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Abstract

This article focuses on passages in which Confucius is portrayed in dialogue with Lord Ai
of Lu (r. 494-468 BCE), found scattered throughout a range of early texts, most centrally in
the Li ji, the Da Dai Li ji, and the Xunzi. Examining intertextual connections among these
dialogues and related texts, both received and excavated, it seeks to adduce evidence to
determine whether their particular shared narrative frame might be original and integral to
the content of these texts, as well as to reveal their close links with other early Confucian
texts that hold important implications for the dating of all these interrelated texts.

Keywords: Kongzi (Confucius); Ai Gong wen; Li ji (Book of Ritual); Da Dai Li ji (Elder Dai Book of
Ritual); Xunzi; Zhongyong (Doctrine of the Mean); Kongzi xianju; Zhongni yanju; Min zhi fumu;
Ziyi; Biao ji; Fang ji; Warring States intellectual history

As perhaps the leading authority on ritual matters of his time and the man who,
possessing the knowledge, wisdom, and charisma necessary to attract large numbers of
disciples to his gates, effectively established the dominant tone for all discourse on ritual
from his time forward, the figure of Confucius (Kong Zi L, 551-479 BCE)'—not to
mention his disciples—naturally looms large in both the Li ji ##7C (Book of Ritual) and
Da Dai Li ji K¥AS5C (Elder Dai Book of Ritual). Outside of the Lunyu st
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Intertextual Dialogue in Early Chinese Texts, held at Yale-NUS College, Singapore, on May 5-7, 2022; this
conference was hosted by the Chinese Studies Council of Yale-NUS College and generously supported by
the Tan Chin Tuan Foundation. I would like to thank the scholars who participated in that conference for
their invaluable feedback, and also the two anonymous reviewers for Early China for their many useful
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!Given that early texts refer to Confucius variously as “Master Kong” L7 and Zhongni g, I will
reserve the use of those Chinese appellations mainly to refer to the figure of Kong Zi as he appears
specifically in those texts, and use the Latinization of “Confucius” when referring to him as a literary and
historical figure more generally—even though he is referred to consistently as “Kong Zi” in the texts that are
the focus of this particular article.
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2 Scott Cook

(Analects of Confucius), which is devoted exclusively to utterances and conversations of
Confucius and his disciples, these two works are among our most valuable sources for
understanding the thought of both Confucius himself and those who, in the subsequent
few centuries, laid claim to his mantle.” Needless to say, the Confucius of all these works
is at once both an historical and literary figure. As an historical figure, he was that man
of Lu & who at times likely achieved administrative and advisory positions of some
prominence but at others remained largely beyond the political fray and devoted most of
his time to the instruction of his disciples; as a literary figure, he was the subject of
countless imaginative recreations that, consciously or not, served ends or philosophical
positions that occasionally departed in subtle ways from those of the historical
Confucius—texts produced by way of a literary license that was nonetheless bound,
I would stress, by the limits of credulity established by historical memory of the living
Confucius (itself, to be sure, constantly evolving over time).?

This present article focuses on passages in which Confucius is portrayed in
dialogue with Lord Ai of Lu % = /A (r. 494-468 BCE, b. 508 BCE). Such dialogues are
found scattered throughout a range of early texts, but a central core of them is
concentrated in the Li ji, the Da Dai Li ji, and the Xunzi %jf—not to mention the
Kongzi jiayu fL.§ 25, which likely excerpted directly from these texts—with a fair
amount of overlap among them.* It is these texts in particular that form the subject

Both the Li ji and Da Dai Li Ji were compiled in the Western Han—and may not have achieved their
final forms until the Eastern Han—but, with a few exceptions, they comprise largely texts transmitted from
the mid-to-late Warring States.

3For some intriguing recent scholarship on Confucius as a literary figure and the examination of
compositional features and editorial strategies that marked or informed the texts centered on that figure, see
Oliver Weingarten, “Textual Representations of a Sage: Studies of Pre-Qin and Western Han Sources on
Confucius (551-479 BCE),” Ph.D. dissertation (University of Cambridge, 2009), and Michael Hunter,
Confucius Beyond the Analects (Leiden: Brill, 2017), or, preceding this, his “Sayings of Confucius,
Deselected,” Ph.D. dissertation (Princeton University, 2012). For my own discussion on how such
recreations nevertheless remained bound by the limits of historical believability, see my “Confucius as Seen
through the Lenses of the Zuo zhuan and Lunyu,” T'oung Pao 101.4/5 (2015), 298-334. For an interesting
look at how the figure of Confucius continually evolved in iconography over the past two millennia, see Julia
K. Murray, “Varied Views of the Sage: Illustrative Narratives of the Life of Confucius,” in On Sacred
Grounds: Culture, Society, Politics, and the Formation of the Cult of Confucius, ed. Thomas A. Wilson
(Cambridge: Harvard University Asia Center, 2002), 222-64; for a much more speculative yet thought-
provoking examination of the evolving constellation of mythology surrounding Confucius’s origins, see
Lionel Jensen, “The Genesis of Kongzi in Ancient Narrative: The Figurative as Historical,” in On Sacred
Grounds, 175-221; and for a particularly intriguing exploration of how early Confucian hagiography may
have intersected with Confucius’s family origins, see Robert Eno, “The Background of the Kong Family of Lu
and the Origins of Ruism,” Early China 28 (2003), 1-41. Of particular relevance to the current article, Mark
Csikszentmihalyi examines in conjunction with formal consistencies seen in parts of the Lunyu whether
there was a process whereby “interlocutor texts”—texts or sets of passages featuring a single interlocutor,
such as a specific disciple or, in the present case, a ruler such as Lord Ai—were “combined and incorporated
into a single text”; see his “Interlocutory Collections, the Lunyu, and Proto-Lunyu Texts,” in Confucius and
the Analects Revisited, ed. Michael Hunter and Martin Kern (Leiden: Brill, 2018), 218-40.

“Elsewhere, two mini-dialogues between Lord Ai and Kong Zi appear in the Lunyu: “Lord Ai asked:
‘What must I do so that the people will submit?” Kong Zi replied: ‘If you promote the upright and place them
above the crooked, the people will submit; if you promote the crooked and place them above the upright,
they will not” (REAME : TTAHIRMR ? , JLrHHE © TERESHEL - R BTSRRI
A ) (“Weizheng” A passage 19 [2.19]); and “Lord Ai asked: ‘Which of your disciples is [most]
fond of learning? Kong Zi replied: ‘There was Yan Hui, who was fond of learning, did not transfer his anger
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matter of this study, though, due to space constraints, the current article will examine
in depth only the two dialogues that appear in the “Lord Ai Asked” chapter (or, more
accurately, text)’ of the Li ji itself (or, equivalently, the “Lord Ai Asked Kong Zi”
chapter of the Da Dai Li ji). Translations of the other five dialogues are included here
in an appendix; while their mutual affinities and connections with other relevant texts
cannot be substantiated in this article to the same degree as those pertaining to the two
treated in depth here, we will still have occasion to point to a few telling and significant
instances of overlap along the way—though, as we shall see by the conclusion of this
article, the two dialogues that form “Lord Ai Asked” may have constituted a
particularly central text of the early Confucian proto-canon. In order to maintain
distinction among the separate dialogues rather than concentrating unduly on the
“chapters” in which they appear, the present study will label each dialogue with a
letter, as per Table 1.°

This study begins with the conjecture that there was likely an explicit purpose
behind this particular narrative frame. Against the potential argument that this frame
was, at least in some cases, added only later to provide plausible context for pre-
existing material, we seek here to adduce evidence to determine whether the frame

upon others, and never repeated his mistakes. But unfortunately he died too young! Now, there are none, to
my knowledge, who are [truly] fond of learning” (AR @ T F AU 2 | FLFEE © TR
FUFE > ABR S AR - AR ! SHRRIT > REFEEW ) (“Yongye” ZEH, passage
2[/3] [6.2(/3)]). “Ai Gong Asked” dialogues of various lengths also appear in the “Zhongyong” H/# and
“Rufu” f& R chapters of the Li ji; the “Zidao” T-i chapter of the Xunzi (though focusing more on a
subsequent conversation with Zigong T H); the “Jundao” i, “Zhengli” B3, “Zunxian” ZE,
“Jingshen” #{1H, “Zhiwu” 8, and “Zayan” # 5 chapters of the Shuoyuan &t 51i; the “Zashi, disi” 3t 25
VY and “Zashi, diwu” #5328 11 chapters of the Xinxu #i/¥; juan 1 and 4 of the Hanshi waizhuan F5555b
{8; and various chapters of the Kongzi jiayu and Kongcongzi fL# F. In decidedly more non-Confucian
sources, such dialogues also appear in the “Nei chushuo shang” R fi#iaft I, “Wai chushuo zuoxia” 4Mi i 75
K, and “Nansan” # = chapters of the Han Feizi §#ET; the “Cha chuan” %¢f# chapter of the Liishi
chungiu 1= IGEFK; and, most imaginatively, the “Dechongfu” f8757F chapter of the Zhuangzi #F (in
some of these appearing as “Zhongni”). Finally, if we include texts in which Lord Ai (assumedly) appears in
the form of an unspecified “the Lord,” we might add to this list the “Qiansheng” T3, “Sidai” PUfX, “Yu
daide” FE ¥ E, “Gaozhi” it &, “Xiaobian” /N, “Yongbing” 1%, and “Shaoxian” /b [H] chapters of the Da
Dai li ji—which, taking the consistent form of “the Lord said” A I followed by “the Master said” ¥ Fl,
would seem to form a separate group of their own. These last seven texts have long been identified as
equivalent to the seven-pian fii Kongzi sanchao ji L7 =#}:C listed under the “Lunyu” &fiaf category in
the “Treatise on Arts and Letters” # 33 of the Han shu #3; this is based partly on a quote from Liu
Xiang’s $1[] (77-6 BCE) Bielu Jill§% cited in Pei Songzhi’s #6FA 2 (372-451 CE) annotations to Qin Mi’s %
‘% (d. 226 CE) biography in the “Shu shu” & & section of the Sanguo zhi =[5, which states that “Kong Zi
had audience with Lord Ai three times and created the Sanchao ji in seven pian, which are now in the Da Dai
L (LT =REN o fF K=HRE) B > £4 CREE) ). See Wang Pinzhen EJE% (fl. eighteenth
century), Da Dai Liji jiegu KIHIFLARRY, ed. Wang Wenjin 3 (Beijing: Zhonghua shuju, 1983), 6-7.
Most of all these various texts, however, remain outside the scope of the present study; the “Zhongyong” case
will be touched on below.

SLike most compilations in early China, the Li ji was certainly not a book in the usual sense of that word,
but rather a collection of common yet somewhat dissimilar texts, and we use the term “chapter” here only
for convenience to point to a particular text within that larger compilation. The same holds true for all
references to “chapters” of other compilations as well.

Versions of Dialogue G also appear in the “Zunxian” chapter of the Shuoyuan and juan 4 of the Hanshi
waizhuan; segments from Dialogue C are also excerpted in juan 1 and 4 of the Hanshi waizhuan.
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Table 1. Dialogue letter assignments

Dialogue Li ji Da Dai Li ji Xunzi
A “Lord Ai Asked” “Lord Ai Asked Kong Zi”

HAM HAMBRAT
B “Lord Ai Asked” “Lord Ai Asked Kong Zi”

NG HNFRALT
C “Lord Ai Asked about the Five Proprieties” “Lord Ai” T2

NGRS

D “Lord Ai” A
E “Lord Ai” 2
F “Lord Ai” 2
G “Lord Ai” 2

might instead be original and integral to the content itself.” To that end, we first
observe that Lord Ai is clearly not the only ruler with whom Confucius could have
been imagined in dialogue. According to Zuo zhuan 7:1% accounts, Confucius held
relatively high positions under the reign of Lord Ding of Lu £ %€ A (r. 509-495 BCE,
b. 556 BCE), who did not die until Confucius was already fifty-six years of age.® Yet,
outside of two very brief excerpts in the Lunyu and a couple of questionable short
passages in the Kongzi jiayu and Kongcongzi,’ virtually no dialogues between Lord
Ding and Confucius are to be found among extant texts. The chief reason for this
probably has much to do with the fact that Lord Ding was, on top of being the ruler,
also five years Confucius’s senior and thus one to whom Confucius would have been
expected to be relatively deferential, whereas Lord Ai was forty-three years his
junior—still only twenty-nine years old when the Master died—and thus Confucius
would have appeared before him as a sagely elder statesman, welcomed back to his
home state after years of travel abroad and thus now due special deference in his own
right.!” As we shall see below, certain features of the dialogues in question serve to
highlight just such a reversal in deferential status, such as Lord Ai’s repeated use of the

’I have elsewhere offered a similar argument concerning the “Confucius at leisure” texts from the ritual
compendia; see Scott Cook, “Confucius After Hours: An Analysis of the ‘Master at Leisure’ Dialogues in the
Li ji,” in Autour du Traité des rites: De la canonisation du rituel a la ritualisation de la société, ed. Joseph
Ciaudo (under the direction of Anne Cheng and Stéphane Feuillas) (Paris: Hémisphéres Editions, 2021),
127-65. As will be noted further below, those texts also bear an interesting relationship to some of the “Lord
Ai Asked” dialogues.

8See especially the entries in Lord Ding, years 1, 10, and 12; Yang Bojun #5118, Chunqiu Zuozhuan zhu
(xiudingben) FEAKAL AT (fEETA) (Beijing: Zhonghua shuju, 1990), 1527, 1577-78, and 1587.

9The Lunyu passages are (by Zhu Xi’s & [1130-1200 CE] numbering) “Bayi” /\ff passage 19 (3.19)
and “Zilu” F#% passage 15 (13.15). The Kongzi jiayu passages are found in its “Jiaowen” A and
“Zhenglunjie” 1EAff# chapters; the Kongcongzi passages, both particularly brief, occur in that work’s
“Lunshu” ### chapter.

10According to the Zuo zhuan timeline, Confucius returned to Lu during the eleventh year of Lord Ai
(484 BCE), and thus any dialogue between them could only have been imagined to have taken place during
the six years from 484-479 BCE, when Confucius would have been between around sixty-seven to seventy-
two years of age.
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formula “Dare I ask” (gan wen B{[t]) in making his inquiries, a locution ordinarily
reserved for disciples.

Our search for intertextual commonalities among these texts of similar narrative
frame will also reveal fascinating connections with other early Confucian texts—
connections of the sort that include those not easily attributed to a more general
shared vocabulary and commonly utilized narrative devices, but which are rather
indicative of more idiosyncratic stylistic tendencies and thought processes. Following
an initial examination of the texts in question and an exploration of their shared
phraseology, we will attempt to draw out the possible implications of such
connections. In brief, these will include the speculation that, while shared usage of
some of the more prominent unique terms could well be a mark of conscious
imitation, overlap among less immediately noticeable idiosyncratic phrases is more
likely a sign of common authorship, whether by a single individual or different
members of a cohesive intellectual lineage. For reasons that will become clear below,
moreover, indications of such likely common authorship, viewed in conjunction with
recently excavated manuscripts, allow us to propose dates of composition for such
influential texts as “Zhongni yanju” fi'JEé#&f% (Zhongni Rested at Ease) and the
“Zhongyong” H1/# (Centrality and Commonality)—or at least portions thereof—
with a much greater degree of certainty than hitherto possible. With these
implications in mind, let us start our examination with the two dialogues that
together comprise a single text found in both the Li ji and Da Dai Li ji.

“Lord Ai Asked”

The “Ai Gong wen” chapter of the Li ji—or “Ai Gong wen yu Kong Zi” chapter of the
Da Dai Li ji—is a combination of two entirely separate dialogues (Dialogues A and B).!!
The first and shorter of the two lacks any sort of extra narrative frame, beginning
straight off with Lord Ai’s question. Much like other Confucius dialogue texts in the

e
15

Li ji—such as “Zhongni yanju” {}!JE & —the topic of inquiry is, not surprisingly,
ritual.

ed. Shen Xiaohuan J}Mi%f and Wang Xingxian T 5 % (Beijing: Zhonghua shuju, 1989), 1258-66, with
reference also to Zhu Bin &M (1753-1834), Liji xunzuan #45C5I%E, ed. Rao Qinnong ##8K 72 (Beijing:
Zhonghua shuju, 1996), 740-44. This chapter is equivalent to the “Ai Gong wen yu Kong Zi” = 2 B A fLT
chapter of the Da Dai Li ji, for which see Wang Pinzhen, Da Dai Liji jiegu, 12-17; and Kong Guangsen FL/%
#% (1751-1786), Da Dai Liji buzhu (fu Jiaozheng Kongshi Da Dai Liji buzhu) XIS ECAE (M EFLIK
KA FCATE), ed. Wang Fengxian - % (Beijing: Zhonghua shuju, 2013), 26-30. The first of the two
dialogues also occurs as the first passage in the “Wenli” [#8 chapter of the Kongzi jiayu, whereas the second
dialogue constitutes the entirety of the “Dahun jie” K4 f# chapter of that work; for these, see, respectively,
the Qinding Siku quanshu $%7E )% 4= edition, juan 1, 17a-18a, and juan 1, 10a-13a. In the textual
footnotes below, the Da Dai Li ji version and Kongzi jiayu version of the text will simply be referenced by
DDLJ and KZJY, respectively; L] will refer to the Li ji edition. As Wang E notes, the period in which this and
the other “Ai Gong wen” dialogues would have taken place was somewhere between 484-479 BCE; Wang,
however, believes this chapter to be an authentic record of Kong Zi’s actual words, which, given especially
the highly stylized literary touches, does not seem realistic. See Wang E F-#%, ““Ai Gong wen’ he “Zhongni
yanju' chengpian niandai kao” CGEAM) F1 (M) Mm%, Journal of Ancient Books
Collation and Studies 5 &% LW 55211 2006.2, 5-8.
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Dialogue A

HAMPBRATE CRAETIRE TR E R THER
LTE TR AR . P

HE : o BTEZM . M

Lord Ai asked Kong Zi: “What is great ritual like? Why do [you] noblemen, when
discussing ritual, hold it in such high esteem?”

