opposed violations of sumptuary norms and usurpations of the superiors’
ritual prerogatives by their underlings.* Moreover, he emphatically advo-
cated preserving and strengthening the hierarchy based on the normative
ritual system, which meant, unlike in the case of Yan Ying, restoring the
political supremacy of the Zhou Son of Heaven.*” Confucius’ belief in the
importance of hierarchic order is implicit in his concept of “rectification of
names” (zheng ming TF. 4 ): “Let the ruler be ruler, the subject be subject,
the father be father, the son be son.™8

4+ See a brief but insightful discussion on Confucius’ reinterpretation of i by Alexander §.
Martynov, “Eshche raz o strukture ofitsial’no; ideologii v imperatorskom Kitae,” Proceed-
ings of the 24th Annual Conference “Obshchestvo i Gosudarstvo v Kitae” {Moscow: 1gg3)
i, PP 50-53.

45 See Lunyu, 11/3 (“Wei zheng 5187, p. 12; 01/18-19 (“Ba yi A A", p. s0; x1m1/4 {*Zi
Lu F#”), p. 135 x1v/41 (“Xian wen EAI"), p- 258. For more on the political implications
of &, see 1v/15 {“Li ren B{Z "}, p. 33. Hereafter and unless specified otherwise, I refer to
Zhanguo philosophical texis as if they anthentically reflect the vision of their putative au-
thor.

45 See Lunyw, ni/y-z, PP- 23—24; /6, pp. 24—25; u1/22, p. 31 {*Ba yiT).

7 See Lunyu, xvi/2 (“Ji shi TREK "™}, p. 174.

8 Lunyu, 11/ 11 (*Yan Yuan 8884, p. 128; for theng ming see xnt/g (“Zi Lu™), pp. 133~
34, and the discussion in Graham, Disputers, pp. 2325, for Confucius’ insistence on clear-

cut social distinctions, see alse viu/ 14 (“Tai Be 18 ™), p- 82; x1v/26 {“Xian wen %I ™),
PE 154-55.
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These instances are well known and do not require further discussion.
What is more interesting, however, is the relative paucity of Confucius’
pronouncements in favor of {i as the guardian of social hierarchy. In marked
conirast te his aristocratic predecessors cited in Zuo zhuan, Confucius con-
centrated on ethical aspects of 4 at the expense of its political functions.
Over half of all Lunyu uses of li refer to ritual exclusively as a means of self-
cultivation, self-restriction and proper conduct.#® These topics are either
nonexistent or marginal in Zue zhuan, and may thus be considered Con-
fucius’ major innovation with regard to 4.

Confucius’ preoccupation with /i as a behavioral code might have de-
rived — like significant portions of his ethical discourse in general — from
the conscious effort to develop appropriate conduct for the rising stratum
of shi. Not surprisingly, such conduct was patterned after that of their supe-
riors, the nobles {dzfi), who adhered to ceremonial regulations. By emulat-
ing the nobles’ ritua! behavior, shi made a strong claim of e(juafhty. One
who behaved in accord with /i was becoming a “superior man” {junzi), that
is, a legitimate member of the ruling elite ®

Confucius’ ethical reinterpretation of {f had profound pelitical conse-
quences, Ritual behavior, instead of being an obstacle to shi aspiratio.ns
became essential to their drive toward enhancing social status. Confucins
skillfully seized #f ~ a major weapon of hereditary aristocr:’:lts as. represent-
ed by Yan Ying — and turned it inte an instrument of obliterating tl:le no-
bles’ hereditary privileges. Thus Confucius contributed, even if unconmlousl)./,
to the dernise of the very social order that i was supposed to preserve. His
reinterpretation of the pivotal term of Chunqiu discourse concealed, there-
fore, the seeds of social revolution.

The ethical reinterpretation of  had, furthermore, profound conse-
quences for the continuing discourse concerning ritual in the Zhanguo pe-
riod. In an age when lineage-based political hierarchy was fading away, the
normative ritual system largely lost its appeal as the means to preserve
social gradation. However, ritual behavior, argued through the exparfded
concept of /i and seen as a distinctive feature of “superior men,” remained
a powerful force distinguishing new elite members from the commoners.

48 E.g., t/15 (“Xue er BT0™, p. g; 11/5 [“Wei zheng”), p. 13; vi/27 (“chg ye %:{L;}f,\p“ 63
vii/8 {*Tai Bo”), p. 81;1x/11 (“Zi han TF7), p. go; f\’/xS {“Wei Ling gongi&T ,Lxd )i E
166; xv/93, p. 16g. For more about moral aspects of {iin the Luayy, see Shun, “Fen and Li™;
Chong, “Aesthetic Moral Personality.” . _

3 For more on the importance of emulating superiors in Confuciar} ethical dlscour“se. SE;
William D). Savage, “Archetypes, Model Emulation and the Confucian Gentleman,” Early
China 17 (1992}, pp. 1—23.
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Thus, i continued, albeit in a less explicit way, to contribute to preserving
the social hierarchy, and adherence to ritual became part and parcel of shi
conduct. As discussed below, it was through ethical appeal that i perpetuated
part of its “emotive force” in the centuries after Confucius’ death.5!

THE DECAY OF RITUAL? ZHANGUO-ERA CRITICS OF LJ

In the age of Cenfucius, adherence to # was almost universal, and
open attacks on this revered social principle were unthinkable. A century
later, however, the situation changed profoundly. The members of the ski
stratum replaced representatives of the hereditary ministerial lineages at
the top of the government apparatus and began dominating intellectual life
as well. New generations of thinkers were no longer inclined to conceal
negative views of hereditary hierarchy; on the contrary, many of them fa-
vored social mobility and rejected earlier status distinctions. Late in the
sixth century Bc, Yan Ying bitterly criticized lord Jing of Qi for allowing
men from the “remote outskirts” to Jjoin his administration. A century later
Mozi 2 F (ca. 460-3g0) considered elevating worthy persons of humble
origin as a hallmark of proper rule.2 The pedigree-based social order was
fading away.

These new conditions challenged the very rationale of the Zhou ritual
system. The society of genealogically graded lineages was on the verge of
collapse, and it was only natural to expect that the ritual system, which was
created by and for the sake of this soctety, would disappear as well. Of
course, many aspects of ritual culture, such as sacrificial rites, for instance,
remained intact;*® but some crucial foundations of the ritual system were
irreversibly damaged. Perhaps the most explicit manifestation of the for-
mal collapse of the ritual hierarchy was the promotion in 403 of three pow-
erful Jin ministers to the overlord rank by the Zhou king, and the subsequent
recognition of the Tian family usurpation in the state of Qi in 386. For the
first time in centuries a precedent was created according to which ritual
hierarchy could be adjusted at its very top to reflect the real balance of

51 For the concept of the “emotive force™ of & in Chungiu discourse, see Carine Defoort,

“*Persuasive Definitions’ of /i in the Zua zhuan,” paper presented at the Thirteenth Confer-
eace of the Warring States Working Group (WSWG), Sept. 19gg.

3¢ For Yan Ying's views, see Zup {Zhao 20), p. 1417; for Mozi's views, see Wu Yujiang &
&1L, annot., Moz jicozhu B FRiiE (Beijing: Zhonghua, 19g4}, “Shang xian® %%, pian 8-
14, pp. 66-108.

%3 For aspects of Zhou ritual culture that were preserved in the Zhanguo age, and for those

which were either abandoned or modified, see Yang Kuan %, Zhanguo shi BB L (Shang.
hai: Renmin, 1448), pp. 26g—77.
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power. Symbolically, these events, followed in the second half of the fourth
century by the usurpation of the royal title by powerful overlords, marked
the demise of the Zhou ritual system. Socially, however, even more pro-
found changes occurred at the lowest grades of the ritual hierarchy, as
members of the shi stratum began appropriating the nobles’ ritnal preroga-
tives. This development in turn severely undermined the le ding system —
the hallmark of the Western Zhou ritual reform. The diluted ritual system
was no longer an effective means to preserve social stability.**

These changes were promptly reflected in Zhangue discourse. C}hun-
qiu statesmen often violated specific ritual regulations but never ql‘iesnoned
the desirability of the ritual system altogether. In the Zhanguc.u period, hcn..v-
ever, li began losing its paramount position not only in social .but alsc? in
intellectual life. Even a sketchy overview of major Zhanguo philosophical
texts indicates profound changes in views of i in that period. In ma:rked
distinction to the Jue zhuan speeches, Zhanguo texts prior to the Xunzi con-
tain few discussions about the meaning or importance of i, which may
indicate the relative marginalization of this term in contemporary disc.ofj_rse.
Most texts of this age replace ! with the semantically related [(-El'm yi % as
a designation of proper behavior and the proper mode of social re‘latlons
(see the discussion below). Furthermore, in contrast to the Chunglu prc_r
cess of semantic expansion, the meaning of If in many pre-Xunzi texts.ls
often contracted to purely ethical issues or rules of social intercolurs.e, while
its broad meaning as an overall pattern of social and political life is rar.ely
mentioned. Moreover, again in contrast to the Chungiu period, a negative
attitude toward fiis visible in many texts of the contending Hundred ST:hot.)ls‘
These changes signify an overall reappraisal of the role of /i in social life,
and a relative decline of fi-related discourse.

