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Abstract
The textual history of the Analects (論語) has long been based on narratives according to
which disciples of Confucius (tr. 551–479 BCE) recorded his sayings after his death. During
the Western Han (206 BCE–9 CE), three textual traditions of the Analects circulated: the Lu
魯, the Qi齊, and the “old script” (古文). The Lu Analects in 20 chapters would eventually
become the only one transmitted. Early textual losses have been offset in the last decades by
recoveries of several ancient manuscripts. In this paper, we examine two manuscripts
produced around 300 BCE with a close connection to the Analects: the Anhui University
*Zhongni said (仲尼曰) and the Wangjiazui *Kongzi said (孔子曰). Their dating makes
them of particular importance to cast new light on traditional narratives. By looking at
parallels and linguistic evidence of these manuscripts, we argue that *Zhongni said and
*Kongzi said confirm the existence by ca. 300 BCE of a tradition of collecting sayings
attributed to Confucius. We define these manuscripts as “Analects-like materials,” which
are characterized as lists of sayings, with little to no context, attributed to Confucius. This
label separates them from Warring States narratives about the figure of Confucius.
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Introduction

Among Chinese canonical texts, the Analects (論語) is perhaps the text with the most
wide-reaching influence, in great part because it is believed to record the words of
Confucius (Kongzi孔子, tr. 551–479 BCE). A pillar of political and intellectual thought
since its compilation in the Western Han dynasty (202 BCE–9 CE), the Analects still
occupies a distinguished role in any introduction to Chinese studies.1

The text we read today is the Lu 魯 Analects, associated with the state of Lu.
According to the oldest extant bibliographic catalogue from early China, the “Treatise
on Arts and Letters” (藝文志),2 the Lu Analects was one of three versions that
circulated during the Han dynasty:

《論語》古二十一篇。出孔子壁中，兩《子張》。

如淳曰：「分《堯曰》篇後子張問『何如可以從政』已下為篇，名曰

《從政》。」

齊二十二篇。多《問玉》、《知道》。

魯二十篇，傳十九篇。3

The Old Script Analects, in 21 sections. It came out of the wall of the house of
Confucius; it includes two “Zi Zhang” chapters. Ru Chun如淳 comments: In the
“Yao said” chapter, divide from where Zi Zhang asks “How should one be so that
they can pursue government?” This constitutes a chapter, titled “Pursuing
government.”4

The Qi Analects, in 22 sections. It adds the “Asking about Jade” and “Knowing
the Way.”

The Lu Analects, in 20 sections, with a commentary in 19 sections.

Both the Old Script Analects (古文論語)5 and the Qi Analects (齊論語) were lost in
subsequent centuries.6 The emerging edition, the Lu, has been the standard, unique
edition since around the early Tang dynasty.

1See Mark Csikszentmihalyi with Tae-Hyun Kim “The Formation of the Analects,” in Confucius: The
Analects, ed. Michael Nylan (New York: W. W. Norton, 2014), 152–65. There are more than fifty
translations of this text into the English language alone.

2On this text, see Michael Hunter, “The ‘Yiwen Zhi’ 藝文志 (Treatise on Arts and Letters) Bibliography
in Its Own Context,” Journal of the American Oriental Society 138.4 (2018), 763–80. The treatise also lists
studies by Han scholars of these three traditions.

3Ban Gu 班固, Han shu 漢書, ed. Yang Jialuo 楊家駱 (Beijing: Zhonghua, 1962), 30.1716–17.
4Ru Chun was active between 220 and 266 CE. His work was lost sometime by the Song dynasty (960–1279).
5According to early textual sources, the Old Script Analects was discovered in a wall among other texts

when a building believed to have been Confucius’ house was demolished. The evaluation of this evidence
requires a discussion of its own that is beyond the scope of this article.

6By looking at textual parallels and citations of jade in the “Asking about jade” (問玉) chapter, Zhao
Jiancheng pinpoints the loss of the Qi edition of the Analects in the three decades between the death of Liu
Xin劉歆 (d. 23 CE) and the studies of Xu Shen許慎 (c. 58–c. 148). See Zhao Jiancheng趙建成, “‘Yi Lunyu’
ji ‘Qi Lunyu: Wen yu’ ji zheng ji xiangguan xueshu shi kaoshu”《逸論語》暨《齊論語·問玉》輯証及相

關學術史考述, Kongzi Yanjiu 孔子研究, 2017.3, 13–21.
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Recoveries of ancient Chinese manuscripts in the last decades have revolutionized
this picture by producing evidence of textual traditions that were long lost. Of primary
importance are the recently discovered Anhui University (hereafter as Anda)
manuscript *Zhongni said (仲尼曰; where Zhongni is the courtesy name of
Confucius), and the Wangjiazui王家嘴7 *Kongzi said (孔子曰), whose publication is
ongoing. These two manuscripts were produced around 300 BCE, by the mid-Warring
States era (457–221 BCE), and they thus predate Western Han processes of
organization, re-organization, and cataloging of textual sources which brought about
the received Analects.8

In this article, we review the newly discovered Anda and Wangjiazui manuscripts.
In the parallels between the Anda and Wangjiazui manuscripts and the Analects, we
see sections that present linguistic and organizational stability, which suggest that at
least some sayings were learned and transmitted as stable units. According to the
traditional narrative in the Writings of Han (Han shu 漢書), Confucius’ disciples
recorded their exchanges with the master and called it the “Selected Sayings,” Lunyu
論語.9 Neither manuscript analyzed here confirms that his followers were behind the
compilation. The manuscripts bear no title of any kind, and provide no reason to
think that the term “Lunyu” was already in use as a title. Rather, they confirm that by
300 BCE there existed a tradition of recording Confucius’ words (factual or attributed)
and grouping them together, as separate from narratives involving Confucius.10

Further evidence of this tradition is the fact that the Wangjiazui *Kongzi said is
organized into titled sections.11 This indicates that Confucius’ words were not only
meant to be preserved, but that some organizational principles were already emerging
by mid-Warring States. While so far only the Wangjiazui manuscript bears section
titles, we operate on the assumption that this is not the only instance in which this
practice was followed, as it would be extraordinary if the only text that ever existed
with this feature had reached us.

We define this kind of material as “Analects-like.” “Analects-like” material has two
main characteristics: the content is presented as a list of sayings or dialectic exchanges
to introduce or clarify a principle, with minimal to no framing context and no obvious
sequence; and, the words are attributed to the Master himself, who is the authoritative

7In initial online publications, the name Wangjiazui was spelled王家咀. To disambiguate the reading, it
was later changed to王家嘴. In this paper, we use the former only when cited authors did so in their titles.

8Dennis Twitchett and Michael Loewe, eds., The Cambridge History of China (Cambridge: Cambridge
University Press; 1986), vol. 1, 649–53.

9Hanshu 30.1717. See also discussion in Paul R. Goldin, “Confucius and His Disciples in the Lunyu: The
Basis for the Traditional View,” in Confucius and the Analects Revisited: New Perspectives on Composition,
Dating, and Authorship, ed. Michael Hunter and Martin Kern (Leiden: Brill, 2018), 92–115.

10This had been suggested already by scholars in several debates following the discovery of the Shanghai
Museum *Pursuing Government, *Cong zheng從政, which presents passages similar to what we have in the
transmitted Analects, without however attributing them to Confucius. See the summary of the debate and
discussion in John Makeham, “A Critical Overview of Some Contemporary Chinese Perspectives on the
Composition and Date of Lunyu,” in Confucius and the Analects Revisited, ed. Hunter and Kern, 17–38, and
25–33.

11Zhao Xiaobin趙曉斌, “Hubei JingzhouWangjiazui M798 chutu Zhanguo Chu jian ‘Kongzi yue’ gaishu”湖
北荊州王家嘴 M798 出土戰國楚簡《孔子曰》概述, Jiang Han kaogu 江漢考古 2, no. 185 (2023), 43–48.
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voice. His sayings are introduced by the formulaic “Confucius said” (孔子曰),
“Zhongni said” (仲尼曰), or “The master said” (子曰).

The key word in our definition is “like.” No manuscript so far mentions the term
“Lunyu,” which we see in Han sources. Therefore, it may appear anachronistic to use
this label for these Warring States manuscripts. Yet a genre of writing can exist across
time regardless of how scholars labeled it. Furthermore, as will be discussed here, there
are many connections between this material and sections of the transmitted Analects.
In a manner that recalls the “Writings-like material,” shulei 書類, in the Tsinghua
University corpus of Warring States manuscripts,12 we adopt the phrase “Analects-like
material” to recognize the Anda andWangjiazui manuscripts as the manifestation of a
tradition of attributing words to Confucius and recording them in lists, creating
sources of citable dicta. These sources would later be organized through processes that
we still understand only partially. In this sense, we see this material as relevant to two
distinct historical processes: the cultural habit of writing down Confucius’ words and
the formation of the transmitted Analects.

The lun論 in the title Lunyu has been understood to mean “selected,”13 “arranged,”
or “organized,” among other interpretations.14 Implicit in these definitions of Lunyu is
the fact that there existed more sayings than those which we have in the transmitted
text. In this sense too, “Analects-like material” is not a contradiction: with the Anda
and Wangjiazui manuscripts, we are seeing material that was already considered as
separate from other texts involving Confucius and was therefore in a sense “selected.”
Furthermore, we believe it cogent to define this new evidence using a category, that of
collected sayings, whose existence is already implied in the context in which the
Analects text emerged.

We advocate for a nuanced categorization of this material to distinguish it from
manuscripts such as Zigao 子羔 and *Kongzi’s Discussions of the Odes (Kongzi shi lun
孔子詩論).15 These may be referred to as “Kongzi material,” as suggested by Michael
Hunter,16 of which the “Analects-like material” is a subgroup. While the figure of
Confucius is present in both of these manuscripts, it appears according to different
terms. Zigao is a central figure in the Zigao. Furthermore, the text includes narratives
about the mythical figures of Xie 契 and Hou Ji 后稷, breaking from the pattern of
dry, decontextualized “Confucius sayings” that we see in the manuscripts introduced
here. In a first study in English on the subject, Sarah Allan in fact labeled Zigao “Not
the Lun yu” because, while the text is a dialogue between Confucius and one of his
disciples, it talks about “divine insemination and miraculous births,” topics that are

12See Zhang Ning章寧, “Shu lei wenxian chuyi”書類文獻芻議, Shixueshi yanjiu史學史研究 1 (2019),
93–101.

13After Wang Chong’s interpretation and Zheng Xuan’s comments to this text. See Wang Chong 王充,
Lunheng jiaoshi 論衡校釋 (Beijing: Zhonghua, 1990), 81.1135–36.

14See also the discussion in Michael Hunter, Confucius Beyond the Analects (Leiden: Brill, 2017), 246–48.
15According to the definition given above, the manuscript from the Shanghai Museum collection The

Disciples asked (弟子問) would also fall into the “Analects-like” category. We do not include any discussion
of it here because of its heavily fragmented status, which makes it impossible to see whether the entire
manuscript does in fact list decontextualized sayings, as it appears from its fragments.

16Hunter, Confucius Beyond the Analects, 45–47.
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not thought of as Confucian.17 As for *Kongzi’s Discussions of the Odes, the text is
primarily about the Odes, and secondarily about Confucius as an authoritative figure
in providing some sort of guidance to these ancient poems; it has been defined in fact
as a discussion that “invokes Confucius,” and some have even questioned whether the
zi 子 in the text refers to Confucius.18 More importantly from our perspective, the
sayings are never decoupled from citations of the Book of Odes (Shi jing 詩經), of
which they are explanations. Over 29 strips, the formulaic “Kongzi yue” appears only
four times. Conversely, in the sayings in *Zhongni said, quotations from odes support
a saying, rather than preceding it. *Kongzi’s Discussions also includes citations from
the Odes itself without any comment by Confucius. Hence, where “Kongzi material”
had ways to invoke Confucius that “var[ied] from text to text,”19 “Analects-like
material” has a fixed structure.

The text that most resembles the Analects is the “Black Robes” (Zi yi 緇衣; both the
transmitted one in the Ritual Records [Liji禮記] and the twomanuscript versions). While
the structure is indeed of the kind we observe in the “Analects-like” material, “Black
Robes” presents a list of sayings, all of which concern governing, organized around
citations from the Odes and texts eventually collected in the Exalted Writings (Shang shu
尚書), with only two exceptions. Conversely, there is no intelligible grouping principle in
the grouping in the Analects or in the manuscripts discussed in this paper.20

Finally, our definition of “Analects-like material” differs from those presented in
Chinese scholarship. The most recent use is by Yu Houkai 尉侯凱 in A Study of
“Analects”-like materials from the Shanghai Museum strips (Shangbo jian “Lunyu” lei
wenxian yanjiu).21 As Yu discusses, the first appearance of the term “Lunyu lei” 論語

類 was in a study by Lü Simian 呂思勉 (1884–1957), who defined it as any recording
of sayings, regardless of who uttered them. Earlier, Guo Yi 郭沂 had suggested using
the same term to include manuscripts related to Confucianism in general. Somewhat
similarly, Yu uses the term Lunyu lei in his study to bring together manuscripts from
the Shanghai Museum corpus addressing the figure of Confucius. All of these
definitions are, we believe, too broad, and they fail to underscore the different
structures and styles that the manuscripts themselves present. For the writings
selected by these three scholars, “Kongzi material” is more appropriate.22

Besides textual parallels with the Analects, these new manuscripts include sayings
attributed to Confucius that are otherwise either unattested or attested in Confucian
texts other than the Analects. We consider the presence of material that does not
appear in the transmitted Analects unproblematic for the category of “Analects-like

17Sarah Allan, “Not the Lun Yu: The Chu Script Bamboo Slip Manuscript, Zigao, and the Nature of Early
Confucianism,” Bulletin of the School of Oriental and African Studies 72.1 (2009), 115–51.

18See the summary of all the controversies in Xing Wen, “Guest Editor’s Introduction,” Contemporary
Chinese Thought, 39.4 (2008), 3–17. See also Martin Kern, “Speaking of Poetry: Pattern and Argument in the
‘Kongzi Shilun,’” in Literary Forms of Argument in Early China, ed. Joachim Gentz and Dirk Meyer (Leiden:
Brill, 2015), 175–200.

19Hunter, Confucius Beyond the Analects, 45.
20Michael Hunter, “The Lunyu as a Western Han Text,” in Confucius and the Analects Revisited, ed.