Kong Zi replied: “l am a man of no consequence and lack the means to
understand ritual.”
Lord [Ai] said: “That is not so. Do speak of it.”

While the question of “Ritual, what is it good for?” may well have been on Lord Ai’s
mind, it is hard to imagine any real conversation would have opened in such a
manner, and Lord Ai’s inquiry in this fictitious dialogue is clearly just a convenient
set-up question designed to impart a discourse on the greatness of ritual directly into
Kong Zi’s mouth. The question implies that the value of ritual, and by extension ritual
experts, has been subject to question, and the task of the written dialogue would seem
to be to put such a question to rest.

The Kong Zi of this dialogue at once both declines any true knowledge of ritual and
yet demonstrates that very knowledge precisely through his ritual show of humility—
in a formula of self-declared “insufficiency” that we see repeated elsewhere.!> Pressed
by Lord Ai, Kong Zi then goes right ahead to discuss “what he has heard.”

fLFHE FRERZ o RZPrHIZE s &K o ARG EE LIRS R Z i h 7
MU B~ BT~ Rz it > A8 LR I 2~ 7 -
W ZH > B~ B AL o BT Rk o

2KZJY has just F here. In the textual notes that follow for this and subsequent dialogues, I attempt to
identify all variations of any potential significance among the various versions of the text, but in order to
streamline them somewhat I omit recording most of the more insignificant lexical variants (such as {1/ for
#71lk) and the absence, addition, or substitution of inconsequential words or particles (such as the absence
or addition of t8, the addition of ¥} before I, the substitution of % for Z tH, etc.).

BFor A~ JE LA, the DDLJ has the interrogative fi /& LA, to equivalent effect. KZJY has @ A for /M A, and
repeats K# here for #4.

MKZJY has 22 for —which is actually more consistent with the rest of the text.

15See, for instance, Kong Zi’s initial response to Lord Ai’s opening question in Dialogue E (from Xunzi
“Ai Gong”; see the appendix below): “What my lord asks is the question of a sage-ruler. I am but a small
man—how could T understand such things?” (& 2 fTi » 3EZ B o & /A > 2 LLEIZ).

"For FTHHE, KZJY has AT AL

For #, DDL]J has #3].

BKZJY lacks the 2 #i after .25 and instead adds #ij% in between &5%H and BREV (as it writes those
latter pairs).

1Y As Kong Guangsen notes, some DDL] editions lack this final %4, and some also have an added X before
the % of the next sentence. I suspect this & may have been accidentally duplicated from below. KZ]Y has
this line as & F U472 B4, with only the one #& that begins the next phrase.
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Kong Zi said:  “I have heard that ritual is the greatest thing by which the people live
their lives. Without ritual, there would be no means by which to serve
the spirits of Heaven and Earth with rhythmic regularity; without
ritual, there would be means by which to distinguish the positions
between ruler and ministers, superiors and subordinates, or old and
young; and without ritual, there would be no means by which to
differentiate the affinities of man and woman, father and son, and elder
and younger brother, or the relationships among relatives by marriage,
those who are distant and those who are close. It is for these reasons
that the noble man holds it in such high esteem and reverence.”

Here, Kong Zi gets right to the heart of the manner by flatly stating that ritual is, in
fact, indispensable for all of human social life, which is naturally marked by various
forms of vertical and horizontal difference among living family members, deceased yet
ever-present ancestors, and the entire political order under which we live, all of which
require the regulating norms of ritual in order for those differences to be properly
observed. Such is the essence of ritual, which both precedes and pervades all of its
particular occasions, forms, vessels, and accoutrements, which, as the following “only
then” A% serves to emphasize, are only subsidiary to this greater function:

FoR1% AL RE B E @20 » AL el - Al » RIBIGHLHES - & -
Wi A o 2 HNHZ o SRR S22 s LA A2 BREAK S I 0 1
o> BRI DARAE > DU S - B2 R a0 » MRk - Bt
=HE ”iT%%”:%X%ﬁ»ﬁﬁaﬂ”’uﬁ%@ﬂo%ZE¥z
ﬁ%%mﬁ

KZJY adds JIE after #{ and has an extra fTHE at the end of this phrase.

2IKZJY adds BE before A, has MMif% for #A1%, omits 8%, and in place of LAl has LAFIBLEL « |- F 2 &,

22As Kong Guangsen notes, some DDL] editions have £ for 5%. Here and elsewhere, we should keep in
mind, as Kong also reminds us, that certain DDL] editions may have been altered so as to conform to L], so it
is relatively likely that these variants reflect an earlier state of the DDL] text. KZJ]Y has a markedly different
version of the first part of this line: “HJEZ Y » 118 5 HAER 4L ~ REZF ...

BIn place of this phrase, KZJY has /L4544

2KZJY lacks the 5%J8i here (though adds it above), effectively making 3% IKf the object of its 1&.

%In place of the phrase LA 5% 1%, KZJY has an entirely new set of lines: I H BB » 7B - itk o=
TR e,

2DDLJ writes this phrase as FI| % J& . The modern L] editions punctuate the two phrases as “Bfl %
& B AR, but in comparison with DDLJ it appears more likely that i was intended to be read with
the previous phrase, which would yield strict parallelism for the first three phrases (after the initial ). With
this parsing in mind, I do not follow Zheng Xuan ¥} % (127-200 CE) here in taking B[l verbally, as “take to,”
but read it simply as a conjunction. KZJY has an added phrase here, writing: B % H & » DA#K B 2%, whereas
the il appears as the verb in the corresponding line about clothing below.

27KZJY reverses these two phrases, and for B H AR (or BIEEHACAR) writes BT H AR A

28For %, KZJY writes T,

2 After this phrase, KZJY adds an additional one: {» AN .

30KZJY writes this line as w72 Bl FAT4E th ik,
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“Only then does [the noble man] instruct the men of a hundred surnames®! [in
ritual] to the extent of his abilities,>* [so as] not to abandon their communal
observances. Only once [their] tasks are accomplished [are they to] follow [these]
through with the ordering of their carvings and engravings, emblems and
patterns, and embroidered insignia. Only once all is in accord [are they to]
discuss their degrees of mourning observance, make provisions for their tripod
cauldrons and serving platters, set forth their sacrificial boars and dried meat,
and renovate their ancestral temples, so that they may sacrifice with reverence at
the seasonal occasions and bring order to their ancestral clans. At this, they are
made secure in their [various] abodes and routines, have their clothing
categorized [according to rank],>® and have their residences and chambers
diminished, their carriages devoid of carvings and reliefs, their vessels devoid of
etchings and engravings, and their meals devoid of manifold flavors, so as to
share their benefits in common with the people.”

Kong Zi makes clear that all of these specific forms, patterns, and accoutrements are
for the purposes of allowing the men of the hundred surnames to “sacrifice with
reverence at the seasonal occasions and bring order to their ancestral clans™—they
should never be misunderstood as being simply for their own sake. And as if to drive
this point home, Kong Zi further proclaims that all embellishment or extravagance
that does not go directly toward the service of such ends is to be expressly curtailed, so
that the benefits of those higher up in the otherwise-indispensable hierarchy may be
shared “in common with the people.”

N=I "HZET R ZBE?
fLrE "AHZHET R BECAME > SRR BRAE

i FH A DMRATIEY > SREFER > AR - SHPZ AR
FHHHET > SZHRE R - SZHTRE/EE - 9

Lord [Ai] said: “Why do none of today’s noblemen put it into practice?”

3n this text, baixing F 1, “men of a hundred surnames,” appears to function in its older sense of
referring to prominent landed office holders, in distinction to the ordinary people, min [, mentioned at the
end of this paragraph.

32t is tempting to take this first J to refer to Fi %k instead of the 7, but this would be an unusual
usage of the phrase DA JfTfE and I here follow the traditional commentaries instead. The referents of the
various H: throughout the remainder of this paragraph are similarly ambiguous.

33This is according to the commentarial reading of Bf. In context, however, it may make sense to take i
more literally here in the sense of something like “un-beautify” or “degrade.”

3For I £, “fond of material bounty,” DDL]J reads 44, “fond of sensual beauty.” KZJY has 4-F), “fond
of profit.”

*For J£/#, KZJY has V1T

37For “F, DDLJ writes . For 7F-(/1'F) H % L% A5 18, KZJY has four phrases: “CLiZ 0 » DLBILEL »
DIPFHOR - DMRATE.”

BKZJY adds two additional phrases to the end of this line: “E#&JHF » ALAHIR.”

¥For #, DDLJ reads 1h.

YOKZJY adds /ZE[ to the head of this final line and adds fi€ after ¥,
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Kong Zi replied: “The noblemen of today are incessantly fond of material bounty,
tirelessly transgress the bounds of virtue, and are indolent, dissolute,
and arrogant, thus invariably exhausting [their] people.!!
Contravening the masses, they attack those with the proper way,
seeking [only] to fulfill [their own] desires and taking no stock of
their [people’s] places. Those who employed the people in the past
took the former route; those who employ the people today take the
latter. None of today’s noblemen practice ritual.”

The emphasis on moderation in ritual is finally put into the starkest of terms by posing
an enemy of the people in the guise of the sham “noblemen” of today.*? Or, to put the
matter another way, ritual is not the problem, but rather that those who are employing
it in this day and age are simply abusing it toward selfish ends.

There are a few defining terms and idiomatic phrases worth taking note of in this
dialogue, a point which we will return to later. Before moving on to the second
dialogue, however, let us first briefly examine the aforementioned “noblemen of
today” (4 Z# ). While the contrast between an ancient golden age and a fallen
present is certainly nothing out of the ordinary, the use of this particular term in
expressing that contrast is in fact highly limited. Aside from its three occurrences in
this dialogue of text, elsewhere within the Li ji and Da Dai Li ji corpuses (hereafter
referred to as the “ritual compendia”) it occurs only once in the “Tan Gong, xia” 54 75
I chapter of the Li ji, in the mouth of Zisi; and, most significantly, once in the
“Zhuyan” 15 chapter of the Da Dai Li ji, in the mouth of Kong Zi.*> Among all
other pre-imperial and early Han texts (including unearthed manuscripts), it also
occurs twice within a single passage in the “Gongsun Chou, xia” Af42H T~ chapter of
the Mengzi ¥ (2B.9), in Meng Zi’s mouth; three times in a passage from the
Shanghai Museum manuscript “Zhonggong” fi' 77, in a brief series of questions from
Zhonggong about the difficulties of remonstration; once in the “Zashi, disi” #f %2 I
(Miscellaneous Matters 4) chapter of the Xinxu #71/5 (New Arrangement), in the
mouth of the Chungiu (Spring and Autumn)-period great officer Zhao Cui %
(d. 622 BCE); once in the Lienii zhuan 5 2% (Biographies of Exemplary Women); and
once in the “Fanzhi” )< & (Return to Substance) chapter (juan 20) of the Shuoyuan &t
51 (Garden of Persuasions).** The latter, bearing ideological similarity to Dialogue A,
is especially worth taking a look at:

WPRUR ST I £ PESBZEAN > B P2

#1Zheng Xuan takes [ here in the sense of #. Kong Guangsen would read ##, “hamper,” “prohibit.”
I attempt a reading of [#| more or less as is, in the sense of “certainly,” “invariably.”

4] translate this as one word, “noblemen,” in this sense in order to distinguish such men from the
virtuous “noble men” who are ordinarily referred to by the term 7 7~ in Confucian discourse.

“3The latter is duplicated in the equivalent “Wangyan” - 5 chapter of the Kongzi jiayu. “Zhuyan” is one of
the three “Confucius at leisure” texts in the ritual compendia, the significance of which will be discussed later.

#These last three works were all compiled by Liu Xiang.
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B T2 T MRRE s SZE T kB -
REBIEEE > SO % > Lo B4 2
PAZRyAERG -

CFTAL -

Shu-Sun Wenzi of Wey asked  “The temple of our former lords is small, and I wish to
Wangsun Xia: renovate it—would that be alright?”

[Wangsun Xia] replied: “The noble men of antiquity performed ritual with

frugality, whereas the noblemen of today have
substituted extravagance for this. For though the
state of Wey be poor, did it not still have its marvel of
the ‘decorated shoes,” whose embroidery was traded
for ten [units] of fine millet? I do not believe this to be
in accord with ritual.”

At this, Wenzi desisted.

Though these Chungiu-era figures technically predated Kong Zi, Wangsun Xia’s
ostensible words here sound almost as if they could have been taken straight out of
Kong Zi’s mouth from our “Ai Gong Wen” text, with its equivalent emphasis on the
curtailment of extravagance.*®

Dialogue B

The second and longer of the two dialogues runs as follows:

LT RIS o WAH T NIEREA K ?
ISR/ (NI TE IS TEZRILEW > BB o [

BEIME @ NIEBUAK -
Kong Zi was sitting in attendance of =~ “Might I dare ask what is the greatest [aspect]

Lord Ai, and Lord Ai said: of the human way?”
Kong Zi apprehensively changed “The subject that you, my lord, are broaching
his facial expression and replied: concerns the virtue of the people of the hundred

surnames, and so I would certainly not dare to
decline to give you my reply: governance is the
greatest [aspect] of the human way.”

While preceded in this case by at least a minimal contextual tag, Lord Ai’s initial
question here comes out of the blue and is such a fundamental one that it is hard to
imagine it ever having come up in the course of any genuine conversation. It is striking

Liu Xiang, Shuoyuan jiaozheng F 37, ed. and annot. Xiang Zonglu 1554 (Beijing: Zhonghua
shuju, 1987), 526. This edition mistakenly writes SCJ& as |-, which I have corrected here.

“As for the phrases -2 i K3 and & 2 Fil K3 that occur near the end of the dialogue, it is also worth
noting that the term FH [ appears nowhere outside this dialogue other than in the “Fafa” i%:7% chapter of
the Guanzi - (though simply [ alone is somewhat more prevalent).

YFor f#, KZJY has .
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even to the no-doubt fictionalized Kong Zi of this narrative dialogue, who is portrayed
as being visibly taken aback by it, having “apprehensively changed his facial
expression” upon hearing the question. He replies by first stating why he even dares to
reply, given that the standard ritual in such situations where the ruler asks a question
of grave importance is for the minister to first decline the competence to answer it—
just as we saw in the previous dialogue. In this case, the question is dramatized to be of
such fundamental import that it is simply too big to risk the chance of passing it up
through such ritual niceties, and so Kong Zi sums up the matter right away with a
concisely straightforward five-word response.”® This of course elicits Lord Ai’s
obligatory follow-up question:

NS "L TR A 2 ®
LFHE "BCE IR o BRI RIEBOHR c B2 R kL
Pt - BFAZ  EREGE ?
yN= - "R A AT ?
LTHHE "RGEER - LT BRI = IR IR L
°
Lord Ai asked: “Might I dare ask what is meant by ‘practicing governance’?”
Kong Zi replied:  ““Governance’ is ‘rectification.” If the ruler acts with rectitude, the

people of the hundred surnames will in accordance become rectified.
Whatever the ruler practices, it is this that the people of the hundred
surnames follow. If the ruler does not practice something, how
would they follow it?”

Lord Ai asked: “Might I dare ask how one is to go about practicing governance?”

Kong Zi replied: “Husband and wife are to be distinguished from one another,
father and son are to hold affinity toward each other, and ruler
and minister are to be strict toward one another. When these
three [relationships] are rectified, all things will follow in accord.”

Lord Ai’s first two follow-up questions here are asked with particular humility—
reflecting not only consciousness of his own youth but also the solemn import of the
topic—and as he has finally begun to slowly get more detail as to the basic principles
of charismatic governance, he continues to press forward with further humility:

8Compare the use of the opposite means to achieve the same dramatic ends in the “Zhuyan” chapter of
the Da Dai Li ji—albeit there in a dialogue with Zeng Zi. See Cook, “Confucius After Hours: An Analysis of
the ‘Master at Leisure’ Dialogues in the Li ji,” 151-52.

“KZJY omits this follow-up question and the “fL-F-¥tFI” that follows it, having Kong Zi’s ensuing
discourse instead follow directly on the heels of his short answer to the initial question.

S0For 1%, KZJY has £ 1.

5IFor FHT A %4, KZJY writes A 24 1E.

2For ¥, KZJY writes 5 Zc#i.

*As Kong Guangsen notes, some editions of the DDLJ have % for f#i. KZJY has {5 instead.

*For [i£4), DDLJ has Ji K.
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N= TR BEEOPTUAT =5 208 - WA ?
LTS "R BNFK - TLAEN > AR - PTLLAH

HRK - Bz 28 > KE&AK > KEER - KEME > 81

B Wew o B W W o TREE T BRI

i;}%&  RIEBW o IREAR > IR IR o PREA > HEZ
B

Lord Ai said: “Although I am unworthy, I wish to learn the means by which to put
these three precepts into practice—might I hear of them?”

Kong Zi replied:  “In ancient times, the greatest [aspect] of practicing governance was
caring for (/loving) people. The greatest means by which to bring order
to the care of people is ritual, and the greatest means by which to bring
order to ritual is reverence. The greatest [occasion] for the ultimate
extension of reverence is the [ritual of] the Great Wedding.** Having
achieved this ultimate extension, the Great Wedding [dictates that the
lord] personally receive [the bride] in his ceremonial crown, by which
to show his personal intimacy with her. To show intimacy with her is to
take her as kin.%! Thus the noble man expresses intimacy through the
elevation of reverence; to forsake reverence is to leave one’s kin behind.
Without care (/love), there will be no intimacy; without reverence, there
will be no rectitude. Caring and reverence—are they not the
foundations of governance?”

It may well be the case, as Sun Xidan suggests, that Kong Zi chooses to emphasize the
Great Wedding above all due to the fact that Lord Ai had, to widespread disapproval,
promoted one of his concubines—the favored mother of Noble Scion Jing /¥ JH—to
become his chief consort.®” Be that as it may, there is much deeper import here: a
statement of nothing less than the dialectical relationship of “love” and “reverence”
(or “caring” and “respect”), ai % and jing #{, or, in other terms, that of “affinity”
(/“intimacy”) (gin #) and “rectitude” (zheng 1F).> The proper balance of these apparent

For flkfLl, KZJY has fERE.

*For [#, KZJY has .

S7KZJY lacks this entire sentence.

