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THE MEANING OF QING 1% IN TEXTS FROM GUODIAN 5[ /5
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UNIVERSITY OF VENICE

I

Ninety per cent of all the ancient Chinese manuscripts discovered over
the past years contain texts that have no transmitted counterparts. This
is the reason why the palaeographic material recently unearthed in
tombs dating from the IV to the II century B.C. are changing our per-
ception of early Chinese thought, adding much important information
about philosophical debate in pre-imperial China.!

In this paper I shall confine myself to discussing the meaning of
ging 1% in light of the bamboo slip manuscripts excavated in 1993 at
Guodian 55, Hubei ¥4t Province. As far as dating the archaeologi-
cal site is concerned, scholars concur on a period ranging from 350-
270 B.C.;? this means the texts found are obviously copies of still ear-
lier testimonies.

The significance of the Guodian find cannot be overstated. In addi-
tion to unearthing a series of manuscripts throwing new light on the
genesis of the Laozi T, the excavation also revealed a huge number
of Confucian (or, even better “Ru f%” or “Classicist”)’ texts, many
without transmitted counterparts.* One of these, known as Xing zi

! See Andreini 2005.

2 For a detailed discussion, see Allan and Williams (eds.) 2000; Zhongguo zhexue,
20; Chen Guying (ed.) 1999.

3 See Nylan 1999, 2000, 2001 and Csiksentmihalyi and Nylan 2003; see also Zuf-
ferey 2003.

4 A volume reproducing the photos of all 730 individual bamboo slips was pub-
lished in 1998. See Guodian Chumu zhujian FF3EREZEFTHE. In addition to three
documents covering about two fifths of the Laozi and the XZMC, the main object of
our study, the Guodian excavations unearthed the following texts (all without titles
and mainly unknown before the excavation): Taiyi sheng shui ’—*E7K (a short cos-
mogonic treatise in a “Laoist” vein); Ziyi 454 (which follows the homonymous chap-
ter taken from the Liji #85C); Lu Mu gong wen Zi Si B AT IE; Qiong da yi shi
B5IE LIKE; Tang Yu zhi dao FEEEZ 1E; Zhong xin zhi dao B5 2 18; Cheng zhi wen
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ing chu Tt B4y (XZMC) (Human Natural Dispositions Arise frori
:ﬁlgﬁ)ecree) is of fundamental importance to the p.resent study, as
provides a thorough disquisition on the concept of ging.

1.1

Qing is certainly one of the mosF compl.ex and' elus%e\:] etgrilsst rliréﬁtﬂz
Chinese philosophical and non—ph;lt(})lsogilécoag ;?;(;c‘?\]?£hin g

i sis to instances of the us gir s Ol
S;Z—flliez}g (\:vfo?ll(iydoubts would remain, since 1t 1s a con(:(Z};)lttlwl(lllec::rl;l ;11_
corporates a whole array of notions, as Anne Cheng recus a}; i
trated convincingly.’ I have referre.d to. the pre—Han corp ool
fhiatical dividing line in the semantic field of qing, prde?[ze rgoste e

in criti aintained that this term acquire ‘
(I:I(la;tna lrrlllecefrlltifgs (?fal Ygagicl)ns, sentiments, emotions’ only dum;;l;eilceeli?

iod. A.C. Graham, one of the first to dgubt the eguwre-Han -

It)\f/ggn .qing and emotions or pas.sion’s, has c.lan;leq t_l;a; in fs o
erature ... it never means ‘pass1.0ns‘ even m, siin fl aé.verb =
means ‘the facts’ ... as an adjective ‘genuine: ... as a s gt
i _tzu ‘genuinely’”;® Graham also wrote thgt t7e qing :
l‘n k]:/l(t) [SZ“ erﬁfinely X in it”, “what X essentially is”. Qing 18 alsc; rek
l;:ec? t; tt%e act of naming because the ging of X is what X cannot lac

s 8
. ltSlk?utr(l) Ibéev&ijrlllg—?o)i('has also substantiated Graham’s regdlgg, acce;p;—
ing ging as “what a thing is genuinely lﬂfe”, thox’lgh h;suzgler:i 1:;36 c;l .
low Graham’s translation of qi.ng as ‘essence Far }f’ramework e
doubted the legitimacy “of ascribing an .A'nstotellan b

Iy Chinese thinkers and partly because it 1s unclear S
fl?;g thinkers drew a distinction between essential and accl

properties”.’