Hunter and Kern, 67–91, 81.
21Yu Houkai 尉侯凱, Shangbo jian “Lunyu” lei wenxian yanjiu上博簡〈論語〉類文獻研究, 1st ed., Han

zi wen ming yan jiu shu xi 10 (Beijing: Shehui kexue wenxian, 2023).
22Yu Houkai, Shangbo jian “Lunyu” lei wenxian yanjiu, 3–5.
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material,” since, as mentioned, we use it to single out a stylistic way of representing
and collecting words attributed to Confucius. In fact, the picture that emerges from
these new manuscripts is coherent with what is known of the early Chinese literary
environment around 300 BCE: alongside texts with a degree of linguistic or
organizational stability (e.g., the Odes,23 the “Black Robes,”24 and texts later collected
in the Exalted Writings25) circulated texts whose boundaries were less defined and
whose content was less stable. As the manuscripts show, collections of Confucius’
sayings varied in size, while individual sayings varied in stability.

Our understanding of the Anda and Wangjiazui manuscripts leads us to address
the debate regarding the existence of the Analects in any form before its redaction in
the Western Han. The discussion has produced two main positions: one follows the
ancient traditional accounts according to which the Analects has pre-imperial roots;
the other, referred to as the “revisionist view,” sees Han scholars as responsible for the
crafting of the Analects and creating the idea that this text was already influential in
pre-imperial times.26 The manuscripts now available to us tip the balance in favor of
the traditional view,27 in the terms presented throughout the article: the Anda and
Wangjiazui manuscripts are evidence of a tradition of collecting sayings attributed to
Confucius which were quoted in other sources, therefore suggesting a certain degree of
authority attached to this material. This does not contradict the later role by Han
scholars in creating a specific image of Confucius and usage of the Analects.

Other than confirming the importance of Confucius as an authoritative figure, the
exact role his image played in the intellectual world of the Warring States remains
difficult to ascertain, and many questions remain unanswered.28 Who authored these
texts? Who was the audience?29 Features such as sight-copying errors and the
alternation of scribes in the compilation of the Wangjiazui manuscript suggest that

23See Edward L. Shaughnessy (Xia Hanyi夏含夷), “A First Reading of the Anhui University Bamboo-Slip
Shi Jing.” Bamboo and Silk 4.1 (2021), 1–44; and AdamD. Smith andMaddalena Poli. “Establishing the Text
of the Odes: The Anhui University Bamboo Manuscript.” Bulletin of the School of Oriental and African
Studies 84.3 (2021), 515–57; Jiang Lujing 蔣魯敬 and Xiao Yujun 肖玉軍, “Hubei Jingzhou Wangjiazui
M798 chutu Zhanguo Chu jian ‘Shijing’ gaishu” 湖北荊州王家嘴 M798 出土戰國楚簡《詩經》概述,
Jiang Han kaogu 江漢考古 2.185 (2023), 39–42.

24See Edward L. Shaughnessy, Rewriting Early Chinese Texts (Albany: State University of New York Press,
2006).

25As in the case of Jinteng 金滕, see Edward L. Shaughnessy, The Tsinghua University Warring States
BambooManuscripts: Studies and Translations. The Shang shu and Pseudo-Shang Shu Chapters.Vol. 2.《清

華大學藏戰國竹簡》研究與英譯 (Beijing: Qinghua daxue chubanshe, 2024), 151–78.
26The positions are summarized in Hunter, Confucius Beyond the Analects, 1–33.
27Without, for this reason, suggesting that the traditional narrative is accurate on all aspects. See the

discussion in the final section.
28In his paper “Wangjiazui Chu jian ‘Kongzi yue’ yu Guodian Chu jian ‘Yucong’ duidu wu ze”王家嘴楚

簡《孔子曰》與郭店楚簡《語叢》對讀五則, presented at the Paleography and Chinese Civilization 古

文字與中華文明 conference, Tsinghua University, October 20–22, 2023, Zhao Xiaobin introduced strips
with sayings from Wangjiazui that have parallels in the *Thicket of Sayings 語叢. The sayings can be very
brief. This is particularly interesting, as it suggests that perhaps all sorts of sayings were attributed to
Confucius, likely in light of some gravitas that his name already carried. As neither the paper nor more strips
have been officially published yet, we limit ourselves here to this note.

29For a recent discussion of this topic, see Mark Csikszentmihalyi, “Interlocutor Collections, the Lunyu,
and Proto-Lunyu Texts,” in Confucius and the Analects Revisited, ed. Hunter and Kern, 218–40.
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this was a copy by an individual who collected manuscripts written by others, though
to what purpose remains unclear.

To contextualize the Anda andWangjiazui manuscripts among the recent discoveries,
we can begin by listing manuscript discoveries related to the Analects before to these last
two. After an introduction of the material features of both manuscripts, we discuss
selected passages from the Anda *Zhongni said and theWangjiazui *Kongzi said. We have
selected passages for what they tell us about these manuscripts and their relations to
transmitted literature. In studying the manuscripts next to the transmitted literature, we
refrain from creating a hierarchical relationship between these texts. We agree with
previous statements by Li Rui 李銳 suggesting that *Zhongni said represents the kind of
material from which the transmitted Analects was eventually compiled.30

The Wangjiazui manuscript has not yet been published in full; only a quarter of the
material that survived has been made available so far. The strips are badly preserved
and fragmented, and the publication of the full manuscript will take between two to
five years to complete.31 Nonetheless, given the nature of the discovery, we include it
here to begin a conversation on this material in Anglophone scholarship. In the last
section of this paper, by way of conclusion, we discuss what this new manuscript
evidence tells us about the formation of the Analects.

Contextualizing the Anda and Wangjiazui Manuscripts among Previous
Manuscript Evidence

The *Zhongni said manuscript is part of a group of unprovenanced32 manuscripts
dated to the mid-Warring States era. The group was purchased by the Anhui
University in 2015.33 It was published in the second volume of the series Anhui
University Collection of Warring States Bamboo Strips (Anhui Daxue cang Zhanguo
zhujian 安徽大學藏戰國竹簡).34 The title, assigned by the editors comes from the
recurring “Zhongni said” (仲尼曰), which introduces each of its twenty-five sayings.

30Li Rui李銳, “Anda jian ‘Zhongni zhi zhuan yu’ de sixiangshi jiazhi”安大簡〈仲尼之顓語〉的思想史價

值, Xian Qin Qin Han shi 先秦秦漢史, online version September 2023; accessed on October 12, 2023. On
the compilation of the Analects, see Mark Csikszentmihalyi with Tae-Hyun Kim “The Formation of the
Analects,” in Confucius: The Analects, ed. Michael Nylan (New York: W. W. Norton, 2014), 152–65.

31From personal communication with Zhao Xiaobin.
32On the issue of working with looted material, which has been more widely discussed, see Paul R. Goldin,

“Heng Xian and the Problem of Studying Looted Artifacts,” Dao 12.2 (2013), 153–60, and his later “The
Problem of Looted Artifacts in Chinese Studies: A Rejoinder to Critics,” Dao: A Journal of Comparative
Philosophy, no. 22 (2023), 145–51; see responses to Goldin’s initial position by Christopher J. Foster,
“Introduction to the Peking University Han Bamboo Strips: On the Authentication and Study of Purchased
Manuscripts,” Early China 40 (2017), 167–239; Michael Friedrich, “Producing and Identifying Forgeries of
Chinese Manuscripts,” in Fakes and Forgeries of Written Artefacts from Ancient Mesopotamia to Modern
China, ed. Cécile Michel and Michael Friedrich (Berlin: De Gruyter, 2020); and Adam D. Smith and
Maddalena Poli, “Establishing the Text of the Odes.” The positions of Chinese scholars who have been vocal
on the issue are reviewed in these studies.

33Huang Dekuan 黄德寬, “Anhui Daxue cang Zhanguo zhujian gaishu” 安徽大學藏戰國竹簡概述,
Wenwu 2017.9, 54–59.

34Anhui Daxue Hanzi fazhan yu yingyong yanjiu zhongxinbian安徽大學漢字發展與應用研究中心編,
eds., Anhui Daxue cang Zhanguo zhujian (Er) 安徽大學藏戰國竹簡（二）, ed. Huang Dekuan 黃德寬

and Xu Zaiguo 徐在國 (Shanghai: Zhongxi, 2022).
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A second Warring States manuscript related to the Analects has been
archeologically recovered in Wangjiazui, in Jingzhou 荊州, Hubei 湖北. This is
referred to as the Wangjiazui *Kongzi said (孔子曰).35 Like the Anda *Zhongni said,
this manuscript also presents sayings attributed to Confucius, at times embedded in
very short narratives about him.

To date, the Anda and Wangjiazui are the only two Warring States manuscripts
whose format resembles what we see in sections of the transmitted Analects, with
sayings attributed to Confucius listed in sequence without providing any context.
They therefore present useful data to inquire into the textual history of the Analects.
Prior to their discovery, manuscript evidence related to the Analects or presenting
“Analects-like” features dated to imperial times. The four major sources are:36

1. The Dingzhou Analects (定州論語), which was found in 1973 in the tomb of Liu
Xiu劉脩, sealed in 55 BCE. The manuscript has fragments corresponding to each of
the twenty chapters of the LuAnalects, although some sections differ considerably.37

No sections are titled. Both the tomb and its content were severely damaged on
more than one occasion, making it difficult to determine the original state.38

2. The P’yŏngyangAnalects, named after the location of the tomb in North Korea. The
tombwas sealed in the first century BCE. This alsomay have been a complete copy of
the Lu Analects, but there is currently no complete publication of this manuscript.39

3. The Analects of the Marquis of Hai Hun海昏侯, recovered from his tomb. The
tomb was discovered in 2011. “Marquis of Hai Hun” was the title taken by Han
emperor Liu He 劉賀 (d. 59 BCE) after being deposed in 74 BCE. Initial
publications describe 500 poorly preserved strips. One of the sections is titled
“Knowing the Way” 知道, which led scholars to initially conclude that this was
the Qi edition of the Analects.40 However, the manuscript does not include any
section titled “Asking about jade” 問玉, the second chapter that characterizes
the Qi edition in the “Treatise on Arts and Letters.” It further includes sections
unattested in the body of transmitted literature. Thus, more recent
interpretations have suggested that this is a personal copy of Liu He that
collected passages of interest, rather than being a copy of any editions of the

35Originally, the pictures were published in the academic forum run by the Center of Bamboo and Silk
Studies at Wuhan University, see www.bsm.org.cn/forum/forum.php?mod= viewthread&tid= 12734. In
2023, Zhao Xiaobin authored a paper reintroducing them, with a few more.

36To keep the focus on manuscript evidence for early stages in the textual history of the Analects, we do
not discuss the Xiping stele 熹平石經 inscriptions, nor the seventh-century edition of the Analects that
appeared in Japan in 2020.

37Zhu Fenghan 朱鳳瀚, ed., Haihun jian du chulun 海昏簡牘初論 (Beijing: Beijing daxue chubanshe,
2020), 161–63.

38Hebei sheng wenwu yanjiusuo 河北省文物研究所, Dingzhou Han mu zhujian Lunyu 定州漢墓竹簡

《論語》 (Beijing:Wenwu, 1997). Two subsequent publications came afterwards. On the shortcomings and
problems with this study, see Paul van Els, “Confucius’ Sayings Entombed: On Two Han Dynasty Bamboo
Lunyu Manuscripts,” in Confucius and the Analects Revisited, ed. Hunter and Kern, 152–86.

39van Els, “Confucius’ Sayings Entombed.”
40Charles Sanft, “Questions about the Qi Lunyu,” T’oung Pao 104.1–2 (2018), 189–94. See also discussion

in Mark Csikszentmihalyi, “The Haihunhou Capsule Biographies of Kongzi and His Disciples,” Early China
45 (2022), 341–73n6.
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Analects. It may also suggest that Analects chapters may have circulated both as
a compilation and independently.41

4. Several copies of the Analects were found in the Dunhuang corpus. Many were
made by students, and for this reason they have been an important source of
information about educational practices and institutions in the area. The
Dunhuang corpus also included sections of the commentary by Zheng Xuan
鄭玄, lost during the Song dynasty. There are more than 60 Dunhuang
manuscripts related to the Analects.42

The Anda *Zhongni said Manuscript

This section introduces material features of the Anhui University *Zhongni said,
which consists of 13 strips and records a total of twenty-five sayings attributed to
Confucius. The strips are numbered on the verso side, with four exceptions:

• on the verso of the seventh strip, the word ren人 is written 5 times, possibly the
result of an exercise;

• the verso side of strip eight is not numbered. Instead, there is a graph believed to
be an early form of yu豫. It does not seem to bear any connection to the content
recorded on the manuscript;

• the verso side of strip 12 reads “guaren wen wen ming da. Wen ming da yi, wei gan
sheng zhi wen yu bo” 寡人聞聞命大。聞命大矣，未敢陞(?)之聞玉帛。 The
meaning is unclear. As the editors note,43 there is a partial parallel with the
expression “I, unworthy ruler, have heard the command” (寡君聞命矣), which
appears in various occasions in the Zuo Commentary 左傳. The expression “jades
and silk cloth,” yu bo玉帛, often refers to precious materials in early Chinese texts.44

What we see on the Anda strip may be an exercise in recalling these expressions;45

• the verso side of strip 13 is numbered as “two,” er二. This may indicate that the
strip was originally intended for some other usage, and only after being
numbered was used as thirteenth strip for *Zhongni said.

There are no knife-cut incisions (kehua xian 刻劃綫). The strips are well-preserved
overall, averaging 43 cm in length and 0.6 cm in width.

41Zhu Fenghan, ed., Haihun jian du chulun, 154–80.
42Li Fang 李方 curated an edition of all these manuscripts in his Dunhuang ‘Lunyu jijie’ jiaozheng 敦煌

〈論語集解〉校證 (Yangzhou: Jiangsu guji, 1998). For a study in English of Zheng Xuan’s commentary to the
Analects as seen in Dunhuang, see John Makeham, “The Earliest Extant Commentary on Lunyu: Lunyu
Zheng Shi Zhu,” T’oung Pao 83.4–5 (1997), 260–99. See also introduction and relevant sections in Imre
Galambos, Dunhuang Manuscript Culture: End of the First Millennium (Berlin: De Gruyter, 2020); and Xu
Jianping 許建平, Dunhuang Jingji Xulu 敦煌經籍叙錄 (Beijing: Zhonghua, 2006).

43Anhui Daxue Hanzi fazhan yu yingyong yanjiu zhongxinbian, eds., Anhui Daxue cang Zhanguo zhujian
(Er), 52n31.