54 The enfeoffment of the heads of the Zhao &1, Han #, and ‘Wei | in 403 by t:l]e thuf
king was widely considered in later generations as the ma.nife‘stauon of th:el formal ](1;0] apse ¢
the Zhou ritual system. For analyses of Zhanguo ritual decline by 1rad;tfonal scholars, s:f
Sima Guang 7 5%}, Zizhi tongjian BiGEE {rpL}\Beijirlg_: Z_hun.g_hq.‘la shuju, 1997);, I}_le, :
6; Gu Yanwu B8 52 &, “Zhon mo fengsu™ B BEE, in Ri zhi lv jishi E!%ﬂﬁ%ﬁ, ed. Huang
Rucheng B ML {Changsha: Yuelu, 1994} 13, p. 467. For changes in ihangun“ﬁorxzy
practices and the resultant decay of Zhou sumptuary rElves, see Falken ausen, * OB y
Context™; Hubei sheng Yichang diqu bowuguan #{LEE aﬁ@ﬁ%?ﬁ a?;qg:éngg axue
kaogu xi It FERBENE, comps., Dangyang Jhaofjiahu Chu ) CFEd L { rel]‘llngi
Wenwu, 1992), p. 216. These changes did not necessarily derive from }he negle}ft E ri |.:jan
hierarchy,‘a:nd some of them were motivated by religious tranlsformat:wn_ {see (;; ;r v
Falkenhausen, “Sources of Taoism: Reflections on Archaeological Indlcatmn? of z; igious
Change in Eastern Zhou China,” Taeist Resources 5.2 [1994], pp. 1-12}, but their resu ;;‘::::
if partly unintentional, was the demise of the Xe ding system and the Zhou samptuary hi
chy as a whele (Yis Quu, “Lieding,” pp. 47-40).
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Mozi’s writings discern all three of the above-mentioned trends. His
views of I were somewhat ambivalent. On the one hand, Mozi’s egalitari-
an beliefs were incompatible with the principle of hereditary hierarchy,
while his utilitarianism eventually led him to criticize ceremonial music
and lavish burials, a hallmark of ritual culture. Nonetheless, Mozi's proba-
ble dissatisfaction with the ritual system did not lead him to attack /i open-
ly, but rather to avoid mentioning the term. In the work known as Moz, /i is
conspicuously absent from the core chapters that in ali likelihood are most
closely related to Mozi's genuine thought; it appears enly twice in these
chapters — far less than any comparable political and ethical term.5s Many
of the core chapters, such as “Moderation in Burials” (“Jie zang #iZE") and
“Contra Music” (“Fei yue FE4£”), are highly critical of specific ritual activ-
ities, and by implication of the ritnal system, but they never treat the term
fi negatively.

Mozi’s conscious avoidance of the term I may reflect a problem for
thinkers who shared a negative view of the ritual system but nevertheless
refrained from criticizing the notion of k4 in general. Li, as a signifier of the
social order of the older Zhou ritual system, offered two distinct directions
in social thought: not just the Zhou set of ritual regulations, with their avert
hereditary connotations, but also the hierarchic order in general. Mozi,
like many others, was opposed to the concrete /i — the normative ritual
system — but was not necessarily disapproving of the abstract principles of
social order embedded in this term. To avoid possible confusion he pre-
ferred abandoning the term /i altogether; instead he adopted the semanti-
cally related term yi 3%, as the designation of the rules of social intercourse,
and of personal behavioral norms. *¢ The semantic field of this term partly
overlapped that of %: both designated proper behavior. Yet unlike Z, ¥t was
not directly associated with the Zhou ritual rules, and was apparently less
hierarchically oriented. This semantic vagueness might have encouraged
Mozi and later thinkers to replace /, with its burden of Zhou regulations,

35 I adept Wu Yujiang's opinion, according to which the so-called core chapters (B-g3g}
generally represent Mozi’s authentic views; “Mozi gepian zhenwei kao” B 7 E B ABE in
Mozt jtaozhu, pp. 1025-53). In the core chapters, If is mentioned once in a slightly positive

and once in a slightly negative context (Mszi jicozhs, “Shang tong, zhong” & [EH, pian 12, p.
116; “Jie yong, zhong™ BIHI™ |, pian 21, p. 255).

6 Nl was semantically close to fi and it is likely that this term also originated from sacrifi-
cial rites (see William G. Boltz, “The Transmission from Pageantry to Ritual Form and the
Emergence of Confucian Ethics,” paper presented at the conference Text and Ritual in Early
China, Princeton, October 2000). Both terms are often interchangeable, which also implies
their semantic similarity {for details, see Alexander §. Martynov, “O dvukh riadakh termi-
nov v kitaiskikh politicheskikh tekstakh,” Pis'mennye pamiatniki vostoka fistoriko-filologicheshie
issiedovaniiaf [1969], pp. 344-354).
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with the more flexible yi, as the designation of social order and proper
personal conduct.

Frequently, the approach to fi in later Zhanguo texts\resembles the
ambivalence found in Mozi. Fer instance, the Shang jun shu kg EZ attribut-
ed to Shang Yang Fi$k {d. 338) criticizes specific rites, ritual regulations,
ritual texts, and elaborate ceremonies promulgated by Confucius’ follow-
ers, the ru. Yet this text never attacks the hierarchic principles embedded
in the term /. Shang Yang skillfully combines philippics against ritual texts
and ritual expertise with the notion of ritual’s importance and usefuln‘ess."’?

Shang Yang’s ambiguity reflects the cleavage between the two dimen-
sions of & On the one hand, he rejected the centuries-old hereditary order.
He intended to deal a coup de grace to the Zhou system of inter-lineage
hierarchy and to replace it with a new hierarchy based on per5011‘al (partic-
ularly military) merit. Hence, he rejected old ritual regulations, which served
nothing but perpetuation of the ancien régime. However, Shang Yang was
disinclined to abandon hierarchic principles embedded in the term /4, hence
he reassigned part of the functions of /i to a term that would serve as the
foundation of the social order — law {fa % ). The law was supposed to reg-
ulate social relations and to provide a framework for personal behavior,
just as ritual did. The proximity of the two terms in Shang Yan‘g’s thought
is indicated by his usage of the term “the law of ritual #8225 ,” which
refers vaguely to the essence of the normative ritual system.®® Ritual was
not neglected, but it had to be modified; indeed, Shang Yang had created
what may be designated a new ritual system.” Yet he refrained from em-
ploying the term /i to designate it. Perhaps he felt that li was firmiy appro-

57 Shang jun shu frequently treats 4 with explicit contempt, designating itas a “lousle".1 §§
and a “symptom of laxity and licentiousness” ¥ £ 2, the state engaged in ritual aci..}\-ltl}e;s
would be either defeated or impaoverished. See Jiang Lihong ﬁ%?ﬁ%; annot., Shang jun shu
zhuizhi f B F 315 (Beijing: Zhonghua, 19y6), pian 3 (“Nong zhan &fﬁ; hp f%}ﬂi‘m 4
{“Qu qiang™ 7:48), pp. 2g-30; pian 5 (“Shuo min” HE ), p. 35 pian 13 {“Jin 1;ng _ 7‘)1, P
80. However, Shang Yang alsa estimates /i positively, esp. his claims that fiis aime tuf
“benefit undertakings™ [Shang jun shu, pian 1, *Geng fa” ik, p- 33 see also his assertion o
the indispensability of # for human seciety in “Hua ce” # &, pian 18, p. 107).

s See Shang jun shu, “Suan di” T, pian 6, p. 45. .