SBKZJY writes & for 2.

Lu Deming’s P (556-627) Jingdian shiwen #XHFESC notes that some early L] editions also
precede the il and 1F. of this line with #}} instead of 4~. KZJY has instead the somewhat different sentence of
Ui € e

The “Great Wedding” X ¥ refers to the marriage ceremony conducted for either the Son of Heaven or
a regional lord.

®1In the sentence #iZ 3% » #i 2 tH, a perhaps possible if unlikely alternative reading for one of the ¥
Z_ might be: “To go [to her] personally”; we might also potentially read it as “To do it (i.e., this act)
personally.” More likely, however, the 2 in both halves of this sentence both refer to the bride. As noted
above, the KZJY version lacks this entire sentence.

Chungqiu Zuozhuan zhu (xiudingben), 1723.

%There are a few other texts in which ai and jing are paired together in similar fashion, albeit not so
essentially as here. Among the more notable is the “Yue ji” 445C: “Great Music shares the same harmony with
Heaven and Earth, and great Ritual shares the same rhythm with Heaven and Earth. Because of harmony,
none of the many things is neglected, and because of rhythm, Heaven and Earth each receive their respective
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opposites and their reconciliation into a singular attitude is the key to success,
contentment, and longevity in all personal, social, and political endeavors, and its
foundation in the marriage is naturally the basis for its extension to the ultimate realm of
governance—mediated, as always, through the guiding norms of ritual. In the ritual of the
Great Wedding, the lord embodies these two primary aspects at once by not only
personally going to receive the bride, and thus showing his love and affinity, but also doing
so clad in his finest royal garb, and thus expressing reverence for all that the marriage to
his bride signifies in harmonizing relations and carrying forth the noble lineage. The
youthful Lord Ai has not yet quite grasped this point, and thus deigns to express his

doubts:

N = THENBAE R - g AL E
T2

LA ECTTAE PE AT o DASEEE AR > DL
SRR~ AR E S CETECET ?

Lord Ai said: “There is something I would like to say in this

regard® To personally receive [the bride]
donning the ceremonial crown, is this not
excessive?”®”

Kong Zi apprehensively changed his  “Joining together the affections of two clans, so

facial expression and replied: as to carry forward the lineage with a
descendant of the former sage®® so as to serve
as the lord of Heaven and Earth, the ancestral
temples, and the altars of soil and grain—why
does my lord say that this is excessive?®

Kong Zi’s reply, accompanied by the narratively requisite sudden change in demeanor
upon his hearing such an audacious question, prompts Lord Ai to a recognition of his
own obtuseness and an entreaty for further elucidation:

sacrifices. Among the living, there is Ritual and Music; among the deceased, there are the ghosts and spirits.
When things are thus, all within the four seas are united in common in reverence and care. Ritual is that which
unites in reverence through differentiated matters, and Music is that which unites in caring through diverse
patterns. The natures of Ritual and Music are the same, and thus the enlightened kings succeeded each other
through them, such that their affairs stood together with their times, and their reputations accompanied their
merits”  (KEEELRMFIFT > RAGERILIRI BT o A MO © 8 > SUC RS - BIRIAT 184S - W
R R - it > QDU NAMEIE R - 1% > RRGHEE M 465%  SOCREEt - 5Tl

SKZJY adds t after 7, suggesting that it interprets the %X as heading up the next sentence instead.

%In DDLJ, the order of 5%/ and #:#% is reversed.

“Alternately, we can take the %} as heading up the next sentence in the sense of “however.”

7 According to Zheng Xuan, Lord Ai considers the wearing of sacrificial attire (i.e. the ceremonial crown)
on this occasion to be the excessive aspect.

Zheng Xuan suggests that the “former sage” here refers specifically to the Duke of Zhou Ji A H..

%A nearly identical question and (slightly shortened) answer appears in the Guliang zhuan %%, Lord
Huan 5 year 2 (684 BCE), but there the interlocutor is the disciple Zigong - & rather than Lord Ai. See Liao
Ping B (1852-1932), Guliang guyishu B4 256 (Beijing: Zhonghua shuju, 2012), 83-84.
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NS r%)\I”’Tl SISt 2 FEAMKE > A5
ﬁﬁ# °© n%//l\ N

LFHE TRMAE s%%@Z*§£ KE - it o TR
CEE?

LTiEEH : "ILIARSREIZAS o R ABC R M Z A7 S LR B

S BUSL E TR . %ELEL)%}EZ’EEELJ
Bl o ZESeiE7? > EHB A

Lord Ai said: “I am ignorant. But were I not lgnorant, how would I have
come to hear these words? I should like to inquire further,
but I am unable to express myself properly. Please advance
me a little further!”

Kong Zi said: “If Heaven and Earth did not join together, the myriad
things would not be born. The Great Wedding is the
continuation of a lineage of myriad generations—why does
my lord say that it is excessive?”

Kong Zi then continued: ~ “Internally, the rituals of the ancestral temple are ordered
through it, in a way sufficient to match the divine
luminosity of Heaven and Earth.”> Externally, the rituals
of straightforward speech are ordered through it, in a way
sufficient to establish the respect of superiors and
subordinates.”* When affairs are brought to shame, [such
rituals] are sufficient to revive them, and when the state is
brought to shame, they are [likewise] sufficient to revitalize
it.”> In practicing governance, ritual comes first—is ritual
not the foundation of governance?”

It is not that Kong Zi has forgotten that he had already just labeled “love and reverence”
as the foundation of governance, but rather that it is precisely through ritual—
specifically here that of the Great Wedding—that those two fundamental attitudes of

7OKZJY precedes this first [& with £F.

7'For #if], DDLJ simply has #4!.

72KZJY writes this phrase as #{ 2Bl T-14.

73Zheng Xuan points to a passage from the “Liqi” #8#% chapter of the Li ji referring specifically to the
ritual positions within the ancestral temple of the ruler to the east and the consort to the west, representing
the sources of movement of the sun and moon, respectively.

74Zheng Xuan states that “straightforward speech” refers to “the proclamation of governmental
instructions” & H B . As Sun Xidan, paraphrasing the Lunyu, puts it, once the proper division between
husband and wife is established, “names will be rectified and speech will go smoothly” 4% I % I, which will
in turn ensure that all governmental orders and instructions accord with ritual and no one in society dare
not show respect; see Liji Zhengyi, 1262. Zheng Xuan points to lines from the “Hunyi” B2 chapter in
which external and internal governance are similarly linked to the pairing of king and queen: “The Son of
Heaven sees to the ordering of the external, his consort sees to the duties of the internal, and [thus]
instruction smoothly turns into social mores, all is in harmonious accord without and within, and all the
states and households are brought to order—this is what we refer to as ‘prosperous virtue” (K FHE4ME

F%Wﬁi BIERAR - SPNAE > B EG > b2 FHRE4E). For the text of this “Hunyi” passage, see

7>Zheng Xuan ascribes the “shame of affairs” to the ministers and the “shame of state” to the ruler.
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sincere affection are brought into harmonious accord. Yet perhaps because it is the
attitude of reverence that is the most easily neglected, Kong Zi then turns to elaborate on
the three basic forms of reverence, all of which in turn constitute expressions of filial
piety toward one’s parents and the ultimate origins of one’s lineage:

LFEFH : TE R E B > O AIET -
Ho Bl T BUNEL ? P B2 BW - BOh
L S 7 N R A €= S NI = S e i a5
W B 2 ANREROL S > RGBT 2
GBHA S GHA > FRmT - =% > Az %M - &
UL - FRAST » A SAE™ > BT =% > A%
WPRTFR > BRFEZIEW - Wt > AIBEFIER - |

Kong Zi then continued: “In former times, in the governance of the enlightened
kings of the three dynasties, reverence was invariably paid
to consorts and sons, and [for this] there was a [proper]
way. The consort is the host of one’s parents—dare one not
be reverent?%* The son is the descendant of one’s parents—
dare one not be reverent? There is no one toward whom the
noble man is not reverent, but his reverence towards his
own self (/body) is the greatest. One’s self (/body) is a
branch of one’s parents—dare one not be reverent? To be
unable to be reverent towards one’s self is to harm one’s
parents, to harm one’s parents is to harm one’s roots, and
when one harms one’s roots, the branches perish along with
them. These three [forms of reverence] form the models for
the people of the hundred surnames [to follow]. [Reverence
for] one’s own self leads to [others’ reverence for] their
selves; [reverence for] one’s own son leads to [others’
reverence for| their sons; and [reverence for] one’s own wife
leads to [others’ reverence for] their wives. If the ruler®
practices these three [forms of reverence], his [reverential]
spirit will infuse the entire world.3> This is the way of the

7°KZJY lacks Z .

""For 4118, KZJY has # A 1HT.

8KZJY precedes this phrase with /&7, and in place of t has HitH7.

7"DDLJ writes these T as FiC.

80For 47, DDL]J has # F4T. KZJY has F LU5.

8IKZJY precedes 1 with the subject of K4k, “great transformation.”

82KZJY precedes KT with #.

83Kong Yingda FLFHIE (574-648) suggests this refers to her role in providing sacrificial grains $&4% for
the worship of one’s parents and other ancestors.

840r “noble man,” if we follow the DDLJ version.

85In other usages, kai (or xi) 1§ has the sense of either “to give a long sigh” or “to be angered,” but here
Zheng Xuan glosses it as roughly equivalent to zhi 2, to “reach.” In his annotations to the Shuowen jiezi #it
LA, Duan Yucai B F# (1735-1815) suggests that this latter sense is arrived at as a phonetic loan for gi
7. Wang Su’s F7ff (195-258) annotation of the equivalent KZJY passage glosses it as ifi. Given the role
ascribed to gi 4% in achieving such a widespread charismatic influence throughout the world in such
arguably related texts as “Kong Zi xianju” (more on this below), I suspect that the 1§ here is in fact closely
cognate with 4%, and my translation along the lines of “spiritually infuse” follows accordingly.
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great kings,% and if things are thus, all the states and
households will be in compliant accord.

Kong Zi ascribes these three forms of reverence to no lesser authority than the
“great” and “enlightened” former kings of the three dynasties, whose practice of them
adhered to a definite course of principles—they “had [their] way” (you dao iE)—
and thus allowed their reverential spirit to infuse the entire world and bring all levels
of society into order. The stakes and pedigree of such practice could not be any higher,
which leads Lord Ai to want to inquire further about each form of reverence one by
one—or at least the initial form:

NS T TR 2

LTHEE T R RAERE > WENRIRER o BT EANEEE - B4
R > FEEAATTTAASY o a2 > ISR B 5 RERICL 5 -
RIBERILHR -

Lord Ai said: “Might I dare ask what is meant by being ‘reverent towards one’s
self'?”

Kong Zi replied:  “When the noble man goes too far with his statements, the people
will follow in acting upon his words; when he goes too far with his
actions, the people will follow in acting upon his model. [But] when
the noble man’s statements do not go too far in their words, and his
actions do not exceed the proper model, the people of the hundred
surnames will become reverent and humble without having even
been commanded to do so. If things are thus, it follows that [the
noble man] is able to be reverent towards his own self, and if he is
able to be reverent towards his self, he will be able to bring
completion to his parents.”

While reverence toward one’s self is here put into the familiar context of the invariably
charismatic political effect of one’s words and actions, this is ultimately brought back

86Zheng Xuan and Lu Deming both read K F as X F, i.e. Zhou King Wen’s grandfather Gugong Danfu 7
AEAZ, who served as leader of the Zhou during the Shang dynasty. The Kongzi jiayu version also suggests
such a reading by preceding K+ with #, “in former times,” and Wang Su’s annotation also specifies A T as
the referent. Ye Mengde %245 (1077-1148) (cited in Liji jijie) further supports this reading by oblique
reference to the “Liang Hui Wang, xia” 23 T F chapter of the Mengzi (1B.5): [T ) #fFE 1 TEHEHKE
GFth > EPRIC - w0 [HAEH » ARWIER > RV > BT « BREL  FRETF - | &
FEWE > NS > AMIRNESR « EIIFE - BERERZ > JREMA 2 ((Meng Zi] replied: “In former
times, King Tai was fond of sensual pleasures and loved his wives and concubines. The ode says: ‘Gugong
Danfu, come morning raced on horseback; following the bank of the river west, he arrived beneath Mt. Qi.
Bringing Lady Jiang with him, they together inspected the dwellings.” At this time, there were no husbandless
women or wifeless men to be found. If your highness is fond of sensual pleasures and [yet] can share them in
common with the people of the hundred surnames, what harm is this to you ruling as a king?”). There are
arguments to be made, however, for simply reading ‘K F as “great kings,” particularly when compared against
the common juxtaposition of K+ with =fXZ F (kings of the three dynasties) found in both this text and
“Kong Zi xianju,” to be discussed further below. And Kong Guangsen notes that the Yongle dadian citation of
this line in fact reads & E, “former kings,” rather than X E.

87KZJY has this phrase as F Z:A&4 LLAE Ay

88KZJY adds AJ¥ following this HIl.
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to land once again on the positives it accords to one’s parents. This prompts a follow-
up question:

NS "R R ?
FLT¥E "ETHE - NZEAE - HlkEZYY  BZR (T

270 RAEREAR (1) 2 BRI At - |

Lord Ai asked: “Might I dare ask what is meant by ‘bringing completion to [one’s]
parents’?”

Kong Zi replied: “The ‘noble man’ is the name given to a man who achieves
completion. The people of a hundred surnames attach a name to
him, calling him the ‘son of a noble mesn,’ and this [effectively]
makes his parents ‘noble[s] ser’;* this is how he brings about the
completion of a good name for his parents.”

Kong Zi’s answer involves something of a play on words: nobility of character confers
noble pedigree upon one’s entire lineage, as junzi £ -, “noble man,” is quite literally
the “son of a lord (ruler/noble).” For someone like Lord Ai, whose lineage was of
course already noble in fact, such a practice would demonstrate that it was actually still
deserving of that term, Lord Ai having fulfilled the conditions of character and action
that make one worthy to serve as ruler. On the heels of this point, Kong Zi then
returns to the importance to governance of the other cardinal attitude/practice
emphasized in this text, “caring” (/“love”) for others, and doing so by first
emphatically repeating verbatim a statement he had made earlier:*?

LTEFH : PR BNEK - ARERN > AREAEE
AREAHL » NRE%E s ALt > AREEER S AE
LR AREBILE - |

8For i, KZJY simply has Bi.

PFor ¥ F, KZJY has just T, which in fact makes more sense here.

9IKZJY writes this phrase as Rl 72 plH 81 2 F 1M AL 748 (this is to turn his parents into “rulers” and
serve as their “son”), which again makes somewhat more sense; it also has Kong Zi’s reply ending at this
point, without any equivalent to the next phrase.

%71 strongly suspect that the two instances of 7 - in this sentence are corruptions of 7 (and that either
the KZJY preserves the uncorrupted text or else its compiler/editor effectively rewrote this sentence having
recognized the problem). Thus, instead of “son of a noble man” and “noble men,” we should have “son of a
ruler (/lord)” and “rulers (/lords),” respectively. In this translation, I split the difference by replacing the
assumed “ruler(/s)” with “noble(/s).”

%The statement “In ancient times, the greatest [aspect] of practicing governance was caring for (/loving)
people” already appears at the head of Kong Zi’s answer to Lord Ai’s question about the means by which the
three precepts concerning the three cardinal relationships may be put into practice. The reader will have
recognized by now that the phrase “In/for (etc.) ..., the greatest [aspect] was ... 7 (... ... e BR)
has already appeared several times in this text, and it also links this dialogue stylistically to Dialogue A above,
where Kong Zi’s initial full reply begins with “I have heard that ritual is the greatest thing by which the
people live their lives” (L2 » RZ T4 > #825°K). We will have more to say about this phrase below.

94KZJY has an entirely different set of lines here: ZEM AREE A » BIAGERH 5. Tt also has iX for 1
again in the next phrase and continues to add HI] at the head of the result clauses for each of the three
subsequent conditional sequences. The phrase /N4 £ thus appears as the result both here and in the
final sequence, yielding an inexplicable tautology.
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Kong Zi then continued: “In ancient times, the greatest [aspect] of practicing
governance was caring for (/loving) people. If you are
unable to care for other people, you will be unable to take
possession of your own self;’® if you are unable to take
possession of your own self, you will be unable to be secure
in your own territory; if you are unable to be secure in your
own territory, you will be unable to find contentment with
Heaven[’s mandate]; and if you are unable to find
contentment with Heaven[’s mandate], you will be unable
to bring completion to your self.”

Living with stability in the world inherently requires the support of others, and this is all
the more true for someone in a position of political authority. Caring for others is
naturally indispensable for this cause, and when applied fully, it can lead one beyond mere
survival to a state of self-completion and ultimate security and contentment in one’s
Heavenly-mandated position. Having been told of this, Lord Ai asks for elaboration on
these final notions of “self-completion” and contentment with “Heaven’s Way”:

= TR 2

LTEE AT e

N THRAE TP RE R 2

FLTEE TEHAC - H AR TACH > RRIED - AP
é\” KRB - ATV > —RRIED - CRIMY] > Z2RE

° 4

Lord Ai asked: “Might I dare ask what is meant by ‘bringing completion to [one’s]

self’?”

Kong Zi replied: ~ “[It lies in] not going beyond [the proper scope of] things. [ To not
go beyond [the proper scope of things] is to accord with Heaven’s
Way. ] »100

Lord Ai asked: “Might I dare ask what aspect of Heaven’s Way it is that the noble

man'®! values most?”

95Zheng Xuan glosses 13 as f&, “protect”; with Zhu Xi and others, I suspect a broader meaning is intended
here.

%For {74, KZJY has {i %, “How can one [bring completion to one’s self]?” It also has a F{ before £.

In place of this terse response, KZJY has a much fuller reply: FHATOAIEFY) » s E - T

(¥ » &RKIBEH (For to not go beyond [the proper scope of] things in one’s conduct we refer to as

“bringing completion to the self.” To not go beyond [the proper scope of] things is to accord with Heaven’s
way). As Zhu Xi and Sun Xidan both suggest, this makes for a much more sensible reply within the overall
context, given that the last sentence seems necessary in order to elicit the next follow-up question. It thus
appears probable that there is some textual corruption at play here. And whether the KZJY preserves the
uncorrupted text or instead reflects its compiler/editor’s attempt to clean it up is an open question.