44E.g., Lunyu 17.11.
45Jia Lianxiang賈連翔 attributes meaning to all of these verso writings, but it appears too speculative. See

Jia Lianxiang賈連翔, “Mingti yu shidu: Anda jian “Zhongni yue” fujilei wenzi zonglun”明體與釋讀:安大

簡《仲尼曰》附記類文字綜論, in Zhanguo wenzi yanjiu qingnian xuezhe luntan lunwenji戰國文字研究

青年學者論壇論文集, 2022, 105–13.
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We believe that one person was responsible for the production of the entire
manuscript. We reached this conclusion by looking at the alternation of graphic
structures in writing the same word. For example, the word qi 其 “his, theirs” is
written with four different varying forms.46 On four occasions, a more conservative
form expressed in two variants is used: in strip one, and 47 in strips 6 and 10. In
other sections of the manuscript, the scribe48 uses its simplified versions 亓/ 丌.49

A second word presenting two varying forms is wo 我 “I, we” (see Table 1).50

We mapped the recurrence of these graphic variants below. Because there are no
typable correspondents of variants for 我, these are marked as shown in the legend
(Figure 1). Taking each saying as a natural unit to divide the text (marked by
horizontal lines), we see that these graphic structures alternate within the same saying.

Table 1. Varying forms for wo 我 “I, we”

Graph form 1 Graph form 2

Strip 1 Strip 2

Strip 1 Strip 2

Strip 6 Strip 6

46Huang Dekuan and Xu Zaiguo, eds., Anhui Daxue cang Zhanguo zhujian (Er), 148–49.
47The same graph also appears in the Tsinghua manuscript *Four prayers四誥, e.g., on strips 18, 33, and

46.
48In this paper, “scribe” indicates the person who de facto wrote the text on these strips. It makes no

assumptions about authorship.
49This is the most frequently attested in *Zhongni said. Together with the publication of *Zhongni said,

the second volume includes a copy of the *Cao mo zhi zhen, previously known through the recovery of the
Shanghai Museum Collection. In *Cao mo zhi zhen, the simplified graphic structure亓 is used consistently
throughout.

50Note that in the table appended in Huang Dekuan and Xu Zaiguo, eds., Anhui Daxue cang Zhanguo
zhujian (Er) there is a minor mistake in the table listing all occurrences of wo in *Zhongni said. The first
occurrence in strip 2 is listed twice, giving the impression that the word appears three times on the strip.
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Figure 1. Mapping of varying forms for qi 其 and wo 我 in the *Zhongni said manuscript.
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This is evidence that one person is behind the production of this manuscript, as it is
unlikely that two people would repeatedly switch off mid-way the writing of a saying.51

While only three manuscripts from the entire Anhui University corpus have been
published, some preliminary observations can be made by comparing this initial
sample. Based on the writing style, we believe that the scribe responsible for *Zhongni
said is a different person from the scribe behind the Anda *Book of Odes (published in
the first volume of the Anhui Daxue cang Zhanguo zhujian 安徽大學藏戰國竹簡)
and the scribe responsible for the Anda *Cao Mie’s Battle Arrays (*Cao mie zhi zhen
曹蔑之陣), published together with *Zhongni said. Of these, *Cao Mie’s Battle Arrays
is the most consistent in its usage of graphic forms.52

The Wangjiazui *Kongzi said Manuscript

In this section, we begin with the report of the discovery of the Wangjiazui manuscript
*Kongzi said, discussing the material features of this manuscript to the extent that
these can be discovered: so far, images have been made available of only a quarter of
the extant strips.53 The manuscripts were excavated between 2019 and 2021, from
tomb M798 at the Chu 楚 cemetery complex at Wangjiazui, near Hongsheng village.
The tomb has been dated to circa 300 BCE. According to the archeological report, the
tomb had a total of circa 800 strips, bronzeware objects, and lacquer objects.54 The
strips have been grouped in three sections:

1. A text that records the “Guo feng” 國風 section of the Book of Odes;
2. Sayings attributed to Confucius, introduced by the formulaic “Confucius said孔

子曰”; the text has therefore been titled *Kongzi said;

51Zhao Xiaobin reports one case in the Wangjiazui manuscript where two hands alternated in the act of
writing in the middle of a saying. As of now, this is the only instance, thus not commonplace enough to
warrant changing the rule of thumb adopted here.

52See the tables listing different writing styles by manuscript appended in Huang Dekuan and Xu Zaiguo,
eds., Anhui Daxue cang Zhanguo zhujian (Er). See also the study by Oscar Zheng 鄭楸鋆, “Scribal Hands,
Errors, and Intervention—Manuscript Production Approaches of the Cao Mie zhi zhen 曹蔑之陣

Manuscripts,” Bamboo and Silk 7.2 (2024), 155–201.
53Jiang Lujing and Xiao Yujun, “Hubei Jingzhou Wangjiazui M798 chutu Zhanguo Chu jian ‘Shijing’

gaishu.” Previous strips were published online, see荊州王家咀楚簡《孔子曰》初讀,簡帛網, www.bsm.o
rg.cn/forum/forum.php?mod= viewthread&tid= 12734, accessed on February 20, 2023. For initial
observations, see also Du Anran 杜安然, “Hubei Jingzhou Wangjiazui Chu jian ‘Kongzi yue’ kaoshi yi
ze湖北荊州王家咀楚簡〈孔子曰〉考釋一則, Zhanguo wenzi yanjiu qingnian xuezhe luntan lunwenji戰國

文字研究青年學者論壇論文集 (2022), 43–47, and PengWeiming彭偉明 and Zhang Jianya張健雅, “Xin
Chu Wangjiazui Chu jian ‘Kongzi Yue’ shiyi” 新出王家咀楚簡《孔子曰》釋譯, Journal of Jiaying
University 嘉應學院學報 40.4 (2022), 67–71. A few more strips were published online by Zhao Xiaobin
after this article was submitted for review, and they are therefore not included here. See Zhao’s “Zhi zai Zhou
de–JingzhouWangjiazui Chu jian ‘Kongzi yue’ xuanshi”至哉周德——荊州王家嘴楚簡《孔子曰》選釋,
Bamboo and Silk Manuscripts online repository, www.bsm.org.cn/?chujian/9347.html, accessed on February
12, 2024.

54Jingzhou bowuguan 荊州博物館. “Hubei Jingzhou Wangjiazui 798 hao Chu mu fajue jianbao 湖北荊

州王家嘴798號楚墓發掘簡報” Jianghan kaogu 江漢考古 2.185 (2023), 2–14. Previous observations were
published online, Rong Yu 戎鈺, “Hubei ‘Liu da’ zhong ping xiang mu—Jingzhou Wangjiazui 789 hao
Zhanguo Chumu” 湖北“六大”終評項目——荊州王家咀798號戰國楚墓, Jianghan Archaeology 江漢考

報, 2022, online at mp.weixin.qq.com/s/6E9Er8MxbK_QFfxoLHwekg.
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3. An annotation of what appears to be a music score. The format presents some
challenges of interpretation. There are a few strips which refer to harmony (he
和) and sounds (喿, likely writing zao噪, used to indicate chirping of birds, and
by extension to producing sounds or noise).55 This suggests that the text is
related to music.

Here we are concerned with the second section, the *Kongzi said. An interesting aspect
is the initial statement that the text was originally around 330 strips long, and only one
third of it has been preserved. This would indicate a large collection of sayings
attributed to the Master. The strips are reported to be very damaged, although what is
present is well preserved and legible. Preliminary reports indicate that at least six
scribes contributed to the production of *Kongzi said, with one case of alternation of
writing mid-strip.56 Based on the strips available, we can for now identify three
variants in the graphic forms, as shown in Table 2, which may correspond to three
scribes.

The title Lunyu does not appear in *Kongzi said, nor do any of the chapter titles
used in the transmitted Analects.57 However, the text is organized into units (juan 卷),
with what appear to be either unit titles on the verso side or, at least, shortened references
to what is recorded on the front side. One does find some of these expressions recurring in
the sayings themselves: for example, one of the Wangjiazui strips on the back has “it can
be known—lower” (可知也之下); “it can be known” appears in Analects 2.23, among
others. One can imagine this being a title for a section where the first saying is
characterized by this expression. If this is not an individual’s way to organize material, it
would further imply that at least in the tradition represented by Wangjiazui *Kongzi said
the content’s structure was fixed, as hinted in the introduction to this article.

The ends of sections in *Kongzi said are marked by a large black square, ▪. The
same punctuation mark is also used to separate each saying, although on one occasion
a thick black line is used.58 Presumably, this is because different scribes used different
forms of punctuation. One strip records: “two hundred [decimal unit] fifth section,貳
百( : : : )十又五篇.”59 This also suggests that some of the sections circulated as textual
units sequentially organized.

The information above can be summarized as follows. The Anda *Zhongni said
bears signs that the strips may have been meant for a different use. In contrast, the
Wangjiazui *Kongzi said seems more polished. Neither manuscript has knife-cut
incisions; only *Zhongni said has numbered strips. By looking at the handwriting and
graphic variations, we surmise that *Zhongni said was written by a single person, while it

55Jingzhou bowuguan, “Hubei Jingzhou Wangjiazui 798 hao Chu mu fajue jianbao,” 2–14, 11–12.
56Zhao Xiaobin, “Hubei Jingzhou Wangjiazui M798 chutu Zhanguo Chu jian “Kongzi yue” gaishu,” 43.
57Zhao Xiaobin, “Hubei Jingzhou Wangjiazui M798 chutu Zhanguo Chu jian “Kongzi yue” gaishu,” 43.

Note that Rong Yu (“Hubei ‘Liu da’ zhong pin xiang mu—JingzhouWangjiazui 789 hao Zhanguo Chumu”)
describes them as “sections” 篇, not “units” 卷. This would change the organization of the content. Only
upon seeing the entire manuscript will it be possible to have a clear sense of what these “titles” are.

58See example 7 in Zhao Xiaobin, “Hubei Jingzhou Wangjiazui M798 chutu Zhanguo Chu jian “Kongzi
yue” gaishu.”

59Zhao Xiaobin, “Hubei Jingzhou Wangjiazui M798 chutu Zhanguo Chu jian “Kongzi yue” gaishu,” 43.
One character is missing between bai and shi.
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appears that at least three scribes were involved in the production of *Kongzi said. Where
the former uses punctuation marks to separate sayings, the latter employs large squares.

Contextualizing New Manuscript Evidence in the Literature

In this and the following section, we contextualize the textual evidence that emerges
through these new manuscripts, focusing on some selected sayings. For the Anda
*Zhongni said, we also provide an overview of its entire textual content in the
transmitted literature.

Overview of the Anda *Zhongni Said

Fifteen of the twenty-five sayings in the Anda *Zhongni said have parallels in the body
of transmitted literature, primarily with the received Analects, the “Black Robes” in
Ritual Records, and the Ritual Records of Dai the Elder (Da Dai Liji 大戴禮記,
compiled during the Western Han).

Table 2. Three variants in the graphic forms

Word Graph form 1 Graph form 2 Graph form 3

Kongzi 孔子

425 例一

423 例四

1072 例五 466例三

461 例三

442 例八 57+1088例七

Qi 其 “his, hers”

432例一 464 例三 57+1088例七

Yue 曰 “to say”

425例一 738 例二 464 例三 57+1088例七
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Figure 2 maps the textual content of the Anda *Zhongni said against the body of
transmitted literature. The Y axis is the percentage of linguistic overlap with other
texts—in other words, how close a saying from the Anda manuscript is to its
transmitted counterpart. To achieve a mechanical way to calculate this closeness, we
adopted the following criteria:

• We exclude the opening formulae “Zhongni said,” “Confucius said,” “the Master
said.”

• The length of a saying is determined by a word count. Given that the presence or
absence of particles such as yi 矣 or er 而 does not affect the meaning of a
sentence, we excluded them from the count. For example, by removing the
formulaic “Zhongni said” and the particle er 而, the first saying “仲尼曰：華繁

而實厚，天；言多而行不足，人” gives a total of 11 words.
• Because we are interested in whether the text is stable overall, we allow for minor
variations of wording which reflect differences in grammatical usages rather than
textual differences. For example, the use of ji己 “self” instead of the prepositional
“by oneself” zi 自 does not count as a semantic variation, provided that the
overall meaning remains the same.

• Graphic variations to write the same word (such as the two forms to write wo我
“I, we” presented above) do not count as variations.

• Because we are situating the manuscript in the extant literature, in calculating the
percentage we take the length of a saying in its transmitted version as the
denominator. For example, the saying “君子溺於言，少人溺於水” has 10
words. This saying appears in the “Black Robes” as part of a longer statement,

Figure 2. Mapping of the Anda *Zhongni said in the transmitted literature
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“TheMaster said: ‘The petty person drowns in water, the superior person drowns
in their mouth. The great person drowns in people, this is where they are if they
are disrespectful’” (子曰：小人溺於水，君子溺於口，大人溺於民，皆在其

所褻也). Applying the rules listed above, the “Black Robes” passage has a total of
20 words. This means that Anda *Zhongni said saying #3 has a 50 percent
overlap with the “Black Robe” passage.

In Figure 2, the size of the circles is indicative of the length of a saying. The shorter
the saying, the smaller the circle. Finally, the numbers within each circle indicate the
sequence in which they appear in the Anda manuscript.

At a glance, the following can be observed: 1) Ten sayings are unattested in
transmitted literature (top right corner). 2) The sayings with parallels in the Analects
are not sequential or organized within the Anda manuscript; nor are those that we also
find in texts traditionally considered Confucian (second column). Only one appears in
Mozi, where it is not attributed to Confucius. 3) Only one saying, number 13, is a
word-by-word parallel with the Analects. While saying 5 is also word-by-word, the
Analects version of this saying is longer.

This overview suggests what the closer readings below will confirm. The Anda
*Zhongni said bears a resemblance to the transmitted Analects, but it is clearly a
different work. It directly testifies to the existence of a tradition of attributing words to
Confucius, without representing an urtext of the transmitted Analects. Given that only
one third of the sayings have close parallels with transmitted texts, it seems that
linguistic stability varied considerably from one saying to another. The organization of
this material also changed across time.

Close Readings of Anda *Zhongni Said and Wangjiazui *Kongzi Said

In this section, we analyze six sayings from *Zhongni said,60 and fifteen of the
complete sayings published so far from the Wangjiazui corpus.61 For the Anda
*Zhongni said, we list the sayings according to the sequence in which they appear in
the manuscript. Since the Wangjiazui text has not been published in full, the
identification numbers for the strips are those provisionally used by archeologists.
They will differ in the final publication.

