7. Orality and Ritualized Teaching, Part Two

7.1 The Teaching Setting

Mark Edward Lewis describes the teaching situation discernible in the
Analects as follows:

As for the Lun yu, the most important single-feature is that the
“enunciatory scene” portrayed in the text ... is one in which the
author is a recorder of words attributed to an authoritative
figure, either Confucius or a leading disciple. ... The
communication situation that this mode of enunciation mimics
is the act of teaching. ... In the case of the Lun yu this textual
strategy may at first have directly reflected a historical reality
of disciples seeking to preserve what they remembered of an
inspiring teacher. However, in the later strata, written by men
who had never known the master, the perpetuation of this form
cannot be explained as a reproduction of any lived, historical
reality. Moreover, when the Mencius and the Mozi begin to
produce longer and more elaborate discourses resembling
essays, they are still textually enunciated as addresses by the
master to an audience of presumed disciples, or a dialogue with
a named interlocutor recorded by a silent disciple/witness. No
early texts explain the significance of this insistence on
simulating the teaching scene in the enunciation of the text,
probably because this procedure was taken for granted and
would have lost its raison d’étre had anyone acknowledged it.!

Lewis goes on to explain the rationale for adopting this setting by resorting to the
argument that the master only derives his authority from the presence of disciples,
and “what made the words worth listening to was the fact of their having been
heeded by others, and that fact was proven only in the re-enunciation of the
teaching scene.”? It seems to me that an easier, Ocam-like solution would be to
find the source of authority in the master qua master, for, after all, pupils sought
him out because of his inherent authority; to them he was their guide in ritual
matters, which was the key to moral cultivation and success in office. The
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teaching situation was not merely a hoary setting sanctioned by the idealization
brought about by the passage of time, it was the actual process through which
information was imparted in an intellectual lineage made up of masters and
disciples. Far from not daring to acknowledge the teaching scene, it was taken for
granted as the very basis of master-disciple relationships, a scene repeated over
time in the course of the oral transmission of classical learning.

Wiebke Denecke is equally reluctant to credit the reality behind the
image of the teaching situation. Instead, she grants authority to the transcriptions
of disciples who purposely framed their records in scenes of instruction:

The choice to represent the master in conversation with his rapt
entourage profoundly shaped the meaning of Confucius’
teachings. When framed in pithy scenes of instruction by his
disciples’ transcriptions of his words and actions, simple
declarative sentences are transformed into words of wisdom
and bodily gestures into ritual acts. Confucius becomes a
charismatic master figure, confirmed in his authority in equal
measure by the loving admiration of his disciples and by his
own strategic downplaying of his wisdom. This disjunction—
between master’s authority and the disciple’s authorship of
episodes that showcase his authority—enhanced Confucius’
charismatic stature.”

If disciples transcribed Confucius’s words and actions into a text, then the
authority of the “message” of the text originates in the person of the speaker and
actor, not the transcribers, notwithstanding their rhetoric of presentation. For, as
Michael Nylan queries, “Does the authority of a text once written down
significantly differ from what it was when it was only available in an oral
version?” ¢ At least in the case of Confucius, obviously not. And given
Confucius’s self-proclaimed role as teacher, it is reasonable to take the description
of a teaching situation based on the format of conversation or catechism at face
value, not ascribe it to the “choice” of later transcribers as a natrative frame. The
statistics cited earlier amply demonstrate the basis of the Analects in an oral

context.
Given that I take descriptions of such teaching situations seriously, it is
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reasonaF)le to explore the physical environment. Where, we may ask, did
Conﬁ!c:us teach his students? Robet Eno could get no fanhér than est);b['sl,' ]
generic study group, in which students followed a Ruist teacher in ma tls"lmg“a
broad Iset of traditional ritual formulas, known as /i,” of which Ci)z:”mg' ?
followmg was the prototype.® This group was a social entity, never grou clilccllu'S
any particular location, whether indoors, outdoors, humble or.highbotg'n é" l;' .
Brooks rather discerns a pattern of changing physical settings throuvch. tl u'Ice
Analect.ls, commencing in the earlier strata of the Analects with outdooromzut' ot
or meet.mgs in the homes of disciples, then shifting in later strata to meet'e oh
C‘onfucms.’s house, which seems to grow more opulent over time.® 1 ot
dlsc_ern this progression, as the Analects is seldom specific as to tt;e }fa“‘ﬂoﬁ
settings of Confucius’s enunciations, conversations, or catechisms ThePFyS]C'f’i
Sayings of Confucius does identify Que Quarter ] %, where Confu.c' li a””_y
the site where he taught his students.” ’ e e 8
The physical locations of all communication settings, as introduced i
thfe first or second lines, break down as indicated in the fo]lo;vin list; k m
mind these are not limited to Confucius. (If a location appears late% in tile‘ﬁ?‘s?

espec1a!1y af.ter the initial utterance, then chances are this textual interpolation is
for clarification; I therefore discount it.)

Geographic locations: 5.22, 15.2, in Chen; 7.14, in Qi; 9.5;
‘l 1.21, in Kuang; 13.9, traveling to Wey; 14.39 p['c;yli]I:GQc]};iEl.gs:
in Wey; 17.3, traveling to Wucheng,. , )
Disciples in attendance: 5.26; 11.24.

Receiving a visitor: 14.25.

In audience: 6.28; 14.21; 19.22; 19.23.

Received in audience: 15.42.

At a sacrifice: 3.12,

At a sickbed: 8.3; 8.4:9.12,

On the road: 17.1.

Staying overnight with someone: 14.38.

El)ll;; og 495 verses, only 22 of them introduce the physical setting. The setting
° 5 éFrays ft?w _clues as to the concrete environment in which teaching toolg
place. Given this hint, we are probably justified in regarding many of the questions

that prompted an iati
enunciation (read “answer”) as havin i
el Gy g been elided as often as

5
B B e b
. ] ate of the Field in Pre- ies,” Si ]
| vty - g igd re-Han Text Studies,” Sino-Platonic
Kongzi jiayu, 9.89.
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The circumstances surrounding the posthumous compilation of the
sayings of Zhu Xi & (1130-1200), the so-called Conversations of Master Zhu

Arranged Topically (Zhuzi yulei He F-2E0), are relevant here, as explained by
Daniel K. Gardner:

The reader too should keep in mind that the text is not a record
of formal lectures or sustained philosophical exposition but
rather of conversations, or perhaps, more accurately, of bits and
pieces of conversations strung together by an editor years after
Chu passed away; many comments thus lack the context
necessary to make full sense of them, and the referents used in
them are not always as clear to the reader as they surely were to
the hearer. Moreover, in reading Chu Hsi’s remarks to students,
we do not see the gestures or hear the inflection in the voice that
gave meaning, and sometimes even life, to the remarks.®

In addition to linguistic, cultural, and historical contexts, the conventions of the
catechism are also generally missing in this work. Yet Wing-tsit Chan reminds us
that this compilation consists of some four thousand conversations between Zhu

Xi and his disciples, and that, although on a few occasions students submitted
written questions, on the whole “the questions and responses occurred at
random.”® Even in this conversation-rich environment, the apparatus of the
catechism is not generally discernible, yet it was the very foundation of these
numerous exchanges. Likewise, in the Analects, the mechanism of the catechism
lies equally low. And just like in the Conversations of Master Zhu, Arranged
Topically, instead of linguistic referent, cultural context, or historical background,
what we find in the Analects are lone enunciations and isolated pronouncements
of doctrine or judgment; instead of the physical setting we find the physical
actions or movements associated with teaching. Therefore, instead of the body
language of communication, we get the gestures of ritual deportment; the

terminology of motion then affords a new focus of inquiry.
7.1.1 Performative Ritual

In this and the following sections, I examine two actions associated with
teaching: sitting and standing. But at this point it will be salutary first to examine
why these movements should be considered ritual in nature as well as functional

$ Daniel K. Gardner, Chu Hsi Learning to be a Sage: Selections from the
Conversations of Master Chu, Arranged Topically (Berkeley: University of
California Press, 1990), 86.

® Wing-tsit Chan, Zhu Xi S F (1130-1200): New Stucies (Honolulu: University of

Hawaii Press, 1989), 106.
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in purpose.
perfomm'l"he background to our discussion is the general theory of ritual as
periom (r:l}:e Many types of ritual theories may be applied to the nature of the
inese teaching setting, includin i
n ; g such foci as acti i
cognition, communication, etl i i G s |
; . ethology, praxis, relationali ioti
o ! _ 5, nality, and semiotics. '”
. ad?d Inlg, c}:]c?nmderably narrows the theoretical field down to a particular ritual
radigm. In his study of the failure of ritual i
ual in the Records of Ritualis
o 5t f Ritualists, he adopts
Ub19 part theoretical approach to the nature of ritual: one is the performed ritepas
; : e
:Jesnictczremfny, classified under “restrictive theories of /i since such rites are
setife ;
e\,eryd:y tcl}Cf t.he plelrfot mance of named ceremonial circumstances distinct from
; affairs.” "' On the other hand, “e i i
, “expansive theories of ritual”
beyond the “specific occasi i S
ccasions of ceremony” include th
. occas e common elements of
everyday actions.'? It is this latter y i oy
s r approach, in the form of performati
that will prove most fruitful fi ini s of Bl
: or examining the ri fii?
eaehing s, g ritual aspects of Confucius
I Perfontnanve theory is valuable precisely because it does not depend on
1 the consciousness of the partici i
pants as being engaged in ritual activi
the nature of the activit i i Y et o
y as being necessarily religious. And i i
: . t focuses att
on what happens in the ritu {gritfican " 1 The
al, not the significance th it, 13
definition of ritual b i e term st Lot
y R. A. Rappaport is germane here: © i
e: “The term ritual
the performance of more or invari o,
or less invariant sequences of fi
b ormal acts and utt
not entirely encoded by the i : bt the
: performers.” " Glinter Thomas explai
meaning of ritual is not discernible i ici gty
e in the “participants’ intentions” i
g : " : ! ; ntentions™ or even “in
ritual itself,” but in the difference this ritual makes in the subsequent
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[Eg: The Dysfunction {)f Ritual in Early Confucianism, 22.
useetiergfzzg?hilgertc;anfscholarship, the new term performativity is in common
: at brand of ritual theory indebted to J. L., Austin’
A : e : o0 J. L. Austin’s thought of “doi
post%tsr L:;IS: l\fvords ; vrfhlle performance is increasingly used by %eminis?oe::zg
e Sallzt s;::c)letnll]s. 291' the use of performativity in socially constructed acts
, see the discussi i b i
Ticerbins s s, S0 b ission by Ronald L. Grimes, “Performative,” in
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“communication process.” '* In the case of the ancient Chinese. an overt
awareness of participating in a ritualized teaching setting was obviated due to the
sublimation of ritual into the background of social reality; it was a given part of
the worldview and hence not foregrounded by unnecessary comment or analysis.
D. I. Keertzer summarizes the nature of ritual viewed in these terms as follows:

Ritual action has a formal quality to it. It follows highly

structured, standardized sequences and is often enacted at

certain places and times that are themselves endowed with

special symbolic meaning. Ritual action is repetitive and,

therefore, often redundant, but these very factors serve as

important means of channeling emotion, guiding cognition, and

organizing social groups.'®
From the point of view of performative ritual, it is true that it is almost impossible
to distinguish ritual from social action, as Dietrich Harth asserts."” If this is so,
then our task is to discern the sequenced and repetitive, standardized and
formalized, aspects of a social activity to take account of its ritual nature. This
includes repetitive actions in the sublime realms of annual courtly ceremonies,
festive seasonal holidays for the black- or gray-headed folk, and even the diurnal

drudge of the anonymous individual at home.
The shift in attention in research over the last four decades from ritual

structures to performance and its contexts naturally has led to closer attention to
ritualized motions and the settings of dramatic performance in the ancient world.
Work by Eva Stehle and Bruno Gentili and the volume edited by Dimitrios
Vatromanolakis and Panagiotis Roilos are fine examples of this trend.’® A
concomitant refocus from the overly religious to the quotidian and profane was

15 Thomas Giinter, “Formative,” in Theorizing Rituals, 321-43, 355-56; cf. p. 325¢
“Quite often even practitioners cannot give a reasonable account of the meaning of

their acts.”
16 D, 1. Keertzer, Ritual, Politics, and Power (New Haven, CT: Yale University Press,

1988), 9.
17 Dietrich Harth, “Ritual and Other Forms of Social Action,” in Theorizing Rituals,

17-36; p. 17.

'8 Eva Stehle, Performance and Gender in Ancient Greece: Non-Dramatic Poetry in
Its Setting (Princeton, NI Princeton University Press, 1977); Bruno Gentili,
Theatrical Performances in the Ancient World: Hellenistic and Early Roman
Theatre (Amsterdam: I. C. Gieben, 1979); Dimitrios Yatromanolakis and Roilos
Panagiotis, eds., Greek Ritual Poelics (Washington, DC: Center for Hellenic

Studies, 2005).
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an inevitable and welcome development.'” But a closer focus is still possible, and
indeed necessary. This is the micro level of the costume, the pose and indivfdual
gestures. Indeed, although Lévi-Strauss privileged words (in the form of myth)
over ritual (as acts), he still recognized the importance of ritual gestures: "}"I"he
value of the ritual as meaning seems to reside in instruments and‘_eestureIS' it is
paralanguage. The myth, on the other hand, manifests uitself éas a
meltalanguage.”*® Concerning the ancient classical world of the West, work bE
Claude Calame, Peter Jackson, and Barbara Kowalzig are representat{\/e in thi)s/
narrowly focused area.”' It is with this theoretical understanding and authorization
Fhat I confidently set out to examine the separate motions of sitting and standing
in Confucius’s teaching settings in the Analects, which are repetitive ani
sequenced, and certainly seem to be standardized and formulized.

7.1.2 Sitting in Service

‘ The various associations of the key term ju (&) in the Analects provide
an 1m;‘3c_)rtant ingress on the process of teaching. These meanings range from “to
be at,’ f‘to dwell,” “to occupy an office,” “to be out of office (and dwell at home),”
‘.‘to cl.ann (by trying to ‘occupy’ the credit for accomplishing something),” “to l:;e
in retirement,” “to remain or pass time,” “to be at ease at home,” and “to ;it ” The
two most relevant examples follow, translated by Legge: ! ‘

ﬁfm!ecrs 7.4: “When the Master was unoccupied with business
is manner was easy, and he looked pleased” 2 3 f&, H 5
o, KRR, 2 )

Analects 17.8: “The Master said, ‘You, have you heard the six

¥ For this hitherto neglected arena of ritual performance, see Richard Schechner and
Ma.dy Sq!]‘lll1]an, eds., Ritual, Play, and Performance: Readings in The Social
Sciences/Theatre (New York: Seabury Press, 1976), Part Three: “Ritual
Performance in Everyday Life”; Sally F. Moore and Barbara G. Myerl;off eds
b, glecr:i!ar [fi!_ual (Assen: Van Gorcum, 1977). T
. ;u e Lévi-Strauss, Structural Anthropology, vol. 2 (London: Allen Lane, 1977),
* Claude Calame, Poetic and Performativ i i 7
ud > ) ive Memory in Ancient Greece: Heroic
gqfe:ef.rce am.[ Ritual Gestures in Time and Space (Washington, DC: Center for
th? lgmc Stl:]dIES, 2009.)5 Pe},er J:ackson, “Retracing the Path: GestL;re, Memory, and
Kowaﬁges; of Trgdltlon, History of Religions 45 (2005): 1-28; and Barbara
o ig, Tngmg_for the Gods: Pet'ﬁ?f'rlrances of Myth and Ritual in Archaic and
e ass:-mf Greece (Oxford: Oxford University Press, 2007).
he binome yanju *?enskah #&/EF of 7:4 is more commonly expressed by the
cognate xianju *firenska [H f%, as will be apparent later.
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words to which are attached six becloudings?”’ You replied, ‘I
have not.” *Sit down, and 1 will tell them to you.™ FHE: “H

th, LEASAKET? "HE: Rl 7 UE! HaEl 7
Confucius at leisure and inviting a student to sit were apparently the prerequisites
for teaching to commence.

This combination of free time and a student at hand is a frequent
occurrence in the early literature, as in probably the most notable teaching
situation orchestrated by Confucius (or later editors), the opening passage of the
Classic of Filial Piety:

Zhongni was resting, and Zengzi was in attendance. The Master
said, “The former kings had an essential way that was the
ultimate in virtue; they used it to make the world follow
obediently to cause the people to be harmonious and friendly
with each other, and superior and inferior to be without discord.
Do you know this way?” Zengzi arose from his mat and said, 1
am not clever, how am | good enough to know it?”" The Master
said, “As for filial piety, it is the root of virtue. It is the source
of my teachings. Resume your seat, and 1 will tell you about it.”

shRE, BT, TE: RTEHEERE, PUERT, K

FAE, LTFEE. wnzE. §THE, SR8, fabh

iz FH. K%, @AM, oy Fimt. B, B

T
The technical terminology requires some analysis.

First “to be at rest.”” In his now lost Register of Categories of Mr. Zheng
(Zhengshi mulu %5 < H #%), Zheng Xuan % (AD 127-200), offers the following
explanation of the binome xianju (HJE) in a similar context.?* Remember that

3 Xiaojing zhengy 1.1a-b. The traditional view of this text is described by Ruan Yuan
Bt TG (1764—1849): “Zengzi was from Nanwucheng, the state of Lu. Zengzi was 46
sui younger than Confucius: Confucius felt that he [Zengzi] was able to master the
way of filial piety, so he imparted to him his learning and [he] composed the Classic
of Filial Piety” %ﬁ%%ﬁﬁf\iﬁﬁk.ﬂ,:f‘u%ﬁﬁﬁiﬁ,ﬁ&ﬁz%f’ﬁ%%@ Ruan
Yuan, Zengzi shipianzhu 8T+ R 1E T2, in Zhongguo zixue mingzhu jicheng
henben chubian, Rujia zibu BT 200 % RIS A IR AT #i, vol, 23
(Taipei: Zhongguo Zixue Mingzhu Jicheng Bianyi Jijinhui, 1979), 269 (1a).

2 For this and related terminology discussed below, see Shen Wenzhuo 7k 3Cfi, “Cong
jiaguwen, jinwen de yixie xiangxing wenzi shuo guren de zuo” IG5 e

e 5 T 2 T A AL, Zhongoue Jingxue 4 (2009): 35-48; see esp. p. 39fF, He is
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Zh.eng Xuan's funsiamental point of departure in commentating on the classics is
to isolate ceremonial contexts and gloss ritual terminology:

Naming “Confucius was at rest” praised him for not being
weary and not too familiar. To withdraw and relax to avoid
others is called “to be at rest.” &L HIJE#H, BT A
3, SRR EI . :

Fr'om the context of most of the occurrences of this formula in the Records of
R.'.maliszﬁs and the Family Sayings of Confucius, it is clear that Confucius wa
'v\flthdra.wing from formal interactions with rulers and officers but not ﬁ'on:
Literactlon with his disciples. This is explained by Qian Mu as “to be at ease (an
%¢); to withdraw from court and dwell is called to be at ease” %t ; IB#IT &
FI1#E /&% Qiao Yifan’s understanding is similar: “To withdraw from the public
but not avoid others while being out of office” e J& E[J B 45 A~ B A T 5 411,27
Cor‘1fuc‘ius was energetic enough to teach his disciples, yet, even if at home stli[l
maintained a degree of ritual decorum, since he was not too formal. In the co’ntext
of the teaching setting that commences the Classic of Filial Piet)‘) Zheng Xuan
ex;?lai‘ns the term ju as “to be at”: it “means to be at the lecture Ilall:’ Ji FE i et 28
This is of course not a linguistic gloss but a contextual interpretation. In l"lllS
Subcommentary on Zheng's Commentary on the Classic of Filial Piety (A" iaojin
Zhengzhu shu ZE#E 8T, Pi Xirui adds that ““lecture hall’ is the same af
‘classroom’” ## % BJZ2 %, Though interesting, this comment is irrelevant since
he does not help us understand how Zheng Xuan arrived at his view of the term
Next, “to be in attendance.” Zengzi was in attendance (shi £F). This wz;s
acommonplace term for the faithful service of a disciple in waiting upon a master.
Z.heng Xuan explains it simply as “one of lower status being at the side of one 01‘c
higher status is called ‘being in attendance’” B.{E 2 # 2 I EIf%. Wang Zhao i
B8 (ca. 1725-1805), links the term to education in his Supplements to the

?ﬁlt‘thla;larly strong on fgraphic analysis and describing the various activities associated
o the teaqhmg setting, but does not place these activities in a ritual context other
e n t())( Fnen’gon th% a;?%c::t of respect shown to those of higher station
ng Xiangdong 77 [ %R, Da Dai Liji huijiao jijie KEALiC] :
, Jijie REAL GRS
. g%!e]_]mg:%zj,ahonghua Shuju, 2008), 1.2n2. FRAR, 2 vols.
ian Mu £678 (1895-1990), Lun B {
1 M 5 , Lunyu yaolue FiBEE0E, Wanyou w '
27 éTalpel: Commercial Press, 1965), 61. - pari Reipacst
iao Yi —F | GmeniE S (Taipei
e Tlif;afr;;%ﬁ %QT,LLL;)W iong;; AR IEZE (Taipei: Zhonghua, 1983), 7.102.
: "L, Xiaojing Zhengzhu jiaozh AR RS (Taipei: i
i gzhu jiaozheng ZEHSERERIRE (Taipei: Guoli
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Commentary on the Records of Ritualists of Dai the Greater (Da Dai Liji zhubu
RERME EL ) (preface dated 1805): ““To be in attendance’ is to assume the duty
on the right and left (of a master) to inquire about instructions concerning the
Way” £iF, &AL A4 B According to this view, “to be in attendance”
meant to have the master’s ear and the freedom to pose a theme of instruction by

way of a pointed question.
An example is Zixia’s inquiring about the meaning of a verse in the

Poems:

Confucius being at home at leisure, with Zixia by his side, the
latter said, “With reference to the lines in the Book of Poetry ...
, “The happy and courteous sovereign, is the father and mother
of the people’; I beg to ask what the sovereign must be, who can
be called ‘the parent of the people?”” Confucius said, “Ah! the
parent of the people! He must have penetrated to the
fundamental principles of ceremonies and music, till he has
reached the five extreme points to which they conduct, and the
three that have no positive existence, and be able to exhibit

e i sl e |
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Yan You by him, their conversation went on from general
matters to the subject of ceremonies. The Master said “S?t
down, you three, and I wil] discourse to you about cerem(’mies
S0 that you may rightly employ them everywhere and. in a]i
circumstances.” Zigong crossed over [Zi-zhang’s] mat, and
Erieplfed, “Allow me to ask what you mean.” Thg Master’said
‘Respect shown without observing the rules of propriety 1s
called vulgarity; courtesy without observing those rules i

called forwardness; and boldness without observing them i
called violence.” The Master added, “Forwardness tabkes a Y
from gentleness and benevolence.” "

fERE, TR, THE. e, BS=0m,

. bl ! 7 \ = Ty Mt F S 2‘{%9 {‘E’:
3_}?! i(‘:“)\%, B2, ERUMERERRE, T
SRR T EL: BRI a0 ? »F B B R eh Al

B, RWARGE, W2l BAHE, Mz, Fm,

“HmE,

207

FI(.)nfucm.s probably intentionally set up the specific learning situation instead of
Itl just b-emg the spontaneous reaction to a question posed by Zengzi. This is the
view of the Sui classicist Liu Xuan 24 (ca. 546-613):

these all under heaven; and when evil is impending in any part
of the kingdom, he must have a foreknowledge of it—such an

one is he whom we denominate ‘the parent of the people.’

AFHE, TEMA. TER: “BiEFz: 9HET, R

2B, MR ZRER? ILTH: “RRZR

B, EREgY R, UESHE, T8, R

T. WHAER, Wiz, ARz RE R, ™0
Zheng Xuan amplifies his explanation of the meaning of the formula “Confucius
was at rest” already quoted by adding the following phrase to tailor it to this
specific situation with Zixia:

Here he specifically deals with one disciple in attendance and
explains for him the poem. His name is recorded so that he may

be imitated.
WAE— T, Az, EHREFTE®EG. 3
This scenario also worked with several students in attendance:

Zhongni “being at home at ease,” with Zizhang, Zigong, and

¥ Cited in Fang Xiangdong, Da Dai Liji huijiao jijie, 1.2, n. 3.
3 1iji zhengyi, 51.1a-b; James Legge, trans., Li Chi Book of Rites, ed. Ch’u Chai and
Winberg Chai, 2 vols. (New Hyde Park, NY: University Books, 1967), 2:278.

3V Liji zhengyi, 51.1a.

Confucius himself composed the Classic of Filial Piety; it was
not a response from Zeng Shen inquiring about the topic, At
the time, the foundations of moral conduct, filial pie'q;“and
brotherly kindness, were hidden and not manifest. During this
age the Master’s fate was on its downward side, the rites had
collapsed and music had degenerated, and the teachings of
names (al?d their proper ritual places) was about to be lost: this
move@ his sagely heart. Therefore, since disciples had, the
practice of posing questions, and Ruist masters had the duty of
teaching and instructing, he fabricated the words of Zengzi in
order to praise the rites through his responses. Thus it w;,s not
the case that Zengzi had actually posed this question.

LT B AT R TTH . S &
: ZaHZA I E...... =2 a n.‘-'f é\%
Eg%%?ﬁ%@@%%ﬁ%%ﬁ%%,%@%ED%;
P AT M2 2, MY T = B
W TR TRERG, 5D D

8. 1,

L! . . . £}
b Llj;; ;ﬁ;:%jg;—o-]:b_mai Legge, Li Chi, 2:270.
(346-613), Ginwen Xiaojing shuyi 5 L3238 3L, in Han-Wei vishu
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Confucius set up the teaching situation because of his concern to transmit the
proper etiquette of filial conduct, given that morals and the rites were in danger
of disappearing. He could do this because such a practice as pupils inquiring of
masters, and masters imparting instructions was already an inherent part of the
educational culture. But, Liu continues, if this were truly a spontaneous question
from Zengzi, then Zengzi should have asked about every pericope (zhang #%) and
Confucius should have responded to each question.

This account in the Classic of Filial Piety is particularly detailed; these
actions should be considered to be ritualized given the explanation of ritual
mentioned previously. But it may also have been inspired by a ritual precedent,
for it includes such elements as an oral declamation, purposeful movement, and
then more oral recitation. This would be reminiscent to later readers of the
formulaic prayers or sacrificial ceremonies recorded on Zhou bronze inscriptions
or Shijing poems. Martin Kern has isolated Mao 209, “Thorny Caltrop” (Chuci i
#), as an example of an ancient “performance text” that includes the speeches of
several participants in the sacrifice whose responses to each other are still
discernible in the text;’* we may also presume some choreographed movement

that is not mentioned. Perhaps, then, such conversations cum movements like .

standing and sitting evoked some ritual associations with antiquity in the minds
of the participants in the teaching setting.