%For #F, DDLJ has simply #. KZJY has & T here, but lacks the preceding Hi[#].

PFor NP, KZJY writes APAMIAEA, “not shutting down and able to endure.”

1007 am tentatively supplying this sentence, absent from both L] and DDLJ, on the basis of KZ]JY (see note
97 above).

1010r “ruler,” if we follow the DDLJ version instead.
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Kong Zi replied:  “He values the fact that it is unrelenting. Such as the sun and moon
following each other from east to west without relent—this is
Heaven’s Way. To lastingly endure without ever shutting down—
this is Heaven’s Way. For things to find completion while it acts to
no purpose—this is Heaven’s Way. To shine brilliantly after
achieving [such] completion—this is Heaven’s Way.”

Kong Zi concludes his sagely advice here on a metaphysical note, implicitly comparing
the way of a fully accomplished ruler—and the entire lineage of noble rulers that
precede him—to the ceaseless operations of the cosmos itself: self-perpetuating, ever-
enduring, and a source of sustenance for all he oversees.

The final exchange then reiterates the point that filial piety lay at the root of such
achievement, and reverence for one’s parents is ultimately the same as reverence
toward Heaven itself:

N= TENEE - TR TR 12
FLFBORRE IR O TT E TEAANETY) » 2P AEFY - RN
i%ﬁiﬁﬁﬂ%ﬁ P HRUWNHER - A OF T
° 4
yN=- TN E > AR AR
LFHE TREZRIEEW > REZAED -
Lord Ai said: “I am foolish, ignorant, and befuddled, as you, sir,

know all too well in your heart.”

Kong Zi apprehensively arose  “The man of humanity does not go beyond [the proper

from his mat and replied: scope of] things, and the filial son [likewise] does not
go beyond [the proper scope of] things. For this
reason, the man of humanity serves his parents just as
he serves Heaven, and he serves Heaven just as he
serves his parents. For this reason, the filial son brings
his self to completion.”!%

Lord Ai said: “Having now heard these words, I [still fear] I cannot
avoid falling short of them in the future!”

Kong Zi replied: “That you should [aspire to] live up to these words is,
itself, my good fortune.”

102For &, DDLJ writes #. In KZJY, Lord Af’s statement here reads somewhat differently: 5 A\ FLE&E >
SESHF 2 A0 (I am foolish and ignorant, and would be fortunate to trouble you, sir, [to conduct an
assessment] in regard to my mind[’s capabilities]).

'DDLJ and KZJY both write this as .

1%]n place of this second #J, KZ]Y has #i, “parents.”

105For this second #&#{, KZJY has 3, “this is what is meant by.”

106Cf. the opening lines of the sixteenth passage of the Xiao jing Z#%: “The Master said: “The enlightened
kings of former times served their fathers with filial piety, and were thus manifest in their service of Heaven;
they served their mothers with filial piety, and were thus evident in their service of Earth” (F-Fl : " &3 8
T FRFE S W RH R R ).
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Not only does Lord Ai end up convinced by Kong Zi’s words, he also expresses the
fear that he might fail to live up to them—a trope not uncommonly seen in exchanges
with disciples.'”” Given that Lord Ai is far from a disciple in any ordinary sense, Kong
Zi not surprisingly follows this with some encouragement couched in an expression of
humility.

Analysis and textual connections

The narrative form of Dialogue B displays some contours already familiar from the
previous dialogue. Lord Ai once again initiates the main question, and it is a big one
unprompted by any particular context. This time, Kong Zi does not demur, but he still
offers an explanation as to why he will not demure. He first gives the minimal
answer—that “governance” is the greatest aspect of the human way—which
necessarily invites Lord Ai’s request for elaboration. This is all more or less identical
to the opening of Dialogue A, save for the lack of actual demurral—which only serves
to highlight the particular importance of the lesson that is to follow. After Lord Ai
presses for more details, Kong Zi finally lets loose with his more sustained lesson,
framed in terms of the successful traditions of the past, the rituals of the former kings.
Throughout the dialogue, while Lord Ai grows ever-humbler, Kong Zi naturally
remains respectful, though taken aback enough by a couple of Lord Ai’s questions to
have it visually appear on his face, as duly noted for dramatic effect by the author of
this clearly fictional dialogue.

The gist of the lesson is that governance is all about leading through example,
which begins with modeling the correct cardinal relationships between husband and
wife, father and son, and ruler and minister—in that order. Whereas governance is
said to be the greatest aspect of the human way, the greatest aspect of governance is
“caring for people,” for which “ritual” and “reverence” are in turn the key prerequisite
means. This is all encapsulated in the ritual of the Great Wedding, which best
exemplifies the quasi-paradoxical ideal of the identity between “caring (/love)” and
“reverence,” or of that between “affinity” and “rectitude.” As the Great Wedding lies at
the nexus of harmony between clans and the continuity of the royal lineage, getting
that relationship correct sets the tone for all of society to follow. In more cosmological
terms, moreover, the relationship established by the Great Wedding, if properly
achieved, is inherently natural insofar as it parallels that between Heaven and Earth. In
all these respects, it is the prime exemplar of “ritual” more generally, which is itself
described as the ordering principle of society and “foundation” of all governance—in
this sense essentially equivalent to the identity of “caring” and “reverence.”

Reverence for those toward whom one holds affection and affinity likely seems
paradoxical to Lord Ai because the primary object of such affection, the wife, was in

1074 similar trope expressing the fear of an inability to live up to the Master’s words, followed by words of
encouragement from the Master, also occurs at the end of the Shanghai Museum manuscript text “Shi Liu
wen yu fuzi” 5 # [l 2 5, where the dialogue is instead between the Master and an official of Qi (though
it is not entirely certain that the “Master” there is in fact Confucius). For a transcription of the text in
question, see Gu Shikao i 5% [Scott Cook], “Shangbo jiu ‘Shi Liu wen yu fuzi’ zaitan” F 1 JL €58 R
FF) PR, in his Shangbo zhushu Kongzi yulu wenxian yanjiu 87T EFLFRESF SO 7T (Shanghai:
Zhongxi shuju, 2021), 375-76 and 377.
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some sense always considered subordinate to the husband. Kong Zi takes this further
by demanding that such reverence be applied to one’s son and one’s self as well—both
of whom occupy a position subordinate to one’s parents. Such reverence is justified,
however, precisely because the wife, the son, and the parents’ son are indispensable to
the well-being and legacy of the parents themselves, and so reverence towards them is
inextricably bound together with reverence towards one’s parents and lineage as a
whole—to thus show reverential “affinity” (qin) is, quite literally, to serve one’s
“parents” (gin). All of this is ultimately an expression of filial piety towards one’s own
legacy and the means to have it partake in the unrelenting, ever-lasting, and glorious
splendor of Heaven’s Way itself.

This dialogue is a fascinating one, mainly because it is in fact a relatively unique
expression of a particular confluence of ideas with thought-provoking resonances. At
the same time, though, it does sound certain undeniable echoes with other texts in the
early Confucian tradition—beyond all the various “Ai Gong asked” dialogues—that
are worth our further exploration. The textual similarities discussed below come in
several varieties, and their implications vary in accordance with such factors as
whether they involve common terminology or idiosyncratic phrases, and, for the
latter, whether they are prominent enough to be ripe for imitation or inconspicuous
enough to suggest other reasons for their shared usage across the texts in question—
points we shall address more fully in the final section of this article.

Parallels With The “Zhongyong”

Several tell-tale turns of phrase would appear to link this dialogue closely with a core
section of the “Zhongyong,” especially when considered in the aggregate. First, the
expression that, to achieve something, “there is a [proper] way” to go about it (you dao
H1E) appears above in the statement: “In former times, in the governance of the
enlightened kings of the three dynasties, reverence was invariably paid to consorts and
sons, and [for this] there was a [proper] way” (F =X £ 2 B » AT »
HiHE). There is an entire paragraph of the “Zhongyong”—also found attributed to
Meng Zi in his eponymous work—that is built upon this construction:

FETAET E > RAWBIMGSR - P EAE - AMETIA - AET
ER e AFPMRAE  ANEFE > MEFRAR - IHFHATE © R85
A AT - S AIE - AWTE > AR o 18

If those in subordinate positions do not capture [the trust] of their superiors, the
[allegiance of] the people cannot be gained and they cannot be governed. There is
a [proper] way to capture [the trust] of superiors: if one is not trusted by one’s
friends, he will not capture [the trust] of his superiors. There is a [proper] way to
become trusted by one’s friends: if one does not gain accordance with his parents,
he will not be trusted by his friends. There is a [proper] way to gain accordance
with one’s parents: if one, in reflecting back upon himself, is not sincere, he will

108“Zhongyong” passage nineteen; Zhu Xi, Zhongyong zhangju ") % %), in Zhu Xi, Sishu zhangju jizhu
U5 & A)4EJF (Beijing: Zhonghua shuju, 1983), 31.
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not gain accordance with his parents. There is a [proper] way of making oneself
sincere: if one lacks a clear understanding of the good, he will be unable to make
himself sincere.'”

Here, what follows this “there is a [proper] way” is in each instance framed in the
negative—what to not fail to do—and while our text here phrases it somewhat
differently, it also lands on the idea of not daring not to be reverent (gan bu jing yu B
ANELER). Tt is worth noting that the “Zhongyong” lines appear within what some
consider to be part of an extended dialogue between Lord Ai and Kong Zi—the only
one in the text—which begins with the phrase “Lord Ai asked about governance” (<
75 [#0);10 this would thus also put them in the mouth of Kong Zi, though it remains
possible the dialogue was meant to end prior to these lines. No less notable is the fact
that this expression appears but only a few times among other early Confucian texts.
The only comparable example among the ritual compendia can be found in the “Zeng

109The twelfth passage of “Li Lou, pt. 1” B I in the Mengzi reads: “Master Meng said: ‘If those in
subordinate positions do not capture [the trust] of their superiors, the [allegiance of] the people cannot be
gained and they cannot be governed. There is a [proper] way to capture [the trust] of superiors: if one is not
trusted by one’s friends, he will not capture [the trust] of his superiors. There is a [proper] way to become
trusted by one’s friends: if one’s service to his parents is not gratifying, he will not be trusted by his friends.
There is a [proper] way to gratify one’s parents: if one is not sincere in the cultivation of his self, he will be
unable to serve his parents. There is a [proper] way of making oneself sincere: if one lacks a clear
understanding of the good, he will be unable to make himself sincere. Thus sincerity is the Way of Heaven,
and contemplating sincerity is the way of mankind. There has never been one with sincerity who failed to
motivate, and never one without sincerity who was capable of motivating” (& FEl : " & T A7 A7
Eo RAFAMIA W « R EAIE © AMERK - R ER 5 ERAHEE - SB0 B ERK
5 MUBATE  RE AR > AR S ATE - ABITE - RaRH SR o G - R2IE
W Ak - NZIEW - EIMATE > RZA W A RERETIF ). See Zhu Xi, Mengzi
jizhu FF4RIE, in Sishu zhangju jizhu, 282. A version of the final lines here, beginning with “Thus
sincerity,” also directly follows the parallel passage in the “Zhongyong”: “Sincerity is the Way of Heaven,
and bringing about sincerity is the way of mankind. One with sincerity hits the mark without striving,
attains without contemplating, and effortlessly accords with the Way—this is the sage” (§l# @ R ZiE
5 Bz AW o 3FE - A B o SIS - B2 ). The final section of the
“Zhushu” FEH#7 chapter of the Huainanzi #EF§ T also has a closely parallel passage that would seem to have
been adapted directly from one of these texts: “When the man of service dwelling in lowly seclusion wishes to
achieve high prominence, he must first reflect upon himself. There is a [proper] way to achieve high prominence:
one cannot achieve high prominence unless one’s reputation arises. There is a [proper] way to gain a reputation:
if one is not trusted by his friends, he cannot gain a reputation. There is a [proper] way to become trusted by
one’s friends: if one’s service to his parents is not gratifying, he will not be trusted by his friends. There is a
[proper] way to gratify one’s parents: if one is not sincere in the cultivation of his self, he will be unable to serve
his parents. There is a [proper] way to cultivate oneself: if one’s mind is not focused and unified, he will be unable
to focus on sincerity. The Way resides in what is easy yet one seeks it in the difficult; its demonstration is near at
hand yet one seeks it from afar—thus one fails to attain it” (LJEURE » Ak b » M - LiEf
o AEAE > TARE ISR o BUEHEIE  AMERA > ARERE - [FRACHTE ¢ FRAGRE - AMER
oo EATE  BOANEE  AREEBIR - A AIE O BRI - A S TR 8 - B
WSR2 18 > U 34). See Liu Wendian 3L, Huainan Honglie jijie iR I Z15Ef#, ed. Feng Yi #5i%
and Qiao Hua % # (Beijing Zhonghua shuju, 1989), 317. This most likely was adapted from the Mengzi
passage, not only because of the closer similarity to a couple of its lines, but also because a version of the last
few lines also appears in the preceding Mengzi passage (“Li Lou, pt. 1,” passage eleven): “The Way resides
nearby and yet is sought far way; affairs reside in what is easy yet are sought in the difficult” (& £ # 1 K&
I > HAE G MR Z ) (Mengzi jizhu, 281).

107hy Xi, at least, sections the text in this way. More on this matter will be said below.

°

https://doi.org/10.1017/eac.2024.5 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2024.5

Consulting the Elder 23

Zi shi fumu” % ¥ 5 5L B} (Zeng Zi’s service to his parents) chapter of the Da Dai Li ji,
a short text wherein a dlsc1ple asks Zeng Zi a series of three questions: “Is there a
[proper]111 way to serve one’s parents”? (SFA5C BT IE F-), “Is there a [proper] way to
serve one’s elder brother”? (35 ). f51& F-), and “Is there a [proper] way to serve one’s
younger brother?” (3 5 45 1 °F-). Interestingly, the kernel answer to the first question,
which in detail refers to the subtle art of remonstrating with one’s parents when they
are in the wrong, is precisely to “be loving, yet reverent” (ai er jing % Mi#{). The
phrase “you dao” also appears in a few other passages of the Mengzi, most notably in a
chain within the passage wherein Meng Zi describes how Jie 4t and Zhou %/ both lost
the world by losing the people’s hearts:

BAMHIE - FHR ﬁﬁ?%%?% PRERANE AHL IRRA
RHOAHE - Pkl R > Prid ) .

There is a [proper] way to attain the world: attain the people, and you will have
attained the world. There is a [proper] way to attain the people: attain their
hearts, and you will have attained the people. There is a [proper] way to attain
their hearts: simply to give them and stockpile what they desire, and do not
bestow upon them what they detest

Elsewhere, we find only a couple of comparable examples in the Xunzi'!®> and, among
more eclectic or non-Confucian texts, in a few scattered dialogues and passages found
in such works as the Guanzi ‘&, the Liishi chungiu = [KFFK, or the Han
compendium Shuoyuan.''*

"""When I refer to “early texts” in this article, I am broadly referring to texts from both the pre-imperial
and Western Han periods, unless otherwise specified.

112¢Li Lou, pt. 1,” passage nine; Mengzi jizhu, 280. Elsewhere, in passage three of “Liang Hui Wang, pt. 2”
ZEHF N, King Xuan of Qi 7% F asks: “Is there a [proper] way to interact with neighboring states?” (32 #5
[% 471 F). In passage five of “Teng Wen Gong, pt. 1” 32\ |, Meng Zi states that “If it is indeed correct
to bury one’s parents, then the filial son and person of humanity, in so doing, must certainly have their
[proper] way/principle” (HEZ a2t - RIZZFANZHILH > JFLATIER). The final somewhat
comparable example comes in passage two of “Gongsun Chou, pt. 17 Af2H I, wherein the disciple
Gongsun Chou asks Meng Zi: “Is there a [proper] way to attain an unagitated mind?” (AS8)):0> 1 T). See
Mengzi jizhu, 215, 263, and 229.

B3 The closest Xunzi parallels come from the opening passage of “Youzuo” & 4%, wherein Zilu asks Kong
Zi: “Dare I ask, is there a way to maintain what is full?” (B[ #5351 T; parallel passages occur in both
the Shuoyuan and Hanshi waizhuan); and from “Chendao” Fii: “Thus the humane are necessarily
respectful towards others. There is a [proper] way to respect others: the worthy are to be respected with
honor, the unworthy with fear; the worthy are to be respected with affinity, the unworthy with distance. The
respect is the same, but the [underlying] sentiment is different” (W{= & WA - BIAATIE - B35 R &
Wz > AHFRRWE ; BERBINSL - AHFRRTRZ - 0 L th)—note
again the attention to the proper relationship between “respect” and “affinity.” One other, less comparable
example appears in the “Jundao” chapter, where we are told of the ancients that “they had a [proper] way of
selecting people, and a [proper] method of employing people” (FLEX A& » HH NFHIE). See Wang
Xianqian F 5k (1842-1917), Xunzi jijie #j T4 /%, ed. Shen Xiaohuan L% and Wang Xingxian T £
% (Beijing: Zhonghua shuju, 1988), 520, 256, and 240-41.