To keep the focus on the literary content in this section, we follow the interpretive
transcription provided by the editors, except on those occasions where reproducing
the graphic elements is necessary for the discussion. In those cases, we use the

60For a complete study of each of the first thirteen sayings and their parallels, see Gu Shikao顧史考 (Scott
Cook) “Anda Zhanguo zhujian ‘Zhongni yue’ chutan” 安大戰國竹簡〈仲尼曰〉初探, in Di sanshisi jie
Zhongguo wenzixue guoji xueshu yantaohui lunwenji 第三十四屆中國文字學國際學術研討會論文集

Proceedings from the 34th International Conference on Chinese Writings (Taizhong: Feng chia daxue, 2023),
171–88. The remaining sayings are analyzed in his “Anda Zhanguo jian ‘Zhongni yue’ xutan” 安大戰國簡

〈仲尼曰〉續探, Chutuwenxian 出土文獻 2024.4, 70–87.
61Three more sayings were published after this article was reviewed, therefore they are here not included.

See Zhao Xiaobin 趙曉斌, “‘Zhi zai Zhou de’—Jingzhou Wangjiazui Chu jian ‘Kongzi yue’ xuanshi” “至哉

周德”——荊州王家嘴楚簡《孔子曰》選釋, published online at http://m.bsm.org.cn/?chujian/9347.
html.
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convention “direct transcription (interpretative transcription),” e.g., “又（或),” which
means that the graph又 is writing the word huo或 “some.”62 Uncertain transcriptions
are signaled by a question mark in parenthesis, e.g., “教(?),” indicating that jiao教 “to
teach” is to date the best guess for what is written on the strip. Old Chinese
reconstructions are given according to the system and notation of Baxter and Sagart,
Old Chinese: A New Reconstruction.63 We use a capitalized notation to refer to the
types of syllabic values that can be written with a phonetic speller.

We begin with the Anhui University’s manuscript *Zhongni said.

*Zhongni said, saying 1

This first saying exemplifies the challenges presented by the Anda manuscript. It has
close parallels in transmitted literature, except for two variations that alter the reading
of this saying. In the manuscript, the saying is attributed to Confucius, and it presents
heaven as capable of delivering what is promised, while humans fall short.64 In the
“Zengzi was Sick” (Zengzi jibing 曾子疾病) chapter of the Ritual Records of Dai the
Elder, and the “Diligent Care” (Jing shen 敬慎) chapter in Garden of Eloquence
(Shuoyuan 說苑, presented to the throne in 17 BCE by Liu Xiang), the maxim is
attributed to Zengzi曾子, and presents both heaven and humans as falling short with
their promises.

The manuscript reads:

仲尼曰「華繁而實厚，天；言多而行不足，人。」65

Zhongni said: “If the flowers are many and the fruit is plentiful, that’s heaven.
When the words are many, but the actions do not suffice, that is humanity.”

The Ritual Records of Dai the Elder and Garden of Eloquence read, respectively:

曾子曰：「夫華繁而實寡，天也；言多而行寡，人也。」66

Zengzi said: “If the flowers are many, but the fruits are few, that is heaven. When
the words are many but the actions are few, that is humanity.”

曾子曰：「夫華多實少者，天也；言多行少者，人也。」67

62That is, words are written in the standard modern forms, in contrast to “direct transcription,” which
reproduces what is written on strips in modern orthographic forms. For example, in Chu writing, for the
word “to await” the direct transcription would be si寺, the interpretative transcription would be dai待. See
Xing Wen, “Towards a Transparent Transcription,” Asiatische Studien 59.1 (2005), 31–60.

63William H. Baxter and Laurent Sagart, Old Chinese: A New Reconstruction (New York: Oxford
University Press, 2014).

64Huang Dekuan and Xu Zaiguo, eds., Anhui Daxue cang Zhanguo zhujian (Er), 45.
65Huang Dekuan and Xu Zaiguo, eds., Anhui Daxue cang Zhanguo zhujian (Er), 43.
66Da Dai Liji 大戴禮記 (Taipei: Taiwan shangwu, 1984), 57.210.
67Shuoyuan 說苑 (Taibei: Shangwu, 1995), 10.320.
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Zengzi said: “If the flowers are many, but the fruits are few, that is heaven. When
the words are many, but the actions are few, that his humanity.”68

Linguistically, the three passages differ as follows: in the transmitted version, the
particle fu夫 opens the sentence; where the manuscript uses hou厚 and bu zu不足 to
determine the outcome of heaven’s and humanity’s actions, the transmitted version
has gua 寡 or xiao 小 “few.” None of these changes can be seen as motivated by
graphic or phonetic similarities.

As for the difference in the efficacy of heaven’s and humans’ actions, one online
user suggested reading the Anda saying taking the transmitted versions as the
benchmark. They suggest that the scribe forgot a bu不 before hou厚, thus offering the
final interpretative transcription “when the flowers are many by the fruit is [not]
abundant, that is heaven” (華繁而實【不】厚，天). In this way, all three sayings
convey the same message.69

While this is possible, we need also to consider the possibility that the same saying
was adapted differently depending on the context, or one’s belief in whether heavenly
and human behaviors are the same or not. Is the human inability to deliver what is
promised a shortcoming, or part of the functioning of the world, in the same way
heaven’s one is? The fact that the Anda saying is not contextualized permits no more
than speculation. We may also consider a more neutral interpretation: heaven and
humanity are not contrasted, but simply placed next to each other,70 with no
implication that either interferes with the other, even though their modus operandi is
similar.

*Zhongni said, saying 2

The second saying of the Anda manuscript requires a longer discussion because of its
textual parallel. This saying also does not appear in the transmitted Analects. It is
attested in the text “Black Robes,” for which we have one transmitted version (in the
Ritual Records), and two manuscript versions.

The following are worth noting:

• In all occurrences, the saying is attributed to Confucius.
• All four share the same structure: a discursive passage followed by the same
citation from the Odes (Mao 192). In the three versions from the “Black Robes,”
the discursive passage is longer, and there is a second citation from a text referred
to as “Jun chen” 君陳. This complicates the interpretation of this passage (see
below).

• We differ from the editors’ interpretative transcriptions, which reads yu ren
於人, whereas we normalize to jin ren今人. Although the manuscript uses含 to

68Compare Liu Xiang, Garden of Eloquence, Shuoyuan 說苑, trans. Eric P. Henry (Seattle: University of
Washington Press, 2021), 583.

69Online forum of Bamboo and Silk Manuscripts, www.bsm.org.cn/forum/forum.php?mod= viewthrea
d&tid= 12727, accessed on September 9, 2022.

70See for example the opinion of user激流震川2.0, in the online forum run by Wuhan University, www.
bsm.org.cn/forum/forum.php?mod= viewthread&tid= 12727.
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write jin “nowadays” in two occasions (sayings 13 and 14, on strip 7), the
structural similarities between the graphic structures of yu於 and jin今 support
the possibility of a graphic error.71 A sentence that begins with yu ren would be
uncommon.

• The scribe of *Zhongni said omitted the word ze則 in the citation fromMao 192.
While it does not change the meaning of the line, it does break the rhyming
pattern (則 “rule” *-ək rhymes with de得 “to obtain” *-ək) of the quoted passage.

• Where the three versions of “Black Robes” have qin 親 “to see [someone] as
intimate,” the Anda *Zhongni said has xin 信 “to trust.” Perhaps the scribe of
*Zhongni said, working from memory, anticipated the xin that appears in the
following sentence. This also does not significantly alter the meaning of the passage.

*Zhongni said 仲尼曰：今人不信其所貴而信其所賤。
《詩》曰：「彼求我，若不我得，執我仇仇，亦不我力。」
Zhongni said: “Nowadays, people do not trust those they value, but trust
those on whom they look down. The Odes says: “He, [the king], seeks me,
as if he could not have me; having obtained me, he betrays me, and does
not rely [on] me.”

Guodian “Black
Robes”

子曰：大人不親其所賢，而信其所賤，教此以失，民此以煩
《詩》云：「彼求我則72，如不我得。執我仇仇，亦不我力。」
《君陳》云：「未見聖，若己弗克見；既見聖，我弗由聖。」
The Master said: “The gentleman is not close to those who he regards as
worthy, but trusts those on whom he looks down, the instructions are
thereby lost; the people are thereby troubled.”
The Odes says: “He, [the king], seeks my measure, as if he could not have
me. Having obtained me, he betrays me, and does not rely [on] me.” The
Jun Chen says: “Without yet seeing a sage, it is as if he cannot be seen; after
I have seen him, I do not follow him.”73

Shanghai “Black
Robes”

子曰：大人不親其所賢，而信其所賤，教此以失，民此以煩。《詩》云：
「彼求我則，如不我得。執我仇仇，亦不我力。」
《君陳》云：「未見聖，如其弗克見，既見聖，我弗由聖。」74

The Master said: “The gentleman is not close to those who he regards as
worthy, but trusts those on whom he looks down, the instructions are
thereby lost; the people are thereby troubled.”
The Odes says: “He, [the king], seeks my measure, as if he could not have
me. Having obtained me, he betrays me, and does not rely [on] me.” The
Jun Chen says: “Without yet seeing a sage, it is as if he cannot be seen; after
I have seen him, I do not follow him.”

Ritual Records’
“Black Robes”

子曰：大人不親其所賢，而信其所賤。民是以親失，而教是以煩。
《詩》云：「彼求我則，如不得。執我仇仇，亦不我力。」
《君陳》曰：「未見聖，若己弗克見。既見聖，亦不克由聖。」75

The Master said: “The gentleman is not close to those who he regards as

71As suggested in the online forum “Anda jian ‘Zhongni yue’ chu du,” http://m.bsm.org.cn/forum/forum.
php?mod= viewthread&tid= 12727&extra=&page= 1.

72One can also consider ze 則 a particle for emphasis, and read, according to the Anda version, “he, the
king, seeks me.”

73For the latter part, we relied on the relevant discussions in Shaughnessy, Rewriting Early Chinese Texts,
106–7.

74Yu Shaohong俞紹宏, and Zhang Qingsong張青松, eds., Shanghai Bowuguan cang Zhanguo Chu jian
ji shi 上海博物館藏戰國楚簡集釋 (Beijing: Shehui kexue wenxian, 2019), vol. 1, 229.

75Liji Zhengyi 禮記正義, Shisanjing zhushu 十三經注疏 (Beijing: Zhonghua, 2009), 33.1761–63.
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worthy, but trusts those on whom he looks down, the people are thereby
lost, and the instructions are thereby troubled.”
The Odes says: “He, [the king], seeks my measure, as if he could not have
me. Having obtained me, he betrays me, and does not rely [on] me.” The
Jun Chen says: “Without yet seeing a sage, as if he cannot be seen; after
I have seen him, I do not follow him.”

In the three versions of the “Black Robes,” the additional passage “the instructions are
thereby lost, and the people are thereby troubled” (教此以失，民此以煩) offers the
possibility of reading the previous clause as conditional: if the gentleman (da ren 大

人) does not trust those who they deem as worthy, then the instructions will be lost.76

Yet this also opens a contradiction. The implication here is that the gentlemen’s
judgment of others as worthy is reliable, and yet in proceeding, the gentlemen do not
follow their own intuitions. The manuscript version, instead, reads linearly as
“Nowadays, people do not trust those whom they value, but trust those on whom they
look down.” In his analysis of this saying, Scott Cook has hypothesized that the Anda
manuscript is preserving an earlier version of this saying, and that the line “the
instructions are thereby lost, and the people are thereby troubled” was added later, as
an explanation to the saying itself.77 This would be in line with other observations in
this paper about an early date for at least some of the sayings attested in the Anda
*Zhongni said.

What, then, does the citation fromMao 192 add? The ode, titled “Zheng yue”正月,
has traditionally been interpreted as a critique of King You of Zhou 周幽王
(r. 781–771 BCE), who became notorious for losing his noblemen’s trust by playing
a trick to please his concubine Bao Si 褒姒. According to the Records of the
Historian (Shi ji 史記), the king loved Bao Si’s laugh, but she did not laugh easily.
One day, the king accidentally set on fire the beacon towers meant to alert of an
invasion. All the nobles dashed to defend the court, only to find themselves
without an enemy to fight. Bao Si found this hilarious. Noticing her reaction, King
You repeatedly set the beacons on fire to amuse his lover, disrespecting the trust of
his allies.78 The poem singles out Bao Si as the cause for the ruin of the Zhou capital
(Bao Si mie zhi 褒姒滅之).79

Mao 192 therefore is understood to narrate the sadness that comes from the
realization that the Zhou capital is soon to be lost. The point of view is that of an
external narrator, possibly one of the nobles ridiculed by the king’s behavior. In the
context of this saying, the reference to Mao 192 seems appropriate: if trust is broken,
order is lost. The line “He, [the king], seeks me, as if he could not have me; having
obtained me, he betrays me, and does not rely [on] me” (彼求我則，如不我得。執

76See the discussion in Shaughnessy, Rewriting Early Chinese Texts, 106.
77Gu Shikao “Anda Zhanguo zhujian ‘Zhongni yue’ chutan,” 176–77.
78Sima Qian 司馬遷, Shiji 史記 (Beijing: Zhonghua, 1959), 4.147–48.
79Maoshi Zhengyi毛詩正義, in Shisanjing Zhushu十三經注疏 (Beijing: Beijing daxue chubanshe, 2000),

829–39.
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我仇仇，亦不我力) adds to the idea of recognizing someone valuable without,
however, making use of their services.80

*Zhongni said, saying 4

This saying is the first one in the Anda *Zhongni said manuscript that has a close
parallel in the transmitted Analects. The manuscript reads:

仲尼曰「去仁，惡乎成名？造次，顛沛必於此。」

Zhongni said: “If [the superior person] does away with humanity,81 how can [he]
be called [that way]? When in haste, when in trouble, [the superior person] must
be like this [i.e., humane]”

The transmitted version, in chapter “Li Ren” 里仁 (Analects 4.5), reads:

「君子去仁，惡乎成名？君子無終食之間違仁，造次必於是，顛沛必

於是。」

If the superior person does away with humanity, how can [he] be called [that
way]? The superior person does not violate humanity, even for a single meal.
When in haste, [the superior person] must be like this; in trouble, [he] must be
like this [i.e., humane].

The manuscript lacks the subject and topic of the entire saying, junzi 君子. Given
the similarity between saying number 4 and the transmitted passage, we are
inclined to suggest that this was an oversight by the scribe, and we therefore
translate as if “junzi” were present. Naturally, there is the possibility that the text is
simply saying “If one does away with humanity, how would [anyone] attain a name
[for themselves]?”