%25 Liude 757 s (gections I-IV); Wuxing
i 7 | B Liude 758 Yucong arie :
nglﬁﬁi(?lg’lﬂizl\;lozget doef yém:duct) The content of the la9$7t0texi l\v;iaiv irge;jgfglgx;\tgl
ey y i ion f in the early 1970s at Ma s
i script version found in t ‘ /0s : ! e
t(}'lroﬁlgdhlntgeﬂiu}igigani% “tgxt” and the shou £ “explanation”) which closely ¢
inc &
sponds to that of Guodian.
5 Cheng 1999, p. 31.
6 Graham 1986, p. 59.
7 Graham 1986, p. 60.
8 Graham 1986, p. 63.
9 Shun Kwong-loi 1997, p. 185.
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For Sarah Allan, too, ging did not acquire the sense of passions or
emotions until the Han. Before that time, ging simply meant one’s
natural endowment, “but not specifically one’s passions”.!0

According to Chad Hansen, the ging “of a thing are the reality-
related, accessible criteria that practically guide use of its name... Qing,
in sum, are all reality-induced discrimination or distinction-marking
reactions in dao executors”," where dao i means the guiding dis-
courses through which we interpret the world. Hansen states that even
for Xunzi &jF (ca. 340-245 B.C.), ging refers not to passions, but to
those pre-social, natural responses to reality inputs.'2
Maurizio Scarpari adopts the definition of the ‘most instinctual
component of human nature’, coining the categories ‘instinctual na-
ture” and ‘emotional nature’,' indicating the non-premeditated activ-
ity of xing which includes emotions, desires and feelings.

Beyond its ‘philosophical’ implications, it is inevitable that every

investigation into ging has to take the fundamental, dominant mean-
ings of the term as its starting point: on the one hand we have ‘emo-
tions, passions, feelings” and on the other the idea of ‘real, true, genu-
ineness’.
Provided it is permissible, if we were to try to mediate on the main
meanings of ging (on the one hand “intrinsic characteristic, reality,
truth”, on the other “passions, emotions, feelings™), to give a holistic
definition to the term, we would be powerfully persuaded to conclude
that the idea of “truth” inherent in ging corresponds precisely to that
constitutive need to respond to external promptings towards satisfying
those desires'* that emanate from our instinctive nature.!s

10 Allan 1997, p. 85.

'! Hansen 1995, p. 196.

12 Hansen 1995, p. 202.

12 Scarpari 2003, and 1998, p. 495.

" There is a large number of occurrences in the philosophical literature of the
compound gingyu 154K ‘essential desires’, “intrinsic desires’, which, as we find in the
Liishi chungiu = BGFFTK, may be assimilated into a set of “basic instinctual or instinc-
tive desires’. See the Qingyu section in Liishi chunqiu 2/6a-8a. (The editions of all the
traditional received texts quoted in this article are those of the Sibu beiyao.)

13 This seems widely shared by the authors of the Shangjunshu T HEE and the
Xunzi. See Shangjunshu, 2/5b; Xunzi 11/4/60. For a strictly technical definition of
ging in the Xunzi, see 82/22/3, 82/22/63. There is then a famous passage taken from
the Liji which must necessarily be taken into account, precisely because it is usually
cited in support of identifying ging with ‘passions, emotions’. See Liji 9/23.
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To investigate the breadth of the semantic range of qu&: 1sh nzrcte;

' discussion of this concept at the heart ol

sary to verify the terms of the ! ( :

theyRuist tradition, and especially to take in the Tlch-ness Qf thefethlgrz:—

and moral '1rnplications,16 Indeed, the idea that ging 1s a m:dto .ess(,: i

i ‘basi tivation structure’ as Antonio

tial natural character, of ‘basic mo structu ' | !

defines it,!” faces us with all the moral amblgule %nher}?nt in }tlhls Cgrlg

’ it is intended as identifying those character:

cept. If on the one hand it is . . : ; :

Wlll)ich show ‘what’ a specific thing genuinely is and hOWflt tbel;a\tfhe

and develops if given appropriate support, or a mkatter of Srclg ;)tmth

i i ing as ‘reality’ risks concea
other it cannot be denied that ging : onct it
i me of this absolute fidelity to a g
that arouses perplexity. In the na ‘ s
i i iti ible moral drift therefore appears:

ine essence or disposition, a posst : .