114 Almost all of these examples are framed in the form of a question: i F-. We should also include here
the well-known example from the “Quqie” }i53% chapter of the Zhuangzi, where Robber Zhi ¥ is asked
by his disciple: “Is there also a [proper] way to thievery?” (78T 3E ).
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A second, relatively uncommon phrase of note is one that occurs no less than eight
times in Dialogue B, and notably once in Dialogue A as well: that such-and-such “is
the greatest [aspect]” (wei da %5°K) of something, as we see already in Lord Ai’s initial
question: “Might I dare ask what is the greatest [aspect] of the human way?” (B[] A
T8t #5°K). Here again, the most comparable example among other texts appears in
the “Zhongyong,” and this time almost certainly as part of its dialogue between Lord
Ai and Kong Zi:

AT e TH - T30 B AT R - HNAF > RIHEEE 5 KA
o RIHERE - MORBAEN > BONULEY » 553 LUIE - il DA
2% N BEIAKR 8% > Bl BEAK - BHIR > 582

S MPTAEM o TN AET > RATARTGR « #8087 A T UIAE
5 BAEE - ARTUIAGE B AN BRI - AFTEL
AFIR e 5 10

Lord Ai asked about governance. The Master replied: “The governance of Kings
Wen and Wu has been displayed on wooden tablets and bamboo strips. So long
as the men existed, their governance was implemented; when the men perished,
their governance ceased . ... Thus the execution of governance lies in its men,
the men are selected on the basis of one’s self, one’s self is cultivated on the basis
of the [proper] way, and the [proper] way is cultivated on the basis of humanity
(ren). ‘Humanity’ is [a matter of] the ‘human,” and in this, intimacy (/affinity)
towards kin (gin gin) is the greatest [aspect]. ‘Propriety’ (yi) is [a matter of] the
appropriate, and in this, the honoring of worthies is the greatest [aspect]. The
graded diminutions in intimacy towards kin and graded ranks in the honoring of
worthies are things to which ritual gives rise. If those in subordinate positions do
not capture [the trust] of their superiors, the [allegiance of] the people cannot be
gained and they cannot be governed. Thus the noble man may not fail to
cultivate his self. If he wishes to cultivate his self, he may not fail to serve his
parents; if he wishes to serve his parents, he may not fail to appreciate others; and
if he wishes to appreciate others, he may not fail to appreciate Heaven.”

Whether the words were intended to have been spoken by Kong Zi end at this point is
difficult to determine, but if the line reading “If those in subordinate positions do not
capture [the trust] of their superiors” is indeed part of the Master’s response here, that
suggests that it may indeed be correct (as Zhu Xi happened to arrange it) to include
the previously cited passage—in which the same line reappears verbatim—as a later
part of the same dialogue. Immediately following the present citation, the text (and
perhaps its “Kong Zi”) goes on to mention how there are five “prominent ways” (da
dao 1#I18) and three “prominent virtues” (da de J#4%) in the world, the former
consisting of the relationships between ruler and minister, father and son, husband
and wife, elder and younger brothers, and colleagues and friends—which, notably, is
an expanded and reordered version of the three cardinal relationships whose proper
handling Kong Zi emphasizes as the key to the successful practice of governance in his

115Zhu Xi, Zhongyong zhangju, 28.
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initial answer to Lord Ai in our current dialogue (“Ai Gong” Dialogue B). Most telling,
however, may be the shared emphasis between these two dialogues on the importance
of “intimacy towards kin” in balance with an attitude of “reverence” or “honor,”
though in this case more specifically the honoring of worthies and in terms of a
dialectical relationship between the cardinal virtues of “humanity” (ren) and
“propriety” (yi). All these points of commonality naturally serve to link these two texts
together in fascinating ways that are not to be easily dismissed.'®

Moving from turns of phrase to specific terms, we might first take note of
“Heaven’s way” (tian dao JX1B), which appears as a focal point of one of Lord Ai’s
questions here and its consequent response. While this term (including in the variant
forms of tian zhi dao K2 18 and tiandi zhi dao KM 2 i) comes up frequently in a
whole range of early texts—from the Laozi ¥ and Zhuangzi ¥ to the Guanzi
and Guoyu [B7f, to name just a few—the term is not particularly favored in texts that
are clearly associated with the Confucian tradition. Its only appearance in the Lunyu is
where it is specifically eschewed: “Zigong said: ‘Of the Master’s refined cultural
patterns we are able to hear, but we are unable to hear him speak of [human] nature or
Heaven’s Way” (7 HEl : T R72Z23% » WRMEE » Ry FHEE - A
AI{51fI R ). One of its only two appearances in the Mengzi is likewise placed in
the context of human nature and one’s personal mandate as a human. Our common
sensual desires are, Meng Zi tells us, a matter of human nature, though for the noble
man a mandate is involved therein; such things as “the sage’s relationship to Heaven’s
Way,” on the other hand, “[are] matters of mandate, [but] as [human] nature is
involved therein, the sage does not refer to [them] as mandate[s]” (22 \ 2 JA KiE
s arth > HHER  BFAGRE ). The other example, tellingly, occurs in the
aforementioned passage that duplicates the wording of a “Zhongyong” passage, and
which states: “Thus sincerity is the Way of Heaven, and contemplating sincerity is the
way of mankind” (MG » KZIEW ; B > AZiEH).!° Even in the
Xunzi the term appears only twice, once in the relatively inconsequential line “The
significance of dance commingles with Heaven’s Way” (J & Ki&3f), and the other
in a statement that specifically eschews the term’s relevance to humanity: “The ‘way’ is
not the way of Heaven, and not the way of Earth, but rather the way by which
mankind is led, the way that is taken (/guided/discussed) by the noble man” (&% >
ERZIE > Bz I8 » NZFTLUEW » B FZAriE ). This relative lack of
favorability makes its appearances within the ritual compendia all the more

16In the “Yue ji” 4450 chapter of the Li ji, we are told: “Thus it is said: ‘In the way of living (/nurturing)
people, music is the greatest [aspect]” #§Fl © AR 238 » 4629°KE | . The “Ligi” #44% chapter states
that “In ritual, timeliness is the greatest aspect, followed by accordance, followed by embodiment, followed
by appropriateness, followed by correspondence” (1 » RiZy K » NHIRZ » B8R » HIRZ > FBIKZ).
And in the “Jiyi” 4% 3% chapter of that work, it is recounted how Zeng Zi once heard from the Master—using
a perhaps slightly altered form of the phrase—that: “Among all to which Heaven gives birth and Earth rears,
there is nothing greater than mankind. One’s parents give birth to one whole, and when the son returns [his
body] whole, he can be said to have been filial” (KZ T4z » HiZ fige » MAKK - KEEAEMAEZ » F

"7“Gongye Chang” A%, passage 12 (5.12); see Zhu Xi, Lunyu jizhu, in Sishu zhangju jizhu, 79.
8 Mengzi “Jin xin, pt. 2” &% /0> T, passage 24 (7B.24); Zhu Xi, Mengzi jizhu, in Sishu zhangju jizhu, 369.
19See the twelfth passage of “Li Lou, pt. 1” cited in footnote 109 above.

120Erom “Yue lun” 445 and “Ruxiao” {24, respectively; see Wang Xianqian, Xunzi jijie, 383 and 122.
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significant. And while it does appear in several chapters of both ritual compendia, “Ai
Gong wen” is the only one, aside from the “Zhongyong,” in which it appears more
than once, there the focus of an entire paragraph of conversation.'?!

More noteworthy, though, is the use of the term wuwei 7%, “acting to no
purpose,” which also appears within that same paragraph and is likewise a term that is
generally not utilized in Confucian texts, save for a few well-known exceptions.'*?
Within the ritual compendia, aside from a possible instance of limited relevance in
“Liyun” #&1%#,'% this dialogue and the “Zhongyong” are the only two places in which
this term occurs, and both in a remarkably similar context:

“Ai Gong wen”:

FLF¥E TEHAC - H AR S > RRIEW o AP
é\ ERIEW o AT - RARIEW - SR > RE
° ]

Kong Zi replied: ~ “He values the fact that [Heaven’s Way] is unrelenting. Such as the sun
and moon following each other from east to west without relent—this
is Heaven’s Way. To lastingly endure without ever shutting down—
this is Heaven’s Way. For things to find completion while it acts to no
purpose—this is Heaven’s Way. To shine brilliantly after achieving
[such] completion—this is Heaven’s Way.”

“Zhongyong”:

b ARTE . AT BATK - RIMZIE > FIEEmaE
HZMAE - RLAYAR - K238 > Bl B mtl > Bl > X
HE , ﬁ‘H_j, o 124

Someone like this is manifest without even presenting himself, causes change
without even taking action, and brings completion while acting to no purpose. The

12IThe “Zhongyong” lines include the aforementioned “Sincerity is the Way of Heaven, and bringing
about sincerity is the way of mankind” #%# > KW ; 32 # > AZiEH and another instance to be
cited shortly. Perhaps the most noteworthy example among other “chapters” comes from “Liyun” $§i&:
“Kong Zi said: ‘As for ritual, it is the means by which the former kings inherited Heaven’s Way and by which
they brought order to human affections. Thus those who lose it die, and those who gain it live” (fL-FFI :

FRAE > SBELRRZIE » LA N2 > MR HIE > B2 EE ).

122These include passage four of the “Wei Ling Gong” fi# % /A chapter of the Lunyu (15.4): “He who could
rule by acting to no purpose, was it not Shun!” (#41M A # » HIEHEL); the “Jiebi” fif# chapter of the
Xunzi: “Thus in carrying out their way, the humane act to no purpose, and the sages do nothing forcibly”
(BAFHZATIEW » 28 BAZATEDW > H5EH); and the words of “Kong Zi” as portrayed in the
“Youzuo” %44 chapter of the Xunzi: “For water universally benefits all living things while acting to no
purpose, [thereby] resembling virtue” (57K B AL 1M 29 > 4. See Zhu Xi, Lunyu jizhu, in Sishu
zhangju jizhu, 162; and Wang Xianqgian, Xunzi jijie, 404 and 524.

123“IWith the various sacrifices and their attendants all in order,] the king acts to no purpose in his inner
heart, and thereby holds on to ultimate correctness” (£ H .0 25tH » DLSFEIE). “Wu wei” also occurs
together once in the “Wen Wang shizi” 3 Tt chapter, but there in the totally unrelated sense of simply

247hu Xi, Zhongyong zhangju, 34.
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Way of Heaven and Earth can be exhausted in a single word: as it is never
duplicitous on behalf of things, its production of things cannot be fathomed. The
Way of Heaven and Earth is vast, abundant, lofty, bright, long, and enduring.

Parallels with “Kong Zi xianju” FL-7 [ J&

In addition to the “Zhongyong,” another text with which Dialogue B reveals
suggestively close connections is the “Kong Zi xianju” chapter of the Li ji—the first
half of which also appears as a text among the Shanghai Museum manuscripts given
the title of “Min zhi fumu” [ 5 £}.1%> Of particular note are the underlined terms
and phrases from the opening and closing lines of the following paragraph of
Dialogue B:

LrEsH THAANEZE . BEFETHR . FiE- ... . BUR
5o TUkT > bk BT =4 > AIRFERTR » KEZIED -
it AIEIIER -

Kong Zi then continued: “In former times, in the governance of the enlightened
kings of the three dynasties, reverence was invariably paid to consorts and sons,
and [for this] there was a [proper] way . ... [Reverence for] one’s own self leads
to [others’ reverence for| their selves; [reverence for] one’s own son leads to
[others’ reverence for] their sons; and [reverence for] one’s own wife leads to
[others’ reverence for] their wives. If the ruler practices these three [forms of
reverence], his [reverential] spirit will infuse the entire world. This is the way of
the great kings, and if things are thus, all the states and households will be in
compliant accord.

First, on a general level, the phrase “his [reverential] spirit will infuse the entire world”
(PRF- K K &) reminds one most immediately of Kong Zi’s opening lines from “Kong
Zi xianju” (“Min zhi fumu”): “A father-and-mother of the people! He must
comprehend the source(s) of ritual and music, so as to achieve the five attainments
and practice the three absences, and thereby transfuse the world” (% [ 2 S BET- !

DAIEAELE Y R DI R WAT =4 > DR K F).12° While the exact sense of
kai hu tianxia V- KT is a little ambiguous, that it may involve a transfusing gi % is
suggested by the “Kong Zi xianju” rephrasing of its similar notion later in that text as
zhiqi sai hu tiandi ERIET- R ([The virtuous] energy of intentions fills [the

125See Ma Chengyuan F§ 7K et al., eds., Shanghai bowuguan cang Zhanguo Chu zhushu, v. 2 g4
BB 27735 (=) (Shanghai: Shanghai guji, 2002), 3 and 15-30 (photographic reproductions) and
149-80 (Pu Maozuo’s i /¢ transcription). More on the relationship between this manuscript and “Kong
Zi xianju” will be noted below.

which, if not simply a phonetic loan for 1, could alternatively be understood along the lines of “shine
brightly.” A similarly worded notion of “filling” the world is found in a passage that occurs in both the “Jiyi”
4%3% chapter of the Li ji and the “Zeng Zi daxiao” ¥ F’KZZ chapter of the Da Dai Li i, the former version
of which reads: “Zeng Zi said: ‘For filial piety, once erected, fills the expanse of Heaven and Earth; once
disseminated, transfuses [the land within] the four seas; and once conferred upon later generations, effaces

all distinctions of time and space” (¥ -FEl : "R » B2 MR » H 2T Ik - fEsEE i
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expanse between] Heaven and Earth) and its recurring focus on “energized intent”
(gizhi % %)."* In “Kong Zi xianju,” the main conduit of this “energy of intentions” or
“energized intent” is the practice of the “three absences,”’?® and it may be no
coincidence that the “[reverential] spirit infusing the entire world” in our dialogue
here is similarly the result of “one who practices these three” (7 . =% )—albeit here
“these three” constitute manifestly different forms of reverence from the “three
absences.”

More striking, though, are the other two underlined terms in this passage. Notably,
while references to the “three [founding] kings” (san wang —+) of the Xia, Shang,
and Zhou are of course rife in early literature, the phrase san dai ming wang —4{H] -
(the enlightened kings of the three dynasties) appears only in this dialogue and the
“Biao ji” AL (Record of example) chapter of the Li ji, the latter of which reads: “The
Master spoke thus: ‘In former times, the enlightened kings of the three dynasties all
served the spirits of Heaven and Earth, in which service they never failed to employ
tortoiseshell and milfoil divination—not daring to employ their own private
[judgments] and [thereby] serve the Lord-on-High with disrespect” (52 @ " #
=MW EBEFRIZ ] > E4E B2 ABCA - BH B ). If we
extend this phrase to include the variant form of simply san dai zhi wang =X 2 T
(the kings of the three dynasties), however, we find yet one further reference, which
occurs in the second half of “Kong Zi xianju,” at the very end of Kong Zi’s mini-
lecture:'*?

F=RzEth  BEELH - &x TWURT » 2HAC] » =2
oo [ibHSCHE > kU] - REZfEH .

In coming to rule the kingdom, the [sage] kings of the Three Dynasties invariably
first [accomplished] a fine reputation. As the ode has it, “Brilliant, oh brilliant, is
the Son of Heaven, his glorious reputation never ceasing”—[such] were the
virtues of the Three Dynasties; and “He promulgates his refined virtue, and
harmonizes the four regions”—[such] were the virtues of the great kings.'**

127The “Min zhi fumu” version of this line is slightly different and perhaps somewhat corrupted, but
otherwise more or less equivalent; for details see Chen Jian [##ill, “Shangbo jian ‘Min zhi fumu’ ‘er de ji sai
yu sihai yi’ jujieshi” FIfE (RZACBEY T MifHREZER IYIE R | AIfFRE, in Shangboguan cang Zhanguo
Chu zhushu yanjiu xubian 1888 ER R 217 E 6 57 44, ed. Shanghai daxue gudai wenming yanjiu
zhongxin b KEL T AASCHIFFL 10> and Qinghua daxue sixiang wenhua yanjiusuo i 3 K5 A SO AL
BFFLHT (Shanghai: Shanghai shudian chubanshe, 2004), 251-55.

128That is, the “music of no sounds” (#% 2 %), the “ritual of no bodily deportment” (##42 1), and
the “mourning of no apparel” (#/lx 2 #2).

B0Versions of this passage also occur in the “Wenyu” ] & chapter of the Kongzi jiayu and juan 5 of the
Hanshi waizhuan. We should note that another variant, —f{2Z B T, appears once in the Liishi chungiu,
and the phrase —fX(Z)ZE F occurs quite a number of times in the Mozi. No such further variations of =
fX X 7, however, are found in any texts of clearly Confucian orientation, or anywhere else, for that matter.

132The cited lines come from consecutive couplets forming the final stanza of the ode “Jiang Han” V1.7

(The Jiang and Han Rivers) of the “Da Ya” section of the Shi jing, an ode written in praise of King Xuan (and
his minister Shao Bohu #1H %), used here toward other purposes.
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In the passage from Dialogue B above, Kong Zi is made to bookend his initial
reference to “the governance of the enlightened kings of the three dynasties” (=%
BT 2 ) with “the way of the great kings” (KL ZiEtH) at his statement’s
conclusion, whereas here, remarkably, the same thing happens with “the kings of the
three dynasties” (=/R%2 T ) and “the virtue of the great kings” (KT 2 fl).
And as it turns out, the phrases “way of the great kings” (/K2 1) and “virtue of
the great kings” (K 2 ) occur nowhere else in early literature—the phrase being
so unusual that commentators have insisted on reading the “great kings” (da wang
KFE) of these passages as specific references to the historical King Tai (Tai wang

K TF).133

Connections with “Ziyi” , “Fang ji”, and “Biao ji”

Specific terminology and phraseology aside, there are, finally, areas of general
philosophical overlap for which we can also observe close points of correspondence
among these texts. In particular, we might also note the similarity of such statements as
“the people of the hundred surnames will become reverent and humble without having
even been commanded to do so” (FI #EANGFTALAS) in Dialogue B of “Ai Gong wen”
with such lines as “Thus the noble man is revered without even taking action, and trusted
without even speaking” (H(H T AENMH - A FM15) from the final passage of the
“Zhongyong.”'** To be sure, similar lines are found in any number of early texts, ranging
from the Zhuangzi to the Liishi chungiu to the Huainanzi, and, most notably among
Confucian texts, in the opening lines of the “Biao ji”: “The Master spoke thus: ‘Let us
return! The noble man is prominent while in seclusion, solemn without making any
display of it, awesome without being stern, and trusted without even speaking™
(FEZ VI B TR > ARTRE > ABIE > AF T ). However,
within the same paragraph of “Dialogue B” text, it is also interesting to note that the 7§ X
HIJIXY pattern seen in the statement £ it 5 R RAEEF > BRI RAER] (When the
noble man goes too far with his statements, the people will follow in acting upon his words;
when he goes too far with his actions, the people will follow in acting upon his model) is in
fact seldom seen in early texts. Aside from one instance in the Lunyu and a couple of cases in
the Hanshi waizhuan and Shuoyuan, the other four examples all come from the three
closely related Li ji “chapters” traditionally associated—in addition to the “Zhongyong™—
with Zisi . the “Fang ji” (Record of Boundaries): “The Master said: ‘If the noble man
honors others and lowers himself, prioritizes others and deprioritizes himself, the people will
be made to be yielding” (7= : "HTHEANMEC > s AmEC » HIRAEE | ), and
“Thus if the noble man oversees with trust and yielding, the people will be generous in their

133As discussed earlier in note 86 above, K T, “great kings,” could be read A F, “King Tai” (Zhou King
Wen’s grandfather), as commentators since Zheng Xuan have indeed read it and as it appears in “Wen yu”
in some editions of the Kongzi jiayu—probably in order to signal that the editor in fact read it that way (the
Hanshi waizhuan version of the passage, however, still writes it as K; the two graphs are, in any case,
cognate). However, reading K F as a general descriptor of “great kings” here would—just as in “Dialogue
B”—again make better sense as a concluding line than to single out King Tai uniquely from the already-
mentioned “kings of the three dynasties”; it reads more naturally to simply take “great kings” as an alternate
expression for the aforementioned “[enlightened] kings of the three dynasties” and their ilk.