As with saying number 2, the manuscript version is shorter than the transmitted
one. Is this a case of accretion, deletion, or neither? The editors note a comment to
Lord Xi’s僖 twenty-third year in the Guliang Commenatry (Guliang zhuan穀梁傳).82

The passage similarly links status with behavior: “If a person who acts as ruler
relinquishes his army, whom will his people take as ruler?!” (為人君而棄其師，其民

孰以為君哉！). According to He Xiu 何休 (129–182), as cited by Jin commentator
Fan Ning 范甯 (339–401), this is a reference to a defeat suffered by Duke Xiang of
Song 宋襄公 (d. 673 BCE) and his troops at Hong 泓. Even though the Duke was

80Maoshi Zhengyi 834. We are following here the commentarial interpretation for li 力.
81This is the only instance in the manuscript where ren仁 is written with身; in the other five instances, it

is written with 身 over 心. This type of graphic variability to write the same word is well attested in
manuscripts. Here, we follow the editors’ normalization on the strength of the two following parallels. There
is however the possibility that the word written here is indeed shen “body; self,” which would translate to “to
do away with one’s self, how can [one] be called a superior person?”

82Huang Dekuan and Xu Zaiguo, eds., Anhui Daxue cang Zhanguo zhujian (Er), 46n5.
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defeated, he lost the battle properly, without cheating or attacking. In support of his
explanation, He Xiu quotes the Master:83

孔子曰：「君子去仁，惡乎成名？造次必於是，顛沛必於是。」

Confucius said: “If the superior person does away with humanity, how can [he]
be called [that way]? When in haste, [he] must be like this [i.e., humane]; when in
trouble, [he] must be like this [i.e., humane].”

This quote was dismissed as incomplete by earlier commentators because it was
compared against the version transmitted in the Analects.84 With the publication of
the Anda *Zhongni said, we can now consider the possibility that He Xiu was in fact
quoting from a collection of sayings that differed from the Analects, or at the very least
from other texts that cited a version of this saying close, but not identical, to
Analects 4.5.

*Zhongni said, saying 9

This saying is another good example of the difficulties in interpreting this genre of
writing, where each statement lacks contextualization. This is one of the factors
behind centuries of exegesis of the Analects. Saying number 9 of *Zhongni said reads:

仲尼曰「回，汝幸，汝有過人不謹汝，汝能自改。賜，汝不幸，汝有

過，人弗疾也。」

Zhongni said: “Hui, you are fortunate. If you make a mistake, the people are not
weary of you, [because] you are able to correct yourself. Ci, you are not fortunate.
If you make a mistake, the people are not sickened by it.”

Yan Hui 顏回 is fortunate both because he is surrounded of people who point out his
errors, and because he is able to learn from his mistakes (as also expressed in Analects
6.3). Duanmu Ci 端木賜, better known as Zigong 子貢, is less fortunate: people put
up with his mistakes, instead of offering critiques that would help him to improve.

This interpretation is strengthened by two passages mentioned by the editors.
While neither mentions disciples Hui or Zigong, they convey a similar principle and
share some vocabulary. The first one is from the “Wang pei jie” chapter of the
Neglected Zhou Writings (Yi Zhou shu 逸周書):

王佩解:

不幸在不聞其過，福在受諫。85

Being unfortunate lies in not hearing about one’s mistakes; fortune lies in
receiving remonstrance.

83Fan Ning范甯 (339–401), ed., Chunqiu Guliang zhuan zhushu春秋穀梁傳注疏, Shisanjing zhushu十
三經注疏 (Beijing: Beijing Daxue, 2000), 9.165.

84Cheng Shude 程樹德, ed., Lunyu jishi 論語集釋 (Beijing: Zhonghua, 1990), 235.
85Yi Zhou shu 逸周書 (Taibei: Han Jing wenhua, 1980), 65.1983–1.
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As with saying number 9 and many other sayings attributed to Confucius, this line
stresses the importance of communal learning. Anyone can be a source of learning, as
in the oft-cited Analects 7.22, “Among three people walking [along], there will be a
teacher for me. I select what is good and follow it; what is not good, I correct.”

The second passage relevant to saying 9 is from the chapter “Zengzi li shi 曾子立

事” of the Ritual Records of Dai the Elder. It shares the expression “not being sickened
by someone,” even though it presents the perspective of the superior person:

君子好人之為善，而弗趣也，惡人之為不善，而弗疾也。

The superior person likes that people act well but does not push them to do it; he
dislikes people doing bad but is not sickened by them.

Here, the moral person wishes others to act properly but is not upset when they do
not. Together with what appears in the Anda *Zhongni said, it reinforces another
attested theme in early Confucian thought: learning cannot be forced onto others, it
has to come from oneself.86

*Zhongni said, saying 18

This saying reads as a truism. The content does not appear to be controversial, or
particularly thoughtful. We include it because we propose a different transcription
from the one published by the editors. We interpret the punctuation mark right under
yi 易 “easy” not as a repetition mark (chongwenhao 重文號), but as a full stop. The
scribe of *Zhongni said is rather consistent in using two small dots as a repetition
mark, as in qiu qiu仇仇 in strip 2 (Figure 3a), or to indicate a ligature, as in xiao ren
小人 on strip 4 (Figure 3b). On strip 9 yi 易 is followed by a simple dot, which in the
manuscript recurs as punctuation to signal the end of a sentence (Figure 3c).

We see no reason to interpret this mark differently,87 and we propose the following
interpretive transcription:

仲尼曰「以同異，難；以異，易。」

Zhongni said: “For something that is the same, it is difficult to become different.
For something that is different, it is easy.”88

A more philosophical reading of this saying would be to see it as an assessment of how
easy it is to discriminate: “To consider the same what is different, is difficult; to
consider [what is the same] as different, is easy.”

86There are several sayings that point to this underlying principle, e.g., Analects 12.1, “to act [according
to] benevolence comes from oneself” (為仁由己).

87Scott Cook (Gu Shikao 顧史考) reached the same conclusion in his paper “Anda Zhanguo jian
“‘Zhongni yue” ’ xutan.”

88Here we read yi以 as indicating the scope of the statement, as in Analects 6.21; see other examples in
entry 17 of Hanyu da zi dian 漢語大字典.
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*Zhongni said, saying 21

The final saying to be discussed for the Andamanuscript is number 21, on strips 10 and 11.
This is a particularly interesting passage to show the connection between the material in
this manuscript and the material that would eventually form the Analects. Saying 21 reads:

仲尼曰「見[善]如弗及，見不善如 。謹以避難靜居，以成其志。

伯夷 、叔齊死於首陽，手足不弇(?)，必夫人之謂乎！」

Zhongni said: “When seeing something good, be as if you [feared] not catching it;
when seeing what is not good, be as if you [feared] it [would] catch you. Only by
avoiding difficulties and living in retirement can one accomplish one’s aims. Bo
Yi and Shu Qi died at Shou Yang. Their hands and feet were not covered (?).
[This] must refer to these people.”

The first observation is of a paleographic nature, concerning the graph , which we

translated as “to catch; to catch up.” It components are 辵 + 絲 + 土. This graph is
known from three other contexts: the fourth century BCE mortuary plan of King Cuo
of Zhongshan 中山, the Tsinghua manuscript The Retrospective Command of Duke
Zhai, Zhai gong zhi gu ming (祭公之顧命),89 and *States Holding a Position, *Bang jia
chu wei (邦家處位), also part of the Tsinghua University corpus. In all these contexts,
the word being written is within the semantic range of “to reach, to pursue.”

1. The mortuary plan, where the word is written with the components 辵 and 絲,
states:

Figure 3. Punctuation marks in *Zhongni said (a) strip 2, (b) strip 4, (c) strip 9.

89For a complete study and translation, see Edward L. Shaughnessy, The Tsinghua University Warring
States Bamboo Manuscripts: Studies and Translations 1 《清華大學藏戰國竹簡》研究與英譯: The Yi
Zhou Shu and Pseudo-Yi Zhou Shu Chapters《逸周書》諸篇, vol 1. (Beijing: Qinghua daxue chubanshe,
2023), 184–228.
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進退兆窆者，死無赦。不行王命者，殃 子孫。90

Any who alters [this design for] the cemetery, will die without mercy. Any
who does not carry out the King’s commands, calamity will reach his sons
and grandsons.91

Similar expressions written with ji 及 are attested in ancient literature, as in
“blessings will reach [his] sons and grandsons 祿及子孫;”92 “fortune will reach
[his] sons and grandsons 福及子孫;”93 or “calamities will reach [his] sons and
grandsons, 禍及子孫.”94 This confirms the semantic interpretation of .

2. In The Retrospective Command of Duke Zhai,95 King Zhao 昭王 is instructing
Duke Zhai one last time. In doing so, he reminds his audience of his attitude
towards his predecessors, and states:

“( : : : ) 茲由 學于文武之曼德”

“From there, [I] reach and learn from the extended virtue of King Wen and
King Wu.”

This would correspond to the expression zhui xue 追學 that we find in the
transmitted “Command to Duke Zhai” 祭公, in the Neglected Zhou Writings,
which presents several parallels with The Retrospective Command.96

3. The manuscript *States holding a position is about governing.97 It has several
difficult points, and the interpretation of the text is still ongoing. The graph in
question appears in the sentence “kindness and honors are not extended, [and]

there is no end to flattery and envy” (恩寵不 ，諂媢無數).98 This passage

90Yin Zhou jinwen jicheng殷周金文集成, ed. Zhongguo Shehui Kexue Yuan Kaogu Yanjiusuo中國社會

科學院考古研究所, 18 vols. (Beijing: Zhonghua, 1984), 10487.
91Translated by Crispin Williams in his “Early References to Collective Punishment in an Excavated

Chinese Text: Analysis and Discussion of an Imprecation from theWenxian Covenant Texts,” Bulletin of the
School of Oriental and African Studies 74.3 (2011), 437–62, 451.

92Liji Zhengyi, 54.1747; Wenzi Shuyi 文子疏義 (Beijing: Zhonghua, 2000), 231–32.
93Chunqiu Fanlu 春秋繁露 (Taipei: Taiwan Shangwu, 1987), 30.234.
94Chen Jiyou 陳奇猷, ed. Lüshi Chunqiu 呂氏春秋 (Shanghai: Shanghai guji, 2002), 19.1280.
95Qinghua daxue chutu wenxian yanjiu yu baohu zhongxin 清華大學出土文獻研究與保護中心, ed.,

Qinghua daxue cang Zhanguo zhujian (Yi)清華大學藏戰國竹簡（壹） (Shanghai: Zhongxi, 2010), 173–75.
96Yi Zhou shu 60.1976–1.
97Qinghua daxue chutu wenxian yanjiu yu baohu zhongxin 清華大學出土文獻研究與保護中心, ed.,

Qinghua daxue cang Zhanguo zhujian (Ba) 清華大學藏戰國竹簡（捌） (Beijing: Zhonghua, 2018), 127–34.
98For the interpretation of this sentence, we follow Zi Ju’s “Qinghua Jian ba ‘Bang jia chu wei’ jiexi”子居,

“清華簡八《邦家處位》解析,” 2019, www.academia.edu/41579279/清华简八_邦家处位_解析, accessed
on April 23, 2023.
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has been understood on the basis of a similar expression found inWritings of the
Later Han (Hou Han shu 後漢書), “today states lack morality, and kindness
does not extend far” (今國家無德，恩不及遠).99

In all these three cases, the interpretations of this graph have been based on
parallels with transmitted literature. Particularly in case (1), this motivated its
transcription
as ji 及.

If, on the one hand, saying 21 from *Zhongni said confirms the meaning of , on

the other hand it provides a contrast between ji及and the unknown graphic structure.
This contrast rules out the possibility that the word written by the graph under
discussion is a different, rarely occurring graphic form for the word ji及 “to catch up,
to reach, to extend,” which in saying 21 is written just a few words before.
Furthermore, the graphic form for ji 及 “to catch up, to reach, to extend” (a hand
grabbing a person) is well-attested from the time of oracle bone inscriptions and is
used with a high frequency, making it unlikely that a second graphic representation
would appear during the Warring States period.

What, then, is unattested graph writing? We suggest that it is a writing for dai 逮
“to reach; to catch”100 based on the following considerations:

• As stated above, all the examples suggest that the graph is writing a word in the
semantic range of “to reach, to catch up.” Dai is therefore an apt candidate.

• The Shuowen jiezi glosses dai 逮 as ji 及, “to catch up,” which again indicates a
connection between the two words.

• There are several passages in transmitted literature where ji及 and dai逮 appear
as pairs, such as “with the gathering of many upright people, no blessings are not
attained; when many evil people gather, no disasters are not reached” (眾正之

積，福無不及也；眾邪之積，禍無不逮也);101 “what the ultimate person
does not manage to reach, and what the sage person cannot attain” (至人之
所不得逮，賢人之所不能及).102 Where the Exalted Writings has “may those
who are too early be executed without mercy, may those who cannot keep up
with [proper] timing be executed without mercy” (先時者殺無赦，不及時者殺

無赦),103 Xunzi, citing this passage, writes dai instead of ji.104

99Hou Han shu 後漢書 (Taipei: Dingwen, 1981), 77.2880.
100The editors paraphrase this sentence as “when seeing what is not good, try hard to avoid it, as if it is

unavoidable” (看見邪惡，努力避開，好像避不開), (page 51). Liu Xinfang 劉信芳 follows their reading
of xi 襲 as “to avoid,” and offers a different punctuation, “Anda jian “Zhongni zhi duan su” jieshi (wu-ba)”
安大簡《仲尼之耑訴》釋讀（五∼八), Center for Excavated Documents and Ancient Writings, Fudan
University, Sahnghai, www.fdgwz.org.cn/Web/Show/10953, accessed on April 25, 2023. The problem with
this interpretation is that xi is never attested with the meaning attributed by Liu. Still, these interpretations
confirm that the expectation in the second part of the sentence is to express the opposite of reaching.

101Shuoyuan說苑, 533. Compare the translation by Eric P. Henry in Liu Xiang, Garden of Eloquence, 923.
102Guo Qingfan 郭慶藩, ed., Zhuangzi ji shi 莊子集釋, 4 vols. (Beijing: Zhonghua, 1985), 29.1010.
103Ruan Yuan 阮元, Shangshu zhushu 尚書注疏 (Taibei: Yinwen yinshu guan, 1965), 7.103–1.
104Xunzi 荀子 (Taibei: Taiwan xuesheng, 1988), 12.267.
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Having identified an acceptable interpretative transcription, our second observa-
tion is about the meaning of the passage “When seeing something good, be as if
you [feared] not catching it; when seeing what is not good, be as if you [feared] it
[would] catch you” (見[善]如弗及，見不善如逮). The expression ru bu ji如不及

means “as if you [feared] not catching it;” it suggests performing an action
continuously, with commitment. For example, in Analects 8.17 the Master says
“learn as if you could not grasp [the content]” (學如不及). The Anda saying means
that when seeing goodness, one ought to pursue it incessantly, as if it could
slip away.