59 For detailed discussion of Shang Yang’s reforms, see Leonard 3. Perelc-mcw, Kniga Pn.:rza-
itelia Oblasti Shan (Shang jun shu) (Moscow: Ladomir, 1993}, PP- 59-1 4. For the new sol:w.l
hierarchy created by Shang Yang, see Li Ling % , “Shang jun shu zhong de ;1;%;;1;ﬂa;;
zhengee yu jue zhi" FAEGH LA A ORRABE, Guji chengli yu panjiu 8 = B 1A
%E 6 (19g1), pp. 26-30. For the reflections of the new structure of social }:mrarc g ;n :1
changing mortuary practices of that period, see Lothar von Fa}kenhause“n. Ahnenkult un
Grabkult im Staat Qin: Der religitse Hintergrund der Terrakott:.a-Armee,‘ I,Dthar‘LEfi‘derose
and Adele Schlombs, eds., fensests der Grofien Mauer: Der erste Kamr‘uoﬁ Qin und seine Terracot-
ta-Armee (Miinchen: Bertelsmann Lexikonverlag, 1ggo), pp. 44-46.
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priated by his opponents, the ru, who by then established sound hegemony
in ritual discourse as specialists in Zhou rites. Shang Yang was evidently
unable to dissociate & once and for all from its historical relation with the
Zhou ritual system.%0

Both Shang Yang and Mozi rejected old ritual norms but hoped to
establish a new hierarchic order; hence their ambiguity with regard to /i
This ambiguity is absent, however, from the writings of those thinkers who
rejected hierarchic society altogether, the so-called Daoists, of whom Zhuangzi
HI'F (d. ca. 280) is the best representative. Although scholars question the
authenticity of several lirelated passages in the Zhuangzi, the overall pic-
ture of his attitude toward / is quite clear: Zhuangzi treats /i with explicit
contempt.” Contrary to Confucius and his followers, who regarded / as a
hallmark of a superior man’s behavior, the writings in Jhuangzi (and Laozi)
claim that ritual behavior reflects degradation of the innate morality em-
bedded in the adherence to the True Way, Li appears in these texts as
either a “husk of loyalty and trustworthiness, the way of calamity”, or, at
best, “the blossom of the Way and beginning of calamity.”? Thus, either
as a useless blossom or a disgusting husk, ritual reflected a loss of the Way.

Zhuangzi’s opposition to 4 is twofold. First, he is highly critical of the
ritual imperative for self-restriction, which was highly revered by Confucius
and his followers. Passages in Zhuangzi ridicule ritual behavior as artificial
norms of petty men.®® More important for our discussion is the second

5 Shang Yang remained unique among the so-called Legalist thinkers in his sharp criti-
cism of {7, Shen Dao tHE (. late-4th c.) considered # along with fz as manifestations of
“public propriety” {gong yi 1 %) {see P. M. Thompson, The Shen Tzu Fragments [Oxford: Ox-
ford TP, 1979), “Wei de” Bi#, p. 240). Han Feizi B7FF (d. 233) mentioned #'s function
as an instrument of upholding social hierarchy but remained skeptical as to its efficiency
{Wang Xianshen 518, comp., Han Feizi jijie 836 T £ M [Beijing: Zhonghua, 19g8], “Jie
Lao™ ¥ 20, pp. 189-34) In Hen Feizi, i mostly refers to polite treatment of others or to
behavioral norms of the minister toward the ruler.

%t For the doubts regarding Ji-related passages of the Zhuangzi, see Chen Guying's B #TIE
glosses in idem, Zhuangz jinzhu finyi # F 5 % 532 (Beijing: Zhonghua, 19g4; hereafter,
Zhuangzl), pian 6 (“Da zong shi” K56}, pp. 175-76, n. 27; pign 13 (“Tian Dao” Ki¥), pp.
342~43; pian 15 (“Shan xing” #F1%), pp. 402-3, n. 5. Criticism of i appears also in the Laogi
{see Gao Ming & 81, Bosku Laoyi jiaozhu BB E T-H it [Beijing: Zhonghua, 1996/, sect. 38,
P- 5. cited in the epigraph), but its attitude toward % is complex. The only unequivecal altack
against /i in the Laozi, cited in the epigraph, does not exist in the earliest, Guoadian $1/% ,
version of this text, which may suggest that the passage is of Jater origin. Recently Chen
Guying suggested a radical revision of traditional interpretations of the Laszi, arguing that
the phrase in question views fi positively, and that Laozi’s views of & are compatible with that
of Confucius (“Xian Qin Daojia zh li guan” %:3# K = M8, Zhongouo wenhua yanjin P&
JZALHE [2000), pp. 2—4).

%2 For the first saying, see epigraph; for the second, Zhuangzi, pian 22 (“Zhi bei you™ Kt
#), pp. 558-59.

% Zhuangzi argues that ritual behavior deviates from the “constant patterns” of human
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dimension of the Jhuangzi’s anti-/i polemics — its categorical rejection of
the function of fi as creator and perpetuator of social divisions. Whereas
Confucius promulgated the notion of ritual behavior as a line dividing elite
and commoner, the Ziuangzi considers this as the major fault of ritual, since
ethical norms that divided society between superior and petty men laid the
foundation for ongoing strife:
In the age of ultimate virtue, [the people] dwelt together with birds and
beasts, were one family with myriad things. How could they know the
distinctions between superior and petty men? Uniform in non-understand-
ing, their virtue did not go astray; uniform in non-desiring, this was called
plain simplicity; through plain simplicity the people obtained their na-
ture. But then the sages arrived: they considered anxiousness as benevo-
lence and restlessness as propriety, and All-under-Heaven began casting
doubts. They considered self-indulgence as music, and fussiness as ritual,
and All-under-Heaven began to be divided 43 {fen)... Unless the Way
and virtue decayed, whence should you take benevolence and propriety;
unless you abandoned your natural feelings, how would you use ritual
and rusic? ... Damaging the Way and virtue to create benevolence and
propriety is the crime of the sages.

[...] In the age of Mr. Hexu, the people dwelled in not-knowing what
to do, and went to not-knowing where to go. They rejoiced filling their
stomachs, drummed on their bellies and strolled about. These were their
abilities. But then the sages arrived: they twisted ritual and music to straight-
en All under Heaven, dangled benevolence and propriety to calm the
hearts of All-under-Heaven, and then the people began to compete for
knowledge and contend for profit, and nobody could stop them. This is

also a crime of the sages ®*

In these passages Zhuangzi goes beyond the usual accusation of ! as
artificial behavior that violates human nature. The adverse impact of f is
not purely personal; rather it harms society by causing divisions {distinc-
tions) (fen 43} between its members. Later Xunzi would hail I precisely. for
preserving the social divisions that were essential for the proper funcflon—
ing of society. Zhuangzi, however, considered the divisive impact of. i) arvld
separation between superior and petty men not as a remedy to social dis-

nature; it is the conduct of the “vulgar men of our age”; it is opposed to the true_ - w:‘ay. of
life bestowed by Heaven; see Zhuangzi, pian 6 (“Da zong shi™), pp- 193-94; pian 8 {“Pian
mu” ), pp. 237-38; pian 11 (*Zai you” FH ), p. 271; pian gt (“Yu fu” #), p. B23-24.

6+ Zhuangzi, pian g (“Ma ti” BH&F ), pp. 246—47.
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ease but as a malady in itsell. Ritual system, with its hierarchic gradations,
created deep social cleavages and undermined the primeval harmony; it
caused mutual strife, profit-seeking, and disorder. Zhuangzi rejected the
very essence of /i — perpetuating hierarchic social order, which he viewed
as the decay, not the advancement of human society. The only thinker to
deny political order altogether, Zhuangzi remained the only known Zhanguo
philosopher to reject the social value of ¥, and his criticism would remain
the most sweeping in later times.