7.1.3 The Rite of Standing

As the opening passage of the Classic of Filial Piety cited previously
reminds us, the act of standing often was part of the formal setting of the
catechism, as pupil Zixia stood up to receive the Master’s instructions, then was
invited to resume his seat. A similar scenario is found in the Records of the

Ritualists:

Binmou Jia rose up, left his mat, and addressed Confucius,
saying, “On the long-continued warning [of the drum] in the

chao WELE 4L, ed. Wang Mo Ei (1731-1817), Jinxi Wangshi Zikanben &%
T ETIA ed., (1798), reproduced in Zhong Zhaopeng BT, Guji congean
huibian 55 MFRICH, 7 vols. (Beijing: Beijing Tushuguan Chubanshe, 2001),
5:817-30; p. 820.

% Martin Kern, “Shi Jing 5548 Songs as Performance Texts: A Case Study of *Chuci’
# 3% (Thorny Caltrop),” Early China 25 (2000): 49-111. A traditional study that
also recognizes the roles of different speakers in this record of a ritual enactment is
by Ling Tingkan #IiEH (1757-1809), “Ghi Chuci kao” 8t 93, in Jiaolitang
wenji K 4L % SCHE (Beijing: Zhonghua Shuju, 2006), 117-19.

1
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. ‘vyu , I have heard your instructions [&: but let me ask [ how
it 1sq,t’hat after that first delay there is another, and that a long
one?” The Master said, “Sit down, and I will tell you.” :

BRWE, RETHE: “KRZARZEA, BB
£, B BB, {2 3 A RIBER 1y

Tl‘u? phrase “left his mat” (mianxi /i) parallels the bixi (8) of the Classi
Filial Piety. Standing was a required component in rituals, as evidenc ; S'I”C ’
chremonif{ff and Rituals. For instance, a public ritual cond’ucted by theed'm -
(_sz‘z{weng 7l 1E) required the guests to “return to their seats” (fanzuo 2 iJél)rZCfttZZ
“rising up in response” (xingdui F ). According to Zheng Xuan, afier the guest
resumed 'ﬂ‘leir seats, the director withdrew and stood at the weste‘m corn 'gfeT )
room_.-‘" “Standing” is also associated with listening in the Records ofRil 0! 'he
“Qu_h shang,” where it records that “a lad ... must stand straight and s L: lfa d
not incline his head in hearing™ & 3744 J5 1E A~ {58 37 uere, md

Standing is also closel i i
y associated with the proce i i
has been initiated: process of leaming afer it

When sitting by his side, and the teacher puts a question (the
]eamer)' should not reply till (the other) has finished \;Vhen
requesting (instruction) on the subject of his studiés (the
learner)‘should rise; when requesting further informati(;n he
should rise. When his father calls, (a youth) should not (mer:e[ )
answer “yes,” nor when his teacher calls. He should, with {a
respectful) “yes,” immediately rise (and go to them). ,

e Al = 7 Hil
if%ﬁi‘%é# SRS, AR, ¥R, FHisdlk,
RA MR, 4B, Mk,

hAmogg the tatami tactics sketched in this chapter of the Records of Ritualists are
V;DS‘?; fjdr a s:tudent should keep his mat from that of his teacher, wiqat to do when
Isitors arrive on the scene, or how to react when a master yawns while seated
Z;S mlat, e.md the like. Further teachings on standing as part of the ritual of Ieailiﬁz
Sue ;.lis: mhcluded. F(.)r mstanc.e, “when 0{16 is sitting in attendance on another o?
perior character or rank ... if the superior man put a question on a new subject,

he should rise up in giving his reply” FFA8HAE T, B FRIEmMAIET L, *

B55T s 5
’ Lfyr zhengyi 39.9a-9b; Legge, Li Chi, 2:122.
37ih"r zhushu 15.11a-11b,
” Lg; .:ﬁengyr: 1.24a; Legge, Li Chi, 1:70.
s, :] engyi 2.9b; Legge, Li Chi, 1:75.

I zhengyi 2.11a; Legge, Li Chi, 1;76.
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The verb “to stand” (/i 3L.), as found in the 4 nalects, perhaps carried with
it some ancient associations from early Zhou ritual. An inscription on the “Ci
ding” (45) illustrates this particular usage: “It was the seventeenth year, twelfth
month, after the growing brightness, yimao [day 52]. The king was in the Yi
Palace of the Zhou Kang Palace. At dawn the king approached the grand chamber
and assumed position. Supervisor of lands Maoshu at the right of Ci entered the
gate and stood in the center of the hall.*4¢ The phrase “stood in the center of the
hall,” (i zhongting SLHEE), orients the location of standing in a ritual context.
The phrase “assumed position” (jiwei HJ{i) is actually written “assumed a
standing position” (jili BI37). The same orthography is used in the “Qiu Wei gui
S {4 “The King was at Zhou. [He] approached the grand chamber and
assumed position Hfl 7. Nanbo entered and at the right of Qiu Wei entered the
gate and stood in the center of the hall.”* This orthography is generally assumed
to be a matter of the graph /i 37 being a loan for wei fiz, as in this phrase from the
Old Text version of the Spring and Autumn Annals: “The Duke assumed the
[standing] position JAMHISE 2 In its earliest occurrences, perhaps the position it

referred to was the standing position of participants in ritual as much as it did to

the sitting position of the lord on his throne. The variation between /i 37 and wei

fi7 is interesting in the context of standing carrying a ritual denotation. We should
not forget that when first meeting Duke Ai, Confucius is described as “ascending
the ancestral hall and standing in attendance J+ %357

A passage from the Analects is relevant to this discussion of the easy
alternation between wei and /i; the phrase in question is “passing the vacant place
of the prince™

When he entered the palace gate, [Confucius] seemed to bend

his body, as if it were not sufficient to admit him. When he was

standing, he did not occupy the middle of the gateway; when he

passed in or out, he did not tread upon the threshold. When he

was passing the vacant place of the prince, his countenance

4 Shaughnessy, Sources of Western Zhou History, 80.

41 Shaughnessy, Sources of Western Zhou History, 83.

2 Chungiu Zuozhuan zhengyi, “Jiaokanji” ¥ Bh =0, appended to juan S, la. For
modern scholarship on the question of loan graphs for this character, see Chou Fa-
kao [E VT et al., eds., Jinwen gulin 4 SRR, 16 vols. (Hong Kong: The Chinese
University of Hong Kong, 1994), 12:6194; Wang Haigen THEIR, Gudai Hanyu
tongjiazi da sidian SACH TE B F 4L (Fuzhou: Fujian Renmin Chubanshe,
2006), 645.

4 Liji zhengyi 51.7b; Legge, Li Chi, 2:283.
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appeared to change,

AP, W, IR, SRRP, SRR, 8
o P, PR i,

In a piece entitled “Lunyu guxun xu” izt il 7, Ruan Yuan endorses a reading
that COlT'"lF)iTIES the two terms, parsing the phrase guowei ifi{\ not as referring to
the position of the prince but to a minister: “This position then is the position
taken by the minister standing in the middle of the court” I {ir 75 o & [ 7
‘Z{jﬂ e B N
A different sense of “to stand” is found elsewhere in the 4dnalects. In the
famous autobiographical encapsulation by Confucius in Analects 2.4, he u.ses the
verb “to stand” in the sense of “being established”: “The Master said, ‘When I
was ﬁfteen I set my resolve upon learning; at thirty I was established’” ?ﬂilﬁﬁ
ﬁ’ﬁ%ﬁ{‘%i, =37 The Zhonggong ¥ & bamboo text contains an interesting
expansion of the wording of “to be established” that closely links “beinb
established” with learning and then with applied moral conduct. The dialo u%
between Confucius and one of his disciples named Zhonggong, strips 6, 23b ind
2} a, rea_td m the reconstructed order suggested by Chao Fulin, yields the f:ollov«‘iinﬂ'
“Learning is the foundation,; it is the means by which one is established in life -
As for conduct, if it accords with meekness for one day, in one day you wili be
established in goodness, and what you have studied will reach its fulfillment” £
y At. FTUISZAEW. K4T, HFEZ—H, —HLE, FEEsKcn
Analects 16.13, Confucius directly connects study with learning the rites ;s told
to his son Boyu {H £i1: “If one does not study the rites, then one will have n;) means
tolbe ‘established” ANELHE M DL ST, Chen Mengjia BRZF 2R (1911-1966) interprets
thlsl line in the context of the rites: “This indicates that one would not know in
which position to stand when participating in a ritual.”¥” This demonstrates that

* Lunyu 10.4; James Le ]
1 10.4; gge, The Chinese Classics, 5 vols. (1895; repr., H f
Hong Kong University Press, 1960), 1:228-29, 139 repre, Hlone Fones

45
(ITE;&; Elongsen Iﬁﬁ?ﬂ%%ﬁ, “Ruan Yuan Yanjingshi yiwen jicun, 2 Wt 0548 % il S0
A BEfr T [l)am 3?5/1[ 103, no. 2 (2001):38-48; p. 48.
(li(hao F'u_]m ..ﬁlﬂﬁ Bk, “Shang Bo jian Zhonggong shuzheng” - {# fiii ff 5 Bz
t ongzi yanjiu LW 7T 88, no. 2 (2005): 4-16; p. 5; the first reconstitution of thi;
ex‘t_ ou.t of a welter of scattered bamboo strips was established by Li Chaoyun 7
Y&, in Shanghai bowuguan cang Zhangguo Chu zhushu -4 1 5 ik 5 4

;FT;EI, eéj?.’ Ma Chengyuan £ # i, 9 vols., (Shanghai: Guji Chubanshe, 2001-2012)

4 9
Chen Mengjia, Shangshu tonglun, 157,
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being established in life refers to knowing how to take one’s place in a society
that is shot through with ritual obligations in daily family and social life, including
the proper places to stand or positions to take. *®

A final teaching situation from the Fi amily Sayings of Confucius
illustrates most of the points raised earlier, including Confucius’s initially not
responding to a question that he deemed unworthy:

Confucius was at ease, and Zeng Shen was in attendance.
Confucius said, “Shen, the gentlemen of today can only get to
hear about the words of the scholars and grandees. As for the
words of gentlemen, they rarely hear them. How sad! If T use
the position of a ruling king to orally instruct them, then they
will be able to transform all-under-heaven without even leaving
their doors.” Zengzi rose, descended from his mat and
responded, saying: “May 1 presume to ask what are the words
of a ruling king?” Confucius did not respond. Zengzi said,
“Attending you while you are at ease makes it hard for me to
respond; this is why I presume to ask.” Confucius still did not
respond. Zengzi appeared timid yet respectful. He gathered his
robes about him and withdrew. He turned his back on his mat
and stood there. After a while, Confucius sighed, regarded
Zengzi and spoke to him, saying: “Shen, may [ clearly tell you
the way of a ruling king?” Zengzi said, “I do not presume to be
worthy. Please allow me to learn according to that which I have
heard.”

ATHE, Y26, L7HE: “2F! 28T, - B
fkEHt. ERBFZES, B BT EUEFZ
KRBT AT. » 8T, FRETSE . BT
T P ILTAM, §TA: fRTLABIE RO
R, » JLE XA, SRR, BAImE, =T
AU, LFRE, EEETE 2! LAEEHEZIE. 7
T, EEUA L, EERETNSE. "

One incident recorded in the Records of Ritualists illustrates the need for a student

4 Byt Ban Gu has a more simple explanation of the term “to be established”™: the
fifteen-year period between the ages fifteen and thirty was just enough time 1
master the Five Classics if three years were spent on each classic. Hence, the term
should be understood as “to establish one’s learning” (/ixue 7 ERY. Hanshu 30.1723.
Other authorities, both for and against, are cited by Cheng Shude, Lunyi Jishis
3.1126.

9 Kongzi jiayu, “Wangyan jie” FEfE 1.4

h
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to sltand up at the end of a lesson. Chapter 29, “Confucius at Ease” 1 T-[¥ %, i
entirely devoted to a ‘lengthy exposition by Confucius on several topics, includi’nli
i;l e éole of tlle sovereign ias parent of the people, the “Five Extreme Points” (u-'u:ht;‘
?, thek Three Lacking Things” (sanwu =), and “Five Starting Points”
(wugi TLif2), and the like, liberally illustrated by quotes from the Poems. Zixi
was very inspired by Confucius’s enlightening instructions: oo

chlxza rose up wi'Eh a sudden joy, and, standing with his back to
the wall.l. sald,. Your disciple dares not but receive [your
instructions] with reverence.”

TRBATE, ABMMILE: HFHEARF! ©

We must assume that rising up at the conclusion of the lesson was more th
outbur"st of enthusiasm; if not, it would have been a breach of decorum Ultimant aln
then, in order for a pupil to assume his standing in a ritualized socie.ty he -
first s.tand up and engage in a conversation with a master and sit down t;) hea:]'l;l?t
tfza-ci}:]m.gsl; he the.n stan'ds up again to seek clarification and then resumes hisls;:j
mio pﬁ; (‘; :::?uctlon. Finally, he stands up and gets on with putting these teachings
‘ The eight traditional components of ritual—one or more performers; a
audlence;. a location; purpose; meaning, subject matter, and content; tem (;r}
span; ac.tlons; and foods and/or paraphernalia used in the perfor:11a11£e—ali IE}I
present in Confucius’s teaching settings described in the Records of Ritualists aid
othiler early works. There should be no question, therefore, of analyzing tl
settings from the perspective of ritual nature and purpose.”' ’ e e

7.2 Harmonizing Orality and Textuality

In A.na/ects 1.4, Zixia includes among those aspects of his daily conduct
that he examines himself thrice each day on whether or not he has repe)a/ted wh:t
has-b.een transmitted /% . An early sound gloss preserved by Zheng Xuan
deriving from the Lu version of the Analects says that this graph should b
Bronounced as zhuan, indicating that it should be read as a noun, yielding the w 'fi

commentary” out of an earlier meaning of “what was n'an5111;tted.”52%)f cou?']se

50 5.
[y -
B et ot J,p y Es, see Joyce.M.ar'cus, “Rethinking Ritual,” in The
e al, ed. vaqgelo§ Kyriakidis (Los Angeles: Cotsen Institute of
S Neverc, : gy, University of California, Los Angeles, 2007), 43-76; p. 48.
cless, Zheng Xuan preferred to follow the “ancient text” (guben 7 4%)
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what a teacher has transmitted orally can be considered a “commentary,” whether

it is transcribed or not.
Speech and the written word are associated in another way by Zengzi in

Analects 12.24: “The gentleman associates with friends because of texts, and uses
these friends to aid in the development of his own humaneness” BETLUXER
, LL/z##i{1 . The thrust of this passage is that one must both study the ancient
classics and then discuss and debate them with friends to aid in moral
development. The Garden of Sayings (Shuoyuan #19H), compiled by Liu Xiang
%[5 (77-76 BC), includes a comment on this passage that captures the essence
of Master Zeng’s remarks: “Having worthy teachers and excellent friends at his
side, and the Book of Odes, Documents, Ritual, and Music spread out in front of
him—few indeed ever abandon the Way and go bad in such an environment” &
A FE S, RN, W ARER, fiff 525

The difference between an oral utterance and the written text that
preserves it is only the difference in the medium employed to transmit the
“message” and how permanent a record it forms. In fact, Confucius’s assertion
that he “transmits but does not create™ (shu er bu zuo) may be parsed to reflect

different physical media of the same intellectual message as he was willing “to’

transmit” via speech but not “create” by writing. In the medieval commentarial
tradition, sometimes the linkage is reversed to mean “to create through
transmittal” (zuoshu {F3i&). thus effacing the differences in media. This is
illustrated by classical commentator Xing Bing fif{& (932-1010) apropos the
formation of one early classic: “As for the Classic of Filial Piety, it is what
Confucius created through transmittal” K &£+, FLT- 2 ik A 1.% Kong
Anguo’s L& B (fl. 156-74) preface to the Documents is described by Lu
Deming [ (556-627) as being composed in the same fashion: “This is what
Mr. Kong created through transmittal concerning the age in which the Documents
originated, and the course of him turning this narration into a commentary. Hence
it has been passed down and 1 explain it. Now 1 add sound glosses according to

the old pronunciations” L EC AR IR M 2 AR, IR, At

version of the Lunyu just as he did in every other instance of textual variation; see
Wang Guowei T[4, Guantang jilin A%k, 2 vols. (1959; repr., Beijing:
Zhonghua Shuju, 2004), 1:170.

 Liu Xiang 2J1 (77-76 BC), Shuoyuan 203 (Shanghai: Huadong Shifan Daxué,
1985), 16.430; Edward Slingerland, trans., Confucius Analects, With Selections
from Traditional C ommentaries (Indianapolis: Hackett, 2003), 137.

% See Xing Bing /il (932-1010), “Xiaojing zhushu xu” ZHEEBT, 1a.
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il o SIREXE. 5
. The Guodian bamboo document entitled “Xing” 4, quoted in chapter 4
includes an interesting reading relevant to our purpose here. The graph em plo edl
for “arts” (shu Jt), referring to the early classics, is the Chu orthography th,I':t ther
was specialized as “to transmit” (shu & ). % Although the principle of
homographic writing through loan characters certainly still obtained whsn this
text was composed, and the word in question is obviously used here as “arts,” it
woulc-i not be too far-fetched to understand the term as conveying a seconc;
meaning of “the transmitted arts/classics.” And there was no distinction betw: o
the physical “edition” of the written text verses the oral “message” of the classi "
The act of transmittal was the key activity, not the medium of transmission -
In a recent work that stresses the supremacy of the written word ovler the
fn'al utterance, Writing and Authority in Early China, Mark Edward Lewis
interprets aspersions in the Analects against glibness (ning {&) as negativity
toward speech in general. It is true that it is better to be reticent and sparse :;1 one’s
words, as the Analects concedes.” But the problem with being ning is that it
afgg.ram.il.zes the self rather than educates others. Actually, based on their phonetic
similarities, the opposite of ning, *nieng “glibly claiming to be ren,” is to actuall
be ren 1= *#jen; so the actual contrast is between false words and’true actions it)i
the sphere of humaneness. Besides, Confucius endorsed the use of wen 3 and
wenci I[?ﬁ in speech, implying a place for elevated and polished language, so
there. is nothing inherently wrong with being loquacious. Graphicalla ’1‘]
relationship between the two antonyms ren and ning was demonstrated b y;{uaﬁ
Yuan, who also showed how anciently they were close semantically as wel;fl.f‘B So

35 . tote 4
A LL.‘l.l itammﬂgfs I?E B (550-630), Xinjiao suoyin Jingdian shiwen, 1:36 (3.1a)
*Li Ling %, Guodian Chujian jiaoduji 5% JE % fa1 1% 12 gy
‘? iRy yi B 05 4 42 30 (Beijing: Daxue
> Lewis, Writing and Authorit >
i v, 84; see p. 394n18, for th 4
5 at the ]Jase of Lewis’s argument. P SRR R dalents
I;l;eclalms that bf:fore the Shang dynasty there was no graph for either ren or ning;
% y were only invented sometime between the Shang and Zhou periods. Instead,
: Ef g{'aphs rem *T ancll fF were used for both homophonous words (an orthograph);
;1 nmgqthat is still discernable in the received text of the Documents, i.e. 4.18a for
di.f;m.d J..19b for E) Since ren 1= and ning & were similar graphically, merely
: ering in the addition of the nii % element, these two graphs were often borrowed
th;'se?ch other. See Ruan Yuan, Yanjingshi ji, 4 (HQJJ ed., 6:8176). In keeping with
ol mSe! .of thought, though derived from the work of David Nivison, not Ruan
n, Slingerland translates these two words as meaning originally “nob,le in form”
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there is no “problem of language™ built into the Analects as claimed by Lewis
(except for the problem all post-modernist readers see in deriving meaning from
texts). And it is certainly not true that “the entire structure of the Analects
problematizes language,”*? except on the level of hermeneutics for later readers—
that is not the problem of the text.® Rather, the structure of the Analects privileges
language, as it is made up of the enunciation scene, the catechism or dialogue in
oral teaching situations. David Schaberg’s work on the oral sources, rhetorical
devices, and narrative strategies of the speeches in the Zuozhuan and the Guoyu,
A Patterned Past: Form and Thought in Early Chinese Historiography, although
of a narrower compass, is a welcome corrective to Lewis’s otherwise intriguing
and valuable study centered on the written text.

In the bamboo strip manuscript Confucius’ Discourses on the Poems
(Kongzi shilun FL.F#57) the first paragraph preserves a line that mentions
“embellished language” wen 3C, reminiscent of the wenci i, semi-translated
by David Schaberg as wwords of wen,” found in Zuo’s Commentary and
Discourses of the States.®' Another reading of this line, admittedly secondary, is
that “the text does not obscure speech” (wen wang yin yan VT E) %

and “noble in speech,” reflecting their ultimate approximation; Conficius A nalects,
2 in connection with Lunyu 1.3. Initially then, ning was a benign loquaciousness
that turned negative when it went inward to promote the self. See also Erya, 2.17a
for other graphic variants of ning.

9 | ewis, Writing and Authority in Early China, 84.

6 A recent attempt at mediating between Confucius’s negative as well as positive
views on language is Wu Xiaoming ffilsEH, “Zi yu wu yan’—Lunyu zhong de
lunbian yu Kongzi dui ‘yan’ de taidu” FRE S R R T HE W
SERY . Hanxue yanjiu 26, no. 1 (2008): 1-34.

51 According to David Schaberg, “Sima Qian’s use of the term [wen] confirms that
among the literate classes of his age it denoted literary or rhetorical elegance,
usually in the service of Confucian ideas. The term is linked with Confucius and
his composition of the Chungiu, in the writing of which the sage “made its words
[¢i] and wen concise™; the traditions connected with the Chungiu had first to be
transmitted orally because they contained “words of wen [wenci] with statements
of praise and blame”; David Schaberg, 4 Patterned Past: Form and Thought in
Early Chinese Historiography, (Cambridge, MA: Harvard University Press, 2001);
86.

62 Ma Chengyuan 27K, ed., Shanghai Bowuguan cang Zhanguo Chuzhushi i
{80 650 4 77 %, 9 vols. (Shanghai: Shanghai Guji Chubanshe, 2001-2012),
1:123. Li Xueqin 252 #] prefers to read yin as yi &; see “Tan Shilun *shi wang yin
zhi pian® ¥R T2 E 3, in Zhongguo gudai wenming yanjiu P E A

Ry,
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indicating that the speech behind a recorded text is still apparent to the reader.*

And since most texts were accessed through chanting, the verbal basis of a text
was all the more pronounced.

7.3 The Oral Associations of the Title Lunyu

In Zuo'’s Commentary, Confucius expresses a sentiment related to the

Kongzi shilun passage quoted previ i i
: previously, which I translate
meanings revealed: LT i

Con‘fucius heard it, and spoke to Zigong, saying: “An old record

has it thz.it speech is sufficient for conveying the intention; a text

is sufficient for conveying speech. If one does not speak ,then it

is hard to kn.ow one’s intention; and if speech is not recorded in

a text, then it will not circulate very far.”

FiRE: EFZ, SRR, XUEE, FEauts,

BT, AT,
The etyr;nology of the title Lunyu underscores the oral element in exegesis. X
Shen’s #FH (ca. 58-147) Shuowen jiezi glosses the word Jun & as w’g%% 01" “tu
deliberate.” For some reason, this reading has been neglected in faw;or of eirheo'
Liu Xi’s $IEL (b. ca. AD 160) paronomastic gloss in the Shiming F4 (followeé
by Zheng Xuan) of /un {7, “human relations,” and by extension the “principles of
human relations (funli ffi#2), or the reading of /un as “selecting” or “editing,” a

‘fﬂiﬁ (Shanghai: Huadong Shifan Daxue Chubanshe, 2004), 255-62. The majority
; |J }io;emK comme;]t?tors of this passage follow the reading of yin; see Liu Xinfang
&7y, Kongzi shi h FREIAS i i Da
63 sy [07_9‘? un shuxue L7 FFBIA%S (Hefei: Anhui Daxue Chubanshe,
1:’h3clplla:txsibility of this' translation is supported by a passage from the Zhouyi zhengyi
th-eira.‘ Thg Ma.ster said, “The creation of the images by the sages was to fully ;:xprf:s
- 1'|1tent|ons, they .set up the hexagrams to fully express the truth or falsity of
En\gsi fhey attacj]led line readings to them to fully express their words™ FF|: 2
AZTRUISE, BHUBNE, BEEULILE. Rao Zongyi G
(w[;”a)uvls ;]hat the 'X|c1 E.lS a document (wen) is hence equivalent to the word rext
4 “pD;I'1L c; Kongzi lunshi. Other commentators prefer to read wen as “literary polish”
ished speech” (wencai 3L ). See th ities ci iu Xi longzi
éhmm bl ) e authorities cited at Liu Xinfang, Kongzi
h . s - s et
va:{jzggl Zh:o.-.hmm .r_-hf?.ngyr, Xianggong,” year 25, Also recorded, with slight
ns, in Kongzi jiayu,” Zhenglun jie” IEZRAR, 9.96-97. See discussion by

Ruan Yuan it 7t (17 ‘anji i ji
oy (1764-1849), Yanjingshi ji 7.32b (HQJJ ed.), “Wenyan shuo™ 3

64
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later definition expounded by Huang Kan £ (il (488-545) (alongs?de other
etymologies) that currently enjoys wide acceptance.®® Xu She? further interprets
yu &5 as lun &1, and yi 7% as yu k& clear indications that he belﬁlﬁeved thlat the sa!ne
type of oral activity was being described by these thre? V\!f?hrcls. A variant readmg
of the Shuowen preserved in the Taiping yulan FOE4% glosses fun as nan H,
as in “to dispute” (“to trouble by asking difficult questions™).” But eﬁfwhere Xu
Shen reserves this interpretation for another crucial term, that of yu e he stftf:s
that “when deliberation /un 3 turns disputatious it is called yu =57 or “debate” i
#1255 Tn light of these etymologies, verified by numerous textual examples

collected by Yu Qun,” the correct English rendering of the title of the Lunyu is

“Deliberations and Debates.” . N o
It is important to recall that the three earliest editions of the Analects

recorded in the various Han bibliographical monographs are ‘only .referrfzd to as‘
Lun, not Lunyu: the Old Deliberations (Gu Lun 1R, the Qi Deliberations (Qi
Lun %), and the Lu Deliberations (Lu Lun #3%). Makeham notes that Dong
Zhongshu = {f & (ca. 179-104 BC) also refers to the Analects as the

Deliberations in his Luxurient Dew from the Spring and Autumn Annals

42 Fk 32 ™ But since these texts are called merely /un, it is possible that this was
the earliest designation for these versions of the Lunyu before the full name first
surfaced around 140 BC.7' The “deliberations” then were the records, par

6 Huang Kan’s understanding of the word lun is treated by John Makaham,
Transmitters and Creators: Chinese Commentalors and Commentaries on the
Analects (Cambridge, MA: Harvard University Asia Center, 2003), 8:9—?‘]. For
other historical and modern attempts to gloss fun, sv?e‘Yu_\(;\)uln %Ef‘f Lunj::
shuming xinjie—jian yu Ao Jing xiansheng shangque” 1/.13 A fﬂféfi%—%%hia
S HETHE, Kongzi yanjiu 95 (2006): 121-26; Yu Qun ult[mately opts for Xu Shenhs
ori.ginal gioss of lun as “deliberation” and illustrates how it fits most usages of the
word in early texts when used as a verb. ‘ .