On the other hand, when seeing something that is not good, one should move away
from it. In the manuscript, this is expressed by the idea that badness will catch up with
you if you do not distance yourself. Another saying in the *Zhongni said manuscript
conveys a similar idea: “Zhongni said: ‘When the superior person sees something
good, he reflects on it; when he sees something not good, he guards against it’” (仲尼

曰：君子見善以思，見不善以戒).105 Analects 16.11, closely parallel with *Zhongni
said saying 21, uses the image of “touching boiling water”: when seeing the opposite of
goodness, you should move away from it.106

孔子曰：「見善如不及，見不善如探湯。」107

Kongzi said: “When seeing something good, be as if you [feared] not catching
[it]; when seeing what is not good, [be] as though you were touching
boiling water.”

A narrative in the Biographies of Exemplary Women (Lie nü zhuan列女傳) that ends
by citing this saying confirms such an interpretation. In this story, a man named Qiu
Huzi秋胡子 returns home after serving for five years at the court of Chen. On his way
home, he sees a beautiful woman picking mulberries. Attracted to her, he invites her to
seek refuge from the hot sun under the shade of the mulberry tree. The woman does
not respond to him, and so Qiu Huzi attempts to bribe her with money. The woman
rebukes him for his offer and sends him away. Once home, Qiu Huzi offers the money
to his mother, who has arranged for a woman to marry him while he was serving in
Chen. As it turns out, the woman, Jie 潔,108 is the same woman he tried to seduce on
his way home. The wife again shames him for his readiness to forget about his duties

105Strip 8, Huang Dekuan and Xu Zaiguo, Anhui daxue cang Zhanguo zhujian (Er), 44.
106The saying is also glossed in Hou Han shu, 57.2205. The metaphor itself is somewhat surprising,

and commentators have mulled over its meaning, see Lunyu jishi 1161–62. The examples from
*Zhongni said strip 8 seems to imply that there should be one verb, rather than a metaphorical phrasal
expression. If there was some error in the transmission, this happened before 55 BCE, as the Dingzhou
Analects presents exactly the same division and wording of the transmitted version, see Dingzhou Han
mu zhu jian: Lunyu, 79.

107Lunyu zhushu 論語注疏 (Beijing: Zhonghua, 2009) 260.
108Literally, “clean,” a name that reflects her moral and proper behavior.
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towards his mother and spend money to indulge in desire. Qiu Huzi, mortified, throws
himself in a river and dies. The story ends with this statement by the superior person:

君子曰：「潔婦精於善。夫不孝莫大於不愛其親而愛其人，秋胡子有之

矣。」君子曰：「見善如不及，見不善如探湯。秋胡子婦之謂也。」109

The superior person said: “Mrs. Jie mastered goodness. When it comes to being
unfilial, nothing is more grave than not caring for one’s relatives while caring for
strangers. Qiu Huzi had this [flaw].” The superior person said: “When seeing
something good, be as if you [feared] not catching [it]; when seeing what is not
good, [be] as though you were touching boiling water [i.e., reject it]. This
describes Qiu Huzi’s wife.”

While both *Zhongni said saying 21 and Analects 16.11 convey in essence the same
message, it is worth noting that the manuscript version seems more straightforward,
in that both sentences have a parallel structure and rely in both cases on the idea of
“reaching.”

This leads to the third observation about *Zhongni said saying 21, namely its
relationship with Analects 16.11. In its entirety, saying 16.11 reads:

孔子曰：「見善如不及，見不善如探湯。吾見其人矣，吾聞其語矣。隱

居以求其志，行義以達其道。吾聞其語矣，未見其人也。」

Kongzi said: “‘When seeing something good, be as if you [feared] not catching
[it]; when seeing what is not good, [be] as though you were touching boiling
water’. I have seen this [kind of] person, and I have heard this saying. ‘To live in
retirement to seek one’s intentions, practicing righteousness to attain one’s way.’
I have heard this saying, but I have not seen this [kind of] person.”

It is followed by a saying, Analects 16.12, that underscores the importance of behaving
morally by contrasting the story of Duke Jing with that of Bo Yi and Shu Qi. No
amount of wealth matters if one lacks virtue, as in the case of Duke Jing. The brothers
Bo Yi and Shu Qi, instead, continued to be celebrated long after their deaths, because
they never failed to act morally.110

齊景公有馬千駟，死之日，民無德而稱焉。伯夷叔齊餓于首陽之下，民

到于今稱之。其斯之謂與？

Duke Jing of Qi had a thousand teams of horses, but when he died, people found
no virtue to praise in him. Bo Yi and Shu Qi starved to death at the foot of Mount
Shouyang, but people to this day praise them. Is it not an example of this?

This saying appears anomalous for two reasons. “Is this not an example of this” does
not refer back to anything within the saying itself. Commentators have long noticed
this: Zhu Xi朱熹 (1130–1200), for example, suggested that this saying was incomplete
or interrupted. To resolve this, commentator Cai Jie蔡節 (active during the Southern

109Liu Xiang 劉向, Lie nü zhuan 列女傳 (Taipei: Taiwan Zhonghua, 1981), 104–6.
110Shiji 61.2121–27.
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Song) suggested to connect saying 16.12 with the previous one, so that Duke Jing, Bo
Yi and Shu Qi served as examples of the principles described in saying 16.11.111

Secondly, after collecting all these notes, Cheng Shude 程樹德 (1877–1944) added
that it is one of the only two sayings in the chapter 16 that does not present any
dialogue nor invoke the formula “Kongzi said.”112

The *Zhongni said manuscript confirms that the two transmitted sayings are
somewhat anomalous. Saying 21 presents the core parts of these two sayings as one
single textual unit, as shown in Table 3.

Unlike other examples discussed in this paper, here we have a case where the
manuscript presents a shorter, more coherent version of this narrative when compared to
the transmitted. The two versions may derive from different traditions that shared the
same core expressions and historical figures. On the strength of the commentarial
tradition and the manuscript evidence, it is now reasonable to consider the two sayings in
the transmitted Analects as once having constituted a single textual unit.

Wangjiazui *Kongzi said

To date, a couple dozens of strips have been published along with some fragments
form the Wangjiazui corpus. We introduce here groups of sayings that most directly
bear on discussion about the textual history of the Analects.113 We refer to the strip
numbers and grouping given in Zhao Xiaobin’s 趙曉斌 introduction to the
Wangjiazui *Kongzi said.114

Table 3. Comparison between *Zhongni said saying’s 21 and Analects 16.11 and 16.12

Analects 16.11

孔子曰：「見善如不及，見不善如探湯。吾

見其人矣，吾聞其語矣。隱居以求其志，行

義以達其道。吾聞其語矣，未見其人也。」

*Zhongni said saying 21

仲尼曰「見[善]如弗及，見不善如逮。僅以

避難靜居，以成其志。伯夷叔齊死於首陽，

手足不弇，必夫人之謂乎！」

Analects 16.12

齊景公有馬千駟，死之日，民無德而稱焉。

伯夷叔齊餓于首陽之下，民到于今稱之。其

斯之謂與？

111Cheng Shude, Lunyu jishi 1162–68. See also comments by D. C. Lau, “This chapter is obviously
defective. The beginning seems missing. Hence no speaker is mentioned” (D. C. Lau, trans., Confucius: The
Analects [Hong Kong: Chinese University Press, 1992], 167), and by Edward Slingerland, “The relationship
between [16.12] with the preceding text is a bit unclear. : : : likely some introductory text to 16.12 : : : has
been lost” (Edward Slingerland, Confucius Analects: With Selections from Traditional Commentaries
[Indianapolis: Hackett, 2003], 197).

112Cheng Shude, Lunyu jishi, 1169.
113For a more comprehensive analysis of this material, see Gu Shikao顧史考 (Scott Cook), “Wangjiazui

Chu jian ‘Kongzi yue’ chutan” 王家嘴楚簡《孔子曰》初探, Zhongguo wenhua yanjiu 中國文化研究

2023.126–42.
114Zhao Xiaobin, “Hubei Jingzhou Wangjiazui M798 chutu Zhanguo Chu jian ‘Kongzi yue’ gaishu.” The

strip numbers will change when the manuscript will be published in its entirety.
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The first group of strips115 presents an interesting use of punctuation. The inked
squares that usually signal the end of a passage or a saying appear to separate what is
presented as a single narrative in the transmitted Analects, the opposite situation from
*Zhongni said number 21 analyzed above. To stress the role of punctuation in *Kongzi
said, we retain the marks in the English translation as well. The manuscript reads:

子贛曰：「聞斯【行】諸?」。孔子曰：「聞而弗行，焉用聞?」子路曰：
「聞斯行諸？」孔子曰：「有父兄在，如之何其聞斯行之也?▪ 公西華曰:
「賜也問曰：『聞斯行諸?』子曰：『聞而弗行，焉用聞?』└ 由也曰:『聞斯行

諸?』子曰:『有父兄在，如之何其聞斯行也?』赤也惑，請問之。」▪ 孔子曰:
「賜也退，故進之；由也進， 故退之。」▪

Zigong asked: “Having heard about a course of action, [should one] carry it out?”
Confucius said: “To hear about a course of action and not carry it out, what is the
use of having heard about it?” Zilu asked: “Having heard about [a course of
action], [should one] carry it out?” Confucius said: “If your father and older
brothers are still alive, why should one [simply] carry out what they have heard?”
▪ Gong Xihua said: “When Ci asked, saying, ‘Having heard about a course of
action, [should one] carry it out?,’ the Master said, ‘To hear about a course of
action and not carry it out, what is the use in hearing about it?’ └ You also asked,
‘Having heard about a course of action, [should one] carry it out?’, the master
said, ‘If your father and older brothers are still alive, why should one [simply]
carry out what they have heard?’ I, Chi, am perplexed, and desire to ask about it.”
▪ Confucius said: “Ci is withdrawn, therefore I urge him forward; You is
forthcoming, therefore I moderate him.” ▪

After the concluding section of this narrative, the strip is left blank. In the “Xian jin”
先進 chapter of the Analects, the narrative appears in a single unit, with a few minor
variations in the names of the disciples interacting with Confucius, and in one of
Confucius’ answers.116

Punctuation and markings are important sources of information when studying
manuscripts.117 Here, however, there is no apparent reason for the use of inked squares in
what reads as a single narrative. We see no variation in the writing style that would suggest
an alternation of scribes. Each section seems obviously connected, if anything, by the
verbatim repetitions. Perhaps marks were used to suggest a sense of temporal development
in the story: first Confucius replies to Zigan and Zilu; Gong Xihua then hears about it and
decides to ask the Master about it; the Master then offers his explanation.

115Currently, strips numbers are 347, 425, 432+515, 440 and 438.
116Analects 11.22. The story also appears with minor variations in Shiji 70.2191.
117See e.g., Matthias Richter, “Punctuation, Premodern Consulted,” in Encyclopedia of Chinese Language

and Linguistics, ed. Rint Sybesma (Leiden: Brill, 2016), available at https://referenceworks.brill.com/display/
entries/ECLO/COM-00000346.xml?rskey=W9ZWrJ&result= 2, accessed on July 10, 2023; and Imre
Galambos, “Punctuation Marks in Medieval Chinese Manuscripts,” in Manuscript Cultures: Mapping the
Field, ed. Jörg Quenzer, Dmitry Bondarev, and Jan-Ulrich Sobisch (Berlin: De Gruyter, 2014), 341–58.
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The second group of strips, 738 and 771, allow the reconstruction of a complete
saying, which appears in two different locations in transmitted literature. We mark
this in Table 4 with the use of bold and double underlining.

While in the Analects the passage is taken to illustrate Confucius’ strong
disapproval of greed, Mengzi quotes the story to support his argument that wars are
wrong. If Confucius condemned someone who enriched their lords through taxes, so
much more Mengzi and his peers should condemn those who fight for their lords,
destroying fields and cities.120 Lacking any context, the Wangjiazui saying has a more
modest goal: an admonishment on how to behave once in office.

The most interesting feature is that the manuscript version is closer to the Mengzi
than the Analects. This may indicate that Mengzi was drawing from a collection of
sayings attributed to the Master similar to what we now have in *Kongzi said.121 The
changes in the attribution of the first half would be consistent with the changes we

Table 4. Comparison between Kongzi’s saying on strips 738 and 771 and transmitted literature

Wangjiazui: 子路為季氏宰，孔子曰：“由也為季氏宰，無能改於其德，其賦粟，倍他日矣。由

也弗吾徒也已，小子鳴鼓而攻之可矣。”

When Zilu acted as chief-officer for house of Ji,118 Kongzi said: “When You119 acted

as chief officer for the Ji family, he was not able to improve his virtue, and he

exacted double the amount of grain as in previous times. You is not one of my

followers. Young fellows, if you sound the drums and assail him, I approve.”

Mengzi: 孟子曰：「求也為季氏宰，無能改於其德，而賦粟倍他日。孔子曰：『求非我徒

也，小子鳴鼓而攻之可也。』

Mengzi said: “When Qiu acted as chief officer for the Ji family, he could not

improve on his morality, and he exacted double the amount of grain as in previous

times. Kongzi said: “Qiu is not my disciple. Young fellows, if you beat the drum and

assail him, I would approve.”

Analects

11.17:
季氏富於周公，而求也為之聚斂而附益之。子曰：「非吾徒也。小子鳴鼓而攻

之，可也。」

The Ji family was wealthier than the duke of Zhou, and yet [Ran] Qiu collected

imposts for Ji’s family, and increased their wealth. The Master said: “This is not a

disciple of mine. Young fellows, if you sound the drums and assail him, I would

approve.”

118This event is not present in the Analects, but it is mentioned in the Ritual Records.
119This is the style name of Ran Qiu冉求, as it appears in the transmitted passages. See also http://www.

bsm.org.cn/forum/forum.php?mod= viewthread&tid= 12734 accessed on January 12, 2023.
120Mengzi zhushu孟子注疏, Shisan jing zhushu fu jiaokan ji十三經注疏附校勘記 (Beijing: Zhonghua,

2009), 7B.239.
121Arthur Waley anticipated this possibility to account for the discrepancies between the sayings in the

Analects and the sayings cited inMengzi. See Arthur Waley, The Analects of Confucius (London: Routledge,
2005 [1932]), 23. Conversely, Shan Chengbin單承彬 takes a stricter approach, explaining the discrepancies
as the result of theMengzi’s attribution to Confucius of sayings uttered by others. See Shan Chengbin, Lunyu
yuanliu kaoshu 論語源流考述 (Changchun: Jilin Renmin, 2022), 46–48.
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have seen in *Zhongni said. As with the example of *Zhongni said number four, this
points to the existence during the Warring States of several collections of Analects-like
materials. It further suggests that these collections were already believed to be a
reliable, quotable source of Confucius’ wisdom, which was seen to carry authority that
could underscore an argument, in this case the Mengzi’s assessment of Qiu.