PROTECTING LI: ZHANGUO CONFUCIANS BEFORE XUNZI

The diminishing appeal of li reflected in the texts surveyed above back-
fired on the followers of Confucius, the self-proclaimed guardians of /.
Several Zhanguo texts contain sarcastic remarks about the useless ru, whose
ritual expertise were seen as merely a cunning device to achieve emolu-
ments by fooling naive rulers.5* The sarcasm may not be representative of
the dominant Zhanguo mood, but its impact cannot be neglected. Xunazi,
for instance, had a hard time at the Qin court, when king Zhao &3 F (r.
306—250) blatantly asked him during an audience: “Are ru useless to the
state?”® The markedly defensive stand adopted by Xunzi in response to
the king’s challenge is reflective of the problems faced by the ru of his age.

How did the followers of Confucius react to this trend? We may dis-
cern two distinct approaches. One, of which Mencius & F {ca. 379—304)
may be representative, focused exclusively ou moral aspects of #, down-
grading to a significant extent its social role. Others, particularly those con-
nected with ritual practice, continued to emphasize the social and political
value of #, although their arguments evidently did not enjoy widespread
popularity.

The trend seen in his writings, the Mencius, may be indicative of the
problems faced by the followers of Confucius who sought to reassert the
value of /i in light of changing sociopolitical circumstances. Mencius could

not possibly neglect the explicit contradiction between the Zhon ritual sys-

tern and the widely approved principles of social mobility and of “elevat-
ing the worthy.”®? A new type of social hierarchy emerged, and the Zhou
%= These attacks againsl the ruappear in the “Contra rs” {*Fei ra” 18 chapter of Moz,

and also in Yanzi chungin (“Waj pian, xia” 8, sect. 1, p- 367). See also Zhuangzi, pian 26 {“Waj
wu" A7), p. 70q; cf. Zuo (Ai 21}, p. 1718,

“ Wang Xianqgian %, comp., Xunzi jijie 4 F H 8 (Beijing: Zhonghua, 19g2; hereaf-
ter, Xunzil, pian & (“Ru xiac™ %), p. 117

%? This contradiction was expressed by Shen Dao: “In the state, there are rituals of noble
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ritual system was only partly applicable in the new conditions; in particu-
lar, the formerly strongly pronounced dividing line betw'veer? th.e nobles
and the ski was swiftly disappearing.®® As the system lost its v1ta.11t)<, Men-
cius and his like preferred to focus on I primarily as a moral prmmple, as
norms of interpersonai intercourse, but not necessarily as a foundation of

social order. . . -
Mencins brought to the extreme the reorientation of i from politica

to ethical discourse, which began in the Lunyx. Only once in his book is% he
cited as saying that “without ritual and propriety (righteousness} superiors
and inferiors will be in turmoil,™® but /i is never assigned the task of stabi-
lizing the sociopolitical order. Except for a few pafssagels which Frge rulers
to employ /i to facilitate their rule, Mencius mentions {i mostly in the con-
text of politeness, appropriate treatment of others, and pfarsonal co‘nduct.
While Confucius evidently shared Yan Ying’s belief in /i as the umv?rs.al
regulating force, Mencius might have been more than reluctant on this 1:.;—
sue. For Mencius, good rule derived almost exclusively from the ruler’s
morality, while adherence to the normative ritual system was apparently of

secondary value.”™ .
In Mencius, i even as a moral value is relatively downgraded: it ap-
i i i 3 i tates:
pears to be subaordinate to other virtues, parf:lcuiarly to,.): Mecr;mus.s‘
“Propriety (righteousness) is the path; ritual is the gate.””" And again:

and humble, not rituals of worthy and unworthy; there are rituals of ?,dult and young, na:
rituals of bravery and cowardice; there are rituals of intimate anc! distall'xt [relauve;], rtwd
rituals of the lovéd and the hated” {Thompson, $ken Tzu p. 295) Ritual hierarchy reflecte
traditional status gradations, not personal merit. ]-

68 The diminishing difference between the high-rankir?g nobles and the lowest st:latunzfor
nobility {i.e., the shi) is vividly observable from changes m‘Zhanguo mortuary prl;:c u:est_ o
which see Falkenhausen, “Mortuary Context”). Textual evidence supporis this c:t serv:.mr::.l
For instance, Zuo zhudn speakers constantly emphasize ‘the rg.nk dllfferencerT betw eenls ip;,n,-
dafi and never employ the term “superior man” (}'unzf) in an identifiable ‘sfu ;o:t:xtc.l‘ fl.;-l “ ;_t.
however, shi and junzi are used already as basically synonymous, albell_ s 1lg tly iffe a;
terms. In the mid-4th ¢ re *Qu li" 818 chapter of Liji, shi and dafs simi arly?;%pe:r[he
closely related ranks. Finally, in sume of the later texts, such as parls cI:‘f Gu_anzz ol o o
Qi yu” T 55 chapter of Guays IS, shi appear to be the standard deslgna.tmn ] X ;‘ruﬂncg_
elite in general. We may assume therefore, that in the course of Zhanguo history the dis
tions between shi and dafu were largely blurred.

% Yang Bojun, annot. and trans., Mengzi yizhu i 7581 (Beijing: Zhonghua, 1992, hereaf-
tes, Mengz) 14 (sect. 12), “Jin xin, xia” F.LT , p. 328. N . .

0 The meaning of & in Mencius is succinctly discussed by Shun Kwong-_lm 1m. M.Tm:ms.]f:n
Early Chinese Thought (Stanford: Stanford U.P., 1497}, pp. 52-55- Inleresn’ng y, even \l-v .
Mencius admits the importance of established social norms tha.t shSuld guide pelrlst;r;a m.D_
rality, he designates these as the vague “W‘ay of the former kings” and not as Ii [Mengzi 7
[sect. 1], “Li Lou, shang” B & - | pp. 162-63}.

71 Mengzd 1o [sect, 7), “Wan Zhang, xia” £E T , p. 248.
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The essence of benevolence is in serving the parents. The essence of pro-
priety {righteousness) is to follow the elder brother. The essence of wis-
dom is to understand these two and not to abandon them. The essence of
ritual is to moderate and to refine these two_ 72

Both sayings reflect the relatively low position of /i in Mencius’ thought.
Ritual, onee the powerful means of social stability, was relegated by this
follower of Confucius to a posttion of 2 mere “gate” to the path of yi. Li was
to “moderate and refine” the major virtues of benevolence and propriety,
but to a significant extent it lost its independent value. Thus the mere com-
parison of Mencius with Lunyu shows a significant decline in ritua?’

The major innovation of Mencius with regard to /i was an
turn it into internal virtue, part of the innate good nature of hu
This internalization of /i might have been derived from Men
to respond to the Daoists’ and perhaps also to Mozi’s challeng
albeit interpreting /i as primarily an ethical principle, was pe
of the apparent contradiction between ritual demands and human desires,
as epitomized in his famous dictum: “Overcome yourself and return to rit-
ual.””* Mencius on the contrary stated:

s appeal,”3
attempt to
man beings.
cius’ attempt
e. Confucius,
rfectly aware

“The nature of the superior man is
such that benevolence, propriety, wisdom, aud ritual are rooted in his
mind.””® Elsewhere he explained:

Every man possesses the mind of pity and commiseration; every man
possesses the mind of shame and aversion; every man possesses the mind
of reverence and respect; every man possesses the mind that distinguish-
es right from wrong. The mind of pity and commiseration is benevo-
lence; the mind of shame and aversion is propriety; the mind of rever-
ence and respect is ritual; the mind of distinguishing right from wrong is

wisdom. Benevolence, propriety, ritual and wisdom are not infused in s
from without; we deﬁnitely possess themn,”®

72 Mengzi 7 (sect. 29), “Li Lou, shang,” p. 183,
72 For more about relations between yiand 4 in the Me
see uiso Chong, “Li, i, wen and chih” pp. 82_8g,

74 This crucial passage is “3% 2 5 18 {Lanyw, x11/1 [“Yan Yuan
of it had been disputed by commentato

ngzi, see Shun, Mencius, pp. 56-58;

"L p. t23). Interpretation
rs from the Han dynasty on, with some suggesting
that Confuctus did not envision the act of self-restriction (see [ohn Kieschnick, “dualscts 12.1

and the Commentarial Tradition,” 7408 t12.4 [15g2], PP. 567-76). Yet insofar as the Lunyu
self-exegesis is concerned, it is highly likely that self-restriction is implied, since Confucius
further explains to his disciple that adherence to & means nat to “look at, listen to, speak or
act” in a way that departs from /.

7> Mengzi 19 (sect. 21}, “Jin xin, shang” #.L: k| p. 300.