6 A variant gloss on the word yi “deliberation™ is preserved by Wang Yun Egﬁ
(1784-1854), Shuowen judou I E)E (Beijing: Zhorllghua ?huju, 1988), ‘ljas,
that of mou 5, which again introduces the element of difficulties, for Xu explain
% [ A ) o b ies” & E_]‘%&.
it as “pondering over difficulties™ J&# 7 o ‘

67 For all of these different glosses, see Gui Fu H:EE, Shuowen jiezi yizheng T

5 g . 51,
NIF (Beijing: Zhonghua Shuju, 1998), 7. o o :

8 Shuowen jiezi yivhen; 7.11b. Gui Fu preserves a variation of this early gloss on yu

- ) ; 3 35 ZRY =
“Responding to difficult points is called debate HHEEIRE.
6y Qun, “Lunyu shuming xinjie.” .
0 As c?iscussed éy Makeham, “The Formation of the Luryu as a book, 12n46.
71 Makeham, “The Formation of the Lun yu as a book,” 13.

s
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excellence, of the oral exchanges of the Master; the addition of the word “debates™
(yu) merely completed the pleonasm.

The course of how Zuo Qiuming 7 8 (556-451 BC) instructed his
disciples is very relevant to the combination of oral exegesis and written
commentary. Ban Gu describes him as having “deliberated” (/un) over his basic

matter before recording it down in the form of a commentary to insure the accurate
transmission of his exegesis:

In ancient times kings had hereditary offices for scribes. Any
action of a lord had to be recorded; this insured that he would
be circumspect in his speech and actions, and honor the
instituted model. The Scribe of the Left recorded speech, and
the Scribe of the Right recorded events. Events formed the
Spring and Autumn Annals and speech formed the Documents.
All the emperors and kings were the same. After the decline of
the house of Zhou, the records became scattered and
incomplete. ... Qiuming feared that his disciples would each
follow their own opinions and thereby lose the true meaning;
hence he deliberated over his basic matter before composing his
commentary. He clarified that the Master had not orally
explained the classics based on empty words.” The great men
whom the Spring and Autumn Annals disparaged were
contemporary rulers and ministers who possessed authority and
influence. These facts were all incorporated in the commentary
to cover them up in the book [Spring and Autumn Annals] and
not promulgated, avoiding difficulties with contemporaries. By
the end of the age, they were circulated via oral explanations;
hence there resulted the commentaries of Gongyang, Guliang,
Zou, and Jia. Among these four specialists, the Gongyang and
Guliang commentaries were set up in the official academies; but

the Zou commentary lacked a master, and the Jia commentary
had no written text.

n THMAEE, BRLE, FUEST, mikle.
KSEGLE, HERE, BAEK, SHNE, BEBERE
L. FIEEERL, WORERGL-- EHESFRERE, Lk
R, HERASFMEM, WRTFARLSFHEH. FHRT
RIRAANEWMEE, FEES S, HERSRRE, L
FREEWRE, Ao st R ORAT, WEA

it Thf’- passage, starting with “Qiuming feared” is based on Shiji 14.509, where the
original reads for the last sentence: “Hence he followed Confucius® historical
fecord and in every respect deliberated over his words™ ¥ [EI 7L s 50 AL 34 H 25
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. Bpp #E. . OERZH, N BRI

$0 G e 0T, RICREH. P
The first entry in chapter 1 of the Analects, “Xue’er,” is emblematic of the oral
exegete, for the three elements it contains—study, like-minded colleagues, and
the gentleman—are all mentioned in the commentary to Changes, Hexagram 58,
“Dui” 4, a hexagram associated with speaking: “THE IMAGE. Lakes resting one
on the other: / The image of THE JOYOUS. / Thus the superior man joins with
his friends / For discussion and practice” BEEE. &, BETUM g M
According to modern specialist Tang Wenming, the opening statement in the
Analects then is an exegetical comment (shujie Fifi#) on Hexagram 58.7 It would
be interesting indeed to identify other passages of the Analects that are alluding
to, reflecting on, or resonating with earlier classical texts in this sort of oral
exegesis.”

Many other instances of the importance of orality in conjunction with the
teaching and transmitting of classical learning are evident, some obvious and
some subtle. Earlier, 1 cited a passage from the Analects to indicate that textual
exegesis was carried on as oral exegesis. Analects 5.13 reads: “Zigong said, ‘The

textual expositions of the master can be heard, but the master’s words about ‘

human nature and the way of Heaven cannot be heard.” The verb in this passage
“to be heard” (wen ) was used formulaically instead of the normal “The Master
said,” in several of the newly recovered Confucian texts from the ancient state of
Chu; it took the formulation of “It has been heard that” (B2 E1).”7 This formula

3 fHanshu 30.1715.
7 Zhouyi zhengyi 6.9b; Wilhelm, trans., The I Ching or Book of Changes, 224.

75 See Tang Wenming JE LW, “Lumyu “Xue'er’ pian shouzhang Vi jie” RS R
¥ % 5 i}, Kongzi yanjiu 62 (2000): 121-22; p. 121. The connection between
Analects 1.1 and hexagram 58 was noticed earlier by Yang Shuda F5#iEE (1885-
1956), Lunyu shuzheng FzSHig, in Lunyu (SBY] ed.), 3.2488.

76 Feng Yu-lan regards Analects 13.22 as a comment on Hexagram 32; see Fung Yu-
lan, A History of Chinese Philosaphy, vol. 1, The Period of the Philosophers: From
the Beginnings to Circa 100 BC, trans. Derk Bodde, 2nd ed. (Princeton, NI

Princeton University Press, 1983), 1:65.
77 This formula occurred every time a new topic was broached in the bamboo text

known as Congzheng TI€EL; in other words, it corresponded to a new verse; it also
is found in the Ziyi 4§4% text from Chu as well as the same text excavated at
Guodian B as well as in the received version of the “Ziyi™ chapter in the Records
of Ritualists. For a discussion of this formulaic phraseology, see Yang Chaoming
1% 48], “Shang-Bo zhushu Congzheng pian yu Zisizi” AR ST BT
Kongzi yanjiu 88 (2005):1 7-24; pp. 19-20.
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is reminiscent of Analects 19.17 and 18, both of which commence with th

formula “I heard it from the master” & [#]74 % T-. It is notable that some discipl .
recorded the fact that Confucius had spoken, emphasizing speech as act IE'TS
thers noted what they had heard, emphasizing speech as message A‘n\:thl?
dichotomy inherent in language of the period, noticed by Yan Rugq‘u F‘zf]%t}};
F 1636-1704), was the prominent use of the word yan & before the Qin/Han period
in preference to words normally understood as wen 3, highlighting the oral aspect
lalngua'ge over its written manifestation.”™ And a dim reﬂectiobn of the ep |

dialectic of the catechism is possibly found in the later commentarial genre fatli .
yishu F5Hi, or “Elucidation.” The Yishu is regarded by some as derivii0 fmz l‘.lle
rec91’d of the lectures of masters or of public debates between a lna:t ]dw
designated interlocutor. Traditionally viewed as a “subcommentary” on aflr anJ' E%
commentary, the earliest surviving yishu is Huang Kan’s Elucidation of the
Meaning of the Analects 5.7 e

The famous autobiographical distillation of Confucius’s own proer

through study and moral development recorded in Analects 2.4, itself d}; e%lde Scsi
on oral exegesis: “At sixty my ear accorded.” According to Zhe;w Xuan’f gl :

this 11f|eant that “When his ears heard the words, he then 1'ealizi=:d their :ugsl&
{neanmgs” HRE AT, M6 E. % Mencius himself depended on th'e
intelligence of the listener to be persuaded by the rhetoric of the orator as he w;:

praiSf?d at being good at debate; this skill was necessary to counteract heterodox
theories currently challenging Confucianism:

I also wish to rectify men’s hearts, and to put an end to those
perverse doctrines, to oppose their one-sided actions and banish
away thf:ir licentious expressions;—and thus to carry on the
w_ork .Of the three sages. Do I do so because I am fond of
disputing? [ am compelled to do so.

RIVGE AL, BT, I, BUER, LR
BB TAEE, © i PR,

78 o 3 :
* Sishu shidi V]2 FEH (HQJJ ed.), 1:240 (4.36b).

9 F
or an il]t[‘Oducti i ld [l l] l[ s ge €, See
on to thlS Ork and ﬂlE‘, p ovenance i
- . W oV al urpose o g
151![8112[[11, ji'af'fs”””e?s and G'ea!()f'Ss 86 89 . | ,

0y :
I]Ee:r[llgﬁﬁ );L}lﬁ&:; i:;i (;;%200), preserved by He Yan at Zhengping ban Lunyu jijie
o :u;e ‘W (SBYJ ed.), _1,:5' For a modern discussion of the phrase “the ear
g ;VO ¢ ”a'ng Yong j_;% and ~Wu Changcheng =44, “*Ershun’ zhongjie
A {lin =N ﬂkﬁe’fﬁ-u&ﬂa)ﬂ , Kongzi yanjiu 62 (2000): 123-24.
g ; Legge, The Chinese Classics, 2:284,




e I

222 A History of Chinese Classical Scholarship, Volume T,

Zhou: Confucius, the Six Classics, and Scholastic Transmission

Apparently, being disputatious is
Mencius concludes that “being ab
makes one a disciple of the sage” BEH
his skills in the realm of or
the Sage in explaining the classics to
ages by writing his teachings dow
dialogues.

In the cultural milieu of the Guodian m
into a prominent part of the process of moral self-
is particularly expressive in this regard. Witness the final
together by Holloway:

Those that hear the way and are happy are those that like
humanity. Those that hear the way and are awed by it are those
who are fond of righteousness. Those who hear the way and are
reverent are those who are fond of the rites. Those who hear the

way and are musical are those who like virtue.
RGN, o, BB, FssE . EIEM
s, GpE% . BT, FEEd. ¥

Holloway explains the connection between hearing and morality as follows:

Moral cultivation involves rhetoric. Hearing the way from
others helps morality to form within us. Instead of being inborn
like human nature, morality has to first develop internally and
then become manifest externally through changes in our bodies
and our voices. Part of the propagation of morality to others
involves their observing and hearing outwardly manifest ethical
signs. Hearing the words and recognizing the appearance ofa
morally superior individual is part of developing sagacity and
wisdom. Of these two manifestations, the auditory is privileged
as the higher level of attainment.®

7.4 The Making of a Scholastic Lineage

not due to the man but to the nature of the task.
le to refute Yang Zhu and Modi through debate
AR E, B A Z4ER.P By utilizing
al discourse, Mencius followed the earlier example of
students, then transmitted them (s/u) to latter
n in the form of highly polished, readable

anuscripts, hearing had developed
cultivation. The Five Conducts
passage (28), as pieced

The term sishu A, important in the transmission of the legitimate

82 Mencius 3B9, my translation.

% Jingmenshi Bowuguan 311 HA1R, ed., Guod,
#i (1998; repr., Beijing: Wenwu Chubanshe, 2005

% K enneth W. Holloway, Guodian: The Newly Discoy

and Political Philosophy (Oxford and New York: Oxford University Press,

9.

jan Chumu zhujian 2555 #EA
). 151; Holloway, Guodian, 139.
sered Seeds of Chinese Religious

2009),
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Sa?gfﬁ:ir}}l {[)1:;] I Iltsgilllg means “to_ pr_ivately cultivate™; it is used by Mencius, who
i ealfiesie s ;ot be a disciple of Confucius himself, I have endeavored
iy i ol y means of others who:') were.”% Through this line of
Mastera{hrougb Z [iﬂe;);moe:tszzgsi :a]; thi cl{assncs were linked backwards to the
themselves on the basis of earlier scholZiS.OZ;SRwqu? ‘;VL?; irc’lrl:m?:ss );t C‘L“g':’m‘“g
(‘wer a hundred generations have all taken Kongzi as their model” Elﬂ%l; ?'I“Zr;
%?L?f}%.“ Zhu Xi sets a tangible example as he incorporates this vene;';ion
into a daily rite, for according to the biographical obituary (xingzhuang 174k
composed by his student and son-in-law Huang Gan ## (1 [5""—122])g 'T?h)
;z];.ga?:(;r;g]g ;he_ wm;[d worship at the family shrine and then ;ow bef:ml'z ih:
Confucius. He would then withdraw to his study.”® The d
of Yan Hui, Zengzi, and Mengzi, according t ; B,
gener_ation descendant of Con?ucius, in C;]L:rg c::alliﬁztgmge:ﬁ?t:eairiet\;ling—Si’zer'“h
mansion during the first half of the twentieth century, were called the (‘)‘n C‘a‘n
descendants.” * She explains that they were officially regarded as memb 'Sagfe e
extended_c]an; “their relationship with the Kong family \bvas like that b ti\]fs - tile
lo‘tv .rankmg and high ranking households of a single clan.”® They had X been t'w
prlv‘lleges a.nd responsibilities in that they accompanied the head )(;f thescli e
capital to stit the emperor and to perform the rites at the national a dEm e
had f]‘oclal ,1'1tua] responsibilities at Qufu.” The adeption of the desf:aenfir:lftsa]:)c;
]-i(t);] ;::u; asnt\\zzsﬁzlrg::; ils;ll;l){l:«}a]s rir;fehtifsl mostl.inﬂuentia] intellectual inheritor
an rary- i
f'orma gesFure. Furthermore, it reinforces (?urlt?:]?eyrpiz}t];lizrrl]y t]i(;‘? C: ];1 0;. e
lineages mirrored genealogical lineages. o
We have already seen how lineages of disciples, the system of the so-

8
Mengzi 4B22; Legge, The Chines i ;
[ e gy ge, ‘hinese Classics, 2:328. Chapter 10 will treat this
. if"?'njmgs'hiji 1.7b (HQJJ, ed.) 6:8150.
Cg:]gf-l;[s:tl g::u:],-ler[rlr; J:;: llf.f?or some more formal instances of Zhu Xi sacrificing to
ad of his “intellectual lineage™ along the li imagi
ancestral cult, see Hoyt Cleveland Till * 5 Prayers o e Srct ot
. 4 , “Zhu Xi’s P iri
Confuicius and Claim to th ssion of o et s
e T £ 3
| [24 S ransmission of the Way.” Philosophy East and West
on, ] 1 i
o n%aDOe;nEt'okfn the A-iar:v:s‘.:or? of Confucius’ Descendants: An Oral History by Kon
desceuda::t{s 0?‘ ?{(:; (Sel'-][%g: New World Press, 1984), 22. A group picture of thﬁ
ui, Zengzi, and Mencius is included
% Igggto%raphs that grace the book. B i
Kong Demao, In the Mansion of Confucius' Descendants, 22.
g Demao, /n the Mansion of Conficius’ Descendanfs; 22,
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called “regulations from a specialist” (shifa), evolved into schools of “lineage
specialists” (jiafa), members of the same intellectual lineage who devoted
themselves to the same text or same hermeneutic framework of classical
exegesis.”! This notion of an exegetical lineage finds its theoretical inspiration in
the Records of Ritualists, “Zhongyong” o}t [+ “Zhongni handed down [the views]
of Yao and Shun as if they had been his ancestors, and elegantly displayed [the
ways] of Wen and Wu, taking them as his model” H1 /B HLik 255%, B ICHL?
We may even link the practice of composing commentaries to the mindset of
honoring ancestral lineages by transmitting over time, not messages from texts,
but the virtue and great deeds of the ancestors. Records of Ritualists, “Jitong” %

4%, explains this in depth:

The tripods [at the sacrifices] had inscriptions on them. The
maker of an inscription named himself, and took occasion to
praise and set forth the excellent qualities of his ancestors, and
clearly exhibit them to future generations. ... By the one
panegyric of an inscription benefit accrues to the ancestors, to
their descendant and to others after them. Hence when a
superior man looks at an inscription, while he admires those
whom it praises, he also admires him who made it.

In this way the superior men of antiquity panegyrized the
excellent qualities of their ancestors, and clearly exhibited them
to future generations, thereby having the opportunity to
introduce their own personality and magnify their states. If
descendants who maintain their ancestral temples and the altars
to the spirits of the land and grain, praised their ancestors for
good qualities which they did not possess, that was falsehood;
if they did not take knowledge of the good qualities which they
did possess, that showed their want of intelligence: if they knew
them and did not transmit them (by their inscriptions), that
showed a want of virtue—these are three things of which a
superior man should have been ashamed.

FmAash, E, BB & AR IR e 2 36, T

9 For exegetical lineages during the Qing, which provide the clearest examples, se¢
Benjamin Elman, Classicism, Politics, and Kinship: The Ch’ang-chou School of
New Text Confucianism in Late Imperial China (Berkeley: University of California
Press, 1990) and Kai-wing Chow, The Rise of Confucian Ritualism in Late Imperial
China: Ethics, Classics, and Lineage Discourse (Stanford: Stanford University
Press, 1994).

92 jji zhengyi 53.12b; Legge, Li Chi, 2:326.
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2B REH, ST EERER, L
ﬁi;ﬁgﬂﬁ,w%ﬁ%m,X%ﬁﬁmunf%gg
fm%ﬁﬁmZ%,m%%Zﬁﬂ%mcumﬁa,uﬁ
ﬁﬁiwgé%ﬁz#%@ﬁ@%,ﬁ%m%%wmz,
R, HEMRE, AU, MTHHE Aol =
#, BTLHH. e

In th.lsf mann‘er, a commentary, whether oral or written, transmitted the “excell
qualities” of the founding master of the exegetical lineage, both in ter cef E’_“
personal moral actions as well as his views on the classics. ’ e
. The inscription that functioned as a commentary was cast insid
cherlshefi bronze vessels. The ubiquitous image of ritual vessels in rites la de
small, with and without inscriptions, also carried other associations, and mrge! o
played a symbolic as well as a functional role.* In fact, function ’ima iy
and symbol all certainly combined to produce an ef;’ect on p,eu'ticigea, :U““dc;
observers of ritual ceremonies, Edward Shaughnessy notes the hol:n]; Shan
bet?veen the terms ding % *tinx “tripod” and zheng B *tjinh “to govemp” Znnz
their f:ssential affinity through belonging to the same word family. This ,
a chain of associations commencing with “tripod,” leading to “to lﬂovern ’S’li}glgeSts
“correct the self,” zheng IE “to correct” being essentially the sa?ne wo,rd a:n“IO
lgovern."’% The sounds of bronze bells signify ritual performance. Together wi f
jade Chl]T}eS, these sounds are called “ritual signifiers” by Ho[low‘ay' »gvherfli‘lwuc]l
by M‘?ncms they suggested the beginning and ending of cu]tivatmg’wisdomeard
sagac1lty. 97 Therefore, when Sima Qian records that the Yellow E an
istabilshed his administration and devised his sacrificial system so t;mtjeél?r
myriad states were at peace,” he conveniently obtained a “precious ;ipodf

(baoding ¥ %) that confirmed his ri « 3
poople. his right to govern by “correcting” the age and

? Liji zhengyi i
= S{:e He;i;4}?‘.18b, 19a, 20al—b;' Legge, Li Chi, 2.251, 252, 253.
e ;:}]gzz;rc;t;, ;fnjucms: The Secular as Sacred (New York: Harper
A , 73=74, for a discussion of the i i .
" - e imagery of ritual vessels.
. E\l:/i'ﬁfl?;d L.GShaughnessy, Soz:r'c_es of Western Zhou History, 105n53. e
phone!t?ca]ls( Bilt:zthrather pomé;z an old Chinese reading of ding that links it
with the word zei Jii§, “to slay” or ze fI], whi i i
e; : ; ze Hll, which contains the suggestive
3 ;?;IZHZ:,Z al kmfg See Boltz, “Three Footnotes on the Ting ¥ ‘Tripod,’” Jiurnai
American Oriental Society 110 (1990): 1-8. Hi i i
B o o Croental Jctety L : . His translation of ding as “to
g .
by )” does link the word with the process of governing

o7
Mencius 5B1: Holl ;
: ; ow
og Shiji 1.6, ay, Guodian, 72.
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Back to scholastic genealogy. The veneration accorded Confucius as the

ultimate “ancestor” of all exegetical lineages was itself reproduced in master-
disciple relationships over time. But just as masters such as Zhu Xi and Ruan
Yuan took Confucius as their exemplar, so too did disciples imitate the task of
compiling the words of their masters. One instructive example was already
mentioned; Wang Yinzhi recorded the teachings of his father, Wang Niansun, in
his Jingyi shuwen. Another notable instance is Duan Yucai Bt E# (1735-1815),
who venerated his senior colleague, Dai Zhen W% (1724-1777), by compiling
Dai’s private, conversational teachings that had not made it into any of his own
works. These thirty-six sayings, mostly introduced formulaically with “The
Master said” (viansheng yan 46£ 7 ) are reminiscent of the 4 nalects in that they
contain direct quotes, descriptions, and anecdotes about contemporary classicists,
books, study methods and accomplishments, and so on. Number two reads, “Yan
Ruoqu was capable of research but was incapable of composing essays; Gu
Yanwu’s essays were superior.” [&] E & g5 #0104 el s, BHEROCER
i#%. Number nine: “In order to learn one must first read the Rifes; to read the Rites
one must know how to learn the Sage’s intentions in ritual” 222800,
9y 450 )\ {8 . Number eleven: “Zheng Xuan’s learning is all found in his
Annotations of the Three Ritual Texis; it should be esteemed equally with the three
«Commentaries” on the Chungiu.” ¥REERLZ 2, HAE=MIE, HHHHR =

if . And twenty-nine:

When the Master was young, he studied ancient prose. He
selected ten chapters from the Wang edition of the Shiji. The
first one was the “Basic Annals of Xiang Yu,” then the
“Connected Traditions of the Lord of Xinling,” then the
“Monograph on Commodities.” | do not remember the other
titles. He profoundly clarified the subtleties of their structures,
purport, and diction. Master Zheng Bingye ¥RJA M (fl. 18th
century) borrowed it to read. 1 have heard that the Minister of
Revenue Kong [Guangsen L/ #& (1751-1786)] used it to
teach his eldest son Bocheng 1f1#. Although Bocheng has died,
the book still remains.”

et b, BT, TEECE R SRR R, EIRHAL,
HEBEE, BRM, LOEREAE, SEEET,
sppsbpE, . B2, MRt B . AL
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P AR R F a4, et EnEw, »

The i : insi
1 ¢ conversational tone, personal insights, comments on others, and common
themes of study and learning are all of a piece with the Analects -

7.5 Conclusions

“Confucius was not employed as an official so he withdrew and edited
the Poems, the Documents, the Rites and the Music” L7, IBTiiGS E"El—*;%*
4.1 How many displaced ministers still loyal to defunct dynasties hnasEth;'s;
precedent guided? But more importantly, how many generations of classical
scholars have labored over the moral application of the :Iassics as the :olisswad
the exam.ple of Confucius? This example included transmitting what th):e | Owed
froz.n their own masters and striving to exemplify, both in thei:words an}(; iiatr;: e' p
actions, the moral conduct codified by Confucius, the first classical commentat:i']

' Studying the Poems, like Confucius’s son Boyu, one learns to speak 'L
classical parlance; and learning how to conform to the rites means learnillj hoi:\]f
to blehave appropriately and morally. Persuasive speech and moral praxis foin the
basis of the life and scholarship of a classicist. Zhu Xi quotes Fan Zuyu ?ﬁ%ﬂ%
(|041—¥098) in his comments on Analects 11.5 that “speech is the outward form
of praxis, and praxis is the substance of speech” FE#H T2 %, FE S22 8.1
Aud' as C{?nfUCiLlS says, “An old record has it that *‘Words are sufﬁcient'?o co’m.fe
the intention, and literary polish is sufficient to convey words.” If one does n 3;
speak, who will know of one’s intention, and if words lack polish/texts, then th .
\Lvill not circulate very far” ffJEE: HHZ: FLEZE, Ylﬂ\/rt'%;a Z:*ey
EE%D'%PS T HZ M, 4TS 9 Ultimately, it is in the c;duct ZfJ a
classicist that we can perceive his moral fiber. And since these classicists are long
dead, their moral conduct is only revealed in the will embodied in tlljnb
commentaries they composed. In fact, such was their virtue, that they were alm {:
compelled to comment, whether orally or through writing jro express their '“tos
as taught by Confucius in Analects 14.5: “Those who poz;ess virtue must :pl;;s:

99
T : "
Slsse’sag.mgs are appenc!ed to Duan Yucai’s nianpu of Dai Zhen, and they preface
. andsD:ographlca[ notice xingzhuang of his master; see Dai Zhen wenji #R% L
s ed. Duan Yucai Bt E# (Beijing: Zhongh ' |
;2? ey jing ghua Shuju, 1980), 247-51.
. Lunyu jizhu 6.2b.
Chungiu Zuozhuan zhengyi, “Xianggong,” 25th year, 36.14a.
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7% 35 19 He Yan i/ 8 (ca. 190-249) explains that “virtue cannot be
contained within, hence it must be expressed through words™ AT LA B, il
W5 = 194 This is reminiscent of Aristotle’s offhand remark in his Rhetoric that
personal goodness can be revealed by the speaker. 195 Earlier, Xunzi remarks that

Though one models himself after the example of the Ancient
Kings, is in accord in his actions with the requirements of ritual
and moral principles, and is a partisan of learning, but
nonetheless is not fond of advocating the truth [literally “not
fond of speaking”] and does not take enjoyment in it, he
certainly is no true scholar. Hence the gentleman’s relation to
advocating the truth is such that his innermost mind loves it, his
actions find peace in it, and his joy is in approving it. Thus, the
gentleman must engage in discriminations [literally
“debating”]. Every man without exception is fond of discussing
what he finds to be good, but this is especially so with the
gentleman.