The third group122 allows us to reconstruct ten complete sayings. This section is
noteworthy because they appear in almost the same sequence in the Analects chapter
“Li Ren”; two more appear as one single saying in “Xue er”; and one has echoes in
“Yang Huo.” The remaining are unattested. The parallels are highlighted in Table 5.
We offer here a translation of the manuscript sayings, followed by a few observations.

孔子曰：「事父母幾諫。見志弗从，又敬以毋違，勞而亡怨。」▪ 孔子

曰：「君子造123之以敬，入之以安。父母在，不遠遊，遊必有方。」▪ 孔

Table 5. Parallels with Wangjiazui *Kongzi said third group

*Kongzi said, third grouping Parallels in the Analects

孔子曰：「事父母几諫。見志弗从，又敬

以毋違，勞而亡怨。」▪

4.18: 子曰：「事父母幾諫。見志不從，又

敬不違，勞而不怨。」

孔子曰：「君子造之以敬，入之以安。父

母在，不遠遊，遊必有方。」▪

4.19: 子曰：「父母在，不遠遊。遊必有

方。」

孔子曰：「君考召亡諾，君子不以其所亡

孝。」▪

孔子曰：「父母之年，不可不知也。壹則

以懼，壹則以喜。」▪

4.21: 子曰：「父母之年，不可不知也。一

則以喜，一則以懼。」

孔子曰：「君子不苟慮，不言不信。」▪

孔子曰：「君子之勇也，氣於義。小人之

勇也，果於死。」▪

17.23: 子路曰：「君子尚勇乎？」子曰：

「君子義以為上。君子有勇而無義為亂，

小人有勇而無義為盜。」

孔子曰：「父在，觀其志也；父沒，觀其

行也。」▪

4.20: 曰：「三年無改於父之道，可謂孝

矣。」

孔子曰：「三年亡改於又(父)之所，可謂

孝也。」▪

1.11: 子曰：「父在，觀其志；父沒，觀其

行；三年無改於父之道，可謂孝矣。」

孔子曰：「道如衰苴。」▪

孔子曰：「苟非天道，人力與又能達

歟？」▪

122Strips 466, 465, 464, 463, 462, 461.
123On this reading, see Wang Yong王勇, “Jingzhou Wangjiazui Chu jian ‘Kongzi yue’ shi shi qi ze”荊州

王家嘴楚簡《孔子曰》試釋七則, Bamboo and Silk Manuscripts, May 2023, http://m.bsm.org.cn/?chujia
n/9035.html, accessed on June 14, 2023.

32 Maddalena Poli and Li Yumeng

https://doi.org/10.1017/eac.2024.9 Published online by Cambridge University Press

http://m.bsm.org.cn/?chujian/9035.html
http://m.bsm.org.cn/?chujian/9035.html
https://doi.org/10.1017/eac.2024.9


子曰：「君考召亡諾，君子不以其所亡孝。」▪ 孔子曰：「父母之年，不
可不知也。壹則以懼，壹則以喜。」▪ 孔子曰：「君子不苟慮，不言不

信。」▪ 孔子曰：「君子之勇也，氣於義。小124人之勇也，果於死。」▪

孔子曰：「父在，觀其志也；父沒，觀其行也。」▪ 孔子曰：「三年亡改

於又(父)之所，可謂孝也。」▪ 孔子曰：「道如衰苴125。」▪ 孔子曰：
「苟非天道，人力與又能達歟？」▪

Kongzi said: “In serving one’s parents, one may slightly remonstrate [with them].
If they see the intention is not to follow, they will again be respectful without
disobeying, toiling without complaining.” ▪ Kongzi said: “The superior person
leaves a place with respect; he enters a place with reassurance. When the parents
are alive, [the superior person] does not travel far. When he travels, he must have
a place.” ▪ Kongzi said: “When rulers or the elderly summon, [respond] without
hesitation. The superior person does not abandon filiality for [any] reasons.” ▪
Kongzi said: “One cannot not know one’s parents’ age. One reason is to worry [if
they physically decline]; another reason is to rejoice [if they are long-lived].”126 ▪
Kongzi said: “The superior person does not think frivolously and does not speak
insincerely.” ▪ Kongzi said: “[When it comes to] the valor of the superior person,
its substance comes from morality. As for the valor of the petty person, it results
in death.” ▪ Kongzi said: “When the father is alive, observe [the son’s] intentions.
When he has passed, observe [the son’s] actions.” ▪ Kongzi said: “Those who do
not change from their father’s conduct for three years may be called filial.” ▪

Kongzi said: “The [appropriate] way follows mourning and hemp clothing.” ▪
Kongzi said: “If people oppose heaven’s way, how could human’s strength be
granted and be able to attain [anything]?” ▪

As the transcription and the translation above indicate, we suggest that the graph
又 in “三年亡改於又之所” is a visual error for fu 父, “father,” due to their graphic
similarities in Chu writing. This minor emendation aside, the interesting part of this
group is the extent to which it matches four sayings in the Analects chapter “Li Ren,”
in almost the same sequence. In Analects 1.11, two sayings that appear separately in
the manuscript are brought together. Once the Wangjiazui *Kongzi said is published
in full, it will be possible to gain a clearer picture of these phenomena. For now, the
following can be said: it is likely that these sayings circulated as a group. As with
previous examples, this corroborates the existence of more than one collection of
sayings that circulated by the mid-Warring States, some of which were later organized
by Han scholars. In this sense, again, we can speak of the Anda and Wangjiazui
manuscripts as bearing on the formation of the transmitted Analects.

124Zhao transcribes as shao 少 “little,” but since the sentence opens with “the superior person” 君子, it
seems reasonable here to read xiaoren 小人, “petty person,” a figure often contrasted with the superior
person in Confucian rhetoric.

125Again following Wang Yong’s王勇 discussion, in “Jingzhou Wangjiazui Chu jian ‘Kongzi yue’ shi shi
qi ze.” The manuscript presents the sentence in isolation, but it is not impossible that, as Wang Yong
suggests, it connects to the topic of mourning for three years, especially considering this new manuscript
material, which suggests that sayings were movable components and that the punctuation marks signaled
breaking moments, more than definite separations.

126We are following here the commentarial interpretations, see Lunyu zhushu 論語注疏, 57.
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The next group discussed here (strips 843, 852) addresses a well-known event in
Confucius’ life: his time between Chen陳 and Cai蔡. The episode does not appear in
the Analects, but the setting “between Chen and Cai” is widely used as a prompt by
many early Chinese thinkers to proffer their arguments. All the narrations share the
basic setting of the story: Confucius is with his disciples (Zilu appears most
frequently), unable to proceed with his journey, and without proper supplies.127

The Wangjiazui saying presents Confucius between Chen and Cai, this time by
himself. He is greeted by Gongxia Cheng 公夏乘, who is listed as one of his disciples in
The School Sayings of Confucius (Kongzi jia yu 孔子家語), even though he does not
appear in the Analects. Here, he gives Confucius a gift and offers to host him, presumably
as a sign of respect. Confucius is, however, only concerned with his need for food:

孔子在陳蔡。公夏乘饋一櫜錦。孔子曰：「無食已。」饋，「曰：守也

久不得視矣，請宿。」孔子曰：「無食也已。」

Confucius was in the Chen-Cai region. Gongxia Cheng gave him a bundle of
embroideries as a present. Confucius said, “I have no food!” He gave [it all the
same,] saying, “I, Shou, have not seen you for a long time. Please stay the night.”
Confucius said: “I really have no food!”

A narrative recorded in the Outer Commentary on the Book of Odes by Master Han
(Han Shi waizhuan 韓詩外傳) offers some insight to interpret the Wangjiazui
anecdote. In the Outer Commentary story, Confucius meets a person named Cheng
Muzi, with whom he stops to talk for the entire day. He then asks one of his disciples
with him, Zilu, to put together a bundle of silk as present (similar to what Confucius is
being offered in the Wangjiazui saying). Zilu responds:

昔者由也聞之於夫子，士不中道相見。女無媒而嫁者，君子不行也。

Previously, I have heard from the Master that scholars do not receive one another
when on the road. It would be like a woman without a matchmaker who yet
wants to marry, the superior person does not go along [with that].128

In other words, Zilu is reminding Confucius of his own words about the
inappropriateness of presenting gifts along the road, instead of in proper venues.
With this story in mind, we may think of the Wangjiazui anecdote as an expression of
the duress Confucius was under at the time, to the extent that he transgressed all
formal greetings in order to communicate his need for food.

In the Outer Commentary, the story continues with Confucius’ response. He
reminds Zilu that compromise is possible: “When it comes to significant virtues, there

127In English, see the study by Andrew Seth Meyer, “The Frontier Between Chen and Cai: Anecdote,
Narrative, and Philosophical Argumentation in Early China,” in Between History and Philosophy: Anecdotes
in Early China (Albany: State University of New York Press, 2017), 63–91. See also John Makeham,
“Between Chen and Cai: Zhuangzi and the Analects,” in Wandering at Ease in the “Zhuangzi,” ed. Roger
Ames (Albany: SUNY, 1998) 75–100.

128Han Yin 韓嬰 (attributed), Han Shi waizhuan jishi 韓詩外傳集釋 (Beijing: Zhonghua, 1980), 50–52.
James Robert Hightower, trans.,Han ShihWai Chuan: Han Ying’s Illustrations of the Didactic Application of
the “Classic of Songs”: An Annotated Translation (Cambridge, MA: Harvard University Press, 1952), 54–55.
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can be no transgressing of boundaries; with smaller virtues, there can be [a bit of] give
and take” (大德不踰閑，小德出入可也). The same saying is then present in the
Wangjiazui manuscript,129 as a response to a question by Zai Wo:

宰我問德，孔子曰：「大德毋逾楝，小德出入可也。」

Zai Wo asked about virtue. Confucius said: “With the significant virtues, there
must be no transgressing of boundaries. With the lesser virtues, there can be
[a bit of] give and take.”

While in both the Outer Commentary and in *Kongzi said this saying is attributed to
Confucius, in the transmitted Analects it is attributed to Zixia 子夏 (Analects 19.11).

We therefore see the same saying travel from one context to another, and from one
person to another. The frame “between Chen and Cai” is known to be associated with
Confucius, appearing almost as a catchline.130 This would suggest that Confucius’
sayings operated like “building blocks”131 or “traveling sayings,”132 acting as
compositional sections that moved from text to text, carrying the authority of the
Master. At the same time, if the manuscripts represent attempts at organizing these
aphorisms attributed to Confucius, one has to ask why the changes in attribution
occurred. Our current hypothesis is that by the mid-Warring States period none of the
collections of sayings carried more authority than the others. This led to attributions
of the same saying to various actors, as was the case in this last example.

The final saying (strips 765 and 484) sees Confucius on the road again. This time he
is in Chen, when he learns that two shrines in Lu have been burned down:

孔子在陳，聞桓、僖災。孔子喜。巫馬旗曰：“子新去夫魯，人其惑

子。” 孔子曰：“夫文、武猶有毀，而桓、僖如毀者也而不毀，夫天毀

之也。”

Confucius was in Chen when he heard that the shrines to Duke Huan and Duke
Xi [in Lu] had burned down. He was delighted. Wuma Qi said: “You have only
just left that country of Lu; people might think your attitude strange.” Confucius
said: “Even the shrines to KingWen and KingWu were dismantled; yet the Huan
and Xi shrines, which should have been dismantled, were not. And so, heaven
dismantled them.”

The story of the burning of the Huan and Xi shrines is mentioned in the Annals,133

and the Zuo Commantary左傳 refers to Confucius hearing about it while in Chen.134

129Strip 765, in example nine (例九) in Zhao’s paper.
130See Hunter, Confucius Beyond the Analects, 80–84.
131William G. Boltz, “Composite Nature of Early Chinese Texts,” in Text and Ritual in Early China, ed.

Martin Kern (Seattle: University of Washington Press, 2005), 50–78.
132Rens Krijgsman, “Traveling Sayings as Carriers of Philosophical Debate: From the Intertextuality of the

*Yucong 語叢 to the Dynamics of Cultural Memory and Authorship in Early China,” Asiatische Studien—
Études Asiatiques 68.1 (2014), 83–115.

133Ruan Yuan 阮元, ed. Chunqiu zhushu 左傳注疏 (Taibei: Yinwen, 1965), 57.997–2.
134Stephen W. Durrant, Wai-yee Li, and David Schaberg, eds., Zuozhuan: Commentary on the “Spring

and Autumn Annals” (Seattle: University of Washington Press, 2016), 1851.
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As in theWangjiazui narrative, Confucius rejoices when he hears this piece of news. In
contrast, the Kongzi jia yu135 and Records of the Historian136 claim that Confucius hears
about turmoil and fires in Lu, and hopes that the shrines have burnt, as the merits of Duke
Huan and Duke Xi are not enough to preserve the shrines. Commentators would later
read these words as prophetic, using one narrative to confirm the other.

A pre-Han Analects?

As the previous analysis shows, neither manuscript can be considered an early edition
or version of the transmitted Analects. Nor, as we mentioned, is there any evidence of
“Lunyu” used as title. The final strip of *Zhongni said includes the line “仲尼之耑

也,” for which several interpretations have been provided, without a resolution.137 In
the first publication that introduced the Anda manuscript, Xu Zaiguo and GuWangle
interpreted this final line to mean Zhongni zhi lun yu仲尼之論語, “The Collection of
Sayings of Zhongni,” and suggested that what we see in the Anda manuscript derived
from a collection of material most of which can be found in the “Lunyu” (zhuyao chu
zi “Lunyu” 主要出自《論語》138), therefore implying that something like the
Analects existed already by the time *Zhongni said was produced.

Xu and Gu’s first reading of 耑 indicates a desire to present the new manuscript
material as having a direct link with the transmitted Analects, and several media
outlets have in fact referred to the Anda manuscript as possibly the “earliest edition of
the Analects to date.”139 The excitement behind this identification is understandable,
but as work by previous scholars as well as this article show, the relationship between
manuscripts and the received edition is much more complex. We view as more likely
that this material eventually led to the Analects as we know it, rather than deriving
from it as Xu and Gu initially suggested. For if this were the case, we would expect
*Zhongni said to have a higher percentage of textual overlap with the Analects, and
more linguistic stability at the level of individual sayings.