8 Mengzi 1 t{sect. 6), “Gaozi, shang™ & k| p. 250: see also 3 (sect. 6)

. “Gongsun Chou,
shang” 2R |, p 8o.
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In this passage, Mencius responds to Daoistsj’ at?acks on h‘,’ ex}p:lain.ing
that it is not an artificial but an innate virtue, which 1.s present in the mlnd
of every human being. Yet if /iis a purely.innate mmd? of reve}:ence::;s
respect, then what is the meaning of the ritual system? 'Whodt en Edar
ritual regulations and minute rites? Should these be considere secct)a‘ tez
or even superfluous? Or, alternatively, were they crl:eated l':uy thfe l.lrll m‘
mind of the sages? Mencius refrained from discussing th‘ls Pomt, eavtr;%
unresclved the issue of how {i, inner virtue, is related tol I, ritual system.
What is evident in any case, is that Mencius made relatively few efforts to

erence to the Zhou rites. .
Pmp;i":i;’gl’al interpretation of 4 and the emphasis on its innate nature is
evident not only from Mencius’ writings, but also from ofher contempor}i-
neous Confucian texts, such as those recently discovered in the late—fou’rt -
century B¢ Guodian ELNE tomb. These texts g.enerally share Mencius’ vi
sion of /i as primarily an ethical norm, a behavioral pattern, or prcher wa;y
of human intercourse. Similarly to Mencius, authors of the Guodu‘m te::.?:
believe that /i is an internal virtue, which is “born from the‘ feelings. .
Although some of these texts refer to ff in its broadher meaning as estahts
lished rites or religious ceremonies, they pay little if any a.lttethlon toi
social functions.”™ We may suggest, therefore, that the Mem:l.an 1nterplr1eta-
tion of Ii reflects a significant trend in mid-Zhanguo Confu‘man th.oug t.

Mencius’ reductionist interpretation of /i as a primarily ethlt.:al ter;n
was shared by many followers of Confucius, but it wfas .not urll'a.mr;'l?.ui);

endorsed by the ru. Even before Xunzi’s efforts to revitalize political {7,

. . ial
may already discern several texts that propagate /£ as a foundation of socia

77 It was Xunzi who noticed this cumra.dictio.n in Miﬂafus. afflls}-u_\:{?ij it as an _Ei:l(fl}l.lwnal
argument against his opponents’ theory (Xunzi, pian 23 [ X:ng e b ) ,1]-)p. ;::;g o
78 M{ETE {Guodian Chumu zhujian, “Xing z_i ming chu” % B & th s slzpirl1 “,)E)i,ngjz?,ming
“Yu cong 5 # 2," slip 1, p. 203; ‘;Yllx‘lccll;lg 1"t”sl:gd::!:;lp(.s;iﬁt}slr;e:;e;gx)n%v{,kh P
i ioné i ] i ear B . g 4T
::r}:l: l:eot:c::iizdilzﬁlli:sn;::m‘;:tt l{:lt e:nphasize its “intern_a.l" r:'argre (see I;EHLE :ll-;u_;t i};%'l{z._l ;
clua.r?? cong chutu wenxian kan ren zi guwen he ren’ai sixlangh Ljfﬂﬁm a8 —
XM FEM, at <www. bamboosilk. urga’WssffiP.angpu?. tm” .;)ﬁ . .
7 See Guodian, “Wu xing™ 117, “Zun de yi” ﬁi%ﬁ‘. “Liu de o :ian h:l ?a::,ianlin
ment of these texts by Chen Wei BfE, “Guanyu Guodian Chujian é‘;lu ez I‘J.\,renhua an
de tizozheng” ﬁm%!ﬁ%ﬁﬁﬁﬁﬁﬁ@mﬁg \ Wul_)'an daxue ur;gg};:ﬂwm e Jon
ji BB E LR ER, Guedian Cfm]{an guefi xueshu yantao hui — 2 fhE
Jg;;&fﬁﬁ?ﬁﬁgﬁtﬁ {Wuhan: Hubei renmin chubanshe, 2000)‘, op. 647{34“'(; ord.an
aﬂl)’;{s of the luerm liin the Guodian tex}tls,]see; f;l; E%a%cce':: ;E%gggggﬁ . ihi:(: 11) "
e hons e n:ljia ljyu'e SiXi?ng tog, 2h e jin yi, Zisi xue ai‘ duL; li de ii]un quan-
;ﬁ?”-sé;é‘;&sﬁr_‘gggg ;ﬁ%ﬁgﬁlﬁl%qgg%gg%zg ,] atyéwww,b;)mbaasilk.orga’Wssf!
Pengliné.hun>>.
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order. Three major reasons may explain why despite the demise of the
Zhou ritual system I did not completely lose its political appeal. First, as
argued above, ever since Cenfucius, ritual as a code of behavior was a
hallmark of shi conduet, an inalienable feature of the superior man, a major
dividing line between elite and commoner. Enthusiastic supporters of such
a code even declared it a dividing line between beasts and humnans and/or
between savage aliens and refined “Chinese.”® These definitions, just like
the categorical statement that “ritual does not descend to the common-
ers,”®! are certainly rhetorical exaggerations, but they indicate the unique
position of /i as predominantly a feature of the elite. Mastering /i was a
precondition for obtaining elite status, and discarding the proper behavior
might have been unthinkable. This may explain the need of many thinkers
to reinforce /i as a mode of personal conduct even during the period of the
decline of the ritual system.

Second, an important group of Zhanguo intellectuals had a strong per-
sonal interest in perpetuating ritual culture. Many of Confucius’ followers
made careers as ritual experts. As we have noticed above, while the Zhou
ritual system gradually declined, aspects of traditional ritual culture re-
mained intact. Thus, although ritual expertise was less valued late in the
Zhanguo than in the early part, no court could entirely discard specialists
on sacrificial or mourning rites. Understandably, it was in the direct inter-
est of the ru to bolster their position at courts by propagating the impor-
tance of pious observances of rituals for the state’s well-being.

Third, not every thinker shared the view that the collapse of the Zhou
ritual system automatically rendered # irrelevant. The Zhanguo period was
an age of incessant political and social turmoil that encouraged some thinkers
to contemplate the virtues of the early Zhou. Although the number of think-
ers who sought to restore the Zhou’s glory was continuously dwindling,
their impact did not fade away altogether. These thinkers believed that the

80 See for instance the following saying: “The parrot can speak, but it does not leave [the

category off flying hirds, the orangutan can speak, but it does not leave [the category of] |

birds and beasts. So, although a man who lacks ritual can speak, his heart is also one of a bird
and a beast, is it not?” (L 1, "Qu i, shang™ B4 |-, pp. 8-11}; for further examples see Liu
Zehua FV#E, Zhongguo chuantong shengzhi siwei ©P R {FHEHIS E 5 {Changehun. Jilin jiaoyu,
1991), pp. 346-48. For ritual behavior as a dividing line between “Chinese” and “barbari-
ans,” see Yuri Pines, “Beasts or Humans? Pre-Imperial Origins of Sino-Barbarjan Dichoto-

my,” in Reuven Amitai and Michal Biran, eds., Mongols, Turks and Others {Leiden: Brill,
forthcoming}.

o1 AT (Lii 4, “Qu li, shang,” p. B1}. For a critical assessment of this passage, see
Li Qigian 2R3, “Zai yi Li bu xia shu ren, Xing bu shang dafu” HH#MT FEE AR T L A%,
Zhongguo gudsishi funcong R 1 b 3 4 3 (1981), pp. 126-36. See also a similar statement
in Guodign, “Zun de yi,” slips 31-32, p. 174,

30

DISPUTERS OF THE L7

Zhou ritual system would be a valid solution to the r..urrent tur.moil, and
they sought to revitalize and strengthen, rather tban dismantle, 1t.d -
Taken together, the three above factors provided a backgroun for ef
creation of texts that promulgated ritnal culture and restored the valldlfy ol
fi in political and social life. These texts are scattf.-lr.ed throu.ghc;;t tl];e rtiltlua_
compendia created by the ru, particularly the Liji and‘ Yili (% <. thur e;
more, statements in favor of the social importance of i appear in the te‘xm
associated with the so-called Jixia B T Academy, for example, Guanzi rE:.i
“F and Yanzi chungiu EFHE. The problematic d‘ating of these textst;n.
of their specific chapters makes it difficult to establish whether or not. finr
views of ritual developed independently or were formed 1.1nder the influ-
ence of Xunzi’s thought.®? Therefore, to avoid methodological COljlqulCJIl, 1
concenirate on the text that in all likelihood precedes th.e Xz‘mzt, na.a.mely
“Qu li 8132 ,” a chapter of Liji that was compiled in all llkehhcrod in the
mid-fourth century Bc.® After several introductory remarks, this chapter
begins with a major exaltation of /i:
Ritual is what fixes the [positions of] relatives and strangers; resolves sus-
picions and doubts, separates similar from distinct, clarifies true and false.
According to ritual, one does not spread rumors about others and doles
not talk nonsense. According to ritual, one does not tra.nsgress regula-
tions, does not offend others, and does not behave impertinently. '.I‘u reTc-
tify oneself and to carry out one’s promise are called good.behavmr. )
implement [self-] rectification and to speak about the Way is the essence
of ritual. ...