Xunzi states, if followed with blind tenacity, adherence to qzr%g results

in immoral behaviours and gives rise to conﬂlctua.ll outclomes‘ R

This brings us to a fundamental point in our discussion of ging: the
entire pre-Han debate among the Ruist offers strong clues' to the con;
trast between that which man instinctively is anld thlat ;thh %:yn:ﬁzt

i i der to fully achieve a level of mora
acquire or develop in or ‘ e
1 i is e, there were thinkers who
raises him above beasts. In this sense, ler : _ .
to investigate man’s inherent characteristics and his psych(;) phyf;.cal
i jecti i oiding
i bjective, undeniable facts and av
and emotional dynamics as o ‘ . -
any recourse to reassuring idyllic formulations about the real make-up
of human nature. .

Some recently discovered manuscripts such as the XZMC devlelaocli
this critical tension between natural predisposition and .the mo;at‘ ©
complishments man strives for, offering new theoretical solutio
which require careful reflection.

II

The precise affiliation of the XZMC within the Ru 1tra\di}tlion is t&; g:(;
j i Several scholars have ex

ct of lively debate at the momen.t. Sever
Jtie initial hypotheses of Li Xueqin /'%%‘1’5'% who asserts t/llat s{ci)rzz
works from the Guodian tomb such as Ziyi #4%, .W.uxmg FA4T an :
Mu gong wen Zi Si B 123 3 & would have originally been parts 0

i ing should be interpreted as shi &
16 Thi d to look more closely into whether ging s . ;
‘realig;/hlsarclf’eor O‘emotions’ in the Ru works has been recognized both by Chen Gu
ying 19’99, pp. 402-411, and by Li Tianhong 2001.
17 Cua 1977, p. 381.
18 See Xunzi 89/23/57.
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the work attributed by tradition to Zi Si /& (ca. 483-402 B.C.,
grandson of Confucius and disciple of Zengzi ), or rather, the lost
Zi Sizi TRF.Y

The discovery of the XZMC has therefore helped rekindle interest

in Zi Si and, as a result, also in the Zhongyong W, a work which
Cheng Yi FEER (1033-1107) also attributed, not by chance, to the
same Zi Si. His name is associated by Shen Yue J}4Y (441-513)* to
the Zhongyong and other works that came to form part of the Liji #8550
during the Han dynasty: Biaoji %7C, the already cited Ziyi, and
Fangji ¥55C. But that is not all. Sima Qian 7 J5i& (ca. 145-86 B.C.)
in his Shiji $5C rediscovers a very close link between Zi Si (still rec-
ognized as the author of the Zhongyong) and Mengzi # T (ca. 390-
305 B.C.), who it would seem had one of Zi Si’s later followers as a
teacher: it is on the basis of this ‘descent’ that the critics (starting per-
haps with Xunzi)* have isolated the so-called S; Meng pai B R Zi
Si and Mengzi lineage’.

Similarities have then also been identified between the XZMC,
other documents unearthed at Guodian such as the Liude 75 and the
thinking of Gaozi % F (420-350 B.C.) as referred to by Mengzi.?? Fi-
nally, scholars like Chen Lai [ 7¢ have spoken in favour of attributing
the XZMC to the Confucians Zi You Ti# or Gongsun Nizi /A
}E’LJZ'B

Numerous doubts also assail the structure of the text. The rear-
rangement of the original order of the slips, completely upset by the
obvious cutting of the strings that kept the slips together, is still under
way, to the point that various hypothetical versions of the XZMC have

19 The Zi Sizi is mentioned in passage 30/16b of the Hanshu i%2. For a discussion
on the link between the Zi Sizi and the Guodian texts, see Li Xuegin 1998, pp. 28-30;
Xing Wen 1998; Jiang Guanghui 1998 and 1999; Guo Yi 1998, p. 33. For the rela-
tionship between the Mengzi #F and the Guodian texts, including the XZMC, see:
Guo Qiyong 1999; Liang Tao (which actually deals with the Shanghai manuscript
Xingginglun).

%0 See the indication in Zhang Xincheng (ed.) 1998, p. 620.

! Xunzi confirm the link between Zi Si and Mengzi; more importantly, he high-
lights how such a bond would exist precisely in virtue of the fact that both support the
doctrine of the wuxing ‘five modes of conduct’, and perhaps precisely according to
the ways shown in the two Wuxing manuscripts of Mawangdui and Guodian. See
Xunzi 16/6/10.