134Zhu Xi, Zhongyong zhangju, in Sishu zhangju jizhu, 39.

https://doi.org/10.1017/eac.2024.5 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2024.5

30 Scott Cook

ritual requitals” (M FEELAY: - AR Z IRAGH); the “Biao ji”: “The Master said: ‘If
the noble man does not praise people with [mere] words, the people will be made to be
loyal” (FEI = TEFALLEN » HJRAER | ); and the “Ziyi” (Black Robes): “Thus if
the noble man looks back upon his words before acting, so as to fulfill his trustworthiness,
then the people will [likewise] be unable to exaggerate their [own] beauty or minimize their
lown] failings” (#H 75 () FMATLARRHAS » AIRAFRHIEM N ).
Notably, two of these examples also duplicate the specific pattern of [GfEX seen in the
FAEEE and FRAFH] of the Dialogue B statement.

Where do we find other examples of this idiosyncratic phrase? Once again, four of
them occur in these same texts; in the “Fang ji”: “The Master said: ‘If [the minister]
praises the ruler when good is accomplished and faults himself when things err, the
people will be made to be loyal” (= : "3BRIFEAE > WHIFC > AIRIESD
“The Master said: ‘If he [as a son] praises his parents when good is accomplished and
faults himself when things err, the people will be made to be filial” (= : "3RI
B WRIFEC - RIRAEZ | ), and “The Master said: ‘If the leader of the people
shows respect to the elders in court, the people will be made to be filial” (7= © " &
RFE - BHEAZRIRAEZ | ); and the “Ziyi”: “The Master said: ‘If one is as fond of
beauty as [one is of] black [courtly] robes (as in the ode “Ziyi”), and as despising of the
wicked as [one is of] slanderers (as in the ode “Xiangbo”), then noble ranks will not be
transgressed, and the people will act with honesty; implements of punishment will not
be utilized, and yet the people will all submit™ (FFI @ " 4FBan4iK » Rk
i > REEANETT RARIE » AR BB 5 )'%; the only two other examples are

likewise found in the ritual compendia.'*8

written Eit, Whlch might 1nstead be read EE “look back upon,” as Zheng Xuan in fact reads it); there are also
many more examples of ... R ... in these texts where the preceding leadership-by-example model is
not explicitly stated as the actions of the “noble man” (# ¥). The Lunyu instance occurs in the second
passage of the “Tai Bo” chapter (8.2), wherein the Master is given to remark: “If the noble man is earnest
toward his parents, the people will be inspired toward humaneness; if he does not neglect his former
acquaintances, the people will not grow indifferent” (F T8 A% » IR BUAL ; MEEAIE > RIRAHD.
In juan 1 of the Hanshi waizhuan, we have the lines “Thus if the noble man is moderate in his clothlng and
appropriate in his demeanor, the people’s eyes will be gratified; if his speech is modest and his responses
forthcoming, the people’s ears will be gratified; and if he seeks out the humane and shuns the inhumane, the
people’s hearts will be gratified” (MCH TR MRS - &30 > IR BMKR S5 B\l IR
HARR A EMT > RIRZ LR 2); a close parallel is also found in the “Xiushen” &£} chapter of the
Shuoyuan. And in juan 5 of the Hanshi waizhuan we find: “Thus if the noble man cultivates himself and
practices filial piety, the people will not turn against him; if his reverence and filial piety reaches below, the
people will know to be compassionate and caring” (#UH A& & K& 2% » RIRAGER - BEziEFr - AR
HIZEE ). Even if we substitute “ruler” () for “noble man” (F-F), this small list does not expand much,
with only a few additional examples from the Guanzi to note.

lines have some substantlal Varlatlons, 1nclud1ng lacking the line about the “transgression of noble ranks”
altogether; for details, see Scott Cook, The Bamboo Texts of Guodian: A Study and Complete Translation, vol.
1 (Ithaca: Cornell University Press, 2012), 375-78.

138Tn the “Xiang yinjiu yi” 48&Ki¥i 2% chapter of the Li ji, we find the statement: “If you prioritize ritual
over material resources, the people will be made to be reverent and yielding and not contend” (G181 1%
W RIRAFALEE N AN F+2); and in both the “Pinyi” #£2% chapter of the Li ji and “Chaoshi” {5 chapter
of the Da Dai Li ji, we find: “If the regional lords encourage each other to value ritual over material

resources, the people will be made to be yielding” & {EAHE (&) LUK EE > AIRIEFHER). Sun
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Some Tentative Conclusions

What does this all tell us? The answer naturally depends on which particular forms of
evidence we are considering. The use of common terminology, for instance, while
highly suggestive, might show only that the texts in question derived from similar
impulses or within the same intellectual milieu. That a couple of Confucian texts
would borrow common terminology such as tian dao or wuwei that likely originally
derived from sources beyond the confines of Confucian lineages may thus in that
regard not be entirely remarkable, though the confluence of both terms within closely
related contexts is certainly at least suggestive of more direct ties between the texts in
question. The same limitations apply even more to the case of the common
appearance of shared notions—however particular those notions may be—where they
do not involve especially close repetitions of wording. When it comes to more
idiosyncratic phrases, however, these are far more suggestive of direct connections,
especially where such phrases are subtle enough to not otherwise scream for attention.

Broadly speaking, such connections are of two possible varieties. Most directly,
subtle echoes of unique language usage could reveal traces of common authorship, as
everyone naturally has one’s own idiosyncrasies in phraseology just as every individual
has a unique signature. Indirectly, however, the connections could take the form of
conscious imitation, where one may have occasion to attempt to replicate a prior
dialogue model down to the smallest detail of verbal interactions between characters.
And we can also imagine something in between these two possibilities: common
authorship could, for instance, be understood more broadly to include authorship by
different individuals within the same teacher-disciple lineage, wherein a disciple or set
of disciples either consciously or subconsciously imitated the model of a master under
whom they had studied so closely. Each of these scenarios is significant in its own way.

For conscious imitation of a Confucian dialogue beyond the confines of a lineage or
common ideology, we have the fascinating examples of the many parodies (or, in some
cases, quasi-tributes) of such dialogues in the Zhuangzi. In some cases, the level of
attention to detail is in fact quite striking and reveals an author who is quite a master
of the literary craft of parody.

For instance, in dialogues in both the “Dasheng” ##4 and “Zhi beiyou” A1t
chapters, confused disciples are given to ask Confucius (there referred to as
“Zhongni”) the question B[] 7[5 (May I dare ask what [this] refers to?), which is the
stock form of questions to the Master in “Ai Gong wen” (/“Ai Gong wen yu Kong Zi”).
Remarkably, within the ritual compendia, the only other places we see the phrase are
in two of the three “Confucius at leisure” texts: “Kong Zi xianju” (notably in both
“halves” of the dialogue) and the “Zhuyan” 3275 chapter of the Da Dai Li ji."*® The

both differ slightly in having {f followed by a noun (“words” &%, “model” Hl) rather than one of the
adjectival virtues (“loyal” i, “filial” 2%, “reverent” 4, etc.) seen in all these other examples, but the effect is
much the same.

139The phrase also occurs in the “Gongsun Chou, pt. 17 A& H I (2A.2) chapter of the Mengzi, and, in
somewhat different contexts among other Warring States texts, once in the Guanzi & and thrice in the
Zuo zhuan. The related phrase B[ {41 (May I dare ask what kind of . . . ), which also appears in the “Ai
Gong wen wuyi” (Dialogue C) text (but not in the Zhuangzi), is also notably found in both “Kong Zi xianju”
and “Zhongni yanju” (the third “Confucius at leisure” text) (it also appears once in the Mengzi and once in

https://doi.org/10.1017/eac.2024.5 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2024.5

32 Scott Cook

somewhat more common vyet still idiosyncratic phrase EFEI% (/575 &/ BG4

(I will tell you) is found uttered by Confucius to disciples in the “Renjianshi” }\ﬁeﬁiﬁ,
“Qiushui” k7K, and “Yufu” #52 chapters of the Zhuangzi—though this particular
term is also adopted in other dialogues in that work between imaginary interlocutors
wherein a certain figure assumes a similar role as a kind of enlightened master.'*
Finally, and even more interestingly in terms of narrative detail, we have the term
giaoran k3R (apprehensivel, taken aback) and its variants (B4R ~ #E ~ 158 - i
& ~ JEHR)—often in conjunction with zuo se {E % (changed facial expressions)—as
descriptors of participants’ reactions in dialogue contexts. This expression occurs
three times in Dialogue B, and once in Dialogue F (from the Xunzi), in all cases
descriptive of Kong Zi’s reaction to one of Lord Ai’s comments or questions.'*!
Elsewhere in the ritual compendia, it also occurs in the “Confucius at leisure” text
“Zhuyan”—as Kong Zi’s reaction to a dumb question from his disciple Zeng Zi; and
thrice in the “Sidai” PY4% and “Shaoxian” />[H] texts (two of the so-called “Kongzi
sanchao ji” dialogues mentioned in note 4 above)—though in two of these cases it
portrays the Lord’s reaction rather than Kong Zi’s. Elsewhere, the term appears
occasionally in a few other dialogue or purely narrative contexts scattered amongst a
variety of Warring States and early Han works, but on balance it is decidedly
associated with dialogues involving Kong Zi.!*? Not surprisingly, roughly half of the
instances in the Zhuangzi describe Kong Zi in just such imagined dialogues: in
response to his disciple Yan Hui in both “Dazongshi” “K % and “Rangwang” 3% T,
in response to Lao Laizi 3£ ¥ in “Waiwu” #M/J, and twice in response to the
fisherman guest in “Yufu” #5214

the “Yue ji” 4450))—yet another turn of phrase suggestive of a close connection between the “Ai Gong wen”
dialogues and the “Confucius at leisure” texts. Within the “Ai Gong wen” dialogues, specifically, the use of
the “Dare I ask” phrases appears designed to suggest a “disciple-like” status on Lord Ai’s part.

M0[nstances may be found in “Zaiyou” £, “Tianyun” Kif, “Dasheng,” and “Gengsang Chu” B 5% 4E.
Most notably, within the ritual compendia, this phrase also occurs in both the “Zhongni yanju” and
“Zhuyan” dialogues; it is also found within dialogues in the “Zeng Zi tianyuan” 7 K[E and “Wey
jiangjun Wenzi” % 5 3CF chapters of the Da Dai Li ji. Elsewhere among Warring States texts, there is
one instance in the Lunyu and quite a few in dialogues involving Confucius in different chapters of the
Xunzi. Especially remarkable is its occurrence in one feigned Confucian dialogue portrayed in the “Feiru,
xia” Eff F chapter of the Mozi &&F.

1411y the third of the three instances in the former, and the one in the latter, the term is written FtsX
rather than (4.

120ther examples involving Kong Zi are seen in the “Shenren” 1H A\ chapter of the Liishi chungiu, where
the term describes Kong Zi in response to remarks reported by Yan Hui. An instance from the “Jingshen”
1H chapter of the Shuoyuan is another case where the term occurs in a dialogue between Kong Zi and Lord
Aij, but it is Lord Ai that changes his facial expression. The first of two examples in the Han Shi waizhuan
describes Yan Hui’s response to a statement by Kong Zi, and in the “Zhongni” {1 J& chapter of the Liezi %1
¥, the term describes Kong Zi in response to a remark by Yan Hui—embedded there within the familiar
context of “Confucius at leisure” 141 J& [H]/&. While strongly associated with Confucius, however, the term
does appear in other dialogue contexts as well, including several times between Yan Zi 2:F and Lord Jing of
Qi A in the Yanzi chungiu 273 FK, among others.

“3The first of these is written ¥##X, and the “Waiwu” instance is written 2#4X. The instances not
involving Confucius, all written 44, respectively describe the famous minister Zichan F & in dialogue
with a crippled criminal (Dechongfu #8758 1F), Yang Ziju F% 7 /& (possibly Yang Zhu #%%) in dialogue with
Lao Dan %1} (in both “Yingdiwang” [ T and “Yuyan” & 5), Zigong FH in dialogue with Lao Dan
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The recurring use of all such tell-tale terms in these parodies shows obvious signs of
conscious imitation, which in turn suggests a source of well-known, pre-existing
model texts upon which to draw, ones whose narrative quirks would have already been
familiar to the audience for whom these newly imagined dialogues were intended.

In some ways, we might suppose that such forms of direct imitation would actually be
less likely to occur in texts written by followers of a master within the same ideological
lineage, where the emphasis was no doubt more on the transmission of ideas and
philosophical positions rather than achieving a convincing mimic of a prior textual dialogue.
But to the extent that such imitation may have in fact occurred within a single lineage, the
very act of such a form of common lineage authorship would itself certainly be significant
for our understanding of intellectual-historical developments in the period.

Perhaps more interesting, however, are the idiosyncratic terms that we do not find
in texts that clearly involve conscious imitation. Such dialogue-advancing and
narratively descriptive phrases as “May I dare ask what this refers to?” “I'll tell you,”
and “[He] apprehensively changed facial expression” are both prominent and colorful
enough to have been readily noticed and adopted by those eager to imitate the form
and tone of a particular text. By contrast, less intriguing yet still idiosyncratic locutions
such as “is the greatest [aspect]” or “there is a [proper] way [for something],” or even
the close juxtaposition of the “kings of the three dynasties” with “great kings,” were
perhaps subtle or unremarkable enough to have escaped the attention of any
conscious mimicker and appear far more likely to evidence common authorship—
either derivation from the work of the same individual author, or, if not that, then
from followers of texts that would have been so frequently consulted or even
memorized by members of a common lineage as to have pervaded their subconscious
writing habits (or perhaps patterns of speech more generally). While any such
evidence remains tenuous at best where it occurs in isolation, a confluence of such
evidence within a particular constellation of texts, especially when some of the terms
in question are almost entirely absent elsewhere, points us more firmly in the direction
of common authorship of one sort or another.

In this study, we have observed how the dialogues in “Ai Gong wen”—particularly
Dialogue B—reveal remarkable parallels on multiple levels with both the
“Zhongyong” and the entire text of “Kong Zi xianju,” not to mention with such
closely associated texts as “Biao ji,” “Fang ji,” “Ziyi,” and even portions of the Mengzi.
What might this tell us about dating and authorship? To take the “Kong Zi xianju”
example first, the fact that the “Ai Gong wen” parallels with that text clearly cut across
both halves of it would only serve to corroborate my findings elsewhere, based mostly
on entirely separate evidence, that the two halves of “Kong Zi xianju” did indeed
belong together and that the excavated manuscript “Min zhi fumu” was simply an
excerpt from that larger, originally integrated text.'** If this holds true, it is clear that
“Kong Zi xianju” as a whole was written by no later than around the end of the fourth

(“Tianyun” Kif), great officers in response to King Wen 3 F (“Tian Zifang” H-F77), and one fictional
figure in response to another (“Gengsang Chu” Bk 4¢).

44For details of the argument, which involves comparison with the way the text is erroneously divided up
in the Kongzi jiayu, see Cook, “Confucius After Hours: An Analysis of the ‘Master at Leisure’ Dialogues in
the Li ji,” especially 146-50; or, somewhat more comprehensively, Gu Shikao [Scott Cook], “Cong ‘xian ju’
lei wenxian kan Shangbo jian ‘Min zhi fumu’ ji Li ji, Kongzi jiayu xiangguan pianzhang de xingzhi” & " [A]
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century BCE—assuming a probable dating of around 300 BCE for the Shanghai
Museum manuscripts—and if “Ai Gong wen” indeed derived from a common author,
the same would hold true for “Ai Gong wen” as well (or certainly at least Dialogue B).
This is further corroborated by the close connections “Ai Gong wen” also betrays with
“Ziyi” and its likely cohort texts “Fang ji” and “Biao ji,” as we know for certain that at
least “Ziyi” also predates the roughly-300 BCE interment of both the Guodian tomb
and whatever tomb the Shanghai Museum manuscripts were stolen from.

The other text that shares the greatest formal similarity with “Ziyi,” “Fang ji,” and
“Biao ji” is, of course, the “Zhongyong,” but the “Zhongyong” is also clearly the most
problematic of these texts to date, given especially the long-observed anomaly of the
passage wherein, perhaps anachronistically, it is stated that:

AR - FFESC - AT > B AL A > ARG
1S A HAE > HREAL  RABUEREAER -

Now all the carriages of the world drive the same tracks, documents share the
same forms of writing, and practices share the same order. Though one may have
the position, if he does not possess the virtue, he dare not create ritual and music
therefrom; and though he possess the virtue, if he does not have the position, he
also dare not create ritual and music therefrom.