W, M, 9%, RMAEE, ARE, AL
Wt METZREN, &Fz, TRL, RFZ, 0
BT e, UANERGEE TS, mET AR

Finally, since Confucius did not leave his specific exegesis in writing other than
that embodied in the classics he edited or composed, his disciples were dependent
on his oral exegesis for their own education and specific curriculum to pass on to
their own disciples, as noted by Zigong: “If you, master, do not speak, then what

103 The opposite also seems true, that evil words lead to evil actions; cf. Mengzi 3B
“Again the world fell into decay, and principles faded away. Perverse speakings
and oppressive deeds waxed rife again” fttFEIBA, HRLRATH1F; Legge, The
Chinese Classics, 2:281.

104 [ ymyu zhushu 14.1b. For the meaning of Lunyu 14.1b, in terms of Chinese literary
history, that writings reflect the moral character of the writer, see Wu Fu-sheng,
“Style is the Man HIF A: A Critical Review,” Tamkang Review 25 (Autumn
1994): 1-34.

105 «[¢ is not true, as some writers assume in their treatises on rhetoric, that the personal
goodness [ethos] revealed by the speaker contributes nothing to his power of
persuasion,” Rhys Roberts, trans., Rhetoric (New York: Modern Library, 1954),
1356.

16 Yyunzi 3.5.53; John Knoblock, trans. Xumzi: A Translation and Study of the
Complete Works, Volume 1, Books 16 (Stanford, CA: Stanford University Press,

1988), 1:208.
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will we lowly students transmit” FUIA 3, BIZNF 182197 His discipl d
c'lassicists ever after, also followed Confucius’s example when he asked :besxti?
rites when visiting the ancestral temple in Qufu; such an inquiring attitud o l:e
model for all later classical research, for classicists asked of tefts w}?ate e 'g
means, a ritual object signifies, a name identifies, or a passage imports o

107
fizgi:’elcé.f“i 7.19, my triqslatien. A specific example of Confucius “speaking” and a
- pk :ansmmmg is the text of the Daxue, at least according to Zhu Xi, who
» ar s_, The proceeding chapter of classical text is in the words (van ) of
e :nl:ucu.is, handed do;vn (shfx i) by the philosopher Zengzi. The ten chapters of
re cporcr;a(tilon (z_fmm'i {:1-) which follow contain the views of Zengzi and were
]980)82 blbg his dlsc1ple§"; Sishu ji‘zhu VU & VE (Taipei: Yiwen Yinshuguan,
. the,tExE O;ﬁﬁe,gm‘ Chinese Clq.ss'zcs, 1:360. For Zhu Xi’s editorial interventions
Confuct e axie, see Daniel K Qardner, Chu Hsi and the Ta-hsueh: Neo-
Yucian Reflections on the Confucian Canon (Cambridge, MA: Harvard

ni v el'Si[y COUHC“ T ast A i 1 9
$ O E Ly . .
Cl " . sian Smdles, ] 86), 3L3 7, and the dlSC si i




8. Disciples: Faithful Transmission

8.1 Masters and Disciples

Confucius was the pivot, either as author or editor, through which many
ancient canons were transmitted over time via the offices of his disciples and their
followers. In the technical terminology of French philosopher Alain Badiou,
Confucius in his ritualized teaching settings was the “institution which gave rise
to the “philosophy™ of Confucianism. The central element in this formulation was
the process of “transmission.”! “Baidou’s own intellectual disciples encapsulate
this formulation simply as “Without an institution, no transmission; without
transmission, no philosophy;” yet they mine it to a great depth for far-reaching
significance:

If philosophy itself institutes nothin g but the void of an address,
the transmission of a philosophy requires its disciples to invent
new modes of thinking adequate to supporting the singularity
of this empty address: these disciples work to transform the
emergence of this void address into letters, into marks that
subsist and can circulate along routes and through places that
previously would have found these marks unthinkable and/or
unacceptable. And these letters can only move as conflict, as
antagonism, as committed incomprehension: a philosophical
disciple doesn’t really know (though he or she may desperately
want to know), and knows that, though he or she can never
know they know, they must place their names and bodies
behind the work of their own obscure enquiries. The disciple
often demands that the master be the One, even as he poses the
master the most infuriating problems, induces the master to
cover himself further, to drape the possibility that the garment
might gape to reveal ... what? The nothing beneath? Disciples
must force something, illegitimately, into being.

Yet it is not publicity at which such disciples and the institutions
aim, but inscriptions, knotted, difficult, forever being done,
undone, redone. It is only by such means that a philosophy
becomes what it is—in transformed institutions by which it can

I : : . -
A]am‘ Badiou, “What Is a Philosophical Institution? Or: Address, Transmission,
Inscription,” in Conditions (Paris: Scuil, 1992), 83-89.
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encounter other philosophies. ... It is in such institutions-in-
process— truth bodies’, perhaps, in the language of Badiou’s
new book Logiques des mondes—that disciples read, translate,
re-edit the texts of the master; squabble about the philosophy in
question; relate it to classical problems in the history of thought;
relate it to other philosophies; to the world as they find it
transfigured in the unprecedented dark light of these new little

letters, etc.”

The rest of this work will probe some of these issues. Most prominently, of course,
is the issue of the reception of Confucius® “letters,”—the classics as textbooks—
and how reception had to come through what Hal Sarf terms “theoretical
education,” a course that naturally led, in the case of Confucians, to the formation
of schools or “institutions” that preserved, interpreted, and proselyted their own

unique brands of “philosophy.”
Sarf explains this type of education as follows:

The learning process that some persons receive from
charismatic masters of wisdom which leads their ceasing to be
ordinary students to become disciples and adherents 1 call
theoretical education—a form of education that should be
separated from a less transformative type of digesting
knowledge, namely, that of being intellectually influenced. ...
Theoretical education involves the master, or his chief
followers, socializing persons to be adherents of a teaching that
entwines with their intellectual and emotional identities, and
further, is often accompanied by the disciples congregating in
schools, sects or cults of like-minded “friends” to provide
mutual support and reinforcement for their shared ideas that
mark themselves as different from “outsiders” who are not party

2 paul Ashton, A. J. Bartlett, and Justin Clemens, “Maters & Disciples: Institution,
Philosophy, Praxis,” Cosmos and History: Ti he Journal of Natural and Social
Philosophy 2, no. 1-2 (2006): 1-8; pp. 3—4. A recent article on Kang Youwei FA
N (1858-1927) conveniently crystalizes the process of invention and
transformation sketched above by Ashton, Bartlett, and Clemens that a disciple
undergoes on his way to becoming an independent master in his own right. In the
case of Kang, this process is characterized by Wang Mingde as initially one of
scholarly absorption from Kang’s master Zhu Cigi 4 Yk (1807-1881), and
ultimately as creatively reforming traditional Confucianism; locally, this led Kang
to propel the academic tradition in Lingnan to new heights. See Wang Mingde £
Bfi4%, “Shilun Kang Youwei de xueshu chuancheng” Wik BB A AR
Shenzhen Daxue xuebao (Remven Shehui Kexue ban) 27, no. 1 (2010): 132-37.
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to their special wisdom. Theoreti ion i

0 their s . Theoretical education is the pr

“discipling. process of
.T[?efprocess of 'dlSClp[.ng,” as a specialized species of socialization, should
reinforce our understanding of the importance that ritual played in master-disciple
transmission, a theme that was explored in depth above. Here we analyze certain

disciples of Confucius and the roles they pl i e
ayed in tr P "
broadly conceived. Y play ansmitting his “philosophy,

8.2 Passing the Mantle

‘ _Stma Qian once summarized the Master’s career as a teacher:
‘Confucius taught the Poems, Documents, rites and music, It seems that he h ]ci
around 3,000 disciples, and seventy-two had personally mastered the Six f\rt a"
AFUSEMRE, BTH=FH, BOABELIALAS D

Historian’s Records mentioned seventy-two of these advanced disci ies I;e
nam»'a_.j After culling this work and the Family Sayings of COHﬁ(CilIS‘pKl s
Ya:?nug compiled a précis for thirty-one disciples and‘provided fhé n:cn!ms't ::fi
regional derivations for sixty-four more, thus identifying ninety-five followers of
the Master.® A more narrow selection of the most outstanding among them calh:d
the “Ten Sagacious Ones of the Confucian Followers” L[] ‘i"‘j{g is f(;und in
Afm!fzcts 11.2: “Those known for virtuous conduct: Yan Yuan (521481 BC), Min
Zi Qian (536-487 BC), Ran Bo Niu f{[14, and Zhong Gong. Those kno\a;n for
eloquence: Zai Wo and Zigong. Those known for political skill: Ran You HE
and Ji Lu. Those known for textual learning: Zi You and Zi Xia.” 41T : i |

BT, BME, W5, Nl R, TH. BB 08, BH. 08,

T, F E.7 Because the focus of this work is on Confucian c[assic'al
scholarship and its transmission, our focus in this chapter will be on two of these

Hal Sarf, Masters and Disci '
, Ma iples (Berkeley, CA: Center for H iti
Contemporary Culture and Regen , o umanites and
: t Press, 2 —
Shiji 47.1938. ¢ 202 0765
Shiii : o
0 ;ﬁ’ 67.?1 ?33. Oddly eqough, seventy-six disciples were named in a section entitled
3 umer atm_g, the 72 disciples of Zhongni” £+ 24 Ffi# in Kongzi jiayu
];.l;gng Yaming EWEHH, Kongzi pingzhuan, 321-32. Zhu Yixun 482 (1629—
fonozvcm?les up w1fh the total figure of 134, 33 direct disciples. and 101 looser
. f?l:: t.:(;cnsul—:: ths goﬂgzi menren kao L1 A7 for the former number, and
zi dizi kao L 5T for the latter number (both CS ian W)
e JC éﬁ,
gieumg: Zhonghua Shuju, 1985]). e %
~Award Slingerland, Confucius Analects, With Selections from Traditional

Commentaries (Indianapolis: Hackett, 2003), p. 112, v. 11.3.
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masters who are credited with major roles in this process—Zengzi and Zixia. A
third disciple who figured prominently in the transmission of classical learning,

Zisi, will be the subject of Chapter 9.
Confucius taught at least two generations of disciples, one generation

only slightly younger than himself and one junior generation. It was this junior
generation that became masters in their own rights and began the “elaboration” of
Confucianism.® Yet it is precisely for this particular age, extending from the death
of Confucius and to the era of Mencius that, according to Gu Yanwu i 75
(1618-1682), “historical writings are deficient or lost, those who investigate
antiquity are hazy about it” 5 3C Ik, 7 % A2 FEWR. Jiang Guanghui 32 5§
¥ cites Mencius 5B11 as recording one possible reason for the paucity of
historical records from this period: “The feudal lords all got rid of their records,
hating that they implicated them” i f% T I O, TR A0 Whatever
the reason for this scarcity of contemporary documentation, to assess the roles
played in the transmission of Confucian learning by the leading disciples of the
period, we must depend largely on tradition rather than on a variety of transmitted
texts. And tradition is not necessarily reliable. The remarks of Quan Zuwang &

HLE (1705-1755) regarding the looseness of technical terminology employed
during the Eastern Han dynasty are applicable to this early period as well:

Those who receive direct instruction are called disciples. Those
who receive instruction from disciples are followers; these are
the words of Master Ouyang (Xiu) in his “Postface to an
Inscription at the Confucian Temple.” But during the Eastern
Han, what was meant by followers is different from followers
in the line of transmission of the classics.

SuEBSET, DENRBRTHRME, RLBGARILER
dsh, (H A BTEE A SRS AR A A

§ Cho-Yun Hsil, “The Unfolding of Early Confucianism: The Evolution from
Confucius to Hstin-tzu,” in Confucianism: The Dynamics of Tradition, ed. lreng
Elber (New York: MacMillan, 1986), 23-37; p. 26.

9 Gu Yanwu JE 4 2 (1613-1682), Rizhi lu jishi, juan 13.1a.

10 Jiang Guanghui 3/ #%, “Guodian Chujian yu zaogi Ruxue” )5 4 L MR
£ in Guodian Chujian yu zaogqi Ruxue B0 4 i Bl R 3015 22, ed. Pang Pu b
et al, (Taipei: Taiwan guji Chubanshe, 2002), 1-11; p. 1.

Il Quan Zuwang, “Da Shi Xueting lun Kongmen menren dizi tiezi” 2 o BT AL
P A3, in Jiegiting ji waibian 3 54 b (SBCK chubian ed.), 955b=
56b.
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Wlth this general caveat in mind, we proceed to examine Confucius’
important disc!'ples and the issue of the transmission of the class;'cs T mos
o] Aol e i i st o e oges of
1 ' i
descz_'ibing early Confucianism as a schocf;, CIC;S::’?;:' i[:]:d(cfs: E‘;;i;{“:e?d ?f
tferm[.nology. As she explains, “I prefer to translate the term Jia[ZF] as ‘schyl an‘s
line’ rather .than as “school” in order to emphasize an analogy to the f '1O ?’Stlc
Both terms imply an unbroken line of transmission from ma:ter to dis ?‘“]“ g m'?.
suggestts t:Ie pgtentdia[ for cross-fertilization between adherents of ch;gv:e;:ltz::;
guwen texts and traditions, in contrast to ‘school’ i ivity.”
C[;os:';-fertilizzti.on could occur naturally through S]‘:?t]l(:]g S;ig:lii::net};cc];s;:g);;
allegiance and joint intellectual aims, whi identi
twin tokens of Renaissance 'schools.'3,1:‘:‘)!1}'1 ;i};tﬁr:e}?(:gyth(:?lzi?o:gemlf;es e
that laFel;::!assicists viewed themselves as part of a scholastic “anct?;i ?, WedSei
(zo;?gfa 7512:), along the lines of a genealogical pedigree, so the analoga 0111: : l'e[
oxf lineage as proposed by Nylan is entirely justified. In the terminolooy of Wme
Sitong EH1[F (1638-1702), the Confucian “ancestral school” (zon e d*‘;n
extended alll the way from Confucius to Wan’s own day; his exten;iveg]zz;? o
peopled with conveyors of this unbroken chain through each dynasty. ' e
‘ . Debate after the Zhou centered on the notion of “true succéss’ ” th
is, Whlcf.l 'of two later worthies inherited Confucius’s mantle of patriarc Iclm, o
fhe ‘rr|ad1t10n: the idealistic Mencius or the rationalist Xunzi 'ISJ This “.a biage o
;z?elgltatncel W[i)“ be addressed in chapters 10 and 11. At pI‘ESBI-]t the af ,lu(;stir;zc?j
ellectual abstraction of “true succession” i i
concrete realities of the scholastic lineage;OtI:latl;{);r?lt:f:lhaﬂsflic;gpeoigzzt 1:héclln s
that Confucius taught.'® In other words, my present concern is with ilsllfle]rit::(ctz

* Michael Nylan, « ;
ylan, “The Chin Wen/K ; . "
3 :o (1994): 83-145; p. 86. ew/Ku Wen Controversy in Han Times,” I"oung Pao
nth ;
g g ¢+ Textual Criticism an regesis (Oxford: Clarendon Press, 1983), 7 .
15 Qoo _]S;Lo:gﬁﬁmﬂﬂ”hc" zongpai fi PREEIR (Taipei: Shangwu Yinshuguan 1),97-9)
; illiams, “Confucius, Mencius, and t i i
] :h’]‘:‘fsophy ot d Wage 8 (19881 50 he Notion of True Succession,
: < ) .
imag:; %‘iﬁng FREUS has shown, reexamining Confucius’s disciples and their
B T re recentb{ excavated manuscripts is intimately related to the current
i ;—Iev‘aluatmg .the nature of early Confucian thought. This discussion of
seem. See Lin I(S;.[o.n th;:é; J%Ot so far removed from intellectual concerns as it may
A Iping #U5E, “Gudai Ruxueshi zhong de Zigong™ 7t 4448 £
M5, Wen yu Zhe 7, no. 12 (2005): 97-124, B YRR
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and transmission: the roles played by disciples in physically passing along the
message of the Master, either orally or in writing.

Han Feizi ¥#3EF (ca. 280-233 BC) recorded that after the death of
Confucius, Confucius’s disciples diverged into eight separate schools of
classicists (#u 1), although there is no evidence that these schools lasted long
enough to turn into formal lineages. These were the Ruist schools of Zizhang ¥
i, Zisi T8, Mister Yan i (X, Mister Meng & [G, Mister Qidiao i G, Mister
Zhongliang fi' & [X, Mister Sun FM S, and Mister Yuezheng % IE .Y Zhou
Yutong & T [ (1898-1981) cites Guo Moruo B (1892-1978) in explaining
that Zixia is absent from this list due to the reluctance of Han Feizi to admit that
his own school of legalism had descended from the original school of Zixia.'®
Zhou Yutong also adds the interesting insight that this divergence among disciples

occurred because of their differing interpretations of the classics.'

A more expansive interpretation of Han Feizi’s declaration is made by
modern scholar Wang Bo T{#, who views the fact that the eight schools were
isolated by Han Feizi as merely a demonstration of the internal fragmentation and
richness of Confucianism in the centuries after the founder’s death, and that the
number need not be taken literally since these eight schools were not necessarily
even contemporaneous with each other. With this mindset, Wang interprets the
schools of Mister Meng and Mister Sun as referring to the schools of Mengzi and
Xunzi. Finally, Wang points out several influential disciples who were not
included by Han Feizi, such as Zengzi, Zixia, Ziyou, and Zigong.?® In fact, the
three disciples who merit specialized treatment by Wang Bo are Zengzi, Zizhang,
and Ziyou {3 (b. ca. 506 BC).2! In this, Wang Bo is following the lead of Xunzi,
who also isolates a trio of the most influential disciples, with Zixia replacing
Zengzi.

In his “Contra Twelve Philosophers™ 41— 7 chapter, Xunzi 1T (ca.
312-230 BC) obliquely indicates the existence of three separate Confucian

7 Han Feizi 8825 T-47E, “Xianxue” & (ZZIC ed.), 351.

18 7hou Yutong fil (A, Zhou Yutong jingxueshi lunzhu xuanji R AL L
% 4E (Shanghai: Shanghai Renmin Chubanshe, 1983), 813. Each of the eight heads
of schools are discussed on pp. 808-811 in the same work.

19 7hou Yutong, Zhou Yutong jingxueshi lunzhu xuanji, 808.

20 Wang Bo F1#, “Xian-Qin juan” s 724, in Zhongguo Ruxueshi e [ {2 L, e
Tang Yijie %7 and Li Zhonghua #=ihi4 (Beijing: Peking University Press,
2011), 141-42.

21 For discussion on Zengzi, see Wang Bo. “Xian-Qin juan,” 142-55; for Zizhang, see
153-93, for Ziyou, see 194-209.
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z;}éo(i)ll; 216;11036 (iourse oc?condemning twelve early philosophers “whose doctrines
| o according to John Knoblock, “he regarded g
S:])C.]ety' & ‘Zss: and Mencius were included among the ii«elve, I?flt c(i)?ﬁiet])z::u;:
F_ _e,1£ teachings had been corrupted by the admixture of the Five Process (Waxi
147) tl:}eory, explains Knoblock, following a line of thought proposed b A:L'\t]??g
W"aley.; ln the course of targeting certain disciples—namely Zizhang Z?/ i | udr
Ziyou T-ifi—Xunzi grants them separate standing as independent ?chtili’ a;]Ie

criticizes them as “base classicists™ (ji :
icists” (jian Ru F&{%) and . 3
follows: ) characterizes them as

Their caps bent and twisted, their robes billowing and flowin
they move to and fro as though they were a Yu oraa Sh un—sucg[;
are the base Ru of Zizhang’s school. Wearing their caps in
perfec.t]y_ correct form, maintaining their expression in ;fe t
equanimity, th‘ey sit there all day long as though they wers aboﬁt
to gag on a_b:t, but say nothing—such are the base Ru of the
lschoo! of Zixia. Evasive and timorous, disliking work, lackin
integrity, shameless, interested only in food and driilk tl:eg
insist that “a gentleman naturally should not engage in n;anua);
labor”—such are the base Ru of the school of Ziyou.

B, MERE, BT RTIRELE
— N ¢ A TIRIRZIRMEA.
Eﬁﬁﬂ,ﬁﬁ@é,%%ﬁ%aﬁéxé¥g&;%

. MEES, BEBTEKE, LEETERA
N . & . UEIEFERA A

- il;n%sgzz?ihuh contribl:ltes a new angle on the issue of early Confucian
Confucius’s widespr:ac; ;‘s:iv:[?;lsy TI::sS;egzhjsl l“epf'ise";ing omlantis o
thought, transmitting his scholars}'ﬁp, and exen?psli;;ir:lerfe]is ‘ig@?:}““}”g_af.mg. o
::ap:’;:n;s lZ'h.e .“Enla‘rging the V}fay schopl” (hongdaopfi B TR) ﬂ?:l?}sc;sr‘efc}ylilsl
ﬁf@;ﬁ% t,hatmf repi es;nts the “Transmitting the Classics School” (chuanjingpai
5 p eserve“ and ;‘)assed down his oral teachings on the classics, and

gzl represents the “Enacting and Exemplification school” (jianlipai %8 R)

that embodied hi i i i
- fOCde;ei 'hlS mol E-II precepts in the daily lives of school members.*® Because
s of this work is on Confucian classical scholarship and its transmission

n
John Knoblock, tr: (unzi y
. , trans., Xunzi: 4 Translati
) slation and Study of the C orks
g olume I, Books 1-6 (Stanford: Stanford University Press '§988) g;’g’fﬂe orks

Knoblock, Xunzi, 215.

2
*Knoblock, Xunzi, 229,

~ i i« i
ang Guanghui, “Guodian Chujian yu zaogi Ruxue,” 2—4.
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our focus in this chapter will be on two of these masters who are credited with
major roles in this process—Zengzi and Zixia.

8.3 Two Faithful Transmitters

In terms of the actual transmission of texts and lineages of interpretation,
two disciples are credited by tradition with playing crucial roles in this regard:
Zengzi and Zixia. Zisi ¥ M8, Confucius’s grandson, is also credited with a
significant role in the transmission of texts and has traditionally been considered
to be a disciple of Zengzi.?® This formulation was succinctly articulated by the
late Qing scholar Chen Yushu [ K i (1888 juren), who compiled a useful
“chronological biography” (nianpu fF-&¥) of Zixia:

I once mentioned that without Zengzi, there would have been

no Song learning studies of the Way; without Bushang [Zixia]

there would have been no Han learning classical studies. Those

who spoke of studies of the Way among Song-learning

advocates had to commence with Zisi and Mencius, and traced

their source back to Zengzi. Those who spoke of the studies of

the classics among Han-learning advocates had to commence

with Mao, Gongyang, and Guliang, and traced their source back

to Buzi [Zixia]. For this reason, Confucius was the founding
progenitor of both Song learning and Han learning, and Zengzi
and Buzi were the great patriarchs of Song and Han learning
respectively.
T TR R 2R T RNER L R RGZ
2 5B A H TR TR R ¥ TR L F AR
HEABTWER b TRILTARPELZIGHET G T b
FRREER IR . ¥
Given the common ancestry of both Song and Han learning in the person
of Confucius, scholarly differences were harmoniously reconciled through
family feeling, a sentiment that prevailed more pervasively during both Han
and Qing periods than modern scholarship acknowledge in the debate

2 For Zisi's true status as a disciple of Ziyou, not Zengzi, see chapter 9. Other disciples
credited with transmitting one or another of the various classics are introduced by
Zhou Yutong, Zhou Yutong jingxueshi lunzhu xuanji, 817-18.

27 Chen Yushu [#E 7, “Buzi nianpu” bTHHE, in Xian-Qin zhuzi nianpu SFH
F4ERE 5 vols. (Beijing: Beijing Tushuguan Chubanshe, 2004), 3:687-751.
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between the schools.?

Confucius was not only the “founding progenitor® of the different
approaches to .classical learning and application as represented by the Har elend
Song_ (faln}?s, In-many aspects he was the living exemplar par excel[en:: anf
ClaSS}ClSTS in general. Chapter 1 noted Confucius’s role in setting th tll3 Of
classical scholarship in the direction of discovering and appiviﬁT ['fl e '0
lessons.. of the classics. Another precedent set by the Master was,hiséex f nfllmai!"
transmitting (chuan {4) the teachings of his scholastic/intellectual lineagi?g th:'
generatlim}s. In chapter 1, the operative word was s/ £, which impli (;
tranlsnllllssmp in the oral sense. For this chapter, the word in qﬂuestion is ; -
(*djwap), “to transmit,” in its nominal form of zhuan (*gjwin), or “wh??a'”
transm‘ltted..“ Zhuan is also the earliest term for “commentary.” J.n the cent
work., it will also be occasionally translated as “interpretation “teachi preiem
the like. Kong Yingda explains Confucius’s early example o‘f a trans;?}gtf,' Dr’
?uthor of a commentary as follows: “The Changes have 64 hexagrams c]i e'lcl O:i
into two sections, Part One and Part Two. By the time of Confucius h:: fl V]he
composed a Commentary to the Changes in ten sections as wings to (;om Jmt~t ir
Later g.enerations called that which Confucius had composed a commental:l) i [d.
the basic text the classic.” 5 & A+ #4302 F T — . &:T’L'—FR{’F%%";L
Uﬁ?e AR ERALF TR 218, 354, 2 The Hanshy “Yiwenzll{ij’
clarrf;ies .the fact that, at least in the case of the Chungiu, Confucius’s comm ) /
at this time was in the form of oral teachings transmitted to Zuo Qiumeima?D
Indeed, in its verbal use, the word chuan is glossed by Zhu Xi % & (1130- ll;,%'(l)
as “u.fhat one receives from one’s teacher” {53552 2 i fifi 3! Thenlnater history of
classical scholarship will consist largely of the composing of commentari L
both explain and disseminate an individual interpretation of some aspec?](])({istlzz

28 Iz L3
fz;z?;rszrpeigl:: wen}{qku wen fontroversy in Han Times,” describes Han period
'ms of non-exclusive use of sources that are h ign in rigi
Old Text or New Text cam i o in e Oitg ot e o
' . ps. For retroactive creation in late Qing of this so-
E%;l:rgl?;tlo:fg strﬂt;ggle for contemporary political reasons sege Hans :/oalfalli[sesd
ext/New Text Contro : 0 ot W P
| é’:o frecsoihblo versy: Has the 20" Century Got it Wrong?” T'oung
" Haz:g;tr}lgr;a;:’;z;an :Izengyr'z i42.2a. '
i trl;th . i.fBI?caL{se ZL{O Q1uu?1ing feared that Confucius’ disciples would
B o Cm)n n?e ]?twmg tlhef;y own interpretations, he discussed basic events and
; ary, clarifying that the Master did not ¢ i
- ntary, ing speak in va
Hxlflamed the classic.” IR TH 2 HE, kEE pi’ﬁ(;ﬁﬁiélgﬁ‘?’?q -
IR o "
Sishu jijie, “Lunyu,” 1.2b.
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classics as well as to identify with the original commentator—Confucius himself.