%2 See Scarpari 2001; Tao Lei; Chen Guying 1999, p. 404. On the relationship be-
tween the Xunzi and the Guodian texts, see Goldin 2000.

# Chen Lai 1999; Ding Sixin 1999 (where certain similarities to the Yueji 830 are
also developed), and 2000.
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been presented.?* At this stage, however, it is possible to respond to
some important questions of a textual nature thanks to the discovery
of another almost identical manuscript source on bamboo, the so-
called Xingginglun 1% # (Treatise on Natural Disposition and Qing),
held in the Shanghai Museum, together with other texts on bamboo,
whose contents are in part now available.*

1.1
We will now look directly at the XZMC. The work begins with the fol-
lowing statement:

JUNEEA PO 1 3 A MM A A E R IR TR AT 1 B T AR

Although every man possesses xing 1% (natural inclinations or disposi-
tions), the heart/mind (xin /() does not have an established intention.
Only after having entered into contact with things (the heart/mind) is
activated; only after being gratified does it takes action; only after hav-
ing practised will it be established. (slips 1 and 2)

But what is the content of xing?
EREEZRAMS
Natural dispositions are made up of the vital breaths of pleasure, anger,
grief and sadness. (slip 2)*

The XZMC continues thus:
e R A1 Rl B 2 A

Having reached the moment when it (‘xing’ or ‘pleasure, anger, grief
and sadness’) becomes externally visible, it means that things have

taken a hold on it (or ‘them’). (slip 2)

24 See for example Lian Shaoming 2000.

25 The text in question, edited by Ma Chengyuan, is Shanghai bowuguan zang
zhanguo Chu zhushu L HFTIGEFREREIZEITE, Vol. L In 1994, the Shanghai Mu-
seum acquired a group of about 1,200 inscribed bamboo slips from a Hong Kong an-
tique market. These may have been stolen from one or more late fourth-or early third-
century B.C. tombs in the area of the old state of Chu 4% (the same as Guodian).
These bamboo slips include a group of unknown early Confucian texts on music, po-
etry and divination. The first volume of Shanghai bowuguan includes only three texts:
the Xingqinglun, another version of the Ziyi and an unknown text, named as Kongzi
shi lun FLFE53%. The Kongzi shi lun starts out with the statement attributed to Con-
fucius according to which “Musical performances should not be separated from ging
(yue wu li ging BET HENE)”. .

26 This interpretation recalls the passage 10.1/60/19 from Dadai liji KAABET; see
also Yi Zhoushu ¥R JE % 58/33/15. The commentary of Zhu Xi 4Z (1130-1200) to
the Zhongyong states that ‘pleasure’, ‘anger’, ‘grief’, and ‘happiness, joy’ are ging,
but until they are not expressed, they are identified with xing. See Sishu Jizhu

PUEEEE, p. 18.
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ThlS statement is echoed in slips 10 and 11, which testify how “speak-
Ing 1n general terms, what stimulates xing are things, objects (wu )

Now we come to the hear : i i
» art of the matter, which directly concerns

PE B et
%ag%ﬁgsposnmns arise from the Decree. (slip 2)
g;ﬁlgg%ee descends from Heaven. (slips 2, 3)
Dao initiates from ging. (slip 3)
The llpe “dao initiates, starts from qing” may imply that dao is consis
tent Wlth qing, and may prove that man’s moral achievements are ir;
keeping with ging from the outset, but not that they necessarily deri
from total obedience to qing. JorRiis
One point in particular is worth dwelling on: the text does not sa
that dao is produced (sheng £, or chu ‘arises, manifests itself”) by
qing, but that it “initiates, or starts (shi 44)" from ging. Furthermore ;
statement of this kind does not support the idea that dao is entirel a;lg
pro{oundly rooted in the human inner ‘motivational structure’ tZ use
Cua’s words, assuming that ging really does constitute a sort (;f inner
essence or the sum of man’s emotional states. The process of a
proaghlng 4a0 starts with the activation of that faculty of expressi -
e.n.lotl’onal {mpglses and states of mind inherent to xing ‘naturzﬁ dis r(lf
ilmtlon , .wl.nch 1s manifested outwards and fits with ritual elegancep(li
15). This is therefore a process which moves from nei [Ny ‘inside’
zhong 9 ‘inside, in the middle’) to wai 4} ‘outside, external’ v
‘ Tl?e XZMC clearly establishes the relationshjp’ between .xin d
ging 1n the following passage: o
TR
Qing springs from xing. (slip 3)
This is an extremely important point, which we find twice more in the
Guodian texts: first in slip 40 of the XZMC, with a slight variant, and
subseqyent}y in section Il of the Yucong agds, slip 1. As ’La'n
Shaoming A4 points out,” the link between xi;zg and éin is oy
haps <?xempliﬁed by the stillness-movement (jing-dong %‘a‘?%) rlz:ir‘
tlonshlp, which may be compared to that between water and waves :s_
mentioned in sub-commentary (shu i) of the Zhongyong. 1 Wo;ﬂd