This statement has led to a view—now something of a scholarly consensus—that the
composition of either the “Zhongyong” as a whole or at least substantial portions of it
must post-date the Qin Z unification.!*> Whether the statement is indeed an
anachronism, however, is open to question, for so long as one does not neglect to read
the “now” phrases together with the “though” phrases that follow them, we should in
fact be inclined to read the whole utterance as a hypothetical, in other words: “Now
suppose that all the carriages of the world were to drive the same tracks ... [even
then], though one may have the position [of Son of Heaven], if he did not possess the
virtue, he [should] not dare to create [new] ritual and music therefrom.”'*® This
reading is supported by other co-occurrences of jin % and sui #f in early texts, as in
the “Quli, shang” H1E_- chapter of the Li ji, for instance, where we are told “Now if
someone were to be lacking in ritual, then though he may be well versed in speech,
would he not still have the mind of a bird or beast!” (& A\ 1M 4% > #ife S > NS
#f 2 .0 F); and, in the words of “Kong Zi” as quoted in the “Youzuo” Ak chapter of

JE O BESORE IR (R AR & (HEREY - (FLFEGEY MR F PR, in his Shangbo zhushu
Kongzi yulu wenxian yanjiu, 225-69, especially 251-65.

5For the argument that it must be a post-unification statement, see Feng Youlan #5/X R, Zhongguo
zhexueshi (zengdingben) HHTTEEE (WEFTA) (1944; expanded edition Taipei: Taiwan Shangwu
yinshuguan, 1983), 446-48. Feng himself suspected that what he sees as the “middle portion” of the
text—passage 2 to a few lines into passage 20 (up through “¥i# 2% » BE 2 5 » #FrEW”), by Zhu
Xi’s numbering—is at least generally the product of Zisi’s authorship, whereas the first passage and last
several passages derive from later elaborations going all the way into the Han; Feng’s views on this are very
close to ones separately offered by Takeuchi Yoshio i [N 2/ (1886-1966). For the “anachronistic” lines in
question, see passage 28 of Zhu Xi, Zhongyong zhangju, in Sishu zhangju jizhu, 36.

46T am not the first to propose such a reading. Li Xueqin Z%:#)) has previously offered a similar take,
though I am unable to track down the precise reference.
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the Xunzi: “Now suppose there were the right man, but he did not encounter the right
time, then though he may be worthy, would he be able to put anything into practice?
[But] were he to encounter the right time, what difficulties would he have!” (% H
A o ANIEH > #EE > HART T 2 HIEHRE » EEZA). If this sort of reading
holds, then what the passage does tell us is only that it was written at a time when
unification of the realm had already begun to be imagined, which was in fact the case
by the latter years of the fourth century Bce.!*’

Yet even if we choose to view that passage as an expression of a post-unification
worldview, that certainly would not entail that the whole of the “Zhongyong” is a product
of the Han dynasty, given especially all the close resonances it shares, both ideologically
and formally, with other Warring States texts. We could well suppose that the
“Zhongyong” was constructed in several layers upon the foundation of a text having the
Kong Zi-Lord Ai dialogue (its current passage 20, in Zhu Xi’s numbering) at (or even as)
its original core, which makes a good deal of sense when we consider that the dialogue is
both anomalous in form from the rest of the “Zhongyong” and yet contains within it
many of the core terms and ideas expressed throughout the rest of the text. Much work on
this issue remains to be done, but given the undeniably close resonances this dialogue has
with Dialogue B of “Ai Gong wen,” and the latter’s likely fourth century BCE provenance,
we have much cause to further rethink the dating of what remains one of the most
important texts in the long and far-reaching Confucian tradition.

Finally, it should be clear from the foregoing that “Ai Gong wen” not only betrays
an especially close connection with “Kong Zi xianju,” but with the other two
“Confucius at leisure” texts from the ritual compendia as well: “Zhongni yanju” and
“Zhuyan,” which in turn, as I have attempted to demonstrate elsewhere, all reveal close
resonances with one another. Of the three, “Zhuyan” is likely derivative—concerned
as it is with the types of concrete administrative issues that would seem to be more
reflective of late-Warring States texts—and may well be a candidate for what we have
spoken of here as conscious imitation within a common lineage.'*® “Kong Zi xianju”
and “Zhongni yanju,” however, would appear to be constructed of the same cloth, and
in this regard it is interesting to observe that not only do they both share relatively
unique phraseology in common with “Dialogue C,”'* the latter also shares a pattern
in common with “Dialogue B” which, as far as I can ascertain, appears nowhere else

1471t should further be noted that we need not await the concrete proposals of Li Si Z2#ff to imagine a
world connected by common carriage tracks, as the term tong gui [Fl#fl already appears in other pre-Qin
texts as a stock metaphor for a group of either states or actors united in their words or principles. See, for
instance, the “Bajian” /\ % and “Nei chushuo, shang” Wi b chapters of the Han Feizi #%#3F-F, where
the term “with a single voice and common track” —#&¢[F]#]l is employed to such ends; Wang Xianshen -5
1H, Han Feizi jijie $9E T4, ed. Zhong Zhe $% ¥ (Beijing: Zhonghua shuju, 1998), 54 and 217. See also
the “Jun chen, shang” F [ I chapter of the Guanzi &F, where “documents united in names, and
carriages united in tracks” E[F44 » HL[F#fl are presented as the “ideals of rectified [governance]” (zhi
zheng % 1E) within a Zhou “feudal” structure; see Li Xiangfeng 521 B\, Guanzi jiaozhu & F1iE, ed. Liang
Yunhua 23 # (Beijing: Zhonghua shuju, 2004), 559. Most crucially, the Zuo zhuan already uses the term
tong gui to indicate the most inclusive area possible of all regional lords loyal to the Zhou king: “[When] the
Son of Heaven [passes away, he] is buried after seven months, and all those of common carriage tracks arrive
[to mourn him]” KF-HHMi%E - [AIWIEE 2. See Yang Bojun, Chungiu Zuozhuan zhu (zengdingben), 16.

148See Cook, “Confucius After Hours,” 155.

149See note 139 above.
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among the ritual compendia—one which takes the form of “AZ ffiB » CZ fiiD1H,” as
follows:'*°

“Ai Gong” Dialogue B:
B R Al e -

Whatever the ruler practices, it is this that the people of the hundred surnames
follow.

“Zhongni yanju™:
BB > R PTia - PR > M PTRLE -

“Wherever ritual prospers is where the masses are well-ordered. Wherever ritual
is abandoned is where the masses are in chaos.”

Again, while such an instance of relatively unique overlap may be less than convincing
on its own, when the entire constellation of such close resonances among “Ai Gong
wen,” “Kong Zi xianju,” and “Zhongni yanju” are considered in tandem, common
authorship of one sort or another presents itself as a distinct possibility.

To that end, we might propose a working hypothesis that these three texts formed
part of a small core of writings formulated by either a single individual or group of
individuals within a common Confucian lineage who had a particular interest in
presenting their philosophy in a set of closely related, yet somewhat-distinct
narrative contexts designed to highlight that philosophy with convincing rhetorical
effect, whether that be to impart the sense that Confucius saved his most profound
philosophy for unusual “moments of leisure” with his disciples, or that he proffered
his most important views on governance as an elder statesman responding to the
eager queries of a young ruler of Lu. These texts, then, would have been disseminated
widely enough to become well known to even the followers of philosophical rivals,
who felt free to construct parodies of Confucian dialogues by extracting bits and
pieces of narrative phrases therefrom, and to not only make their way into the Han
ritual compendia after being rediscovered perhaps in ancient-script form, but even,
in the case of “Min zhi fumu,” to resurface from looted pre-imperial tombs in more
recent years. Other texts, such as the “Ziyi,” “Biao ji,” “Fang ji,” and “Zhongyong,”
would also appear to have been closely related to this group in one way or another, as

» «

150This refers to sentences in which the first phrase is the subject of the second; it excludes, in other words,
instances where the two Z JIT phrases both form the predicate to a prior subject or demonstrative equivalent,
such as in the “Sannian wen” =4 chapter of the Li ji: “This is something the hundred kings held in
common and something that has remained constant from past to present” (& H L2 [ » 142 s
11). Outside the ritual compendia, we do see a few scattered examples of the former pattern, such as in the
“Chendao” chapter of the Xunzi: “Thus those whom the enlightened ruler rewards are those whom the
befuddled ruler punishes; those whom the befuddled ruler rewards are those whom the enlightened ruler
kills” (MUHE 2 BT E » BB 2 gt - BB ZATE » WA ZFift); or the “Dishu” Hi¥i chapter of
the Guanzi: “Where weapons issue forth is where coinage arises” (X7 Z Fi# » JI¥ Z Bt th), to name a
couple.
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were other early “Ai Gong wen” dialogues such as “Ai Gong wen wuyi.” The exact
nature of these various relationships, if it can ever be determined with any precision,
necessarily awaits further research and, ideally, further archaeological discoveries,
but the evidence we have so far demands that we continue to closely examine this
group of texts as writings of potentially seminal import in the development of
Confucian thought in the mid-to-late Warring States.

i 50 %
FRHIEE © wm (R A it i I TR R
EiES
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Appendix: Translations of Dialogues C through F
“Lord Ai Asked about the Five Proprieties” %/ [l F 285!

Dialogue C

BRACERILTE - CEHGRE 2L B A0 fIEIR 215

LT AT AL EE 2 ES M 2 A
% RTEET !

A : TRV KR - AR - AT o IS BT 9 15

e T R o LK - K BTITRE  B AR

U B BTGB » BRI - PHCET A2
o AL AL R T AR B A
IREET- 219

Lord Ai of Lu asked Kong Zi: ~ “I wish to assess my state’s men of service and engage in governance with
them—how should I go about choosing them?”

Kong Zi replied: “To be born in today’s age [yet] have one’s mind set on the ancient ways, and
to live among the customs of today [yet] don the clothes of the ancients—are
not those who dwell in such things yet do wrong rare indeed?!”¢!

Guangsen, Da Dai Liji buzhu, 23-25. This chapter is equivalent to the first half of the “Ai Gong” X2
chapter of the Xunzi, for which see Wang Xianqian, Xunzi jijie, 537-42; and the first half of the “Wuyi jie”
FiLAESME chapter of the Kongzi jiayu, for which see the Qinding Siku quanshu edition, juan 1, 20b-22b. In the
textual footnotes below, the Xunzi and Kongzi jiayu versions of the text will be referenced by XZ and KZJY,
respectively; DDLJ will refer to the Da Dai Li ji edition, utilized here as the base text.

152KZJY omits the & here.

153For &, KZJY has 2 A\, and for & [# it has &[5,

4For 24, XZ has ¥618l, and KZJY has Z7A.

135XZ has this phrase as B{[#{A] 412 8, with the B perhaps inadvertently omitted; KZJY has B[ ifa
I 2. Interestingly, BX [ appears in only two of Lord Ai’s questions in DDLJ’s “Ai gong wen wuyi,” whereas
it is seen often in its “Ai Gong wen yu Kong Zi” (i.e., Li ji’s “Ai Gong wen”).

156For 1] J#, XZ writes %7/, and KZJY has #17J&; for ##, XZ has just #f1. XZ also lacks the & in the
final phrase, having just JLBF; Yu Yue Aft (1821-1906) suspects its Bt is actually an error for Lk,
understood in the sense of “all,” but this seems unnecessary. For &, KZJY has & A.

157XZ lacks the 75 here, as well as the %> that follows. KZJY also lacks the 77, and it follows this phrase
with an additional one— F- 2 fiT 5 FE 2 58t (What I am speaking of here does not refer to this)—before
resuming the next phase also with just K, rather than 4K, at its head.

158X 7 writes %, as 4. For %, KZJY has #F, and it writes % with the variant form of Z; it also precedes
the last phrase, as well as the parallel one below, with .

19For i Ji#, XZ writes & J# (cogon-grass sandals), whereas KZJY has & 3; XZ also writes #X with the
variant form of %Z. For f{ &, both XZ and KZJY have #§ A (alcohol and meat). Both XZ and KZJY also lack
the following #X.

1010 place of this ki AdE# » #ifF » RIMET, KZJY instead has simply #FMAHE ([1 am]
referring to these types of things), a rejoinder to its additional Fr2 T 2 5H 1 above.

1610y taking 77 in the sense of #{, another way of reading this line might possibly be: “[Should you do
such things,] would not those [below] who reject this [model] and do wrong be rare indeed?” The reading
given in the translation tentatively follows that suggested by Wang Pinzhen, which, given what follows,
would appear to be the correct interpretation.
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Lord Ai asked: “In that case, are those who don the zhangfu cap,'®* tasseled sandals, and
a sash belt inserted with a ritual tablet all worthies?”

Kong Zi said: “No, not necessarily. [But] now those who don the ceremonial
un-tapered upper garment, jet-black lower garment, and ritual crown
while riding in their carriage do not have minds that are set on eating
pungent flavors,'®® and those who don the mourning garment of extreme
grief and grass sandals while walking with a cane and while sipping [only]
rice gruel do not have minds that are set on food and drink.!** Thus to be
born in today’s age [yet] have one’s mind set on the ancient ways, and to
live among the customs of today [yet] don the clothes of the ancients—
though there may be those who dwell in such things yet do wrong, are
they not rare indeed?!”

The pronounced emphasis on clothing here in the assessment of worthiness is somewhat remarkable. While it is
obviously the “intent” & of the men of service in question that is paramount, intent itself is difficult to gauge,
whereas apparel is immediately visible and, moreover, can often be representative or reflective of that intent.
There can, of course, be a disconnect, where men simply wear the clothing of the part they wish to play while
possessing none of the intent such clothing was meant to signify, and this is granted frankly at the outset with
Kong Zi’s admission that it is by no means necessarily the case that those who don the garb of worthy scholars
possess the inherent worthiness their apparel serves to boast. Yet in certain cases, Kong Zi argues, particularly
when it comes to participation in the age-old, solemn, and heartfelt rituals of sacrificing and mourning, the
donning of the ancient apparel itself serves to generate, or rather reinforce, a certain authentic mindset in the
wearer almost automatically. Here, the distinction between the clothing of men of service and that of rulers and
upper nobility is blurred somewhat, as the apparel discussed in the final paragraph of translation above refers to
that of the latter, but our Kong Zi here no doubt assumed that the practice of donning such apparel would radiate
downward and, in any case, had corresponding grades of practice for the men of service at the lower levels. What
follows in fact discusses various classes of people in turn, starting with the common man (due to space
considerations, I will now present the translations below largely devoid of further commentary):

YN P TR AR 2 1

162The zhangfu was a kind of black, ceremonial cap, worn by scholars, that was said to originally date
from the Shang dynasty.

163The clothing here describes the apparel of both rulers and upper nobility worn during the occasions of
fasting, sacrifice, and solemn court occasions, while the term Ju usually refers to the carriage of a ruler. Hun
# more literally refers to alliums, i.., onions, garlic, scallions, etc.

164Zhancui it 3£ refers to the most austere type of mourning garment, one worn, among other instances,
during the three-year morning period for one’s deceased parent. It is made of the coarsest hempen fabric and
has unstitched edges.

165In XZ, Lord Afi’s response here is broken up into two, with Kong Zi giving a summarizing prefatory
comment to what follows in between, as follows: WAF : 3! | fLFHE : TAEHHE: GFA 6
T AETAEAN ARE - EAE  TEIEATENEA S ? 5 (Lord Ai said: “Excellent!”
Kong Zi said: “There are five standards of men: the common man, the man of service, the noble man, the
worthy man, and the great sage.” Lord Ai said: “Might I dare ask what kind of man may be called a ‘common
man?”). Note that here again Lord Ai’s question begins with B{[i"]. KZJY has an even more expanded text
here: the initial question reads 2AFI @ T3E# ! LT 2 | (Lord [Ai] said: “Excellent! Is that all
there is to it?”), after which Kong Zi’s initial reply follows as per the XZ text (with B A for XZ), but with
the additional concluding line of # UL Fi# » RIJAIESE S (If one examines these five [standards of men)],
the way of governance will be complete), after which Lord Ai gives his follow-up question (2 F1 @ T i
WHTATEEZ # N [Lord (Ai) said: “Dare I ask what kind of man may be called a ‘common man’?”]).
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LFHEE: CHTEREAE > OABEES > MEABE ; NaRiEE NE LSS - U
ROV o RTINS > ILSIANEIETE 5 SHIERAY > ARIPTE S DT
T AR TEAEUS > LEEE - ik AIFTERAR - 170

Lord Ai said: “Excellent! What kind of man may be called a ‘common man’?”

Kong Zi replied: ~ “A ‘common man’ refers to one whose mouth is unable to utter words of excellence and
who has no reserve in his ambitions. He is unable to take the selection of worthies and
men of excellence with whom to entrust himself as his source of personal concern.!”!
He knows not what to prioritize in his movements and actions, nor where to settle
when he comes to rest or take his stance. In his daily choice of things, he knows not
what to value: he flows astray in his pursuit of things, not knowing to where he should
return. He allows his five orifices [of perception] to govern him,!”? such that his mind is
brought to ruin in their wake. Such a man may be called a ‘common man.”

/NS P Ui ARE LR 2173

166X7 has this phrase as ‘0> AN I8 8, (Xunzi jijie writes 4% for />, perhaps a typo). As Hao Yixing 78547
(1757-1825) argues, % is most likely a graph error for & (read fi#), as DDLJ has it.

167For f¢, XZ has %1, which implies that this sentence should be understood in the sense of “He knows
not to take the selection of worthies and men of excellence with whom to entrust himself as his source of
personal concern.”

168X 7 has #)) for &), and 3¢ for 37; as both Hao Yixing and Wang Yinzhi T 5|2 (1766-1834) contend,
the XZ characters are again most likely both graphic errors. There is a closely similar description of the
“common man” in the penultimate passage of juan 4 of the Hanshi waizhuan, where the text here accords
with the DDLJ version.

169XZ writes 1E for B(. For 8, the Hanshi waizhuan passage has ji#, perhaps to be read as fiff, “internal
organs”; this version also has I for the last character of the phrase.

170[n KZJY, this entire response is somewhat different: {L-FEl : T Fraf i A# » ORFAEA&ZHR > O
A2 &« DR LGERS > AT AR « BAEK WA - S > AT
5 HEHI# A ) (Kong Zi replied: “A ‘common man’ refers to one whose heart harbors no cautious
design over how things might end, whose mouth utters no instructive words worthy of emulation, who
selects no worthies with whom to entrust himself, who exerts no efforts to establish himself, who perceives
the small but is ignorant of the great and knows not what to prioritize, and who flows astray in his pursuit of
things and knows not to what he should adhere—such is the ‘common man’.”).