Of the three disciples, paramount among the notable seventy-two for
their roles as transmitters, Zengzi and Zixia took the lead, just as among the
leaders of the early Christian disciples, Peter, James, and John, only the first two
vied for primacy, with Peter eventually winning out in later tradition. This was,
however, a theological, not a historical, conclusion. The truth was probably
something different. According to Robert Eisenman, “James ended up ignored, an
ephemeral figure on the margins of Christianity, known only to aficionados. But
in the Jerusalem of his day in the 40s to 60s CE, he was the most important and
central figure of all—‘the Bishop® or ‘Overseer’ of the Jerusalem Church.” ** It is
evident that James’s fraternal relationship with Jesus as his half-brother had to be
downplayed “because of the developing doctrine of the supernatural Christ and
stories about his miraculous birth.”** Here 1 make no attempt to analyze the
relative prominence of Zengzi and Zixia, focusing, rather, on their roles in the
transmission of separate textual traditions.

8.4 Zengzi

Master Zeng was named Zeng Shen £ (505-435 BC), styled Ziyu 7
Bl (505-436 BC); he was younger than Confucius by forty-six years and hailed

from Nanwucheng FiiE# in the state of Lu. He is mentioned in the Analects
sixteen times in fourteen verses, chiefly in conjunction with the concept of filial
piety.* According to the Da Dai Liji, Confucius praised Zengzi for cultivating

32 Robert Eisenman, James the Brother of Jesus (London: Penguin Books, 1996), xvil.
Witness W. H. C. Frend: “When he went to Jerusalem in 48, Paul knew of Peter,
James, and John as the three ‘Pillars’ (Gal. 2:9). ... On his previous visit in ¢. 39,
it was to James and Peter that he reported. Peter, as the first witness of the risen
Lord (1 Cor. 15:5), was at first spokesman and leader but sometime in the AD 40s,
James emerged as undisputed ruler of the church. How and why are not known,”
The Rise of Christianity (Philadelphia: Fortress Press, 1984), 88. The same forces
that brought about James’s historical obscurity probably conspired to obscure the
reasons for his rise. And just as James’s relation to Paul was obscure, so too was
Paul’s relationship to Peter ambiguous, according to Henry Chadwick, The Early
Church (New York: Dorsett Press, 1967), 18.

3 Bisenman, James the Brother of Jesus, xvii.

3 These verses are listed in Wang Bo, “Xiang-Qin juan,” 144-45. For an introduction
to Zengzi along traditional lines, with the addition of his importance as being the
putative author of many of the newly excavated bamboo documents dating from
the Qin and Han periods, see Dong Zhi’an A %, “Lun Zengzi” i& & F, Jen
shi, zhe 1 (1993): 27-34, 83. Most exhaustively is Wang Ruigong EHi7h, eds

Zengzi zhi - & (Jinan: Shandong renmin Chubanshe, 2009).
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filial piety as the first manifestati i '
station of virtue: “Confucius said. ‘Filial piefv :

: , "Filial
c.onnnenceimeml of virtue; brotherly kindness is the orderinlg’:’1 [:)]if‘: vas_rth‘?
tr ;1?;01“[]312(355;5 the pervasiveness of virtue: and loyalty is the corrective ::0::‘
) ue.” Surely Shen is a middling master wi i :

5  wiely g th four virtues j I
praised him in this way” FLFE, %, #2m, %, m ZF; m?j“"ﬁiﬁé‘ N
g 4 - o = 13 EI o lE. 18 73
: t'f Z IEAH, ﬁ- ﬁJJIEF' RINEHR 28, LLLRE 2 .5 Also of note ith'is
attention to self-cultivation, as in his first appearance in Analects 1.4: “Daily |
faxar-nmc.e my c.onclu'ct three times: In my planning for others am [ l(; ;119 In g
inter a;;t}l,?n; \flth friends am I trustworthy? As for what | transmit, do Iy pl';nct;c? 1};
moselly WFE: WA AARTRET? BTG
N T M2 > s X u
) i : F 1}13 contiguous verses, Analects chapter 8, verses 3 through 7
crie;?f:i fj,e[[t]; };;‘stiayéngsf. Among them is the following famous encapsulation of the
e Confucian way: “Zengzi said, ‘Knights
and resolute; the duty is heay o S king b o o broa
: y and the way is long. Taking h
individual duty, isn’t this indeed h > ] et s o
. - » dsn’t eavy? Does it not stop until death? Isn’t thi
indeed distant?” & 7 F1. - af DA a8, A i 1“u?%asfnit t];S
JREF? 11 NTP IR S e e o
:}Ze 2‘? fﬁEfﬁ{ﬁE, TJ.TE . ? He was also notable for intuiting the “single
ad” of loyalty and reciprocity (zhongshu B48) the learning of the mind that
;.vas llater develope.d by Mencius. Zhu Xi quoted a Mister Xie it I, saying: “The
diigz]egd of the va(rjlous disciples all derived from the Sage himself, ‘Aﬁelw;lrds it
ged more and more and lost even more truths, O i
. ¢ : . Only the learning of 7 i
e)‘{c]uswel)'/ u-tlhzed the mind to look within oneself; hence there wereio err:):f'lsg'Zl
his transmission. Viewing Zisi and Mencius we can observe thi T TR ";*]
B, e RTRAIE, BT Fiiobi
SEN RREEMARIE. WY F 2 2 mALLR N, AR 2 1 i
BRTFREFITRA, % o
A chronological biogr: i
: graphy devoted to Zengzi was compi
graph piled by the late
‘?emg scholar Feng Yunyuan % ZE5%, published in 1832.37 1 js convenieil/t but not
j_r'% (;cr)mprehensr;e. The bare bones of a life distantly derived from Yu the Great
N € presented with little illustration. Born in 505 i
: _ A BC, Zengzi be i
[ . , gan studyin
ith Confucius at age thirteen. From the beginning, he became known fo: hif

35 .
i \Z?\;ini i’l;:gn,s i;:l:Dm .Liji Jiegu, 61 ](1.
e se;.éhe.n " _I,;yfel;a I}S/L%r:g;?j Jl_[i, ‘ 1.2133—3a. For more of Zhu Xi’s views of
J;ihu zhengyin wei ff:we?’ A J.?:,. fhl; Xl lui}—('cm %an‘ dlZIJT'YI §$'g’£[?]7alrg££1
‘ < g j.jeé » “Zengzi nianpu” B T4EE, in Xian-Qin zhuzi nianpu 563
» #1141 see also Wang Ruigong, Zengzi zhi, 32-36.
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constant inquiry concerning the way of giving ease to one’s parents: “He would
rise during the night five times to check on the state of his parents’ clothing and
to adjust their pillows” £ 4 TLRAIAZ JELidRL 2 B B, Three years later, at the
behest of his father, Zengzi followed Confucius to Chu to continue his studies
with Confucius. After returning to Lu, he served Confucius for ten years during
the course of his studies. At the same time, he worked tilling his fields in order to
support his parents. Confucius praised him as embodying in his conduct the four
virtues of filial piety, fraternal kindness, sincerity, and loyalty. In 481 BC,
Confucius felt that Zengzi was ripe for the reception of his full teachings on filial
plety:
Confucius commented that, based on Zengzi’s devotion to the
path of filial piety, he would compose the Classic of Filial Piety
and transmit it to him. At the time Zengzi was 24. Confucius
said that he was able to penetrate the Dao, so he transmitted to
him his interpretations on the “Single Thread.” At this time
Zengzi was 25. Therefore, he was the latest to follow Confucius
in his wanderings, and the earliest to become enlightened. At
that time Zisi was barely six years old. The Sagely Patriarch
commanded him to follow Zengzi in study. By the time
Confucius died, he was 26, and his learning was a great
accomplishment.
TR SRR EE. RZBFE_ AN, HEEE
THEU—E2 S, FESTHRR. WA TERR,
MERE. FRERAR ElMoeR. RIATRES
THENRTIRE. *
For more exemplary stories, the Family Sayings of Confucius compiled by Wang
Su is a convenient source. Much of it was culled from earlier histories and
collections of anecdotes; indeed, a good deal was also copied either from parent
chapters in the Records of Ritualists or from a source common to both this source
and the latter source.?® Works attributed to Zengzi include two chapters in the Liji
called “Zengzi asks questions™ & -] His inquiries have to do with the proper

3 Feng Yunyuan, “Zengzi nianpu,” 4:3.
3 On the question of the relationship between the Liji and the Kongzi jiayu, see Robert

P. Kramers, Kong Tzu Chia Yu: The School Sayings of C onfucius (Leiden: E.J.
Brill, 1950), 181-85. While a complete translation was finished in 1915 by Richard
Wilhelm, it was many years before published with a forward by Wilhelm Helmut:
see Kongfutze Schulgesprdche (Gia Yii) (Diisseldorf-KdIn: Eugen Diederichs

Verlag, 1961).
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\E?vll:):: ilu;isuﬁgdhlr:it: 5istcl); follow in mourning, for instance after the death of a lord
engaged to be married O\I;iihsoon aﬁenflard.s‘ when one’s parents die when one is
Zengsi’s signature iss;es en a ﬁance.e dl.es. None of these questions deal with
. of self-cultivation and filial piety: rath )
merely as prompts to allow Confucius to expound on these isslles 40‘31', gy zemi

8.4.1 The Zengzi in Eighteen Sections

The most important ex : g i’ i
(sevel} pian, plus oneliong sectii)a:z1 ;TSIU(;:; i:}t[oztz?eg: lpilft?;d:]:éfe o tons
Juan, included in another early ritual anthology compiled pe;fha S ‘toUteddO\’el' o
(‘)f Ehe Eastern Han, the Records of the Ritualists of Dai SeniorI()Da \;ar' ; tht: o
'f%‘li@).f‘ These sections are “Zengzi Establishes His Enterprise” (Ze mfd?'! kff
%i$), “Zengzi Traces the Foundation of Filial Piety” (Zengzi ben:g" ﬁr’jhf X
z}é), “Z‘.angizi Establishes Filial Piety” (Zengzi liviao %’?I%‘I):“Zengzooj f "
Filial I;lle—t)j * (jZiengzi daxiao ¥ T KF), “Zengzi on Serving Parents” (Zengrir:::‘
Jumu 55‘7*?)&51'), “Zengzi’s Words of Restraint” (Zengzi zhiyan “'“J?r%ijé“
compns:mg three sections), “Zengzi Falls 11I” (Zengzi jibing i %5’; ) o
;Zen]gm on Heaven’s Roundness” (Zengzi tianyun % 1 % [§ ) “3\A‘J1)';,ci:]:1{:
g ) B T e e o 8
: Megr ed separately alon i
fie:gg,:z:[ \I;.)Vf(:)f;‘c;(rzolr)]c:;r;g m;or;.)orated 1'1:1 tilHe Da Dai Liji 3nd befo:t:]];il;}:toazt:z
i F;ethsrgg th;: Q“m 2 Perh'fl;’),s thif_; integral work was the same
o o] hans ﬂ. Yiwenzhi, e'ntltled the Zengzi in Eighteen
: ght sections could easily have dropped out over the

:’ éfji 18.1a-26a, 19.1a—23b.
(i}q fgfgzu}ho:sh;]; 211;19date of compilation, see Jeffrey K. Riegel, in Loewe, Early
hinese Texis, - Despite the late date of compilati : ibute
; &? Zeng‘m e B T ompilation, these texts attributed
i ;?gl P.rll.uhen, Dc.vA i;f Liji jiegu, juan 4, 5; Fang Xiangdong 77 [ %%, ed. Da Dai
wijiao jijie X RALAC IR 4E i Shujt
ﬂ oy CCEZEEE, 2 vols. (Beijing: Zhonghua Shuju, 2008),
Bened ¢ Eeri L
Adrieﬁk;/] (;r)‘mpas, Les Ecrits de Tai L 'ancien et Le Petite Calendrier des Xia (Paris:
Summarize?sonneuve, 1972?. The contents of these ten remaining se;:tions ar ;
4 o s .;’;] pp. 16-22, :Wilth the direct translations appearing on pp. 74-113 )
%-[—%ﬁﬂ;ﬁ (i}.aihaflgttei.%éﬁ, Da Dai Liji Zengzi shipian yanjiu kﬂ?ﬁé%ﬁ
. " er’s thesis, Qufu Normal Universi .
v or's the ity, 2009) concludes th
ons of Zengzi’s original work that Dai De selected for inclusion i?r11t ﬂi:
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his decade of instructions was closely annotated by Ruan Yuan in his
S T " 'I; #1721 B 45 Numerous quotes that were not preserved in these ten_
f:;?g;:llz; lI):fou:d in .such works as the Mencius [t‘hree original Cil..l(}tz.]ﬁg, i’z:;:
five original quotes, plus one quote that is founq in the ten szc lond : ,works
[chzmqiu [two original quotes, plus three overlapping ones], an sutc 3;ding ,
from tﬁe Han period. Following I introduce these ieparate fectlons acco
the importance of their individ.ua.l gh{en;l?ssht;)SZe:“gjl sl:: ﬁlg:li::e .
i “Zengzi Esta < ' J
cultivatioie_ciznmuléh sg ihﬁt an unnamed edliti?11 ri\liils.is it:] flfnafe:.:]lep c(})ii tt:]i
section as “Zengzi on Self-cultivation (Zengzi xiu A T18). , t s)e po
is reminiscent of some of Zengzi’s statements ﬁ‘om‘ the d Zl[;i uZ e ‘Thé
specifically regarding self—cultiva.tioq and stud}’/. Flr]it-, xcesf.es stren,gthens
e agtos 'hde h!a'tes [llrfl :: ‘;iiiﬁg::ﬁg’; tanlz anages ,in rightness.
wherein he is incapable, rids mns;i Py E%Kﬁ% .
I‘rl‘th];h;i\]:; s l;;ﬁ;?]?;‘ﬁ fei}l;g;ﬁ—% ﬁ;j j“’ Note the association of learning with‘
iﬁo,ral \cul":;:ation, a theme he carried on from Confucius. Second, Zengzi

stresses  self-

ing, ¢ loves to study each day. He acts in a
emphasized study, saying, “The gentleman

i is di y follow what is
imely manner; he does not avoid what is dlfﬁcuit, nor does hle .
telel:;?ezt, but goes wherever rightnkess is.t:A?;:lEﬁz 1’(1}&1?: tl?il;ez ;;ps hﬁl;hei:ztet;%rslsce;nargi
evenings he examines his thoughts unti -‘ i Lokl s , D
termedgmaintaining his enterprise.” & 1% !?‘i PAE, _&E%'ft):ﬂ‘ ,ﬁjﬁf l?j]’ Lﬂicﬁof
#pre, AAME, smAAE, DB, 9’?\@&%#%" . N
2, “Zengzi Traces the Foundation of Filial Pietfs," Zeng_m stre?:szesl: 1; S

e’ ents is the chief duty of the filial son.™ In sect.lcm 9, “Zeng | ',;

b filial piety to study: “I have never seen one in whom love of earning
]']e ;?_nne‘;: lojel%) and yet who does not grieve”; he continues by comparu;ﬁ
iZacill;:;nto tghe nurturing action of a concerned pareint: ‘] hf:nj n‘f.ejj:;geﬁe;;ne g;r\
was as fond of teaching as feeding a sick child.” BN T BT s

. . IJr‘ﬂ
anthology of ritual works were edited into 10 Chapterf_g; bUt-v‘;hen11[;\l};5X}in§h§ped
. ) edi f Zenezi’s work in the imperial arc A
(77-06 B.C.) edited the copy o g
iti 18 chapters. . . ) i
" ];tu::c’yuah Bﬁpﬁ, Zengzi zhushi ¥ T TEFE (HQII ed.), 5:6572 s-gb];:;eiichs,
of this work, see Richard Wilhelm, Das Buch Dseng Dsi (Henna:

46 Wang Pinzhen, Da Dai Liji jiegu 4.69.4 0. 494 |
7 . , Da Dai Liji jiegu, 4.69, 4.94. . -
js (\if Wgal;]iiielgierga Dai Liji jiegu, 4.80. According to Grynpas, Les Ecrits

an ; LIfi

igi [ " E e i ‘il’T .
I ’ancien, this section was originally part of a commentary on the Xiaojing
3

1930).

T

The remainder of the quote from Confucius is derived
teachings about filial piety;
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RUFHIIETE 5. ¥ All told, to Zengzi a filial son was one who was eager to

learn and to teach so that he himself and his students would be better able to serve
the family. We see an even broader application of the
section 4, “Zengzi on Great Filial Piety,”
reverential and respectful in offi
brave in battle,

It is noteworthy that in this
beginnings of a “scholastic lineage™

concept of filial piety in
where the concept is applied to being
ce, loyal to the liege, trustworthy to friends, and

“Zengzi on Great Filial Piety” we see the
of four generations, traceable to Confucius:

Yuezheng Zichun injured his foot while descending from the
hall. After his injury had healed, he still would not emerge after
several months, and still bore an expression of worry. A disciple
from among his following said, “Master, your injured foot is
healed now, yet for several months you have not come out, and
you still bear a worried expression. Why is this?” Yuezheng
Zichun said, “What a good question! I heard the follo
Zengzi, who heard it from the master, saying, ...”

RIETHRTRMEIL, B8, wHRY, WHEA, M
HTHE: RFHBREEL, WARY, HEEe, far 2
RETHH: Bolzlt. S8y 8T, OrHEERT
E]: 51

wing from

from the Master’s oral
since Yuezheng Zichun had allowed himself to injure

his person—his body bein g a legacy from his parents—he could not be fully filial;

this was the source of his worry. Zheng Xuan ¥ % (127-200)

annotation the process that we may define as lineage formati
Zichun was a disciple of Zengzi.

[Yuezheng Zichun] orally transmitted the words

Confucius.” 6 IE-7#&, ®T77., B THERE, B TR ILF
= 5

is mentioned dem
original eighteen,

explained in an

on: “Yuezheng
Zengzi heard something from the master;

that Zengzi had heard from
Incidentally, the fact that a disciple of Zengzi’s disciple Yuezheng Zichun
onstrates that these ten sections of Zengzi's teachings (or the
for that matter) had not been composed by Zengzi himself:

—_—

49
50

1
2

Wang Pinzehn, Da Dai Liji jiegu, 4.98.
Wang Pinzehn, Dg Dai Liji jiegu, 4.83. For Zengzi’s application of the concept of
filial piety as the basis of government, see Zhong Zhaopeng % 455, “Zengzi
Xuepai de xiaozhi sixiang™ 822 I8 B Kongzi yanjiu 2 (1987): 50-59.
Wang Pinzehn, Da Dai Liji Jiegu 4.85.

ang Pinzehn, p

| ai Dai Liji Jiegu, 4.85, cf, Zheng Xuan’s comments, which differ
slightly,

on the parallel passage at £iji “Jiyi” £325, 43.8a.
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rather, they had been compiled by his own disciples or students of his disciples in
the same manner that the Analects had been compiled. A wry observation by Luo
Jun ZE4% (1874-1932) is appropriate to keep in mind given the ambiguities of
ancient authorship. He notes that much of what is contained in the various masters
was not originally composed by them. He defines the natural process of authorship
as that of a core concept in circulation that becomes attributed to a particular
ancient authority, which gradually becomes supplemented by later layers of
accretion in the process of oral transmission and written transcription.™
Zengzi’s role as transmitter of Confucius’s teachings is praised by Zhu
Xi in his commentary to Analects 1.4: “Zengzi said, ‘1 daily examine myself,
whether in planning for friends I am not trustworthy; whether in interacting with
like-minded friends I am not trustworthy, and whether I do not practice what is
fransmitted?”” ¥ FFl: BH=HEH: B AETIART? BT
7 {42 Zhu Xi explains Zengzi’s merits in the following paragraph
already quoted in part above:

The learning of the various disciples all came from the sagely
one. Afterwards it diverged more and more widely from the
truth the longer it was transmitted. Only the learning of Zengzi
exclusively utilized his internal mind, hence it was transmitted
without flaws. This can be seen in the learning of Zisi and
Mencius. It is a pity that his fine words and virtuous conduct
were not completely transmitted to the world; how can that
which fortunately was preserved and not lost not be taken
entirely to heart by scholars?
T SR HREAN Hpfmma kL. B TLe
ORI . M R, ERTRETITRR. BTH
A RPN LY SURIE o fse 7 T R IR SR FL AT AL
S, S
Clearly it was the internalization of a master’s teachings and its exemplification
in the conduct of a disciple that defined successful transmission across generations.

8 4.2 The Classic of Filial Piety

As an exemplar of filial conduct, Zengzi earned the respect and trust of
Confucius, who chose him to inherit his learning on filial piety. The wording of

53 Luo Jun S48, Zhuzi xueshu 7 7534 (1935; repr. Taipei: Heluo Tushu Chubanshé:

1974), 15.
S Sishu jizhu, “Lunyu jizhu,” 1.2b.
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Chen Yushu’s “chr i i " s i
e Wasua ;lﬂc;gi onotl:agllcal biography” is indebted to the Shiji: “Confucius felt
master the way of filial piety, so he thi
. . s entrusted this enterprise t
};;1;3 l‘{e %Zer;iz; composed the Xiaojing and died in Lu.” 1,71, j%ﬁ'éiﬁrg*fﬁé‘ ’
7.2 58, 1EZE48.% Ban Gu explai ' It e
#, plained that Confucius had orally tr i
o B orally transmitted or
s h” (chen [5) the way of_’ filial piety for Zengzi, implying that Zengzi
L rere gcregorded 'these teachings.*® This is the view that has beenblent the most
e & )f/ tradlt;(?n; however, other authors have been suggested, among then
is hlp eszg ‘ Zengzi, such as Yuezheng Zichun, other disciples ;)f Con?uc' 1
. _ ius,
;;1:“ }:s . thiS;)r Mencms, or even Mencius’s disciples or anonymous pre-Qin or
Ha usl;ls's;.. }i}wen the vagaries of oral transmission and the malleability of a
que;:tionz 10 fls ]:mdctid do:n through one generation of master/disciple to anvother
ultimate authorship are perhaps moot. It i S
‘ ! . . It is another reiteration of th
(;l:ldEOInerlc cfl_uestlon and ultimately boils down to the problem of when an ora(;
ition was first recorded, not first com,
ve ! posed. Yet modern translator
been sensitive to this distincti ing i ik
on, seeking instead to ground thi i
. this text in the person
?hfi : i]:il:[;celar a;lthm?. In the West, Richard Wilhelm is perhaps the most flert to
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intro i kra’ i - .
bemﬁz;tigz :?m l\éla?/MLeha.Mal\ra s translation places the composition sometime
of Mencius and the founding of the H
peta and t an dynasty.®® Ch*u Chai
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gh its content might have been gathered from the teachings of the Confuciaxi

55 Shiji 67.2205.
% Hanshu 30.1719,
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(T;ﬂpgo_ﬁgg z];_fmg{mkao EI8E RS, Shisanjing zhushukao + = 4825 ik % ed’
: Guoli Bianyiguan, 2003), 24-31, 39 Sefan .
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school.”®! The most recent English translation, by Henry Rosemont Jr. and Roger
T. Ames, follows Hu Pingsheng WA in crediting Zengzi’s students as the
compilers of the work.®
Modern Chinese scholars seem more sensitive to the exigencies of oral
transmission. Jiang Bogian (17 (1892-1956) concludes that the Xiaojing was
compiled by Ruist scholars after Confucius transmitted it through at least two
generations.** After considering seven possible authors, from Confucius to Han
classicists, Zhou Yutong also opts for the generation after the sage’s own
disciples.®
Fan Wenlan 36 SCil (1893-1969) essayed to be more specific in his
identification of authorship within the second generation of Confucian disciples,
His reasoning is as follows: Zengzi is mentioned as “Master Zeng” in the opening
section; however, Zengzi would not have written a work that praises himself so
highly in the presence of Confucius—therefore, the work obviously postdates
both Confucius and Zengzi. Next, Marquis Wen of Wei B30, or Wei Si Bl
(d. BC 396) is the earliest author or editor credited with composing this work; this
book is referred to as the Wei Wenhou Xiaojingzhuan B S0 {5 224848 The Shiji
records that Wei Wenhou “had received the classical training of Zixia” ZTHEHK
6 With the evidence thus marshaled, Fan concludes that Wei Wenhou
recorded the oral teachings he had received from Zixia.%” This is an intriguing
scenario, the validity of which hangs on the existence of this work by Wei
Wenhou. The work is not mentioned in the earliest extant Chinese bibliography,

6! Ch*u Chai and Winberg Chai, The Sacred Books of Confucius and Other Confucian
Classics (New Hyde Park, NY: University Press, 1965), 325.

62 Henry Rosemont Jr. and Roger Ames, The Chinese Classic of Family Reverence: 4
Philosophical Translation of the Xiaojing (Honolulu: University of Hawai’i Press,
2009), 19. Hu Pingsheng #1°F*E, Xiaojing yizhu Z22#7E (Beijing: Zhonghua
Shuju, 1999), 8. Hu decides that Zengzi’s disciple Yuezheng Zichun [Romanized
by Rosemont and Ames as Lezheng Zichun] was the specific disciple who authored
the Xiaojing.

% Jiang Bogian J {6178, Shisanjing gailun + =R MR (JXCS ed.), 406.

6 Zhou Yutong, Zhou Yutong jingxueshi lunzhu xuanji, 298.

65 Beishi 1k 72.2496, biography of Niu Hong #:7],. Two editions that predate the
version of Wei Wenhou lack any specific authorship, a generic Xiaojing and 4
Guwen xiaojing 1 3¢, or “Xiaojing in ancient characters.” See Wang Zhongwen
Xiaojing zhushukao, 1, 61, 74.

6 Shiji 44.1839; cf. Shiji 67.2203: «Afier Confucius died, Zixia dwelt in Xihe [in the
state of Wei 1], teaching and instructing; he was the master of Wei Wenhou.”

67 Fan Wenlan 38 3L i, Qunjing gailun THACHE Sy, JXCS ed., 410.
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“Yiwenzhi” of the Hanshu, but it i i
shu, but it is possible that it was included i i
e . in one of the six
,;;m;he ;til ;ltjut.edlto Wei \'?Venhou.(’8 The Wei Wenhou Xiaojing zhuan first appears
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(5:5%10), the imperial librarian of the Sui dynasty. At that time, a masgsive
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ave i i 7
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e : : . . 1ograph
reads These' books [including the Wei Wenhou Xiaojing zhuan) are all l:st'p nz
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RZ A of Jia Sixie A7 ' e
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based of lier 'i i
: on-eallle: materials. The crux is well summarized by the most recent
English translators, Rosemont and Ames:
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% Hanshu 30,1724,
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consistent with their conversations as they appear in the Record
of Rites [Liji]. We thus surmise that the book in its present form
very probably dates from the early Han period if not earlier, and
thus has been read and studied by some eighty generations of
Chinese students and scholars.”