*7 See Lian Shaoming 2000, p- 36; Chen Ligui.
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ongi BT f the

ssage from the Yuanshengt %ﬁl% crhoa:)ptte(rb :n .
i ) epresents the

i ;Ctl r;é;nfg I'1)5 mo K ‘the finfﬂ extrem-

allusion is made particularly to
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lso consider a passag
?(iaojing 248 according to W h
and ging the extremity. In saying td‘x’
ity. the last visible, external appendix , R o
P there is also an inner-outer re ations e
o thft d sk{own in Zhu Xi’s discussion 11 is Lo i
qtllngZ’haS Z;Zigy taken up recently by Chen Lai, Xiang
the on , Taxen up ' | %
and Guo Qiyong ST % because it 1s activated by xing, which mi;tz
l | hins ial di en
¥ Sprmlgieféotl)r; :hiigs. The substantial dlffer?ngf rl:lztgfee Stai]i i
e sents an explict '
i former represents . S
o xmtf Set;mrsrgflisﬂ;ily to an internal dimension, a potential,
while the othe s
state. This is clear from XZMC, slip 6
B 0 BREUA

[ i i manage to
Although [man] possesses xing an? ;clzr;l neither
themselves until [things] take hold of them. - TR .
i d purposes
ms to all intents an

manifest

Qing thus see

xing:
Rl : in 3 29
?F?'l;eéilriiitri?l conditions are close to ging. (slip 3)

:F\h)e%ﬁnal ones are close 10yt moral prop "
gl = ing is anifest 1t.

o ”’E% E%?ersﬂtjaéls [ what pertains to ging 18 able tol m

He who un

(slips 3, 4)

Should ging be mani

even though the authoir per

that is in full accord with the dao.
T ed
He who understan

modate it. (slip 4) ;
The text thus gives us to understand that the

: ssion
double cycle: an expre
sorption from without. As Yucong s

N2 B Hﬁié_ﬂ%)\ A
As regards man’s dao., in some c1 )
it enters from the outside. (slips 19,

riety, righteousness’. (slip 3)

fested? Or dao? 11lean towards the latt.er reading,
ested ?

haps refers 10 the ability to manifest a ging

iety 1 to accom-
ds what pertains to moral propriety 18 able

ction I states:

s it arises from the 1

i .29,
04: Xiang Shiling 1999, p. 71; Guo Qiyong 1999, p

e question, see Peng Lin.

29 For a detailed analysis of this

e is a double action, a
b-
from within and a development by 2

nside, in others
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And again:
B

When it arises from the inside there is humanity, conscientiousness and
trustworthiness. (slip 21)

The manuscript of Yucong 1, unfortunately damaged, continues with
“when it penetrates from outside...”. In my view it is not unlikely that
the text originally read yi 5% ‘ri ghteousness’, sheng 52 ‘sagacity, sage-
liness’, and zhi & ‘wisdom’, which, together with humanity, consci-
entiousness and trustworthiness, constitute the six virtues to which the
Guodian text identified as Liude 75%% (The Six Virtues) found at
Guodian refers. The connection with the doctrine Mengzi attributes to
Gaozi,* based on the principle according to which “humanity is inter-
nal, moral rightness is external (ren nei yi wai =AM, seems
quite clear. Slip 26 of the Liude contains the same formula, which ad-
heres closely to both the moral vision of the XZMC and the contents of
slips 22 and 23 of section I of the Yucong, which reads:

A NS B IAE  Py m4 1 4

Humanity springs from man, moral propriety from the dao. The former

springs from the inside, the other from the outside,

Let us now go back and examine the XZMC:
TFE AL,

Love and hate are matters of the nat
B it Bt 2849t

That which is loved and that which
=N EERD |

Being good and being not [
(slip 4)