As our analysis shows, the manuscripts’material is closely connected to that of the
transmitted Analects; but this connection indicates an intricate rather than direct
history of transmission. The format of *Zhongni said and *Kongzi said is the same as

135Wang Su 王肅 (195–256), ed., Kongzi jia yu 孔子家語 (Taibei: Shijie, 1991), 16.41.
136Shiji 47.1927.
1371)耑 should be read端言, meaning “appropriate words.” ; 2) Huang Dekuan suggested reading耑

as duanyu短語 (duan耑 “tip” and duan短 “short” share the phonetic value *TOR.) The manuscript would be
labeled “Zhongni’s brief sayings.” See Huang Dekuan and Xu Zaiguo, Anhui Daxue Cang Zhanguo Zhujian (Er),
52. Other interpretations were proposed, none in our opinion particularly convincing: HouNaifeng侯乃峰, “Du
Anda jian er ‘Zhongni yue’ zhaji” 讀安大簡（二）《仲尼曰》札記, www.fdgwz.org.cn/Web/Show/10939,
accessed in February 2023; Liang Jing梁靜, “Zhongni zhi duan X (cong yan) buyi”中尼之耑屰（从言)補議,
www.bsm.org.cn/?chujian/8803.html, or again Liu Xinfang劉信芳, “Anda jian ‘Zhong ni zhi duan su’ shidu (si
ze)” 安大簡《仲尼之耑訴》釋讀（四則）, www.bsm.org.cn/?chujian/8791.html, accessed February 2023.

138Xu Zaiguo 徐在國 and Gu Wangle 顧王樂, “Anhui daxue cang Zhanguo zhu jian ‘Zhong ni’ pian
chutan” 安徽大學藏戰國竹簡 《仲尼》篇初探, Wenwu 2022.3: 75–79.

139See e.g., “Anda jipan suizo xin chengguo: kennel faxian muqian zui zao ‘lunyu’ wenben” 安大简最新成

果：可能发现目前最早《论语》文本, 科学网, https://news.sciencenet.cn/htmlnews/2022/8/484641.shtm.
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that of most chapters in the Analects; with the Wangjiazui manuscript, we see more
linguistic stability between these sayings and the received edition. Even when the
parallels are only partial, it is clear that both manuscripts and the received edition
derive from the same pool of material. Examples of this are *Zhongni said saying
number 21, where the manuscript presents a version that proves how two sayings in
the Analects were originally one textual unit, as commentators had predicted, as well
as the sayings in the third cluster inWangjiazui. In the case of Wangjiazui, we not only
witness parallels with the transmitted sayings, but on one occasion so far their
sequence is strikingly close to what appears in the Analects. At the same time, the
manuscripts present several sayings that appear in texts other than the Analects (as in
the case of *Zhongni said sayings number 1 and 4), as well as sayings that are otherwise
unattested (for example, saying number 18 from *Zhongni said discussed above).
Therefore, the new manuscript evidence is compatible with the understanding that the
Analects as we know it was redacted during the Western Han,140 based on material
that predates imperial times,141 which we have defined as “Analects-like.”

According to the traditional narrative, the Analects derives from the work of
Confucius’ disciples, who collected his sayings over time. By Han times, only the Qi
and Lu traditions of these collections circulated. These two editions were essentially
versions of the same text, except for one or two chapters. This has led to reading the
entry for the Analects in the “Treatise of Arts and Letters” as referring to a collection in
the singular. On the basis of the manuscript evidence, we can reconsider the
traditional narrative to read as follows:

論語者，孔子應答弟子時人及弟子相與言而接聞於夫子之語也。當時弟

子各有所記。夫子既卒，門人相與輯而論篹，故謂之論語。漢興，有

齊、魯之說。142

The Analects are the sayings of Kongzi responding to his disciples and
contemporaries, as well as disciples’ exchanges among themselves on what they
heard from the Master. At the time, each disciple maintained their own records.
When the Master passed away, his followers all participated in the gathering,
selecting and compiling, therefore they called these [compilations] “Selected
sayings.” When the Han rose, there were the interpretations of Qi and of Lu.

Here we emphasize “compilations” in the plural form. “Lunyu” was first a descriptive
term to indicate collections of sayings, and then a title that identified a singular,
determinate entity, the transmitted edition that we all refer to by the name “Analects.”
The manuscripts now provide evidence for this plurality of collections, the kind of

140See the narrative from the “Treaties of Arts and Letters” cited above, which states that the Analects
emerged with the establishment of the Han dynasty. See also Zhu Weizheng 朱維錚, Zhongguo jingxueshi
shijiang中國經學史十講 (Shanghai: Fudan daxue, 2002), 90–124; Mark Csikszentmihalyi, “Confucius and the
Analects in the Hàn,” in Confucius and the Analects: New Essays, ed. Bryan W. Van Norden (Oxford: Oxford
University Press, 2022), 134–62; Tang Minggui 唐明貴, Lunyu xue shi 論語學史 (Zhongguo shehui, 2009),
91–109.

141See discussion above and Paul R. Goldin, “Confucius and His Disciples in the Lunyu: The Basis for the
Traditional View,” in Confucius and the Analects Revisited, ed. Hunter and Kern, 92–115.

142Hanshu 30.1717.
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collections from which the Han version of the Analects eventually took form. In this
article, we saw one example where the Wangjiazui *Kongzi said saying is closer to
what appears in Mengzi than in the transmitted Analects, showing that, as the
“Treatise” says, these collections differed from each other. It may also be the case that
they continued to circulate after the process of consolidation of the Lu Analects had
begun, as the parallel between *Zhongni said saying 4 and the saying provided by
Eastern Han scholar He Xiu would suggest. At any rate, these early bibliographical
accounts are overall reliable.143 What remains unconfirmed (and possibly unknow-
able) is whether those who collected and/or wrote these sayings were indeed
Confucius’ disciples.

At the same time, the new manuscripts support some aspects of the revisionist
view. This view was most extensively144 promoted in English by Michael Hunter in
several publications.145 Since his work is the most elaborate statement of this view, we
will engage directly with his claims:

Whether or not one accepts that theory, what is clear is that the pre-Han textual
record provides too little evidence of a pre-Han Lunyu text, or even a stable
collection of proto-Lunyu Kongzi sayings, to justify the Lunyu’s status within
early China studies as the earliest and most reliable source of Kongzi’s
teachings.146

[T]he more relevant question is not whether the Lunyu might predate the
Western Han but whether enough evidence can be found to justify reading the
Lunyu as the preeminent Kongzi text of the pre-imperial era or as a foundational
work within the modern study of pre-imperial Chinese thought. Given the
arguments offered here, the answer to that question must be no. Not only do
sources composed prior to Emperor Wu’s reign exhibit little to no trace of a text
resembling our Lunyu, but they also reflect a milieu in which no source of Kongzi
material was felt to be uniquely trustworthy or authoritative.147

Consequently, the traditional view of the Lunyu is best read as an invented
backstory for a text whose status by the late Western Han had become
unassailable.148

143Even before the recovery of the current Warring States manuscripts, the “Treatise” tells us that more
than one person was recording Confucius’ sayings. So did Wang Chong in his presentation of the Analects,
where he talks of “hundreds of sections” produced by Confucius’ disciples in the process of recording his
sayings (Lunheng jiaoshi, 81.1135–36). On this, see Scott B. Cook, “Confucius and the Analects Revisited,
Revisited: A Review Article.” Chinese Literature: Essays, Articles, Reviews (CLEAR) 41 (2019), 125–64,
esp. 126.

144See overview in Mark Csikszentmihalyi, “Confucius,” The Stanford Encyclopedia of Philosophy
(Summer 2024 Edition), ed. Edward N. Zalta and Uri Nodelman, https://plato.stanford.edu/archives/su
m2024/entries/confucius/, and discussion below.

145See also Paul van Els, “Confucius’ Sayings Entombed,” 152–86, here 174.
146Michael Hunter, “Did Mencius Know the Analects?,” T’oung Pao 100.1–3 (2014), 33–79.
147Hunter, Confucius Beyond the Analects, 314.
148Hunter, Confucius Beyond the Analects, 165.
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Those who would insist on the Lunyu’s pre-imperial origins are obliged to
acknowledge (1) the Lunyu’s striking lack of influence on the pre-Han textual
record, (2) the abundance of non-Lunyu Kongzi material in those very same
texts, (3) the crucial importance of the Han dynasty in the canonization of the
Lunyu, and (4) the biases of the Han bibliographers ultimately responsible for the
traditional view. Whether or not the Lunyu existed as a book prior to the Han, to
grant it a privileged place in pre-Han studies is to perpetuate a Han
anachronism.149

We agree with Hunter that Western Han statemen and scholars had an interest in
elevating the Analects and using it as an educational tool,150 assigning to it an
authority of a kind that we do not see for any of the Warring States “Kongzi material.”
We concur with the understanding that the figure of Confucius already played a
significant role by circa 300 BCE, not just because Confucius figures so prominently in
pre-imperial texts, but especially because collections of sayings exclusively dedicated
to his person were circulating in the form of Analects-like texts. By mid-Warring
States, Confucius was already the master to cite.

In that sense, we push back on the characterizations of trustworthiness and
authoritativeness given by Hunter, because they are relative to the context and
assessments of the textual evidence. We believe that Warring States Analects-like
collections were authoritative, in the sense that they represented textual content to cite
in one’s own discussions, as the example of Mengzi shows. But, we also do not see
either collection as more authoritative than the other. As of now, *Zhongni said and
*Kongzi said share only one saying.151 Once the Wangjiazui manuscript is fully
published, it will be important to compare the two Warring States manuscripts to
understand their relationship and consider how changes in content and language
across sayings impact the question of textual authority. If indeed the overlap between
the two manuscripts is limited, we can conclude the importance of this material did
not yet lead to the formation of a closed canon of Confucius’ sayings. This, in fact,
supports Hunter’s claim that the Analects is not the single most reliable source for
gaining insight into Confucius’ teachings. The transmitted edition became
authoritative, perhaps because by Han times, other collections had been lost.152

What can be attested is that the manuscripts present evidence of Analects-like
material, and that this material was thought to represent Confucius’ philosophi-
cal ideas.

How these manuscripts may have been used during the Warring States remains to
be understood. Some of the minor errors and variations discussed above can be
explained as failures in recollection, and it is easy to imagine an intellectual world
where Confucius’ sayings were to be memorized to be cited in one’s argument. The
Anda *Zhongni said and the Wangjiazui *Kongzi said would then be products of an
environment where memorization served the purpose of becoming conversant with

149Michael Hunter, “The Lunyu as a Western Han Text,” 67–91, here 88.
150Hunter, Confucius Beyond the Analects, 165.
151Saying 20 in *Zhongni said and strips 432, 516, 361 and 371 of *Kongzi said.
152“When the Han dynasty rose, [the disciples’ collections] were lost” (漢興失亡), Lunheng jiaoshi,

81.1135–36.
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the intellectual world of the time.153 This practice coexisted with visual copying154 and
written transmission.155

Yet, this hypothesis about the usage of these manuscripts is far from
comprehensive. Who authored these manuscripts? What was the motivation for
collecting them in a list format?156 Is there significance to changes in the formulaic
introductions to sayings: “Zhongni said,” “Confucius said,” and “The Master said”?
These questions remain unanswered. Nonetheless, these two new Warring States
manuscripts bring us a step further in the understanding of both synchronic and
diachronic intellectual developments that culminated with the production of the
Analects.

In thinking about the formation of the Analects, this material invites a discussion of
another long-debated feature: the diversity of material and the apparent “internal
disarray”157 of the transmitted edition. The new evidence highlights once again the
contrast among chapters that list Confucius’ sayings without any context or framing
(such as chapters “Wei zheng”為政, “Ba yi”八佾, “Li ren”里仁, “Gongye Chang”公
冶長, and so on); chapters that have longer, elaborate narratives that incorporate his
sayings (e.g., “Wei zi”微子); and chapters that seem not to belong at all to a collection
of Confucius’s sayings (such as “Yao yue”堯曰, or “Zi Zhang”子張). Throughout this
article we have stressed that the *Zhongni said and *Kongzi said consist exclusively of
Analects-like material, defined by features shared by the two manuscripts and some
sections of the received Analects. Accordingly, we draw the following seemingly
paradoxical conclusion: not all the material in the transmitted Analects is Analects-like
material. As the manuscripts show, not all Analects-like material circulating by mid-
Warring States period was preserved in the Qi and Lu editions. What will be
interesting to see is whether any future discoveries will clarify why, by the Han, we end
up with such a heterogenous edition, accepted to be the key to Confucius’ ideas even
though some chapters do not include him at all. The publication of the Analects from
the tomb of Marquis of Hai Hun, which includes textual content not seen in the
received edition, will be no doubt cast new light on this issue.

153See Maddalena Poli, “Preparing One’s Act: Performance Supports and the Debate on Human Nature
in Early China” (PhD dissertation, University of Pennsylvania, 2022), 172–81.

154See for example discussion in Edward L. Shaughnessy, “A Possible Lost Classic: The *She Ming, or
*Command to She,” T’oung Pao 106 (2020), 266–308.

155Jiang Wen 蔣文, “A Re-Examination of the Controversy over the Oral and Written Nature of the
Classic of Poetry’s Early Transmission, Based on the Anhui University Manuscript,” Bamboo and Silk 4.1
(2021), 128–48.

156For a discussion, see Hunter, Confucius Beyond the Analects, 302–13.
157See discussion in Hunter, Confucius Beyond the Analects, 6. See also Tae Hyun Kim and Mark

Csikszentmihalyi, “History and Formation of the Analects.” In Dao Companion to the “Analects,” ed. Amy
Olberding (Dordrecht: Springer, 2014), 21–36.
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談新見戰國竹書“論語類”篇目《*仲尼曰》《*孔子曰》的特點与意義

梅林, 李雨萌

摘要

孔子（tr. 551—479 BCE)的弟子在他死後記錄、整理了孔子的言論，《論
語》的版本史長期以來一直以此爲依據和基礎。西漢時期（206 BCE—9)
流傳的《論語》的版本有三，即《魯論語》《齊論語》和《古論語》。
《齊論》《古論》業已失傳，《魯論》爲今傳本論語的主要祖本。我們在
本文中研究了兩篇抄寫於公元前300 年前後、與《論語》關係密切的戰國
竹書，即安大簡《*仲尼曰》和王家嘴《*孔子曰》。這兩篇竹書的抄寫時
代很早，故而他們的出土對《論語》傳統版本歷史的敘事產生了新的影
響，這具有十分重要的意義。通過研究安大簡《*仲尼曰》和王家嘴《*孔
子曰》，我們認爲這兩份竹書證實了早在公元前300 年的中國古代社會就
已經存在搜集、整理孔子言論的傳統。我們將上舉這類以沒有太多前後語
境、羅列孔子言論爲特徵的竹書文獻定義爲“‘論語’類文獻”。這類定義的
劃分可以幫助我們將《*仲尼曰》和《*孔子曰》這類文獻與其他描述孔子
形象、敘述孔子故事的戰國竹書篇目的性質區分開來。
孔子、楚簡、論語、王家嘴簡、安大簡、出土文獻
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