The received version, included in the standard set of Thirteen Classics under the
title Orthodox Interpretation of the Classic of Filial Piety 4L ESE, is prefaced
by a royal introduction that had been compiled under the nominal hand of Tang
Xuanzong fE % 5% (. 712-756). Contrary to traditional understanding, this
compilation was a rather slipshod, narrowly focused affair done by the circle of
court scholars largely based on the scholarship of the previous dynasty.” This
edition is based on the New Text version of Zheng Xuan, whose commentary
disappeared, as it could not compete with one enjoying imperial imprimatur. 3 An
Old Text version in twenty-two sections had been discovered at the same time as
the Old Text Shangshu, and was collated with the New Text version by Liu Xiang.
It gained commentaries by Kong Anguo, Ma Rong, and Zheng Xuan, but this
version was lost during the Liang dynasty (502-557).™ The subcommentary by
Xing Bing & (932-1010) to the New Text version was a much more scholarly
cffort than that of the Tang court scholars.” Zhu Xi’s restructuring of the text and
editorial interventions, unlike his version of the Daxue to be discussed below, did

not supersede this version.

71 Rosemont and Ames, The Chinese Classic of Family Reverence, 19.

7 Gee Chen Hongsen [§1%#k, “Tang Xuangzong Xiaojingxu ‘Ju liujia zhi yitong
shiyi—Tang-Song guanxiu zhushu zhi yi cemian” PR SRR FRAK LR
e R R B YERR 2 — I, Zhongyang Yanjiuyuan Lishi Yuyan Yanjiusto

Jjikan 64, no. 1 (1985): 35-64.

7 Zheng Xuan’s commentary on the Xiaojing has been reconstructed by Yuan Jun &
45, preface dated 1795, Zhejiang Shuju ed., 1888, in one juan. A modern edition
that takes into account four different juan of Zheng’s commentary preserved among
the Dunhuang manuscripts is Chen Tiefan I8 L, Xiaojing Zheng zhu jiaozheng
ZE4T M 5 (Taipei: Guoli bianyiguan, 1987).

™ See Ma Duanlin FH#i &, Wenxian tongkao SCRRIEH, “Jingji zhi” 4 45% (Taipel:
Xinwenfeng Chubanshe, 1085), 1:301-2 (juan 12). For concise treatments of the
provenance of the New Text and Old Text versions, see Fan Wenlan, Qunjing
gailun, 410-13, and Zhou Yutong, Zhou Yutong jingxueshi lunzhu xuanji, 276-79.

75 For this and other commentaries to the Xiaojing, see J. H. Winkelmann, in 4 Sug
Bibliography (Bibliographie des Sung), ed. Etienne Balazs and Yves Hervouet
(Hong Kong: The Chinese University Press, 1978), 48, and Boltz, Early Chinese

Texts, 141-53.
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o The opening passage of the Xiaojing illustrates most fully the teaching
Slﬂla’{l?l‘ls set up by Confucius, as discussed previously. Recall that Zenezi waz
arts:ndmg Confucius as he was resting. The ensuing lecture pl‘oceedsbalmost
uninterruptedly. In eighteen short sections, in addition to his appearance in section
1 to set the stage, Zengzi only asks two questions (sections 8 and 15), and makes
one r<.:p1y (section 7). The theme of filial piety may be indebted to E)onfudus's
teachings and Zengzi's later amplifications and illustrations put into the Master’s
mouth, but the format is a mere pro forma nod to the ancient catechism current
with Confucius. And with tag endings of quotations for the majority of sections
from the Shijing (ten sections) or Shujing (one section), which, a{ccording to Xing
Bing, “summarize and complete the meaning” LA%Y A 38,7 the work reads
more like a philosophical treatise in the style of Xunzi than the transcription of an
oral teaching exchange. In terms of format and stylistics, then, as it stands now
this work cannot be considered a contemporary transcription of either an oral
exlchange or a lecture of Confucius. But as for formal behavior, it is faithful to the
original Confucian ritualized teaching setting. Zengzi is thus considered a faithful
inheritor of the Confucian legacy in terms of being the master of rites.””

Concerning format, the Sui dynasty classicist Liu Xuan %4 noted that
Confucius set up this teaching situation because of his concern to transmit the way
f’f ﬁ.lif.i] conduct. He could do this because there was such a practice as pupils
inquiring of masters, and masters imparting instruction. But, Liu continues, if this
were a truly spontaneous question from Zengzi, then Zengzi should have, asked
about e.ach section, and Confucius should have responded to each question.” Yet
a ce.rtam macro section is evident, a division between introductory section 1 and
sections . 2 through 7, and 8 through 18. When Confucius begins his
sermon in section 2, he covers the definition of filial piety on the level of
the 5911 of heaven. Sections 3, 4, 5, and 6 each cover the levels of the
hereditary lords, ministers and high officials, lower officials, and
commoners. While each of the first five sections concludes with a, quote
from the Poems (or in one case, the Documents), section 6 lacks such a

" Xiaojing zhengyi
" el engy: l.lé_b. _
or mm:;c on ]us‘; t?achmgs on the rites, see Luo Xinhui %7 &, “Zengzi lixue sixiang
;hutan‘ .'i:l} F i{,fﬁt,@jﬂ?‘m%, Shixue yuekan 3 (2000), and Tso Hsiu-yen 5575 .
. L.enng hx:re '?'1‘%% (Taipei: Lantai Shuju, n.d.),
ig Xuan 21Z, Guwen Xiaojing shuyi 1 SCEHERT 28, in Han-Wei yishuchao 150
#HE, ed. Wang Mo F3#. Reproduced in vols. 36 of Zhong Zhaopeng -’HP%H%

ed. Guji con iha At BRI
{ gean huibian 7135 AT Y e
Chubanshe, 2001), 5:823.’ T #E ABRIC S, 7 vols. (Beijing: Beijing Tushuguan




I ———

252 A History of Chinese Classical Scholarship, Volume L.
Zhou: Confucius, the Six (Classics, and Scholastic Transmission

quote, perhaps because t concludes with a short summary in prose. Section 7
concludes this macro section with an extended comment by Zengzi.

Joachim Gentz has posited a “pitual” structure to early texts and their
rhetorical argumentation; his prime example is the Gongyangzhuan.™ In section
7 it is possible to discern a similar structure, a “commentarial” rhetoric, to this
comment by Zengzi in section 7. As translated by Rosemont and Ames: “Master
Zeng replied, ‘Incredible—the profundity of family reverence.” The Master
continued, ‘Indeed, family reverence is the constancy [jing] of the heavenly
cycles, the appropriate responsiveness [yi] of the earth, and the proper conduct
[xing] of the people.”” & T-Hl: B 2rAWm. FHE: RFE R,
Wi S, F24TH. The translation is consistent with the thought of this
section, and is accurate as far as it goes. But the subtext of this section is only
discernible in Chinese, because of the use of specialized terms from the
commentarial tradition. “Constancy” is jing #&, or “classic™; “appropriate
responsiveness” is Vi 2 or “interpretation”; and “proper conduct” is xing 17, or
“moral or ritual application.” It is readily apparent to a traditional reader that the
classical trio of canon, commentary, and moral conduct is encoded. In other
words, a deliberate message is embedded in the text concerning the source of
morality in the ancient classics, the explanation of morality that lies in the
commentaries, and the practical application that completes the pragmatic use of
these texts. A rhetoric of ritual is also evident at certain points. For example,
section 4 stresses the trio of dress, speech, and conduct—the proper employment
of such ritual appurtenances leading naturally to the safeguarding of the ancestral
temples.

Section 8 initiates a new macro section with the same formula of “The
Master said” that began section 2. This second macro section includes all of the
remaining sections, as each commences with the same formula except for sections
9 and 15, which have Zengzi making further inquiries after an introductory
“Zengzi said.” A “commentarial structure” is also visible in sections 12 and 13,
as they both expand on terminology first utilized in section 1, the “essential way”
of the “ultimate virtue.” Later editors recognized this self-referential language and
reflected it in the titles that came to cap these sections: section 12 is titled
“Expanding on the Essential Way” (Guang yaodao i EIH) and section 1318
titled “Expanding on the Ultimate Virtue” (Guang zhide FEZTE).

7 Joachim Gentz, “The Ritual Meaning of Textual Form: Evidence from Eﬂf'.)’
Commentaries of the Historiographic and Ritual Traditions,” in Text and Ritual it
Early China, ed. Martin Kern (Seattle: University of Washington Press, 2009),

124-48.
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8.4.3 The Great Learning

7 - . . .

. eng;_; ;51 also credited with recording the words of Confucius in the form
ax £ Thi i

- \z;: . This work was preserved in the anthology of ritual texts, the
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the interpretations of Zengzi (sections 2 through 10). He declared, “To the right
It seems that it was the words of Confucius

is the text of the classic in one section.
that were transmitted by Zengzi. His commentary was in ten sections, which are
the interpretations of Zengzi that his own disciples recorded.” AR T
S =T Pk, HETER s 7 B M A2 M. Zhu Xi hence
produced an edition that reflected this internal structure, justifying this textual
intervention on the authority of Cheng Hao and by the claim that the “old edition
contained misplaced bamboo strips.” 2 A< 5 B8 .56 It is this restructured
version, printed in 1190 with the preface dated 1189, that became the received
version of this text, seminal in the emerging orthodoxy of Cheng-Zhu thought. 87
A sensible view of the question of authorship of the Daxue was expressed
by Wang Zhong YErR (1745-1794), who remarked that there is no record of
d that the works attributed to Zengzi such as the
“Zengzi wen” chapter of the Liji or the “Zengzi lishi”” section of Zengzi’s “Ten
Sections” in the Da Dai Liji are stylistically inferior to the Daxue and other
chapters of the Liji.® As for the specifics of his argumentation, they apply to early
texts in general and reflect an admirably clear-thinking outlook:

Zengzi being the author an

Today the division into classic and commentary presupposes

the words of two speakers, yet in the beginning there was no
correspondence. It definitely derived from one mouth, and

seems not to explain the classic. If the intent was not to attribute

these words to Confucius then the author’s purpose would not
have been respected; if Zengzi had not been cited in the text,
then it would not have facilitated this attempt. It had to be
handled like this before the author felt at ease. When the
disciples recorded the words of Confucius, they always cited
them as “The Master said,” “the master spoke of it,” “Confucius
said,” or “the master spoke, saying”; this was for the purpose of
highlighting them. Today the Great Learning does not record
what person said what words, so it is groundless to take them as

the doctrine of Confucius.

85 Paxue zhangju FEXE4) (Sishu jichu ed.), 1.2b.

8 Daxue zhangju, 1.2b.
§7 For an overview of Zhu Xi’s editorial work on the Daxue, see Daniel K. Gardiner,

Chu Hsi and the Ta-hsueh: Neo-Confucian Reflection on the Confucian Candf
(Cambridge, MA: Harvard University Council on East Asian Studies, 1986), 27-

45.
88 Wang Zhong 7E™, “Daxue pingyi”
(5:6540-41).

JeESES in Shuxue B (HQN ed.), 9a-90
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the ancient sovereigns and kings fall to the ground, he therefore made the Great
Learning as the warp of them, and the Doctrine of the Mean as the woof.”*" This
theory never gained currency, but since Zisi had studied under Zengzi, it is

certainly plausible.

8.5 Zixia

In distinguishing between the relative merits of Zengzi and Zixia, Zhu
Xi once perceptively clarified: «Zixia deeply believed in the sage, while Zengzi
instead sought learning within himself.” THEEREA BTFRR#ES. ¥
Given this sense of loyalty to Confucius, Zixia was temperamentally more suited
for faithful transmission of the Master’s teachings, while Zengzi was more suited
to expand on the Master’s teachings with his own creative commentaries. Unlike
Zengzi, who composed the Zengzi in Eighteen Sections, Xiaojing, and Daxue,
Zixia is not credited with compaosing any specific commentaries [zhuan]. In fact,
according to the thinking of Luo Jun, Zixia does not even merit consideration as
one of the various masters [zhuzi =], since a master must establish his own
explanation independent from Confucius.® Yet Zixia's role in the process of
transmitting the classics merits his attention in 4 History of Chinese Classical
Scholarship.

Zixia was the style of Bu Shang N7 (b. 507 BC) from Wey 7. He was
forty-four years younger than Confucius and was mentioned nineteen times in the
Analects. His admirable moral conduct is characterized in the Records of
Ritualists of Dai the Greater as: “His learning was profound and his severity
absolute. When he received or saw off guests he was invariably reverential; he
befriended those above him and interacted with those below. His silver hands
were as clean and honest as knife blades—such was the conduct of Bu Shang” 2
DL, B UAER, B, BACT ST, 2 P EZAT .7 As the
master of his own school, Zixia taught such worthies as Wu Qi Seiid (440-381
BC) and Wei Wenhou. The Historian’s Records highlights Zixia’s career with
three quotes from the Analects: first, Analects 3.8, where Zixia realizes that ritual

% |egge, The Chinese Classics, 1:27. Shiji 47.1946 merely mentions that Zisi
composed the Zhongyong when in straights in Song.

9 Sishu jizhu, “Mengzi jizhu,” 3.4b.

% «]py general, all who constructed their own explanations by composing books that
did not pass through Confucius’s editorial work (ding =T), belong to the class ij
philosophers with their own commentaries and records (zhuanji).” Luo Jun, Zhuet
xueshu, 93.

97 Wang Pinzhen, Da Dai Liji jiegu, 6.111.
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action merely adorns inner s
it that hy 01;; mner moral qualities, something that induced Confucius t
e can discuss the Poems with him; second, Analects ¢ ];UCIL;S .
’ .13, where

Cofﬁgﬁl,f )L\n‘fie's hl;n fto become a “Gentlemanly Ru, not a petty Ru” 4 4B 7 (&
Zishang's ex:;;:ille el)t:atl)[j,/, Analects 11.15, where his timidity is contrasted with
Ehers Tiashe: thoudh leu0 c;ranf:e. The chronological biography devoted to him b
i ‘:vith vfhat g:l g, is not very {'evealing—mainly coordinating years ir{
il .‘.).n ucius was doing at the time. The biography is usefi
; ms that the Shiji statement that he was younger than Confuci useful
our ye‘ars Sh?1_1]d be seen as an error for thirty-three or thirty-four C]u-s o
state of Wey filf had later been incorporated into Wei %, so either SPZE?;S’ - t'he
2?lfe:??l:;h§i;sz‘;x;;:;emed to Xihe to teach, his students numbered tl'n'eeghllj’tl\(r;;[;gj
sparse facts, however, the biography lacks sub :
must look elsewhere for details of his scholarship. % N stance. We

H o ol o
ong Mai’s #J& (1123-1202) Rongzhai suibi %75 i % admirably

sums up Zixia’s contributi issi

on to the transmission i
- . Of i l
i the classics as received from

((;)12 sgizfuﬁ; d:sglples, Zl?(la has the only works among the
COmnm.um‘iesoui ] the miscellaneous remarks among his
. °s an records cannot be completely believed, still
C}: ESSEI‘]CG is different from that of others. With regard to the
Pogﬁg;e‘;eile composed a\commentary; with regard to the
1 s, : omposed a preface. And as for the learning of the
! 0 sC oql of the Poems, one tradition holds that Zixi
imparted his teachings to Gao Hangzi #17 T-, and after fo -
separate fransmissions it reached Duke Mao J unior /J» %’Zl\u
3 5 N .

% The ri e .
ineg ; :;zil bizcrl:‘ift‘;c;{lctlobbxla s te'achmgs, an‘d indeed his mastery of ritual ceremony
o o xu,e i revels 'y Tso Hsiu-yen F 75 §%, “Zixia lixue” T 5 &£, Chenggong
diseioie zjxjélwas rzlrz {m;n ?8 (1.993): 41—.59. Among Confucius’ most prominent
A :‘Kon s d(') _ad e for his et.nphasw on the mastery of ritual form; see You
%g@;ﬁ,ﬁ " *Egﬂﬁf?ﬁ;;ibgﬁng mp:mng qingxiang he Rujia de fenhua” FLFq2
) Amrding.;.zh;o -L z@{: 117344, Kongzi yanjjiu 30 (1993): 32-40.
e e u, during the Eastern Han the relationship between Confucius
| : Oli:‘xml was regarded by. Emperor Ming B3, Liu Zhuang 3 (r.
. hen;e & political analogx for .the ideal relationship between ruler and subject
as a matter of historiography rather than classical scholarship. Seej

Zhao, In Pursuit
) - of the Great P . ST i
Early Medieval i eace: Han Dynasty Classicism and the Making of

terati C ; ; . '
2019), 89-97. i Culture (Albany, NY: State University of New York Press,
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Another tradition holds that Zixia transmitted his teachings to
Zengzi, and after five transmissions they reached Duke Mao,
Senior J /Y. As for the Rites, he composed the “Mourning
Vestments” 2/l chapter of the Yili {1 Ma Rong Ffl and
Wang Su and many other classicists provided exegetical glosses
and explanations for it.

As for the Spring and Autumn Annals, it has been stated that not

a single word could have been added to his commentary; ' it

seems that he also made a contribution in this area. Gongyang

Gao /A2 substantially received his learning from Zixia. As

for Guliang Chi B3, according to the Fengsu fong R ESE:]

101 he was among the disciples of Zixia. As for the Analects,

Zheng Xuan felt that it had been compiled and established by

Zhong Gong {' 5 and Zixia.

AFETFTFRTEREEHAE, B ST S R AT AR

R AU AR FIR . S REH, PSR . B

v B, —7, TEZRTT, ST EAEL; — 5, T

Emya, AEHMERER. PREAEHYER—R, S

g EREE Az IR, BREK FiEAREE —RE, &

RERERIR. A EESATE, SRS, B

B ETEMA. FEE BB R LA A i 5, TR

j:ﬁrﬁi'ﬂ 102
Bi Yuan’s Z:50 (1730-1797) Chuanjingbiao {E 4% % only associates Zixia with
transmitting the Poems and Gongyang Commentary on the Spring and Autumn
Annals.\® But given a tradition dating from the Latter Han period that links Zixia

100 This statement is a paraphrase of Shiji 47.1944: “As for the composition of the
Chungiu, if it needed writing then he [Confucius] would write it, if it needed erasing
then he would erase it. Disciples such as Zixia could not add a single word” ZR
BrEtk, R, HIRIH T3 > fE A fE % — &P Hong Mai transferred this
passage to refer to Zixia and the fact that his disciples could not help him in his

commentarial work.
101 1y other words, the Fengsu tongyi i#2% of Ying Shao JEEH (ca. 140 to ca. 203).
192 Hong Mai, Rongzhai suibi wiji 235 b4 Fi4E (Taipei: Commercial Press, 1966):
14.137. This entry is an expansion of a comment by Sima Zhen 7155 & (fl. 7139)a

Shiji 67.2203.
105 Bi Yuan 3T, Chuangjing biao, Congshu jicheng jianbian 2 AR ol

(Taipei: Commercial Press, 19635).
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with i :

i~ tl‘i;:“}lj’:;i;lgo;lﬁlor:fntanes on the Poems, Documents, Rites, and Muysic.'"

ontributions 1o e trEmss enumerated by Hox?g Mali, it is apparent that Zixi‘a’s

wee dlteses fotoarailid mlsstlon of thef classics and Confucius’s interpretations
paralleled. It is not until the later career of Xunzi that . o

lines of ice : :
classical schools will again converge in the person of a single Clso ey

N assicist.
8.6 Zixia and the Genre

of the Section and Line Commentary

o ‘Zixia’s career as a transmitter of classical learnin

?;L%:]EE l{nﬁttz ftlheA egt;;l] cnmment.ar.ital process, its signiﬁcanceg, aarizolilr;;?tlilsnss(_n:s

cun (ban o Or?;é‘hunqm Jizhuan zuanli FFTK 5 E 541, citing his teacher

ey pmaﬁveuori); .jJ, 7?‘:4—770), explains .the sometimes tenuous connection

Bl e o g Hi;,l:atm of 'a.l set o'f teachings and the end product when it
: xample is the interpretations of Zixia on the Chungiu:

D 3 3 13 3

Wg?:l' said, “Anciently, all'of the analyses and explanations
N c;mparted or.a]]y. Starting in the Han dynasty they were
les:()r f;ld into %ectaon and line commentaries. ... This is how we
ér;?ow t. at th.e .mte.tpretations of the three commentaries [on the
- ungn(;] (;Ir;gmally were orally transmitted. Later scholars then
recorded them on bamboo stri i

: ps and silk rolls and ascrib
;lﬁn Gfo/t.he authc;vrshlp of an ancestral master. ... The Gongya;g
uliang at first were also imparted or

nd orally. Later person
d;tn_bl;ted thf.:m about the text of the classic, matchli)ng thz
g" eral meaning. Hence there were many unreasonable and
erroneous places that contravened the main interpretive thread

Nevertheless, the essen :
) ce w .
by Zixia.” as that which had been transmitted

RTE SRR RO, T

. - ",'“, . | T BB Ao Ll =
ﬁfﬁmfggu@2$%n%ﬁ%mum%z§%z
Do SRR O, 1 NSRRI, 557
B HAS. TSR R g, 15 '

The ge i i
dynaftynrgeof ’commentarles organized by sections and lines was indeed a Han
velopment, as explained by Lu Chun. But given its widespread

104
By one Xu Fang:
A g, see Hou Hanshu 44.1500 i i
1 Hou ? and the discussion that fi
hﬁps‘/;]zI;] fifiy g Cl'hzmqm Jizhuan zuanli ZFFKFEAR B Siku quanshu %3%2%20‘;
“/zh.m.wikisource.org/zh-hant/ %k HE LB (PO 4> 3 A 1 4b Sj e5b

Incidentall Z
: Y, because of a ang pBI’iOd tabo i i
hist ot e et yiscieley 0, Lu Chun is called Lu Zhi ﬁ in some
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popularity during that period, the genre informed the contemporary scholarly
mindset, and was hence easily read back into ancient history. Early in the Later
Han dynasty, Xu Fang #&P7 (fl. AD 71) thus attributed the invention of the genre
to Zixia to justify the compilation of zhangju commentaries for some classics, the
recruitment of classicists through examination, and the establishment of an
imperial academy. The History of Later Han explains the background to these

proposals:
Classics as deriving from the distant
past, so the intentions of the sage were hard to discern. It was
therefore suitable to create section and line commentaries for
them in order to enlighten later learners. So he submitted a
memorial to the throne, saying: “Your servant has heard that the
Poems, Documents, Rites, and Music had been determined by
Confucius, and that the creation and development of section and
line commentaries started with Zixia. Afterwards, the various
masters diverged apart, each holding to his different views.
When Han succeeded chaotic Qin, the classics had been set
aside and the institutions lost. The basic texts were preserved to
a certain extent, but some lacked section and line commentaries.”
B bR A, R, gAaEh, UERS. LHiH:
B, AT BAE, I T E . HigE
RO, BARR. MKALR, ERE, KCHEAE, B

{2 4]
mEa, 1%

Fang regarded the Five

i

Qian Mu’s #%72 (1895-1990) definition of zhangju justifies Xu Fang’s early

to Zixia. Qian Mu brings
r did: when a classicist
tten text, this naturally
ry created

attribution of the general practice, if not specific genre,
the discussion back to just what a classical maste
transcribed the oral teachings of his master into a wri
ed a section and line commentary. The existence of this commenta
» (jiafa Fi%), the interpretation of a text
107 The lack

form
a so-called “reading rules of a lineage
handed down from intellectual generation to intellectual generation.

16 tou Hanshu 44.1500.

197 Qjan Mu, “Jiafa yu zhangju” % BT 4), in Liang-Han Jingxue jinguwer ping/i
i e A 5 S 5T (Taipei: Dongda Tushu Youxian Gongsi, 2003), 196-204,
Zhang Baosan 3% 8 =, “Handai zhangju zhi xue lunkao” P pd
Taida Zhongwen xuebao &P 2R 14 (2001): 35-76, views the formal
development of the genre as an Eastern Han phenomenon associated with MOdB‘_'"
Text masters, oriented toward interpretation rather than textual exegesis. Ll

.,

.D.L} l tt ransmissior 6
8 S )]C‘i a ]111] ] 1
2 1

of such a body of interpretive lore prevent i
In the words of Oj . . e‘? the creations of a scholarly i
formation of's “n(e?a:iﬂ 1'\;1;1 l—?avm.gj a secAt‘lc:p and line commentary Ii;;?;ﬂﬁ]e-
of learming. thon ge of learning [jiaxue Z2%]. ... The one who forms 2 Iineaoe
disciples.”™ ¥ The ]aCC(])(m::sesha section and line commentary to impart Tz
WL E from being estasgisz hadcommemar){ disqualified the Guwen Shangshu
12 18 Saciad sy P ;:l ed as ]le: official text with an academic specialist
isioncr. o Coipses r}i’es ! c;hHan. . The Documents of Han records that the
o ‘oral tansmission. fnclud e Spring and Autumn Annals was originally due
e a— e ing the Qongmng s Commentary and Guliane’
e did}. lnterpretlve lineages attributed to a Mister Zou BEIC and af I(an )
il conf;:t’obllt they were scholastically impotent given that the Zou [im;:tei
porary master, and the Jia lineage lacked its own text.'' And tﬁz

Han SChOOI Of ‘;I'n‘{']'f.“.’ SIS i 1 ]a] i 1 tt]en ol ] d
g exege 1 SLI]'VIVEC] un ]l he p ],el
: g e[fod, b sne

8.7 Conclusions

In the broad sense of recording the oral t i
C . Te eachings of i ixi
;:nii;rtlgebsz :Z%irgzg ]a-s thfe originator of the written cotn%nenta(r:;nlfizl\;? iil:}:a
b el S i;ne ‘orm o.f c'ommentaly. More importantly, Zixia becam:
b o o 1 Ie ti aTlsm.1551011 of Confucian teachings and Confucian
g generation,s " E‘Sue‘ is still open whether it was truly Zixia, his disciples
i of lzc;ples .who first transcribed the oral teachings of thej
ey ::0 unctioned as the pivot in the process of transcmission
ol b by i o s oy P il il
" crib nced this chapter: “Disci g
! th]eat:; gznzdliy thee t;:;(t;of'the master.” "2 It will be left fbf Zisi 31;;’;5]:;; izfé
| —— 'tp fsc1ple, that o‘f to “squabble about the philosophy i

3 it to classical problems in the history of thought; relate it tc[;: o)t(hel‘r:'

Qingzhang B3¢, “Li

: 2, “Liang-Han zhangju zhi "

in 7 g ‘ xue chongtan™ R 25 4] 2 & 5 4

Qinghzf;rﬁguafnf?g)fnesh; lunwen xuanji | [B4% 5% ﬁﬁgjtt @g%ﬁ IfUZ—T—i:ﬁt,
regard Thegg(en&;ep;;: a“t/ri;;l Shi Zhe Chubanshe, 2008), 1:277-97, ukﬁf;; Zi'esL ;ngt
transcription of seription of the text for the sake of transmissi °
> a master’s oral int : y ansmission but as a
lik nterpretation of tf ;

iy Qi: Z]tl/gangﬁagsa“’ he credits it to Modern Text n:z l?eamng ofa particular classic;

20 1l Mu, "Jiafa yu zhangju,” 196. sters of the Eastern Han Period.

o o Mu, “Jiafa yu zhangju,” 198

: Pf?nshu 30.1715.7 ? '

i) A's:tl;m B, Jingxue lishi, 287.