The text suggests that the subject of the last line in slip 4 is once again

xing,*! as confirmed by the Shanghai Xingginglun manuscript. If the

reading proposed here is correct, then it is natural to underline a con-
nection with the doctrine ascribed by Wang Chong E7 (27-97) to
the Confucian Shi Shi 48, who argued that “there is both good and
bad in gingxing 1% These positions are a long way from those

expressed in the Mengzi, to the point that Chen Ning came to assert

ural dispositions. (slip 4)
is hated are the things. (slip 4)

good, is a matter of natural disposition ]

30 On the relationship between Gaozi and the Liude, see Scarpari 2001.
*! Leading scholars agree in holding that xing is indeed the topic. The exceptions

are Lian Shaoming 2000, p. 36, who is in favour of yi 5, and Ning Chen 2002, pp. 28,
40, who is in favour of xin /[a.

32 Lunheng #7185, 13/36/8.
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. “ "
that the Confucian texts from Guodian could be 25? as ’fﬁriru:gcrzz
- 199 31 5 -
i’ ture as being evil”.”” I neverthele
of Xunzi’s theory of human na bein . i gl o
i Guodian, including the 5 '
fer to interpret these texts from . . o
i ithin the Ruist thinkers which he
resenting that branch wit . ’ g
t “morally ambivalent... both norm (
equal for all men, bu y : s
i ' nt and accomplished”.
tual, as well as being both incipie . . . gt
ity’ i ion’ in the interpretation of xing w
ity” and such ‘suspension” in t , gl o
implicit 1 fucius, according to whom
implicit in the words of Con s, ) L
to Ic))ne another because of their xing; they diverge from one anoth

o . 3N\ 35
a result of practice (xi &) ' )
Let us look at what emerges from slip 18, where we find:

2 AT 1A 2 SR DA . AP
’%é\éfg%ﬁ rrigulating his ging, ensures that it cqmmumcatesh w1ths trl:i
inside and“with the outside (manifesting and acquiring as rfnuhc Sa; 1es =
quired, churu 4 \); after that, he turns to the teachings (of the Sag

old).
HHFUEETHEN

The teachings (of the Sages) are the means by which virtue can spring
forth from within. (slip 18)
HAER i S
l{!itual ceremonies are produced by ging. (slip 18)
This statement is supported by section I of .Yucogg, 5/1\1%{ 1,,’ \A;hlelroew\zz
read “Qing arises from xing (qing chu yu xing 1% ﬁﬁg ), (; o
by “Ritual ceremony springs from ging (i shengh ythe qteXt
78 £ FAME)” 30 At this point it is crucial to understand why | fext
szltes \that ritual behaviour comes from q{'ng.anii Eot fllr;);;leiclztrszg\%’hi(:h
ies i fact that xing also includes e
reason probably lies in the | ety
i i d harmful emotions, such as .
would give vent to excessive an . . b
i d in a ritual context. The acti
ness or fear, if suddenly release ! ; A
ial ritual, which has its origin 1n
thus be conveyed to ceremonia ; : i
le is to appropriately atten
faculty of human nature wh05f3 IO to ap
intens}i/ty of feelings and emotions. So it is important not to confuse

33 Chen Ning 2002, p. 36.
o ing 2002, p. 18. il ]
2 (S:(};:YELIE;E 52/%'% ]E/l. The XZMC (slips 12 and 13) confirms that “it is precisely
i ich nurtures xing”. ' ' "
pragﬁu(c)en\t?llec rerll;ltionship between ging and ntual. cerimony, see ?ucgnfei, zs}lllipqing
hich reads “ritual cerimony are in accordance with man’s ging (}z L();'zr% i
%‘éﬂ/\i’ﬁ%)” which is echoed in passage 2:64_1—12 of the Gu(;}ilil }?owe’ver e
3%/2 of the Li;‘i and in the Wenzi LF, where in passage 8/41/14, .
replaced by xing.
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cause and effect: ging is not the source of feelings, but it is responsible
for their visible effect.

It is now clear why slip 20 states:
A TREE

The exemplary person embellishes his qing.