The Way and virtue, benevolence and propriety, cannot be accom-
plished without ritnal. Teaching, admonitions and proper cust'o'ms can-
not be prepared without ritual. Divisions, mutual strife, anc.l lmgahon.s
cannot be resolved without ritual. [Positions] of ruler and subject, superi-
or and inferier, father and son, elder and younger brothf..-r, CE!.HI.lDl be
fixed without ritual. A pupil serving his master will not a.Chlf.‘VC intimacy
[with the master] without ritual. Arranging people at. court, ru‘hn‘g the .a.r}':ny,
supervising the officials and implementing laws will lackldlgnTty \.\n;i lelt
ritual. Prayers, sacrifices, and offerings to spirits and deities will lack sin-

e Contheion Siste and Socty of L1 A Sendy on the
influenced Xunzi, see Sato Masayu i, ) . 1 : udy on the
Political Thought of Xun 21” {Ph.D. diss., Leiden Umverslty,I2001).1§:ilznssabn:rgre Js cer
e tre s ot Gt of the s riated o the xa academy. i

83 For the dating of the “Qu li,” see Yoshimoto Michimasa #2318 f, “Kyokurei ko™ 8
%, in Chageky kodai reisei, pp. 117-63.
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cerity and solernnity without ritual. Therefore the superior man is respectful

and reverent, modest and restrained, refreating and yielding — to illumi-
Ttate ritual 8¢

This passage restores /i to the position of paramount importance it
enjoyed during late-Chunqiu. Ritual is viewed as the major regulating force
of political, social, religious, family, and private life; it is the most impor-
tant of the virtues. Ritual allows for smooth functioning of government,
and it validates sacrificial activities and stabilizes the social system as a
whole. These functions resemble those enumerated in Yan Ying's speech,
but there is a difference as well. The “Qu 1i” authors paid far greater atten-
tion to /i as a norm of self-cultivation, and also placed its function as regu-
lator of family life ahead of its social and political tasks. These introductory
remarks resemble the entire structure that follows in “Qu li”: first, discuss-
ing ritual in private and domestic life, then its role in broader social inter-
course, then moving to court activities and then the rules of social and
political hierarchy. This order is not fortuitous and may reflect the situa-
tion in which ethical functions of /i became of primary importance, whiie
its political tasks remained secondary.

The “Qu li” and several related texts reflect a complicated strategy of
li-adherents in the mid-Zhanguo period. Their major task was explicating
and reinforcing multiple rituai regulations, thereby perpetuating a ritual
culture inherited from the Zhou age. As argued above, the insistence on
picus and correct conduct by superior men was in itself a powerful means
of solidifying social hierarchy. However, Zhanguo ritualists had further
political goals. By reconstructing and sometimes inventing an ancient ritu-
al system, they made a strong claim about what society ought to be, trying
thereby to restore the political relevance of antiquity.?

The political message in “Qu li” and other chapters of the Lifi suggests
that many rz were not going to cede easily the political importance of &
and confine it to purely ethical aspects, as Mencius and his colleagues did.
They continued to view i as the means to guard the political order and to’
preserve social hierarchy. Nonetheless, their theoretical sophistication was
not sufficient to withstand attacks by their opponents nor to cope with the

B Lifi 1, “*Qu li, shang,” pp. 6-g.

# Thus, Zhanguo chapters of the Lijf emphasize the ritual superiority of the Son of Heav-
en. The aim of these passages is certainly not to bolster the position of the shadowy figure of
the Zhou king, but rather to suggest an alternative of political {and ritual) unification to the
current multi-state system. Zhanguo rx joined other thinkers in their attempt to stem political

disintegration, and added a ritual dimension to the drive toward unified rale {see Pines, “The
One that Pervades All,” pp. 298—315)
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increasing neglect by rulers and subjects alike of the ceremonies and‘the
codes of conduct based in ritual. Indeed, even the “Qu li" passages cited
above lack the clarity and persuasive power we find in the speech of Yan
Ying. One of the major problems, one which remained unresol‘ved b.y
Zhanguo ritualists, was the obvious gap between the /i advocated in their
books and the actual demise of the ritual system inherited from the Zhou
times. Frequent appeals in Liji to the sagacity of former kings who estab.~
lished ritual evidently remained unconvincing.®® By the late-Zhanguo peri-
od, the aunthority of the former kings was not unanimously accepfed, and in
any case conflicting schools of thought sharply differed in their 111‘terpf"eta—
tion of the sage kings’ legacy. The erosion of the Zhou normative ritual
system, which had begun already in the Chungiu period, resulted by l?te—
Zhanguo in its collapse, and efforts by ru were insufficient to reverse the tide.

The failure of Zhanguo ritualists to restore the paramount position of
Ii in contemporary discourse may be verified from the analysis oflits termi-
nological usage in certain late-Zhanguo texts that may be conmdered‘as
reflecting broad preimperial intellectual consensus. Of these, the‘ most in-
teresting is the mid-third-century compendium titled Liski chungiu aRKF
#% . This multi-authored text attempts to synthesize major intellectual
achievements of the Hundred Schoals, and may be considered representa-
tive of late-Zhanguo thought.

Li appears altogether sixty-four times in Liishi chungiu, more than a..ny
other ethical category except yi 2 . This may attest to the relatively high
importance of ritual to the authors of the text. A closer reading, howe‘ver,
conveys a different picture. More than half of all the occurrences of fiare
confined to its verbal meaning “to treat somebody politely.” In most other
oceurrences, li refers to sacrificial rites or to particular ceremonies. In the
entire text — one of the largest preimperial compilations - /i is never de-
picted as the pattern of social order. Only once does Lishi chungiy mention
“the great £i” which is crucial to proper rule, but the meaning of the pas-
sage is far from clear and the reference to “the great i” in the “I.iu guang
[& ” chapter may well be a later interpolation or a misordermg‘of bam-
boo slips.®” In any case, it is clear that /i completely lost its political rele-
vance for the authors. Similarly, verbal usage of {i prevails in most other

late-Zhanguo texts, such as Han Feizi 2IET, Zhanguo ce BH #, and most

& For the frequent appeals 1o the former kings® ritual au£|19ri‘ly, see, e.g., Liji 7, “Tan
Gong, shang,” p. 182: 8, p. 189; 8, p. 205; 19 “Zengzi wen” & ., p. sae. . .

87 See Chen Qivou M FF KL, comp., Lishi chungiu jiaoshi Eﬁﬁf‘kﬁfﬁ {(Shanghai: Xuelin,
19go) 15, sect. 6, “Bu guang 1/ " p. 918; see also Chen Qiyou’s gloss 32 on p. G55.
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of Guanzi.

The marginal role played by the term /i in the texts of this time indi-
cates the futility of ru-ist efforts to revitalize the concept of # as the founda-
tion of the social order. In sharp contrast to the late-Chunqiu intellectual
atmosphere, now ritual was seemingly losing its “emotive force,” and its
political relevance was frequently doubted. And yet, shortly after the im-
perial unification, ritual regained its political prominence, and the term
was restored to its paramount position in intellectual discourse. This resur-
rection of I/ is evidently connected to the efforts undertaken by the major
late-Zhanguo political thinker — Xunzi.