0, Bartlett, and Clemens, “Masters & Disciples,” 4
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113 A5 we turn from Zixia to Zisi, we naturally turn from fa_lthful
' ics and the formation of

hilosophies. .. m Zix :
; : ission to incipient hermeneutl

transcription and transm
philosophy.

113 Ashton, Bartlett, and Clemens, “nlasters & Disciples,” 4.

9. Zisi and the Preparation for Hermeneutics

9.1 The Family Business

Kong Ji FL{%, known historically as Zisi (480-402 BC), was the son of
Kong Li fLE# (Boyu 111##), who was himself the son of Confucius and who
figures in the Analects at two points in conjunction with the importance of
studying the Poems.' According to Neo-Confucian theory, Zisi was six years old
when his education was entrusted by his grandfather Confucius to the care of
Zengzi. Because of his role in transmitting the teachings of his grandfather, Kong
Ji was accorded the title of “Transmitting Sage™ (shusheng A 2). The Zisizi T
BT, a work that may have been a compilation of his teachings, has been lost for
centuries, but four chapters in the Records of Ritualists are traditionally ascribed
to him. Zisi’s importance to the history of classical scholarship is summarized by
Cheng Yi F£E (1033-1107), one of Zhu Xi's intellectual forbearers, simply as
being the central link between Confucius and Mencius in the transmission of the
teachings of the mind: “This chapter [Zhongyong] then is the transmission of the
method of the mind by the Confucian school. Zisi feared that given how long it
had been, it might have diverged from the original. Hence he wrote it down into
a document in order to impart it to Mencius.” &S /5L 2 000k, FEALE
ATZEM. WEZRE. UREF. 2

But according to modern scholar Jiang Guanghui 2 ¥, Confucius’s
disciple Ziyou 3 (b. ca. 506 BC), not Zengzi, was the true teacher of Zisi.
There is no evidence in ancient sources for the attribution to Zengzi.® A
conversation between Zengzi and Zisi is preserved in the “Duke Tan™f# 5 chapter
of the Records of Ritualists where Zengzi addresses him by his name of Ji,
indicating Zengzi’s seniority, but the ensuing conversation reads more like an
exchange between equals than a master disciple—teaching scenario:

Zengzi said to Zisi, “Ji, when I was engaged in the mourning

’1 Lunyu 16.13; 17.10.
Zhu Xi %k # (1130-1200), Sishu jizhu VU E 4%, “Zhongyong zhangju” (Taipei:
: Yiwen Yinshuguan, 1980), la.
Ruan Tingzhuo |5 SE44, Xian-Qin zhuzi kaoyi %% F %1 (Taipei: Dingwen,
1980), 1-32; p. 6.
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for my parents, no water or other liquid entered my mouth for
seven days.” Zisi said, «With regard to the rules of ceremony
framed by the ancient Kings, those who would go beyond them
should stoop down to them, and those who do not reach them
should stand on tip-toe to do so. Hence, when a superior man is
ng for his parents, no water or other liquid

engaged in mourni
r three days, and with the aid of his staff he

enters his mouth fo
is still able to rise.”
@ FEFEE, ) B, KERAROELH.
FHRE: LT, d ETigy, AEEE, B
[P & T2 i TR, KERANROZEZH, K
ik R,
Apparently, the attribution to Zengzi as the master of Zisi was part of the attempt
of Zhu Xi and other Neo-Confucians to construct a line of intellectual
transmission that was in keeping with their ideas of “legitimate succession”

(daotong TEHL), a line deriving from Confucius to Zengzi to Zisi and on to

Mencius at one remove. In the formulation of Han vu B2 A (768-824), the

legitimate succession was as follows:

Yao transmitted it to Shun, Shun transmitted it to Yu, Yu
transmitted it to Tang, Tang transmitted it to Wen and Wu and
the Duke of Zhou. Wen and Wu and the Duke of Zhou
transmitted it to Confucius, and Confucius transmitted it to
Mencius. With the death of Mencius, it did not get to be

9. Zisi and the Preparation for Hermeneutics
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Application o .6
of the Inner ® But the most important bit of evidence is a quote fr
om

Xunzi that has been al
tered by modern edi .
from Ziyon to Zigong: editors to change the name of Zisi’s master
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T i g
hese doctrines represent the genuine words of the gentleman
o <

Of mes. i p oV ded the fune 1(” 1 cm, a I(l enci

afét]:c;lr;ljzld,thmdemswg, deluded Ru of today enthusiastically
e es:n notlllons, unaware that they are false.
o tw at they have received, believing
s 2 unt of these theories, Confucius ang

g [Ziyou] would be highly esteemed by later

generations. It is in just this i
i J that they offend against Zisi and
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transmitted. Xunzi and Yang Xiong selectively chose parts of it
but were not skillful in this; they discoursed on it but were not

detailed.
LR 5% UL EEZH, ERNBEYL a7 BEUREZ
AT /A TR EAAEZALT . LT7Er &b, i 7 FEA

because, accordin
; g to John Knoblock, it is an
: s A or i
Xunzi had criticized him earlier.? e
Some sixty stra i
y notices about Zisi’s lif
W i s : ; ab ife and thoughts hav
followi y Ruan Tingzhuo; he distills the essence of theseg' " e
owing sketchy biographical notice: rems e fhe

BAHER. 545 H B E T AN . SEEMAR. °

was not the teacher of Zisi, Jiang Guanghui
cites such early modern authorities as Kang Youwei BEH 7 (1858-1927), who
denies that Zengzi was capable of imparting such intellectual depth to Zisi, and
Zhang Binglin =ik (1868-1936), who indicates that the thought of Zengii
contained in the Records of Ritualists of Dai Senior was at variance with the

To support his contention that Zengzi

Chi Book of Rites, ed. Ch’u Chai and

4 Liji zhengyi 7.6a—6b; James Legge, trans., Li
1:133-34

Winberg Chai, 2 vols. (New Hyde Park, NY: University Books, 1967),
S Cited by Zhu Xi, Mengzi jizhu, “Mengzi Xu” #FF, 2a.

}\;%I;iﬂlz 1sttlyltc;lwads.Zé]si, he was a man of Lu. He resided in Wei

! other died he happened to b ni .

! e returning to Lu.

: ne:;;ng ca;Lb(})]lut her t':leath, he went to Wei from Lu agnd pell']soligﬁn
ged the affairs of mourning and burial. Once he was ii

Jiang Guanghui 3% i/
ghui 2 B, “Guodian Chuji i
s e O, ian Chujian yu zaoqi Ruxue™ 5 /5 %t i BL 5 Wi (&
i (Ttr'od{fzn C"hzymn yu zaogi Ruxue ¥ 4 i H B 1) (7 22 e: %%/ p %ﬁﬁﬁﬁ
Xunz-fﬁa.;pe;.;"mwan guji Chubanshe, 2002), 1-11; p. 2 oh Rt M
e 5.0U; ; ' Trar
i 0: John Knoblock, trans., Xunzi: A Translation and Study of the

Complete Works, V.
s
1988), 224 olume 1, Books 16 (Stanford, CA: Stanford University Press

Knoblock, Xunzi, 303n50.
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straights in Song and composed the dpplication of the Inner.
Returning to Lu, he became the master of Duke Mu. He died
when 82 years old. His learning emerged from Zengzi, and later
informed the explanations of Mencius. That which he
discoursed concerning cultivating the self and shepherding the
people all allowed him to inherit the transmission of the
legitimate lineage. ... After the death of Confucius the Ruists
divided into eight schools. The Ruists of Zisi were quite
numerous. Of those that may be identified, there are only two—
Duke Mu of Lu and Duke Hui of Bi.

U, FTE, BA. BRI RSE, iR, B,
GEEs, BanRk. BERER, TifErhp. RRE, &
B, FENT—- ST, T RE A BT

S R, E RS AT 2, RAR
N, BFB2ME, MFIARS, LT, WEE. &E
—Affic. ?

This last fact is attested by the Guodian manuscript called Duke Mu of Lu asks
Zisi B3R T 10 and a passage in Mencius: “The duke Hui of Bi said, °I treat
Zisi as my Teacher, and Yan Ban as my Friend. As to Wang Shun and Chang Xi,
they serve me.”” HEAHERTE, Hffiz 5 BB, Rz £

JE, ERREERE .

The Kong Family Master’s Anthology preserves many anecdotes about
the life of Zisi. One of exceptional interest, noted by Legge, reveals an incident

9 Ruan Tingzhuo, Xian-Oin zhuzi kaoyi, 7. Many other episodes. are added as
interlinear notes that either confirm or contradict the events of his life. See further
James Legge’s review of early notices on the life of Zisi at The Chinese Classics,
5 vols. (1895; repr., Hong Kong: Hong Kong University Press, 1960), 1:36-43;
Anne Cheng at Xinzhong Yao, ed., RoutledgeCurzon Encyclopedia of
Confucianism, 2 vols. (London: RoutledgeCurzon, 2003). 1:332-333, and an
abbreviated synopsis at Roger T. Ames and David L. Hall, Focusing the Familiar:
A Translation and Philosophical Interpretation of the Zhongyong (Honolulu:

University of Hawai'i Press, 2001), 146-48.

1 Jingmenshi Bowuguan S0 07 T T, ed., Guodian Chumu zhujian Pifeg A

% (1998; repr., Beijing: Wenwu Chubanshe, 2005), 141; p. 23 includes @
wjian jiaodili

photograph of the original strips. See also Li Ling Z=%, Guodian Ch
S5 2E HIBLELT (Beijing: Daxue Chubanshe, 2002), 108-109.

I Mencius SB3; Legge, The Chinese Classics, 2:377. For the names
disciples of Zisi, see Ruan Tingzhuo, Xian-Qin zhuzi kaoyi, 12.
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heard that when there are certain ceremonies to be observed,

and he has not the necessary means for them, a superior man

does not observe them,” and that neither does he do so, when

there are the ceremonies, and he has the means, but the time is

not suitable; of what have [ to be careful?”
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After reviewing numerous notices about Zisi, Legge concludes that
“these instances may suffice to illustrate the character of Zisi, as it was
displayed in his intercourse with the princes of this time. We see the same
independence which he affected in private life, and a dignity not unbecoming the

grandson of Confucius. It is with him, however, as a thinker and writer that we
have to do.”'®

Zisi was honored posthumous!y in 1102 when he was ennobled
as the Marquis of Yishui U7 7K % and then enshrined in the Temple of
Confucius in 1108. A final dignity was conferred in 1330 when his
manes were posthumously awarded the title of the Transmitting Sage, Duke
of the Kingdom of Yi ¥i Bl & 51 /% V7 In terms of scholastic lineage,
this title confirmed what scholars like Qian Daxin # K A (1728-1804)
already knew, that “of the 72 disciples that came after Zhongni, only Mr. Zisi was
able to inherit the transmitted doctrine™ B e bk, T K

;ﬂ:@ 18
9.2 The Application of the Inner

In accordance with the hoary theory that great stress induces literary
inspiration, Sima Qian credits Zisi with authoring the Application of the Inner
when in great trouble. The entire laconic entry on Zisi in the Historian’s Record

is as follows:

Boyu gave birth to Ji, whose name was Zisi. When he was 62,

15 1,jji zhengyi 8.10b—11a; Legge, Li Chi, 1:151-52.

16 Legge, The Chinese Classics, 1:42-43.

17 Thomas A Wilson, in RoutledgeCurzon Encyclopedia of Confucianism,
translates this last title as “The Compliant Sage Duke of Yi.” g .

18 Qian Daxin $&KHf, Qianyantang wenji T 3L (SBCK chubian ed.), “Jibd,

97 (juan 17): 163—64.
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work, Zhongyong, lends its name to the entire anthology. The first official notice
of the work of Zisi under his own name is the account in the bibliographical
chapter in the Hanshu that records a Zisi in twenty-three chapters. B0t is
reasonable to suppose, with Deng Y1, that Liu Xiang edited this version based on
the original work in 47 or 49 chapters, changing the title to reflect its authorship,
not the name of the lead entry. The final installation of this work is noted in the
Sui and Tang bibliographies under a slightly modified title: the Master Zisi 1
F in seven chapters.” The drastically reduced number of chapters undoubtedly
reflects the fact that the work as a whole had been lost and that a recompilation of
quotes culled from various sources and odd chapters preserved in the Records of
Ritualists was reconstructed in seven chapters. When Shen Yue {L& (441-513)
took note of the work of Zisi, he most likely only had access to the seven-chapter
recompilation. His statement is as follows: “The ‘Application of the Inner,’ the
‘Record of Signposts’ (Biaoji L), the ‘Record of Dams’ (Fangji ¥77C), and
‘Black Robe’ (Ziyi #§4%), were all selected from the Master Zisi.»*® According to
Liang Tao, these four chapters all share stylistic similarities: all commence with
the formula “The Master said” (only half of the paragraphs in the Application of
the Inner do so) and all quote heavily from the Poems and other early classics.”
This line of thinking leads us to a closer look at the related stylistics of these four

chapters.
9.3 The Zisi Chapters in the Records of Ritualists

The first commonality is the most common introductory formula
employed, namely “The Master said” (Ziyue F El), traditionally identified as
Confucius. Wang Zhong VL (1745-1794) expresses the traditional consensus
on this matter in early Chinese literature:

When disciples recorded the words of Confucius, they

necessarily described them as “The Master said,” “The master

spoke about it,” «Confucius said,” “The master’s words were

spoken”; this way, they made it clear. Now, the Great Learning
does not attribute the words to anyone. Stating that they embody

2 pranshu, “Yiwen zhi,” 30.1724.

% Deng Yi, “Zhongyong, Zisi, Zisizi—Zisi shu yuanliu kao,” 77.

2 Guishu &2, “Jingji” (8FEE, 34.997; Tangshu gl <Jingji” AEEEE, 47.2024;
Xin tangshu $i &, “Yiwen zhi” #HrE, 59.1510.

2 As quoted in the Suishu, “Yinyue zhi S5456F,” 13.288.

27 | iang Tao %7, “Guodian Chujian yu Zhongyong gong’an” Fi ] %gﬁ;ﬁi:p%/‘bﬁ.

in Pang Pu et al. eds., Guodian Chujian yu zaogi Ruxue, 92-93.
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formally introduced by name in a line or at the beginning of the chapter. The usual
formulation uses the name Kongzi, but sometimes Zhongni is used. The generic
“q Gentleman stated” (Junziyue # 7 F) is common, which at one point is
explained as “it was the remark of a superior man of antiquity that” (gu zhi junzi
yue 2 HFH).?

Throughout the entire anthology of the Records of Ritualists, Confucius
is always introduced by name before being referred to by the shorthand formula
of “The Master said.” But when we reach the set of four chapters associated with
the authorship of Zisi, we abruptly encounter two new structural changes that
prove exceptions to the general pattern. The first is a new formulaic introduction,
and the second is a new way to refer to what The Master said.

The new formulaic introduction is “the Master spoke about it” (Zi yan

zhi =) or “the Master spoke about it, saying” (Zi yan zhi yue FEZH).
This particular formulation appears in the initial pericopes (pian i) of three of
these four chapters, not appearing in the “Application of the Inner,” and it appears
eight times out of fifty-three pericopes in “Record of Signpost™: pericopes 1, 5,
10, 22, 26, 31, 32, and 49. Each time Legge renders the phrase “these were the
words of the Master,” master is in the singular, This locution of Zi yan zhi had
previously appeared three times in the Records of Ritualists outside of these Zisi
chapters but always with the particular master identified to some degree:
“Formerly the Master made some remarks to me, saying” T# KT HLFL“A
superior man has said about the case” & T 5 2 [1; and Confucius saying,
“According to what 1 have heard” = [ th.3 When it appears in “Record of
Dams,” “Record of Signposts,” and *“Black Robe,” it lacks a particular
identification, merely stating, “The Master spoke about it.”

Legge renders the formula as it first appears in the “Record of Dams” as
“according to what the Masters said.” But in all subsequent pericopes that
commence with “Zi yue,” Legge reverts to the singular for Zi: “The Master said.”
And in every other instance of this full formula, Legge renders it as “these wete
the words of the Master.” Richard Wilhelm consistently translates both formulag
in the singular: “Der Meister hat gesagt” and “Der Meister sprach.”3* Jeffrey
Riegel translates the formula as “the Master stated the doctrine for it.” Writing
from the perspective of a Han dynasty provenance for the chapters compiled a8

%2 Liji zhengyi 6.1a; Legge, Li Chi, 1:120. _
3 [ iji zhengyi 8.16a, Legge, Li Chi 1:156: Liji zhengyi 10.25b, Legge, Li Chi 1197

Liji zhengyi 50.7a, Legge, Li Chi, 2:260. |
34 Qee, inter alia, Richard Wilhelm, Li Gi: Das Buch der Riten, Sitten und Gebrnche

(1930; rprt., Berlin: Marixverlag, 2014), 183.
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The “Shiyun” formula occurs sixty-seven times in the Records of

Ritualists, and forty-three of these times are in the four Zisi chapters:
fourteen times in the «Record of Dams,” five times in the “Application
of the Inner,” eight times in the “Record of Signposts,” and sixteen times
in the “Black Robe.” This means that 64 percent of the time that this
formula occurs is in these four Zisi chapters. The only other chapter
with an equally dense occurrence of this formula is the “Great Learning,” which
contains eleven instances. Thus, these five chapters contain fifty-four of the sixty-
seven occurrences of this formula in the anthology—80 percent of the total. Nine
other chapters also contain at least one instance of the formula, with “The
Meaning of Sacrifice” ¢3¢ and “Confucius at Ease” containing two and “Record
of Music” containing three. The density of this formula in the four Zisi chapters
naturally groups them as a set of related texts, and the “Great Learning” should
be added to this set. Chen Mengjia includes the Classic of Filial Piety on other
grounds.*® It is not known whether the introductory formula is present in the
“Great Learning” because of shared authorial provenance or because of shared
time of composition (presumably rather early), but structurally, the Zisi texts

belong together. 7
It should be pointed out that the macrostructure of these pericopes

es the text/testator duality of wen < and xian & found in the
Analects. With the formulaic “The Master said,” Confucius is invoked as the
testator par excellence as he pronounces on a topic with the obiter dicta of
master dispensing his unchallengeable wisdom to his receptive acolytes. Then he
himself confirms the truth of his oral utterance by drawing on the unassailable
prestige of a quote, most often from the Poems, the most authoritative text of the
hoary canonical corpus.*? I should think that the twin authorities of testator/text

invariably embodi

3 Chen Mengjia B2 & (191 1-1966) includes the Classic of Filial Piety because of
its density of quotes from the Poems and Documenis: “The ‘Record of Dams,’
and ‘Black Jacket,” all claim to transmit the words of

‘Record of Signposts.’
Zhongni and frequently quote from the Poems and Docunents. Their formats are
similar to that of the Classic of Filial Piety. » fa, RAl. MK e R i RL

= ey, 8, HAMIREE [Fl: Chen Mengjia, Shangshu tonglun it

(=]

i, 2nd ed. (1963; repr., Beijing: Zhonghua Shuju, 1986), 29.
39 Martin Kern notes that citing the Shijing was more authoritiative than the less
frequent practice of citing the Shangshu, and the prestige of these poetic quotes
helped to insure the cireulation of any manusetipt that contained them. For
intriguing and sophisticated analysis of the use of quotations from these classics!
the Chinese manuscript tradition, see Kern, “Quotation and the Confucian Canof
in Early Chinese Manuscripts: The Case of the *Z1 YI (Black Robe),” Asiatisehé

Studien 59 (2005): 293- 332.
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s b ee times in the “Ziyi.” It is evi i ¢
Lifi o ] “Ziyi.” It is evident that rarel -
thj £ te one of these sectional titles, and then only twi s does a text from the
g e “Yueji.” y twice with both occurrences in
nother com ; .
the Doca W;E?s‘nal:y shared by these five chapters is the density of quotations fi
et ap[;ear lcli:c:}:cil?‘% eio ((i?h(:anMengjia’s tabulation, quotes from '(t)l?g
three times: | ord of Dams” four times; “R :
s: in “Black Robe™ thi . . ; “Record of Signposts,”
Strangel 5 e” thirteen times; and in “G - ’
v enou ! ; reat Learning” seven ti
only appear in t%‘tl(; :31 Q}Jotes gpp?ar in the “Application of the Inner.” ngtzlltlﬁ)zs.
er chapters in the Records of Ritualists, one in “Crown Princ:
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ow one of these chapters quote the Poems, the
ses the use of quotations from the Poems,

texts in the “Black Robe” from the angle of
t at issue here, except

As an example of h
following presentation analy
Documents, and other early

structure. The rhetorical appropriateness of quotes is no

infrequently.* The translation is that of Legge’s rendition of the Records of

Ritualists.
Pericope 1 provides a statement of the theme of the chapter with the

formula “the Master talked about it” + & 2; the theme concerns service:

These were the words of the Master: “When the superior is
easily served, his inferiors are casily known, and in this case
punishments are not numMerous [in the state].”

TEZE: ALBEE, HTFHME, RIFIAS B 5 o

This service will take various forms, service rendered by inferiors to superiors, by

ministers to rulers, and by the people to rulers.
In Pericope 2 Confucius provides two rare encapsulations of the

interpretive thrust of entire poems, as already cited in chapter 4:

The Master said, “When (the superior) loves the worthy as (the
people of old loved him of) the ‘Black Robes,” and hates the
bad as ‘Xiangbo,” then without the frequent conferring of rank
the people are stimulated to be good, and without the use of
punishments they are all obedient to his orders. It is said in the
‘Daya,” ‘From Wen your pattern you must draw, and all the

states will own your law.’”
FE I EAR, BB, A R i T B A T
AT R, & L BASCE, BEEP.

Pericope 3 contains a quote from the Analects that is incorporated into the speech

of King Wen” L £ T and three in “Record of Learning » S*#L. This calculates
to 87 percent of the citations being located in these four related chapters; Chen
Mengjia, Shangshu tonglun, 26-28.
2 Wang Bo’s analysis of the use of quotes from the Poems in the Application of the
Inner is a salutary mixture of structural and rhetorical approaches. Incidentally, his
purpose is to establish a link between the Application of the Inner and the Guodian
manuscript “Chapter on the Five Processes” through structural and rhetorica!
similarities. See Wang Bo E{#, «Xjan-Qin juan” J%E 45, in Zhongguo Ruixueshi

oh [ (B 2% 5, ed. Tang Yijie %7 and Li Zhonghua Z= 14 (Beijing! peking

University Press, 2011), 484-90.
8 Liji zhengyi 55,1a—19b; Legge, Li Chi, 2:352-64.
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Of. Confucius fm'th no introduction. The quote from the Documents is i
with the locution “‘Punishments of Fu’ states” (F: uxing yue w1 lél)lS 'Tﬁ'ﬂdyced
alternate title of the chapter called “Punishments of Lii” 'E. TH. In the f‘w I‘ICh o
the master is quoting himself; in the second, he is quoting a t‘ext Peri“ N ‘"S@ncea
theme, but does not contain any quoted classics. Pericope $ c‘ites :Op%‘l oo
example of a leader in humane harmony with his people and cites line X s
the {’oems and once from “The Punishments of Fu” in illustrati 5;“’1?6 o
continues th:.a theme and is also fortified with a quote from the Po;::‘ Frieope 6
' Pericopes 7 and 8 treat the theme of the unity of words&a dd
Perlcopu? 7 C(?nc[uding with a single quote from the Poems and Pn i -
con.c]udmg with double quotes. Pericopes 9, 10, and 11 treat head e”;OPe ;
Pericope 9 concludes with a quote from the Poems’. Pericope 10 concl L:‘:l 0 S'tate-
qgote ﬁ"()m the Documents and a quote from the Poems. Pericope 1  vothios
with a single quote from the Poems. . pe 1 concludes
. Pell'ifzope 12 introduces the theme of the gentlemen of the state along with
thF twin pairings of rulers and ministers, the lord, and the people. It ”alW“
wl:th' t;vo qt:otzd lilfles from the Poems. Pericope 13 returns to the ea-rlie: (t)l‘rll;'l}lledzsf
punishment. Confucius’s teaching are
Doct.rmems, the final one being fro%n the f:ﬁ-lniﬂg? ‘?l(jufi)slhtt:::]tsqsg ;ej ”f;(m']' e
.]4 discusses the theme of ministers and the people; it does not quote a' I lobat
1nsFead includes a reference to the lost “Dying Charge of Duke She” ?‘if \i’sgﬁb‘;‘:t
This ‘f'%gure was a contemporary of Confucius and frequently a ;:' T 5
;rac;ztr?niog Zuo between 532 and 475 BC; he also makes an :ppsaprar::e lil; IE:
nalects.** Pericope 15 adds the eleme rli
concludes with one quote from the Poem.l: tar(l); ct)];ee g::: tthci: tgzc?::elz:sthem& !
- g:;:oliz r: 612‘8:::;?:?;;. t;)':)(;,] that of the petty man, the superior man,
; ems superior men and great men
contract from the people. It supports its conclusions with four sucgcessive s
;:r:;;:: (t)l;z D{;;uf;esaz;ssigth tr;]c; ir;:alr\tflenirgg.cor:)nections other than the “* XX’ s?';;t:;s’

: . ationship between the ruler and th
concluding with one quote from the Poems and one from th y Pe‘OP]e»
18 contains no quotes, as it treats service to a su _?llT_t vkl

: : ‘ i perior in the narrow
:Tif ;1.2:; ]t’g:(}:;se 19 returns to a normal length and a normal foni(:l?};z (:)i:
B s Pcez]:‘ai:zems 2and .one from the Poems conclude a discussion of
- fo',.m tc;)p; 0 ‘t1eats:he' gentleman—petty man duality with the
L a-t of the phrases, “It is only (wei HE)...,” “Therefore (gu #)...,”
on” (shigu 7£#4)...,” and “The Poems state” (Shiyun 55 25)...; ,
VU &5 23). .0

—

4
See Rj w
Riegel, “The Four ‘Tzu Ssu’ Chapters,” 346-47.
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The Master said, “It is only the superior man who can love \':vhat
is correct, while to the small man what is correct 1s as _pois.on.
Therefore the friends of the superior man have.the deﬁrlute dllgni
which they pursue, and the definite courses which they hate. of
this reason, those who are near at hand have no perplemtle;s 0
thought about him, and those who are far off, no doubt’s:,. tis
said in the Book of Poetry, ‘For our prince a good mate.