Ruist thought constantly stressed the need for behaviour to be refined
within the ritual context. The expression of emotions is a constituent
feature of human beings; we all need adequate gratification of desires
and feelings, but with necessary constraints in order not to damage the
self or others. The purpose of morality (renyi {~%%), ritual ceremony
(li) and musical performance (vue 4%), is to give harmonic expression
to feelings, and to prevent excesses that may interfere with social or-
der.

An echo of this specific attitude emerges from the XZMC (slip 20),
where it is stated that “the exemplary person embellishes his qing”. ¥’
It cannot be ruled out that the need to embellish ging is derived from
the fact that ging in itself refers to a natural neutrality which is not
necessarily ‘ugly’ or reprehensible (as Xunzi affirmed); a method of
responding that is perhaps elementary in its mechanical development.
On occasion it might refer to a blind appetite, but more usually it con-
cerns a condition of pre-cultural, basic reflexes where there is not
much room for moral consideration.

Qing is the starting point of man’s moral experience: this is why
the exemplary person embellishes his ging and not his xing. More pre-
cisely, xing describes a pre/a-moral seat of basic emotions and desires
latent in all individuals, while ging describes the mode by which these
emotions and desires are articulated, so it is not necessary to embellish
an emotion or a latent feeling, but rather to measure the impact of their
externalisation at the level of ging. Hence, as a response to external
phenomena, ging is an attitude that an individual consciously culti-
vates and refines.

The text seems to confirm that moral differentiation amongst men
occurs at a level of ging (because it invests the faculty of the aesthetic
and ethical embellishment of one’s response to outside stimulus) and
of xin ‘heart/mind’, which directs the will on a moral level. In Xunzi’s
view, the exemplary person and the petty man therefore share similar

3 The Liji 7/25 similarly says that “the exemplary person acts according to the
tites in order to adorn (shi &) his ging”.
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i i rsions are

atural dispositions (xing); but although their desueg (zlm(;l gvexm o

nh same, they diverge on the choices they mak§ gui eh. K S£aées e

F ea con\;ergence on this point in the XZMC, slip 9, w 1; e

}‘Swithin the lands lapped by the four seas, all men shz‘lretil eeuse e
ral inclinations (xing); they differ from one another 1n

1 faculties (xin)”. A : : ST

meitis therefore possible to conjecture that, in the Xutréz;tsasat 1
XZMC, xing 1S a natural, amoral endowment.‘ ‘The two : rr;an .
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exemplary person embellishes his qin_g’i (slip 2(t))t ) i\c])ebe qubj’ugated,
i tion of egoistic appetite S
educes ging to a collec A ’ =2
zvhile thquuodian texts record the need for a ‘lighter make-up
We will now look at slip 29:
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Il}ﬂgiﬁf)n 3 just z;s weeping in its turn expresses a‘.fhctlon. S
iid; with’ exerting ging to the utmost level of intensity.

Similarly, slips 42 and 43 state that:
By B R R . . ;
")??h%sez\f}ilf efge?t\z?rf to the utmost, will be highly exposed to grief an
0
happiness.

ini i artici-
Slips 37-40 again present ging as a term de.fmmg the‘gen};lr;z Iﬁrasted
i 1 ich he does. In this sense, ging 1.
n of man in that which : . g 1s cor
E?fuvsei % “that which is artificial, false, conscious acquisition
‘ \Ab\ )‘Ab AA’U'_JJ o 101 1
K/I\ZW iﬁfiﬁiﬁo conceal his falseness without others noticing
an ca a
(slips 37, 382 _ =t
1 A'LAE:“CNZ‘G::%Q . w . il
VE’}%J h)?:orfinues to commit the same error, 1t necessarily means
his heart/mind intentionally persist in that. (slip 38)
I 2 o He . .
%ﬂf%‘lf t('?b?erjl\?iﬁ; that which a person reveals of himself, could his
re ‘ ‘
qiilg perhaps be withdrawn from view? (slip 38)
il i i 40
gjr?sigr?ﬁ{;usness is the orientation of trustworthiness. (slips 39, 40)

feti 7

pre o mt e cae

38 Xunzi 90/23/76-77. F
= Augililar claim is made in Yucong 1L, slip 29.
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Trustworthiness is the orientation of ging. (slip 40)
5 AT

Qing arises from natural disposition. (slip 40)

Slips 50-52, whose content according to Chen Lai refers to the sover-
eign, are quite relevant to our inquiry:

JUNAE 2yl 5

In general terms, men’s ging is something that can be pleased. (slip 50)