XUNZI AND THE RESURRECTION OF POLITICAL LJ

Xunzi's position in preimperial intellectual history aud his role as an
architect of the imperial political culture cannot be adequately dealt with
in the present essay. Important for our discussion is Xunzi’s unique role in
the contemporary discourse on ritual. He successfully synthesized the
achievements of his predecessors in order to create a new theory of fi ~ a
theory convincing enough to encourage a renewed ritualization in many
aspects of life.

Li plays a pivotal role in Xunzi’s thought, one that far overshadows
other political and ethical concepts; in regard to it, the compendium of his
writings known as Xunzi may be compared with the Juo zhuan, although
the scope of application of /i in the Xunzi is even broader® Liin the Xunz
is a multi-faceted term that refers to political, social, economic, military,
ethical, religious, and educational spheres, to mention only a few.?® Yet
this richness of functions should not cbscure the nature of /4 as primarily a
sociopolitical term, a regulator of society and the state.

Xunzi’s theory is intrinsically linked with a concept of social and polit-
ical order. In sharp opposition to Zhuangzi, he suggests that social hierar-
chy is essential to the well-being of humankind:

Fire and water have energy %, but no life. Plants and trees have life, but
no awareness. Birds and beasts have awareness, but no sense of propriety
(yi #&). Man has energy, life, awareness and moreover a sense of propri-
% This is not the only point of similarity between Xunzi and the Zus zkuan, which may

reflect Xunzi's interest in and absorption of significant aspects of the Chungiu intellectual

]eg:cg'. This important topic, however, requires a separate discussion, and will not be dealt
with here.

%9 See, e.g., Paul R. Goldin, Rituals of the Way: The Philosaphy of Xunzt {La Salle: Open
Court, 1699}, pp. 535-81.
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ety; therefore he is the most esteemed in the world. His farce cannot be
compared tc an ox; his speed cannot be compared to a horse; but he
makes use of both horses and oxen. Why is it so? I answer: because men
are capable of association, while these [animals] are not. How are men
capable of association? T answer: through divisions {distinctions) (fen). How
are they able to implement divisions? I answer: through the sense of pro-
priety. Therefore, when divisions are based on propriety, there is harmo-
ny. Harmony results in unity; unity results in plenty of force; plenty of
force results in being strong; being sirong enables one to subdue things;
thereby palaces and houses can be acquired for human dwelling.

Association, namely establishing social organization, is in Xunzi's view
the only way for humankind to fulfill its destiny and to subdue nature. This
organization should be based on divisions (fen) between members of soci-
ety. Fen became an important term in Zhanguo political theory prior to
Xunzi, as evident in such texts as Jhuangzi, Shenzi -+, and Guanz, but it
matured in Xunzi’s thought.”! In the Xunzi it has plural meanings such as
distribution of goods, division of labor, distinction between right and wrong,
and last but not least — social hierarchy. It is due to hierarchic order that
human beings differ from the beasts and are able to subdue them. Howev-
er, social divisions are not natural to human beings: they contradict their
inborn greediness and the quest to satisfy limitless desires. To moderate these
desires, and to prevent innate human covetousness from ruining society, an
external regulatory force is needed. This function is performed by Z:

Whence did ritual arise? I answer: People are born with desires; if they

do not obtain the thing they desire, they cannot but seek it. Seeking with-

out standard measures and dividing lines they cannot but contend; con-
tention leads to turmoil; turmoil leads to poverty. The former kings hated

this turmoil, and hence established norms of ritual and propriety to di-

vide [the peoplel, to nourish human desires and to grant what humans

seek. ‘This caused desires not to be deprived of the things, and things not
to be depleted by the desires. The two support each other and grow: this
is whence ritual arises.

%0 Xunzi, pien g (*Wang zhi® ‘£Hl), pp. 164-65.

o1 For detailed discussion of the pre-Xunzi evolution of the concept of fer and its usage in
the Xunzi, see Sato Masayuki, “The Development of Pre-Qin Conceptual Terms and Their
Incorporation into Xunzi’s Thought,” in Jan A. M. de Meyer and Peter M. Engelfriet, eds.,
Linked Faiths: Essays on Chinese Religions and Traditional Culture in Honor of Kristofer Schipper
{Leiden: Brill, 2000}, pp. 27-31.

92 Xunzi, pian 19 (“Li lun” 5 ), p. 946. Modifying Goldin’s translation, Rituals of the
Way, p. 68,
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We shall not focus here on the issue of what Xunzi thought the origins
of {i to be. For the present discussion what is important is that ritual was
created to enforce divisions on humankind and to enable it to enjoy limit-
ed resources without sinking into endless contention. But how does ritnal
achieve this task? Xunzi explains:

Ritual means that there should be ranks of noble and humble, differences
between old and young, a balance of poverty and wealih, light and heavy.
Hence, the Son of Heaven wears the crimson dragon robe with ceremo-
nial cap, overlords wear the black robe with ceremonial cap, nobles wear
a lesser robe with its cap, shi wear a white leather hat with their clothes.
One’s virtue must match his position; one’s position must match his emol-
uments; one’s emoluments must match his usefulness. From shi upwards
all must be moderated through ritual and music; the commoners and the
“hundred clans” must be restricted through law and methods [of rule].**

This passage suggests a twofold impact of ritual on social life. First,
ritual-based hierarchic rules determine the degrees of consumption appro-
priate to each social stratum thereby preventing contention for limited re-
sources. These sumptuary rules allow ritual to become a major economic
force that regulates expenses, responding thereby to Mozi’s appeal to “mod-
erate consumption #iF.”94 Elsewhere Xunzi further explains that ritual
assigns each member of society his task, clarifying his rights and duties and
allowing for the smooth functioning of the social order:

Rulers and subjects, superiors and inferiors, noble and humble, old and

young down to commoners — all should consider this [ritual} as the pinna-

cle of rectitude. Then they should examine themselves within and devote
attention to their duties {fén 43) — this is an identical [feature of] the reigns
of the hundred kings, this is the axis of ritual and law. Subsequently, farm-
ers would divide (fen) their fields and till them, merchants would divide

(fer) commodities and trade them, craftsmen would divide (fen) tasks and

encourage feach other], ski and nobles would divide (fen) offices and lis-

ten [to problems], rulers of the overlord states would divide (fen) territory
and protect it, the Three Dukes would collect [the data)] from all direc-
tions and deliberate upon it — then the Son of Heaven may simply respect
himself and stop [acting]. With everything inside and outside acting like
this, All-under-Heaven is utterly balanced and equalized, everything is
ruled and managed — this is an identical [feature of] the reigns of the

83 Xunzi, pien 1o (“Fu guo™ EHE ], p. 178

21 For parallels between Mozi's and Xunzi's views, see Sato, “Development,” pp. 20-27.
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hundred kings; these are the great divisions (fen) of ritnal and law.%°

This passage curiously resembles Yan Ying's speech pronounced two-
and-a-half centuries earlier. It conveys a sense of somewhat naive hope for
society as a perfect mechanism in which each person knows his proper
place, his allotment (fen), and acts in accord with the duties assigned to him
by ritual. This ideal social mechanism would allow the supretne ruler — the
Son of Heaven — to dwell in blessed non-action (w# wei $&%5).% It is through
ensuring social divisions that ritual fulfils its task as a supreme regulator of
social order. Thus, minute regulations — including the revered Zhou ritual
system — are nothing but manifestations of the basic principles of an ulti-
mate ritual, principles that remain unchanged throughout the dynasties and
that are essential to any organized saciety. In this passage, Xunzi com-
pletes a centuries-long process of distilling the essence of i from the Zhou
ritual system. Henceforth, particular rites could be — and would be — modified,
but 4 would retain forever its paramount social role as the universal regulator.

Let us return, however, to the last sentence of the earlier passage. Aside
from assigning each one his task and moderating social contention, ritual
according to Xunzi further contributes to social stability through its ethical
function. As ritual restrains personal desires and limits relentless profit-
seeking, it encourages superior men to follow the way of modesty and yield-
ing and to refrain from competition. This educational impact of ritual is
limited, however, only to the superior men; the commoners, who lack ritu-
al education and cannot impose seif-restriction should be regulated by laws.
Xunzi did not discard the major Legalist innovation — fz - but limited its
applicability to the lower social strata. Law is important, but it should be
complementary and subordinate to ritual. Lives of the elite should be reg-
ulated exclusively by fi.