FE. R TERELLE, AATEFRIE. ﬁ&%‘?{.ﬁﬂﬁﬁfﬁl’:
HEA T RiiEE T AR, #5. BTHE
s |
To logical persuasiveness s added the even more convincing imprimatur of a
clasie ;l“lkllztet;u1al five pericopes offer nothing new structurally. Pe‘rlt;:ope 2t1
briefly treats the relationship of friendship and p}'Oﬁt, ti}en copcludes ;N:( ‘adc-l;o e
from the Poems. Pericope 22 is even shorter in dealing \:v1th an obi ezﬂ mzn i;?;
concerning the moral basis of kindness and a1§0 closes with a cltatlslzhat .
Poems. Pericope 23 uses the imagery of a chariot and a cloak to teacl " gts
Jeave traces of use and wear, just as with words and .deeds. The coju: u 11cr1g]lqt111’lo e
from the Poems is relevant only becau§e it mentions the weeél chllg, 3 ca(:l de;
Pericope 24 deals with the relationship between words an fae Z,the o
buttressed by three concluding classical quotes,t.we from the foems a§1 g
one from the Documents. Pericope 25 cites a saying from the “men (i the oy
concerning divination. One quote from the Poems, one from .the J‘Dou-z'nz.'en _t, %
one from the Changes conclude this pericope and t#us chaptel.. This tr ﬁp e c1..a ;
from the three earliest classics lends incontrovertible authority to this per icop
i tire chapter.
" mdeff\[;:at:e::h;z: quotati(?ns from the Poems and other early texts t;u-ttres:n t;::
arguments of the text in nearly everyt pii'ico\gzrim‘;lr ;1:; ci:;pi:n;nde};i i
3 lend an archaic texture to the ,
S;];]er:ie?:irtzh;pters stand together as marked-ly different from the oth;r ctlnip;enr;
in the Records of Ritualists in both the densﬂy_' of references tlo .the oe g
the fact that they are always quotes. Ev.en_ if no.t df:n1011stlatmg a :Sthomr
authorship in Zisi, these similarities in stylistics do indicate a common
) Ove“a“g; a closer look at the microstructures of these Zisi chaptershrevlzilli
differences between them, differences th_at will open the \.Jvay] forﬁ;ct:ure .is
development of hermeneutics by later tt_unkers. The most' snn;p e;atemem "
embodied by the formula «“The Master said,” followed i?y hl'S plain e
doctrine or judgment, concluding with one or more clinching quo
Poems or Documents or, rarely, the Changes.
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The “Black Robe™ chapter uniformly exhibits this structure with no
variation. Witness the following pericopes:

21. The Master said. “The superior man will not voluntarily
remain to share in private acts of kindness not offered on
grounds of virtue. In the Book of Poefry it is said ‘“They love me,
and my mind will teach how duty’s highest aim to reach.” T
Fl: BERRE BFAAEE. &s: A2HR, =%
Fi 4T

10. The Master said, “When [the ruler] above can be known by
men looking at him, and (his ministers) below can have their
doings related and remembered, then the ruler has no occasion
to doubt his ministers, and the ministers are not led astray by
their ruler. The “Announcement of Yin™ says, ‘There were I,
Yin, and Tang; both possessed the same pure virtue.’ It is said
in the Book of Poetry, *In soul so steadfast is that princely man,
Whose course for fault or flaw we vainly scan.”

TE: % AT, & FARTAL, RIE R
B, MEASMARELR. FEE BFELE, G5,
Sz WAET, HETR.

These examples, typical for each entry in the “Black Robe,” juxtapose a bald
statement from the Master with a quote used as a clinching tag. There is no
intervening explanation or introduction between the Master’s pronouncement and
the classical quote. Out of 25 pericopes in the “Black Robe,” each of them follows
this formulaic structure except for pericope 1, which is introduced by “the Master
spoke about it,” followed by the enunciation of the theme of this chapter, that of
service: “These were the words of the Master: *When the superior is easily served,
his inferiors are easily known, and in this case punishments are not numerous [in
the state].”™” FHZE: & LHHEM, HTHME, RIFAER.

In the “Record of Signposts,” however, we see the use of a new structural
element, that of a comment placed after a classical quote. This occurs twice within
this pericope: the line “that was a humanity extending to many generations™ ¥ttt
2t s appended without introduction to a quote from the Poems; the line “that
Was a humanity extending [only] to the end of the speaker’s life” # £ 2 {=4H is
next appended to a different quote from the Poems. The next appearance of “the
Master spoke about it,” in Pericope 25, is the next occasion for a comment.
Ir}nnediateiy after a short citation from the Poems, Confucius continues his
discourse. It functions as a commentary on the quote. It further reveals a new
Pe.rspﬂctive on Confucius as a teacher since he no longer is content to merely
clinch his argument with a quote but must expand on his further teachings with
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the quote in mind. Out of 53 pericopes in this chapter, these two ar¢ the only ones

that contain this nascent form of commentary.
With the “Application of the Inner,” we find the mature use of the

comment; it is often introduced with the word “hence” (gu #{) to indicate
comments that can be inferred from the quote. But this function only starts
appearing with Pericope 17. After an initial statement of doctrine to open the
chapter, the following nine pericopes merely adhere to the simple scheme of the
“Black Robe.” Pericope 12 initiates the use of the comment. After Confucius’s
doctrinal declamation on how the gentleman pursues the way, a quote follows

from the Poem with an appended comment:
“The hawk flies up to heaven; the fishes leap in the deep.” This
expresses how this way is seen above and below. The way of
the superior man may be found, in its simple elements, in the
intercourse of common men and women; but in its utmost
reaches, it shines brightly through heaven and earth.

o, BRREK, QBT =4 TR, BTZIE,
g, RHEH, 2 R

n the Poems is followed by the explanatory statement
hat he who is greatly virtuous will be sure to receive
4. In Pericope 27, two quotes from
“hence” (gu)—"it seems that” (gai
drawing his own lesson from the

In Pericope 17, the quote fror
that “we may say therefore t
the appointment of Heaven” (N A
the Poems are introduced with a variation of
#); the use of this term suggests the author is
quote, a clear step from clinching an argument to posing an interpretation. Out of
thirty-three pericopes in this chapter, six use gu after a quote from the Poens {0
draw a conclusion from it; five of these instances occur in the final periscope,
Pericope 33, with its six quotations from the Poems. Apart from these five
examples of gu, commentaries are appended to quotes from the Poems (or in oné
instance, the Documents) four other times.

The “Record of Dams” demonstrates the fullest use of the commentary
thirty-nine pericopes include some
appears eleven times to draw an
the fact that only once is the quote
“hence” introduces an implication

in its most complex form yet: twenty out of
sort of commentary. The use of “hence”

implication from a quote. Most interesting is
from a classic; in the remaining instances,
drawn from a statement of Confucius. An example is Pericope 4:

The Master said, “It is by the rules of ceremony that what is
doubtful is displayed, and what is minute is distinguished, that
they may serve as dykes for the people.” Thus it is that there are
the grades of the noble and the mean, the distinctions of dress,
the different places at court; and so the people [are taught to]

9. Zisi and the Preparation for Hermeneutics 281

give place to one another.

FE: KME, FLRERAMN, UAREE
Afx  : -+ FEA |, A ﬁ""ﬂ_‘, .|I. LL:‘.-‘__‘
s, KRG R, SEER, F'\’Jf?'cﬁ%fﬁﬁ-lg;go . MR

I IUC]LS IS also commen d (0] W1 hOU ]
:

31;51 l:f,ism Fa]d, A ruler does not ride in the same carriage
j se 0 thg same surname with himself: and when ridirt:a
with those of a different surname, he wears a different dress™ -
to sh‘m‘av the people that they should avoid what may give ri -
suspicion. This was intended to guard the peohple (]:ri):g

II:TCLllrrmg suspicion), and yet they found that there were those
of the same surname who murdered their ruler

T BARFLFES, SURRFASRRAR, &RR
bR, RamER e

This new tr i
This \(a:f ;:; efunil;‘of cc;m n?entmdg on any quote, now from Confucius even more than
ian classic, indicates the increasing di
. ; istance from tl i
e . g ie authority of
o 2 tlm H|s p} onouncements are no longer accepted as uttered, even wit]:ythe
i tr}llmg Empr:matur of a classical tag. Perhaps the crux is Iingﬁistic dista
when the original statement may not | . o
have been understood or i
. rign : . , most likely, t
r.ngi.al application was not immediately apprehended. These types of ctis}:a .
indicate a separation in time from th iti : a5
e composition of the othe
- ; r members of the
cmmNevertlheless, the various structural elements that this chapter shares in
common T‘?ﬁth the other Zisi chapters bespeak its rather early provenance i
e [ . 2 ” 3 -
B s oot OCI}CI e'attLeammg chapter is also related structurally to the four Zisi
. sixteen pericopes, it turns out that ni
: nine of them ¢ in simi
i : ontain similar
e zs; of co'mn;]entally, and Pericopes 9 through 12 are themselves comments
rites in the syllogism of self-cultivati i i
" . : . ivation enunciated in Pericope 2. The
e ::td form of commentary in this chapter is evinced in howpseparate
Dowmen&; are zplpendel? after each of the multiple quotation from the Poems or
. s and how the commentary is i ithi
e < y is interwoven within the pericope, as in
I]erimppe. .thHere- an.eljltne pa'ssage from the Poems is first cited to commpeﬁce the
commen;e(j en 11.1d|§:1c'iual lines are revisited as they are quoted again and
B else(i):: t ;n(;w.du;iliy. This advanced commentarial strategyb is seen
; e Zisi chapters and is a marker of thi &
B0 oo it oo is chapter’s late provenance
It is in tl isi
B L. datcles.%r that in Ithese chapters, Zisi or the members of his following at
Uoking oo, ae aielboth faithfully transmitting the words of Confucius and slofvly
i mechanism to add their o i i
. wn understanding of his words and their
Plications of quotes from the classics. Unfortunately, over time attention
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has been paid exclusively to the content of these chapters at the expense of their
internal structures. We see the same trend today as modern scholars attempt to
make sense of newly excavated manuscripts and to assess their filiation to an

assumed Zisi-Mencian intellectual lineage.

9.4 Doubting the Zisi Tradition

As with many early philosophical texts, the common modern stance has
been to doubt the traditionally ascribed authorship; in this case, the authorship in
question is that of Zisi. A central concern is one phrase in the work that seems to

reflect the reality of Qin political unification:
Now over the kingdom, carriages have all wheels, of the-same
size: all writing is with the same characters; and for conduct
there are the same rules.

AR FEFER, BF, TR ©
But the key word “now” (jin 45), small-seal style of 4" , could just as easily be
read as a graphic error for “supposing” (/ing & & ) or “if (ru B)AY
yielding a passage that does not record an historical event but that does express
the hope for a future utopia.*® Ignoring possible orthographic error, Wang Yinzhi
cites his father as the authority to interpret the function of jin “now” as ruo pel
in certain syntactic contexts. ¥/

Getting past the mindset of the post-Qin composition of the Application
of the Inner and examining just the thought of the Guodian texts, much recent
scholarship seems to demonstrate that eight of the eighteen Guodian texts should
be linked philosophically with the Application of the Inner and hence to the

# Zhongyong 29; Legge, The Chinese Classics, 1:424. A typical use of this phrase to
argue for a Han dynasty provenance of this text is Liao Huanchao 32 Jh
“Zhongyong zuozhe xianyi” ! R {E L ikEE, Kongzi yanjiu 2 (1990): 16-21.

4 See Jiang Guanghui 2= BE#L, “Guodian Rujia yanjiu de cankao zuobiao” B 7
FI9T 2% B, in Guodian Chujian yu zaogi Rixue oy 2 L A, el
Pang Pu A, et al. (Taipei: Taiwan guji Chubanshe, 2002), 13-23; pp.19-20.

47 See the discussion at Wang Yinzhi E512Z (1766-1834), Jingzhuan shici {HR
5] (HQJJ ed.), 7:9432. Zong Fubang 223530 Chen Shirao [ {17, and Xiao Haibo
ot eds., Guoun huizuan B0)IEEE (Beijing: Shangwu Yinshuguan, 2003), 8L
cites two examples of this usage from the Analects and Records of the Historial
respectively.
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authorship of Zisi or at least his school.*® Jiang Guanghui identifies the following
works in this category: The Way of Tang (Yao) and Yu (Shun) JiT B2 18, Black
Robe #8748, Five Conducts TLAT, Nature Emerges from Fate 't B # i, sMiserv.
and Success Depends on the Age 5512 VLR, Duke Mu of Lu Asks Zisi @%/A ﬂﬁ
T8, Six Virtues 7518, and the first half of Chengzhi Hears About It i [ 2
which consists of twenty slips and is now known as Seek Within the Self 2K L‘:[’
The last twenty slips of this text are now known as Heaven’s Consmnm.ﬂiﬁ blut
do nc?t seem to be related to Zisi.*® Li Xueqin identifies five of the texts just
mentioned plus one new text as deriving from Zisi: Black Robe, Five Conducts
Chengzhi Hears About It, Nature Emerges from Fate, Six Virtues, and one hithem;
unmentioned, Venerating the Rightness of Virtue S35 5!

. Another version of the Guodian Five Conducts manuscript was
discovered at Mawangdui in 1973.5 It is untitled but divided into two halves: a
“classic” (jing #&) portion and an “explanation” (shuo ) portion. The Guodi.em
version, titled “Five Conducts,” corresponds to the “classic” portion and confirms
the u?arly speculation of Pang Pu that it was the lost “Five Conducts™ text. Both
versions differ slightly in terms of order of certain passages and individual choice

AT

48 Fora samplinE, see Li Xueqin ZE5), “Jingmen Guodian jian zhong de Zisizi” Jf
[ VERE ch B-F BB, Wenwu tiandi SCYD R H 2 (1998): 28-30 and “The Confucian
Texts from Guodian Tomb Number One: Their Date and Significance,” in The
Guodian Laozi: Proceedings of the International Conference, Dar!momh’ College
May 1998, ed. Sarah Allen and Crispin Williams, 107—-11; Pang Pu gk “Koié
Mengfhijian: Guodian Chu jian de sixiang shi diwei” L4 2 [ :%Eﬁfﬁfﬁﬁ AR
ﬁf!ﬁﬁ, Zhongguo shehui kexue FEFEZFELS: 5 (1998): 88-95; Deng Ji;anpe;lé
ﬁﬁﬂﬁ‘% “Chudi xinxingxue yu Guodian Rujia jian ji Zisi zhi xue nanzhuan tanxi”
B b0 2R BT % KA T R 2 2B RN, in Guodian Chujian yu zaogi

A ];‘?uxue. ed. Pang Pu et al., 123-27. )

I\c}n‘ these texts, see Guodianl Chumu.zhzy'ian; Li Ling, Guodian Chujian jiaoduji.
Note that chapter names are in quotation marks (e.g. “The Application of the Inner”
;?p;?fi i{ecord.?' of Ritualists), but independent works are italicized (e.g., The
] Ji?ﬁanusgr;gfs )f?if the [nner as one of the Four Books, or one of the Guodian
X E?F;%ugs;n%ly::; “Guocéian Euj ia:_yanjiu de cankao zuobiao,” 22-23,
2 en Guodiar isizi,” “ i

: ér;)nm ?uodian Tglo];-{b Nu;‘b; g;i?jﬁzhong de Zisizi,” and “The Confucian Texts

. B;L;;g;;xhal{stlye studies by Wei Ch’i-peng BLRINS, Jianbo Wuxing jianshi fl
(Taipei: Wanjuanlou, 2000) and lkeda Tomohisa #5114, Madtai

Kanbo haku, 5 ; b T 4 A
i 19931;.“10 Gogydhen kenkyi 1§ EHEEE i & FLATRWI AL (Tokyo: Kyako
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of diction, as noted by the editors of the Guodian version.” On this basis, Roger

T. Ames and David L. Hall offer the following speculations:

cal versions of the Wuxingpian

The fact that two almost identi
th versions of the Daodejing

have been recovered along wi
would indicate a certain canonical status of this text within the

tradition. Also, the pervasive use of differing loan characters in

these texts—representing sounds first and then by context and
inference, ideas—might imply that that they are part of an oral

tradition that was written down from memory for the specific

purpose of providing reading for the tomb occupant in the

journey to the nebulous world beyond. In addition, rather direct
linguistic and conceptual resonances between the Wuxingpian

and the Mencius suggest that whoever produced the Mencius

was aware of this earlier text.>*

editors of the Guodian version cite the precedent of

the Mawangdui silk manuscript as recording the same Five Conducts ascribed to
the teaching of Zisi and Mencius and as condemned by Xunzi.*® Not only is it
commonly linked with the thought of Zisi, a recent examination goes so far as to
attribute authorship of the “classic” section to Zisi and authorship of the
“explanation” section to Mencius. % Some have expressed doubts about the

Upon publication in 1998, the

5 Jingmenshi Bowuguan, ed., Guodian Chumu zhujian B3R5 AR EATHE, 149, Fora
thorough exploration of this manuscript in Chinese, see Pang Pu e £, Buoshi

B 4 F AT R B (Jinan: Qi-Lu, 1980). For a modern

Chinese, see Li Ling, Guodian Chujian jiaoduji.
Kenneth W. Holloway translates the entire work as an appendix to his study of it
thought in Guodian: The Newly Discovered Seeds of Chinese Religious and
Political Philosophy (Oxford: Oxford University Press, 2009), 131-39.

st Ames and Hall, Focusing the Familiar, 141.

s Guodian Chumu zhujian, 149.
s Chen Lai P %€, “Zhubo Wuxing pian wei Zisi, Mengzi suo Zuo Jun—sjian lun

Guodian Chujian Wuxing pian chutu de lishi yiyi” 71 FHLAT FF B FTH
{0 G 2R FAT RS R T SRR, International Confucian Network,
March 13, 2012, accessed April 17, 2012, http://ww.ica.org.cnfyaniiu.phﬁ?
ac=view&id=7143. Li Xuegin describes the “explanation” as being composed ?‘."
later commentators, while Ikeda Tomohisa believes that it was contemporary wi
the “classic.” See Li Xuegin, “Jingmen Guodian jian zhong de Zisizi,” 7 and Tkeda
Tomohisa i [ %1/, “Guodian Chujian Wuxing pian yanjiu” 515 #4 i FAT

4., Zhongguo zhexue o B4 £ 20 (2000): 92-133, pp- 98-99.

Wuxingpian yanjiu
translation and annotation in
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conn i i
Shaueg;trllzlslsybsetwrt:ie:l 1,:16 Guc?dlan m'anuscripts and Zisi, ¥ but Edward L.
e of e GUOdianyb ; ngt exag.gerat‘l.ng whlen he describes the effort to link up
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explains the current inconsistencies of the book. 62 Based on thematic issues,
modern scholar Liang Tao i7:7% divides the work into two parts. One he calls the
“Application of the Inner,” consisting of sections 1 through 20, and a second that
he calls “Making Illumination Sincere” #kA, sections 21 through 33.% Tu Wei-
ming also sees them atic divisions, this time in three sections: paragraphs | through
19 that concern the characteristics of a gentleman, the lengthy paragraph 20 that
treats government, and paragraphs 21 through 33 that clarify the word “sincerity”
(cheng #).*

Zhu Xi also engages in textual tampering, following his notions of what
the original work must have looked like; it was this version that became the
orthodox received edition and that receives our attention now.

9.5 The Four Books Version
of the Application of the Inner

The Application of the Inner has been at the core of the Confucian
curriculum since Zhu Xi removed it from its place as chapter 31 of the Records of
Ritualists and grouped it among the Four Books.® For this version, Zhu Xi
reorders the text of this work according to his built-in mindset of the
classic/commentary structure. Only the first section is the original classic,
traditional teachings of the Confucian school; the remaining thirty-two sections
are commentaries composed by Zisi, some original to him, some consisting of
quotations of Confucius, Confucius’s disciples, or ancient sages. Zhu Xi credits
Zisi with two approaches to the creation of a commentary, one of which is a
composition that independently establishes his own oral explanations to the text—
his “words” (yan 7 )—and one which is a compilation that faithfully transmits
the “words™ of Confucius.

For the former, Zisi’s oral commentary, witness Zhu Xi’s remarks are
appended to the first section: “To the right is the first section where Zisi orally
transmits the intentions of that which had been handed down to him in order to

establish his own words. 41 w—m T HRRELE [ <75 766 This effort (0

et

62 | iang Tao, “Guodian Chujian yu Zhongyong gong’an,” 87-90.

63 1 jang Tao, “Guodian Chujian yu Zhongyong gong’an,” 87.

61 Ty Wei-ming, Centrality and Commondlity: An Essay on Confucian Religiousness
(Albany: State University of New York Press, 1989), 17.

6 On the compilation of the Four Books as a Neo-Confucian anthology, see KoZ
Y FF/N IR, Shisho gakushi no kenkyi V55 DI IT (Tokyd: $pbunsha, 1988):
45-102.

66 Sjshu jizhu, “Zhongyong zhangju,” 3a, first line of the paragraph.
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lacks any trace of this formula, Liang Tao concludes that this lack reflects a later
stage in the growth of Zisi and his school; the early stage consisted of direct quotes
and faithful transmissions of the teachings of Confucius, while the later stage
consisted of mature and independent philosophical expositions, precisely what
Zhu Xi termed “establishing his own words.”™
The commentarial layering as isolated by Zhu Xi in his edition of the
Zhongyong is complex yet instructive. Paragraph one consists of the teachings of
Confucius, introduced without recourse to the formulaic introduction of “The
Master said.””" As Chengzi had carlier introduced this paragraph as deriving from
the Confucian school, Zhu Xi does not contradict him but describes this paragraph
as the “intentions” (v #) of what had been transmitted to him by tradition. In
other words, Zisi represented the Confucian school as identified by Chengzi. But
the following ten paragraphs (numbers 2 through 11) are described as quotes from
Confucius cited by Zisi to plumb the meaning of paragraph one, an assertion
repeated at the end of paragraph 11. Paragraph 10 actually commences with Zilu
asking a question which Confucius proceeds to answer, prefaced by the customary
formula “The Master said.”

At the end of paragraph 12, Zhu Xi explains that this section consists of
the words of Zisi himself in order to “extend and clarify” (shenming FilBf) the
“intention” of the first paragraph concerning the fact that the way cannot be
abandoned. He goes on to explain that the following eight paragraphs cite some
random words from Confucius to clarify this. After paragraph 14, Zhu Xi explains
that this section was the words of Zisi and that in the future, whichever paragraph
lacks the formula “The Master said” consists of the words of Zisi.

Paragraph 20, according to our textual guide Zhu Xi, “cites the words of
Confucius to maintain the thread from Shun the Great, Kings Wen and Wu, and
the Duke of Zhou; they clarify the ultimate unity of what they transmitted” Jt3]
ﬂ?Z%uu%ﬁﬁiﬁ%ﬁZ%n@E%%Z*ﬁW%mMMWJm
Xi notices the absence of the first half of the catechism combo—the question:
“The text below again starts with “The Master said’; these are terms that need @

response. But nowadays + lacks terms for the question even though it still employs
the two words ‘The Master said.’ Tt seems that Zisi deleted extraneous verbiage
in order to attach this paragraph to this chapter. But he did not delete enough, $0
nowadays this phrase of The Master said should be considered an interpolatioﬂ-
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70 | jang Tao, “Guodian Chujian yu Zhongyong gong’an,” 92-93.
7l Liang Tao, “Guodian Chujian yu Zhongyong gong’an,” 1b-2b.
7 Ljang Tao, “Guodian Chujian yu Zhongyong gong’an,” 20b.
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9.6 Conclusions
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transmit his teachings without attempting individual creation, for, as Lii Simian
states, they reverenced Confucius even more than the classical texts that they
taught.”® Mencius records the panegyrics for the master voiced by two disciples
in terms certainly worthy of an unparalleled sage:

Mencius replied, “Zai Wo, Zi Gong, and You Ruo had wisdom
sufficient to know the sage. Even had they been ranking
themselves low, they would not have demeaned themselves to
flatter their favourite. Now, 7ai Wo said, ‘According to my
view of our Master, he was far superior to Yao and Shun.” Zi
Gong said, ‘By viewing the ceremonial ordinances of a prince,
we know the character of his government. By hearing his music,
we know the character of his virtue. After the lapse of a hundred
ages | can arrange, according to their merits, the kings of a
hundred ages—not one of them can escape me. From the birth
of mankind till now, there has never been another like our
Master.” You Ruo said, ‘Is it only among men that it is so?
There is the Qilin among quadrupeds, the Fenghuang [phoenix]
among birds, the Tai mountain among mounds and ant-hills,
and rivers and seas among rain-pools. Though different in
degree, they are the same in kind. So the sages among mankind
are also the same in kind. But they stand out from their fellows,
and rise above the level, and from the birth of mankind till now,
there never has been one so complete as Confucius.™

E:#ﬁ\?ﬁ\ﬁ%ﬁﬁﬁﬂﬁkoﬁ,ﬁﬁﬁﬁ%ﬂe
%ﬁa=u%@%%%,%m%ﬁﬁ&a¥ﬁazﬁ£%
ﬁﬂﬁﬂ,ﬁﬁ%ﬁﬂﬂﬁuﬁﬁﬁZ%,%ﬁﬁZE,
ﬁi%ﬁmoﬁi%u%,ﬁﬁﬁ¥meﬁﬁﬁzﬁﬁ%
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Given this worshipful mindset, understanding the texts was of secondary

importance to transmitting Confucius’s original teachings as something

% L Simian £ B (1884-1957), Xian-Qin xueshu gailun e % AL, in
Minguo congshu [ & fourth vol, no. 1, ed. Zhou Gucheng i A (Shanghai
Shanghai Shudian, 1992), 66. His precise words are: “It was only the Six Classics
that were ancient works transmitted hand to hand, but what the disciples valueCEﬂY
in Confucius’s interpretations” S AR RS fFLpI T, ERAT z
-

7 Mengzi 2A2; Legge, The Chinese Classics, 2:195.
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