In this case ging is a kind of “true emotional nature’ whose needs ne-
cessitate being met, and may be met. But ging also evokes an appeal
to more sincere and authentic impulses as a guarantee that goes be-
yond the actual results of the action, as shown by the passages that fol-
low:

iy A B R 8

If we consider the issue in terms of (adherence to) ging, though he errs,
he will not be blamed. (slip 50)4°

AN DU SN &

Whenever he disregards ging, even if he manages to overcome difficul-

ties, his deeds will not be held in great esteem. (slip 50) 4!
Qing also alludes to a kind of loyalty towards oneself as a prerequisite
for the trustworthiness (xin 1) acquired in the eyes of others. The
term xin {5 already appeared in slip 40 in relation to ging,** and slip
23 also confirms such a relationship:

JUBH A& g

All the sounds, when emerging from qing, are trustworthy. (slip 23)

The lines that follow show how complete adherence to ging ensures
that the desired effect is achieved even before the action takes place:

GRS Pt YN s

If one shows genuine emotional participation, then one will enjoy the
faith of others even before acting. (slip 50)

Liji 32/9, 32/26 (see those
SUTTE “trustworthiness is
qing you xin 1541

“A similar claim recalls what is read in the chapter Miuchenxun 757l of the

Huainanzi WEBS¥. See Huainanzi 10/2a. On the similarities between the XZMC and
the Huainanzi, see Liu Yuexian, 2000.

I This also emerges from slips 46 and 47, where it is read that “he who, though

being mild and living joyfully in harmony and peace with others, shows that he has
not fully exercised ging, will have reason for regret”.

“2 For other references to the relationship between ging and xin 13, see Lunyu 13/4,
passages which occur in the Biaoji chapter: xin jin ging

close to ging”; ging ke xin T&FI 1% “ging could be trusted”:
% “qing has trustworthiness”); Zhuangzi 3T 16/6/29, 19/7/3.
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=TS EEEED : |
@;;ﬁ ::HEO%]C’?S trustworthy without having spoken it means that he
has a refined (or beautiful) ging. (slip 51)

A1 B 13 |
Iﬂ-lifj\fvﬁhﬁo%\iittrlout the influence exerted by educatlonl, ‘ensll'lriiig;e tp()i:/)grlg
’ f he: ind),*® possesses a natural nclin
of constancy (of heart/mind),

good. (slips 51, 52)

i . i
The final two passages are decisive 1 underst.andlng the sense of ging
and allow us to point out its difference from xing. " B
Xing, natural human dispositions, appears to b.e a chru e
tional i’mpulses contrasting feelings that regulr?i the dglé Gt
, i ] to edu s
ind i tly be bent to the will an :
heart/mind in order to firs ‘ d to -0l
finally expressed in a morally sultable. for.m. leng lls :n tg;rf}t] i
inc; ith the combination of elem ,
Heaven, and coincides wi ‘ : (i
cultural, psycho-emotional faculties, ready to receive the prompting
iects by way of the senses. o . _
Objging };t 1e};st in the XZMC, is identified rather as a dlre.ct emallxso
’ its ¢ ion’ isa
tion of xing, or perhaps it is better to say as its func’uonh. ngm e
the starting point of man’s moral experience (4(10) ar.1d the orig
which inspires traditional rules of ritual behaviour (i).

In the manuscripts T have examined, the concept of ging that

emerges does not fit so neatly into the inner parameter of uncontami-
nated purity, an inner reality, an essential nature. Rather it suggests a
natural faculty concerned with the outward expression of feelings,
emotional states or instinctive reflexes. Obviously, when the visible
results of actions are faithful to a sincere feeling, perfect adherence to
qing is achieved. In this sense, ging (contrasted with wei), becomes
quite similar to another key value of Confucianism: cheng %, the idea
of total adherence to the natural reality of one’s heart.

The Guodian texts, and the XZMC in particular, show us that man’s
moral path is a long process aimed at harmonizing the need to express
his own natural qualities, and the equally fundamental need to develop
his level of response to external phenomena through constant devotion
by way of learning and emulating the Sages.

In this sense, the attainment of mature virtue depends on the meas-
ured display of one’s own basic impulses, and on sincere participation
in the social ritual ceremony. This occurs when qing is able to act as a
perfect osmotic filter between natural emotivity and the ability to
translate such impulses into concrete, morally blameless acts.
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