Xunzi therefore imbued ethical aspects of i with sociopolitical func-
tions. Yet social implications of ritual behavior in Xunzi’s thought were not
confined to moderation in consumption. Xunzi went one step further than
his predecessors, suggesting the conversion of ritual behavior from a de
facto into a de jure qualifier of elite status. In a pivotal passages he states:

Although a man is the descendant of kings, lords, shi, and nobles, if he

does not observe the norms of ritual and propriety, he must be relegated

to the status of commoner; although he is a descendant of a commoner, if

s Xunzi, pian 7 (“Wang ba” T8 ), pp. 220-21.
9 For the ideal of the ruler’s non-action as the symbol of the perfect rule in different
schools of thought, see Liu Zehua, Zhongguo chuantong 2hengzhi siwei, pp. 119-53.
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he accumulates learning of the texts, rectifies his behavior, and is able to
observe the norms of ritual and propriety — then he must be elevated to
the rank of high ministers, s/4i, and nobles.®?

This passage marks the gap between Xunzi and Yan Ying and other
Chungiu thinkers. The latter hoped to implement ritual norms in order to
prevent undesired social mobility. For Xunzi, on the contrary, ritual-based
behavior should replace pedigree as the sole criterion of social status. Xun-
zi successfully merged ethical and sociopolitical functions of 4, envisioning
to a significant extent the future imperial social structure. Only he who be-
haves according to /i is allowed to ascend the social ladder; and as all mem-
bers of the upper strata would by definition become adherents of ¥, ritual
would regulate elite life. Thus, ritual-based behavicr was no longer a person-
al matter, as implied by Mencius, but became a cornerstone of social order.

Xunzi’s successful combination of political and ethical aspects of &
explains the unprecedented importance he assigns to ritual as the means of
self-cultivation. Xunzi ceaselessly reiterates that the superior man is only
he who “accumulated ritual and propriety,” that the worthy would do noth-
ing that deviates from ritual norms, and that a life without ritual is not a
true life.% Of particular importance for Xunzi is ritual education. He un-
equivocally states that ritual is the pinnacle of learning:

Where does learning start? Where does it end? I answer: its method is to
start with reciting the classics, and to end with reading ritual [texts]; its
purpose # is to start with becoming a s#i and to end with becoming a
sage. Genuinely accumulating [knowledge} and forcefully persisting, yon
should enter [the gate of learning]. Learning continues until death and
stops only then. Thus, though the method of learning has its end, its pur-
pose cannot be abandoned even for an instant. One who pursuesitisa
man; one who abandons it is beast and bird.

Thus, the [Book of] Documents records government affairs; the [Book
of] Songs is where the proper sounds stop; the |Record of} Rites embeds
great divisions of the law; it is the guiding principle of morality. There-
fore learning reaches ritual and stops there. This is called the ridgepole of
Way and virtue %

Ritual thus exceeds all other aspects of education; it is the major goal of the

87 Xungd, pian g {“Wang zhi”}, pp. 148-40.

98 See respectively, Xungi, pign 8 “Ru xiao” fR %), p. 144; pian 27 (“Da lue” KBE), p. 513;
pian 2 *Xiu shen” # 8 ), p. 23.

w Xunzi, pian 1 (“Quan xue” $14%8 ), pp. 12-13.
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learning process — the final stop. Elsewhere Xunzi explains that he who
exalts ritual, “though he may lack clear understanding, would still be a
model shi. ™19 Ritual is also the ontological criterion for truth, as “words
that do not harmonize with those of former kings and do not comply with
ritual and propriety are called licentious words.”'** Hence, “a superior man
who is acquainted with ritual cannot be fooled by deceit and fraud.”'*
Ritual is not only the supreme criterion for distinguishing between truth
and falsehood, but is also the ultimate standard according to which all hu-

man actions are to be measured. Xunzi states:

As the plumb-line is the perfection of straightness, the balance is the per-
fection of equalness, the compass and the square are the perfection of
square and roundness, so ritual is the ridgepole of the human Way. Those
who neither model themselves after ritual, nor are satisfied with ritual,
are called people without rules; those who model themselves after ritual
and are satisfied with ritual are called si who have rules.'%

Ritual therefore becomes the sole criterion of proper behavior, the
supreme and immutable standard of correctness. But Xunzi still is not sat-
isfied, and further promotes ritual, to supramundane importance:

Through it [rimal], heaven and earth are harmonized, the sun and moon
shine, four seasons are ordered, the stars and constellations move in their
courses, rivers flow, the myriad things prosper, liking and disliking are
moderated, joy and anger occur appropriately. Being applied to inferiors
it makes them obedient, being applied to superiors it makes them clear-
sighted; myriad transformations are not disordered. One who deviates
[from its course] would collapse. Is not titual really perfect?®*

In this and other passages fi achieves a cosmic dimension, becoming
the terminological counterpart of the True Way — dao. Just like dao in the
Laoz, ritual in the Xunzi is the supreme truth; the unique force applicable at
the cosmic, social and individual level, the One that Pervades AlL1%> At its
highest level ritual is treated as an unchanging, unifying force of the uni-
verse, Xunzi's panegyrics of {i surpass those of Yan Ying or of the “Qu 1i"
authors, and are not matched by any other contemporary text.’®®

100 Ibid., p. 17. W Xunzi, pian v, (“Fei xiang™ FE#E ), p. Bs.

102 Xunzi, pian 1g (*Li lun”}, p. 356. 103 Thid. 104 Thid., p. 3535.

1e5 For “ritual,” Xunzi actually employs a phrase semantically close to “the One that Per-
vades the All,” namely, “the One that Pervades the Way W " {see Xunzt, pian 17 [*Tian
lun™ K&, p- 518).

196 Xunzi's panegyrics 1o /i are closely paralleled by a speech recorded in Jza Zhuan and
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Xunzi’s theory of ritual may be considered the single most important
contribution of this outstanding thinker to imperial political culture. He
successfuily synthesized the achievements of his predecessors and added
new dimensions to the ongoing discourse of ritual. First, he blended two
major strands of /i, which were by then largely separated — /i as a sociopo-
litical force, the basis of social hierarchy, and & as ethical imperative, the
mode of proper conduct. Second, Xunzi finally dissociated { from its ties
to the Zhou ritual system, By distilling its pure essence — hierarchic social
divisions — Xunzi established # as the “common thread” of the reign of the
Hundred Kings, in other words the basic functioning principle of orga-
nized society throughout history. Third, Xunzi turned i into the supreme
criterion of truth, establishing it as the solid foundation of intellectual so-
cial order, which could adequately replace the evasive and much disputed
term, dao. Finally, Xunzi by far surpassed his predecessors and contempo-
raries by assigning /i multiple tasks in the life of the state, ranking from
ecanomics to warfare, turning it into “One that Pervades All” to an extent
unthinkable even to Yan Ying.'"”

Xunzi’s ideas had littie impact on late-Zhanguo thought, but he tri-
umphed post mortem soon after the imperial unification, particularly with
the ascendancy of the Han dynasty & (206 B¢ - 220 aD). While the ritual-
ization of the early Chinese empire was a complicated process deserving
separate study, it is worth noting the paramount role played by Xunzi and
his intellectual successors in this process.’®® Their ideas of ritual, as the
foundation of hierarchic social order, on the one hand, and as the behav-
ioral code of the elite, on the other, became the cornerstone of Han and
later imperial political culture. As the Zhou world faded, the new ritual
system and ritual-based sociopolitical order emerged. Henceforth specific
rites were to be altered and modified in accord with social and political
changes, but the adherence to ritnal as the guiding pelitical, social, and
ethical principle remained intact. Xunzi’s vision was fulfilled.

attributed to the Zheng statesman Zi Taishu F A4 (Zhao 25, pp. 1457-59- This speech is
definitely of much later origin than the bulk of the Zus text, and il might have been interpo-
lated by a person with strong ideological affiliations with Xunzi {for details, see Pines, “Intel-
lectual Change,” pp. 129-32}.

107 See Goldin, Ritwals.

108 For the relatively negligible impact of Xunzi on lale-Zhanguo thought, see Ma Jigao &
&R, Xunxue yuankiv BB PF H (Shanghai: Guji chubanshe, zooo), pp- 17g—g2; for his im-
portance in the Han period, see ibid., pp. 193—=216; John Knoblock, Xunzi: A Trenslation and
Study of the Complete Works (Stanford: Stanford U.P., 1988) 1, pp. 36—49.
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