71As written, these lines could also be interpreted to mean: “His source of personal concern is his
inability to choose worthies and men of excellence with whom to entrust himself.” Given that “worthies and
men of excellence” should in fact be positive models here, my reading here follows along the lines of the XZ
wording of the text. A third way these lines have been interpreted is to take the DA 45 CL& separately as “and
this becomes a cause for his own concern.”

172This follows Yang Liang’s #5{% (fl. ca. 800 CE) interpretation of 714 (though he also gives an alternate
interpretation as the “five affections” F.1%). Wang Pinzhen reads i as 7, thus interpreting the phrase
along the lines of “he governs in violation of the laws,” and the subsequent phrase along the lines of “as a
result of his [selfish] mind, [governance] is brought to ruin.” Yang’s reading is much more straightforward
and natural.

17%In XZ, this question is again preceded by H{([#. KZJY has simply AEl : "{7H+ A |, and its
parallel questions below follow equivalent forms.
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LFHEE: PPrRE L T RESDENT WA ITRE ) SRR A o WA TR
N VSRHUNAEZ > MAFFEITA  ATAHL > MBERLd SAHL
M LT « VR - ATRER > SEEEZ - TSR IUE < A AT
it o O BN Mla 0 BB BUR - BUE I > RIMER LR o 182

Lord Ai said: “Excellent! What kind of man may be called a ‘man of service’?”

Kong Zi replied: ~ “A ‘man of service’ refers to one who, though he may be unable to exhaust the
methods of the proper way, certainly abides by things therein; and who though he
may be unable to exhaust both excellence and splendor, certainly dwells amidst such
things. For this reason, his priorities lie not in knowing a great deal, but rather in
examining thoroughly what he does know; they lie not in putting a great deal into
practice, but rather in examining thoroughly that from which his practices derive;
and they lie not in speaking a great deal, but rather in examining thoroughly that of
which he speaks. Once he knows what he knows, follows what he puts into practice,
and accords with what he speaks, then it becomes as if it were an unalterable part of
his flesh-and-blood endowment: wealth and high status are insufficient to augment
him, and poverty and low status are unable to diminish him. Such a man may be
called a ‘man of service.”

HAF P TR TR 219

174Tn KZJY, the opening of Kong Zi’s response here has a couple of additional phrases: ATaf - A& > O
BITE » IS - B ... L. 1 (A “man of service” is one whose mind has that upon which it is settled
and whose plans have that to which they adhere. Although ...).

75kor FTH175, both XZ and KZJY have Z41; for &7, KZJY has E#TZ A,

6For %34 #5355, XZ has 3£, and for ITERS, it has simply BEtH. KZJY has ffi /3.2 3% for the
former and parallels XZ for the latter. There is a closely similar, though relatively truncated, description of
the “man of service” in juan 1 of the Hanshi waizhuan, prefaced by “a transmitted text states” (zhuan yue {8
F1); its text here reads & H: 3%, just one of several relatively inconsequential wording variations that I will
not otherwise detail here. Note that this comes from an entirely different juan than that work’s description
of the “common man” mentioned above.

77In XZ, the order of the last of these three parallel statements (on 17 and ) is the reverse of what we
see here; it also lacks the coordinative [f] between each half of the three statements. The KZJY text here is the
same as XZ, except that it substitutes 44 for 7 in the second half of each statement.

178Here again, the order of the last two phrases is the reverse in XZ; XZ also precedes these three with i
and has a couple of additional particles in each phrase: “}1BE A2 2,” etc.; it also has 7 for JI in what
here is the final phrase. The KZJY order of phrases parallels XZ, and for JIi/5 it has i& (essentially a lexical
variant of &).

179For # K, XZ and KZ]JY both have RII%. For YEAT/JLE 2 ARl 5 th, KZJY has P fir L AT AT 5
4 (Then it becomes as unalterable as the relationship of his endowment to his body).

180In X7, the subsequent lines are preceded by i, suggesting a full stop at this point.

181X7 has HLE¥ for 1.

82K ZJY has simply R A 5.

183XZ again precedes this phrase with B{[#].
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LFHEE: CIREE T BTG - ORES S CRAC ) MANEARE; ML
1 AR MEIE - AT o W8 TSR R T Rl TAR &
o k> FERE TR -

Lord Ai said: “Excellent! What kind of man may be called a ‘noble man’?”

Kong Zi replied: ~ “A ‘noble man’ refers to one who personally practices loyalty and trust and whose heart
cannot be bought; one in whom benevolence and righteousness reside and yet who is not
hurt by [others’] failure to take note of this; one whose learning and recognition is vast
and erudite and yet whose countenance makes no display of this; and one whose thoughts
and deliberations are enlightened and perceptive and yet who is not contentious in his
words. The noble man appears so at ease that it seems one might be able to measure up to
him even [when] one cannot. Such a man may be called a ‘noble man.”

HAH: M BT B S 210

184Kong Guangsen’s base edition has & for , in which case we could read either “and he does not set them
aside” or perhaps “yet he has no inclination to display them.” XZ writes these two phrases as 7 /&7 Ifij L
([whose] words are loyal and trustworthy and yet [whose] heart is not self-righteous), perhaps suggesting the
latter of the aforementioned two interpretations for the alternate DDL]J text. KZJY writes & 4 i85 1M LA 4%
([whose] words are invariably loyal and trustworthy and yet [who] bears no resentment in his heart).

185For A&, Kong Guangsen’s base edition reads /N 41; accordingly, I read & here along the lines of .
I also suspect, however, that N may be an error for 3, thus perhaps yielding “and yet this does not
harm (i.e., overinflate) his ambitions.” XZ writes these two phrases as /= ZE7E &l A A% (in [whose]
person benevolence and righteousness reside and yet [whose] countenance makes no display of this). Save
for having # for /5, KZJY parallels XZ.

186X 7 lacks the first phrase of this statement, whereas the second phrase appears as the second half of the
previous statement (same for KZJY). It is possible the XZ text here accidentally collapsed these two
statements together, thus eclipsing the nine graphs Ifj A AN E R E B (or their equivalent) altogether.

WKZJY has this last statement as [ JE@EMEA S ([whose] thoughts and deliberations are
penetrating and enlightened and yet [who] is not monopolizing in his words), after which it adds two
additional phrases: F1T{5iE » A4 & ([and who] earnestly practices the way of trust and unrelentingly
strengthens himself).

1881n place of this & T, XZ has #{. KZJY lacks both and writes the subsequent %X as JH%A.

189XZ lacks this last phrase, and simply combines the previous one with the following conclusion as a
single statement: RSRUNHETT J2 38 » B T, KZJY has JMARE MG ATRTT AT 38 > BT (The
‘noble man’ is one who appears so at ease that it seems one might be able to surpass him even [when], in the
end, one cannot even measure up).

199Somewhat anomalously, this is the first of only two times Lord Ai precedes his question with B [#] in
the DDLJ text, whereas this locution precedes every question in XZ. The XZ text here is the same save for
having a #f before AJGH.
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LFHEE: TR B R R AN - B ERFS 5 AT P 2R A > 52
ERR NMAE S REL 5 BRI (A ) R - SR i - o
bt RIATEHB AR - 197

Lord Ai said: “Excellent! Might I dare ask what kind of man may be called a ‘worthy man’?”

Kong Zi replied: ~ “A ‘worthy man’ refers to one whose likes and dislikes find commonality with the
affections of the people, and whose choices and rejections find commonality with the
principles of the people; one whose actions measure up with the carpenter’s square and
plumb line without injuring his fundamental [nature], and whose words are worthy of
emulation throughout the world without bringing any harm to himself; and one who
though he may be poor!'®® as a common man he does [ not ) desire wealth, and though
he may have the nobility of a regional lord he yet [amasses] no material resources. Such
a man may be called a ‘worthy man.”

/NS ML B R AR 2 1
LFHEE: PR BN RIEF G - B NAE - RERPE A - K

JIT USRI B B A7 e, o 20U Pt P DABRARAS ORIt - WOLEER
BT Rt > 2FHH > FERER > AZEY) - R RBAAL - B BE15 ¢ 2%
RZF] > R T E IR AR o 2500k > RIMRREEAR -

Y1 These last two phrases (beginning with %) do not appear in XZ. KZJY also lacks them but has an

additional phrase in their place: A1 ([is one whose] virtue does not transgress the proper boundaries).
192X7 and KZJY both have #i4li (compass and plumb line) for 454l (carpenter’s square and plumb line).
93For 5, XZ repeats 5 here.

%410 KZJY, these two parallel statements are elaborated into a couple of not-so-parallel ones: 17 H1#i
A~ FRLIER R NMAMEGR & - R AT AMER A (his actions measure up to the compass
and plumb line and his words are worthy of emulation throughout the world without bringing injury to his
self, and his way is worthy of transforming the people of the hundred surnames without injuring his
fundamental [nature]).

195Kong Guangsen notes that the “Song edition” of DDL]J lacks this 4%, and he supplies it on the basis of a
citation in an annotation to the Wenxuan J(i%.

1961n XZ, these two statements read somewhat differently, and in reverse order: ‘& 3 K T Ifij 4% (%6)
W > AR R MAREL (with all the wealth in the world, he does not amass any material resources;
bestowing [his resources] throughout the world, he is not troubled by poverty). Based on this parallel,
I suspect that a 41l or equivalent verb has dropped out of the DDL] text here as well. In KZJY, the statements
read: & RIIK F#E5EHE - fHI K N A6 & (when he is wealthy, there are no amassed material resources in
the world, and when he bestows, the world is not troubled by poverty).

Y97KZJY here again has shortened conclusion, simply: It B # 1.

1%With Kong Guangsen, I read 45 here as %j.

199XZ has KZE for B\, here and throughout this passage, and has a }i before TJ&5.

20Eor BEMI, XZ has HEF.

201X7 has 3% for .

202These few phrases appear much differently in XZ: 2 # L FHAHF R > IS THF - MEEDY)
JAJE R (For this reason, his task involves the great discernment of Heaven and Earth, the clear examination
of the sun and moon, and gathering together the essentials of the myriad things in [the manner of] the wind
and rain); for alternate readings of these lines as quasi-conditional phrases, see the remarks of Wang
Niansun &% (1744-1832) and Yu Yue in Xunzi jijie.

23X7 writes this as 2B > HFHAAE.

204X7 writes this as #5 K2l » FEH AT, Wang Niansun follows the DDLJ reading of ] in the
former phrase and the XZ reading of & in the latter. Kong Guangsen reads #7 K Z 7] in the sense of “he
follows along with Heaven’s affairs” (reading & as ).

205X7, writes this as H ZEIRIAANGRILHAL (Shallowly, the people of a hundred surnames do not [even]
recognize what lies adjacent [/his adjacency]). KZJY has the same last four characters as XZ, but otherwise
writes this entire description much differently from both DDLJ and XZ, as follows: ATag % # » & TAK
Moo BREAETT - WEFE LR WM B BHORETE RN > I HA - ATER T
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Lord Ai said: “Excellent! Might I dare ask what kind of man may be called a ‘sage?”

Kong Zi replied: ~ “A ‘sage’ is one whose knowledge penetrates to the Great Way, who can respond to
changes inexhaustibly, and who is able to fathom the dispositional natures of all the
myriad things. The ‘Great Way’ is that by which change and transformation take place
and congeal to form the myriad things, and the ‘dispositional natures’ are that by which
affirmations and denials, choices and rejections are brought to order. Thus his tasks are
great, forming a match for Heaven and Earth and a triad with the sun and the moon;
they are interspersed with the clouds and rainbows, and gather together the essentials of
the myriad things. Solemn and genuine, no one can follow him; like the overseeing of
Heaven, no one can take charge of him.?% Obliviously, the people of a hundred
surnames are unaware of his excellence. Such a man may be called a ‘sage.”

HAHE: Mg ]
AT RABRZ
Lord Ai said: “Excellent!”

Kong Zi then took his leave, Lord Ai escorting him out.

Xunzi “Lord Ai” 7/ Part 2208

Dialogue D

BRNRPREA LT LT AR - =W > Aff e 20

RAHIELEE » HIE AR (A “sage” is one whose virtue accords with Heaven and Earth, who penetrates
through changes in no set manner, who exhausts the beginnings and ends of the myriad affairs, and who
harmonizes with what is natural to the countless variety of things, promulgating the great Way and bringing
completion to their dispositional natures, with a luminosity that combines with the sun and moon and a
transformative influence that moves like the spirits. The people below are unaware of his virtue, and those
who look upon him do not recognize his adjacency).

20r, reading T as i, “no one can recognize him.”

207X7 lacks these last seven characters, possibly removing this coda intentionally in order to lead more
naturally to the subsequent dialogue between the two figures with which it follows this passage. In KZJY,
Lord Ai gives a much lengthier reply beginning with ¥#% - I F & > RIEARSBEIF M - #ER -
444444 (Excellent! If it were not for your worthiness, I would not have been able to hear of such words. That
being said . . . ). This is then directly followed by the question which begins its version of the dialogue after
the next one in XZ (i.e., beginning with Z£ N\ 24 & 2 1, and skipping altogether here the short dialogue
on Shun’s cap).

2%8The text as given here is cited from Wang Xianqian, Xunzi jijie, 542-47. This half of the Xunzi chapter
is largely equivalent to the second half of the “Wuyi jie” chapter of the Kongzi jiayu, except that the first and
third dialogues (Dialogues D and F) appear instead at separate points of the “Haosheng” 4f%: chapter of
that work (which takes its title from a key phrase of Dialogue D, which comes at its head); see the Qinding
Siku quanshu edition, juan 1, 22b-24b, and juan 2, 14a-14b and 17a, respectively. In the textual footnotes
below, the Xunzi and Kongzi jiayu versions of the text will again be referenced by XZ and KZJY.

209In KZJY, this line reads: B = AMAFLTFE @ THEFEEM AT 2 , (Lord Ai of Lu asked Kong Zi:
“In ancient times, what kind of cap did Shun don?”).

210This sentence on the repeated asking does not appear in KZJY, which also omits the % before 2\ just
below.
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J¥/N S PENBIFERERT > UAFH 2, 2

L7HE: P2 EE - AHMEE R > HBUFENES - 2 UURESIE - BHEE - &
B2 BTPH TR o FNBERE T R ke > B AN - ) 212

Lord Ai of Lu asked Kong Zi about Shun’s [style of] cap. Kong Zi did not respond. He asked several
times, with still no response.

Lord Ai said: “I have asked you, sir, about Shun’s cap—why do you not speak?”

Kong Zi replied: ~ “The kings of old were ones who focused on their central tasks and held firm to the
essentials,?!® and in their governance they delighted in life and detested killing. Thus
phoenixes came to alight along the rows of trees, gilin-unicorns came to dwell in
suburban fields, and the nests of crows and magpies could be approached and
observed.?!* It is because my lord did not ask of this but rather of Shun’s cap that I failed
to respond.”

The fact that this dialogue (and the subsequent ones) begins with “Lord Ai of Lu asked” rather than simply
“Lord Ai asked” makes it clear that it was at least conceived as having occurred on a separate occasion, if not,
perhaps, deriving from a separate source altogether.

2IKZJY writes this question as simply ZE AR FINTF#T > fIth ? (Why is it that you have
nothing to say in response to my question?).

22In KZJY, Kong Zi’s entire response here is preceded by a further short answer and question, and the
subsequent response is itself greatly elaborated, as follows: ¥l T LAE 2 BIAN LK » M7 BATLLA
B ey AE THRMF?  A7HE: TR RHE  HBrEmEs > HMERBMEAY - &
ERITUEFHE - PO DU TS0 o A LADUG AR R, - Wi 8T > JRUSIBEE - R ERBIGE » Wbt > 4
AR o B SR > RS - | ((Kong Zi] replied: “It is because my lord’s question did
not prioritize what is important that I was in the midst of considering how to respond.” Lord Ai said: “What
is it that is important?” Kong Zi said: “Shun was a ruler such that his governance delighted in life and
detested killing, and in his appointments he invested the worthy and divested the unworthy. His virtue was
as tranquil and capacious as Heaven and Earth, and his influence as transforming of creatures as the four
seasons. Thus all within the four seas followed the sway of his influence, which penetrated even to other
species: phoenixes soared, gilin-unicorns arrived, and all birds and beasts were tamed by his virtue. For this
there was no other reason than that he delighted in life. My lord set aside this topic but rather asked about
caps, and this is why I was slow to respond”).

23Yang Liang and subsequent commentators would instead read this phrase as phonetically equivalent to
B A)4E# &, or “those who donned hats and curved collars,” but this makes little sense in a context
where Kong Zi feels no need to discuss clothing. While commentators see the line as parallel to the 72
N KA EIMA)SEE, seen in the Shangshu dazhuan ¥ E K fH, it nonetheless makes much better sense
in the context here read as is.

24Similar imagery and wording can be found in the final paragraph of the “Liyun” chapter of the Li ji. The
intent of the imagery here might be better gleaned from the more elaborate version of KZJY, cited two notes
above.
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Dialogue E

BRAMPBATE 2P PHENEREEZT > RRWAZT » FARERE  REH
A REMBM > KREMMEE - RERGEH - 26

LyH: PRI » BEZEM - > DA M2z 2 527

e I = 3N P A

fLFE PHRPONRFA » SRS > (R > R L > a8

FNT s 2B B ER AR ST & 2 2R IRIGIAE -
SRR >~ > Bl int 2R DU EE - RIS
BRG] - HRR » s TR AR R 2R EE
& PEUEE S RIS RIMA R A UM > &N
Ao I ERIAE R 258 DU ENE > ANER S AN
22 HEERZ © 20 TEH > 4 5 BEAE > K - AKRIEGS > K
RIESH] 7 BB SE > RIfaiRmAzELRe 28

215As detailed above, in KZ]JY this dialogue takes the form of a further follow-up question (preceded by
%X, “Though this be the case”) directly following the chapter-opening dialogue (Dialogue C), and thus lacks
this opening line seen in XZ—where it appears after an intervening dialogue (Dialogue D) and takes the
form of a new conversation. A version of this dialogue also appears in the “Zashi, disi” chapter of the Xinxu.
See Liu Xiang, Xinxu jiaoshi Hi /7% F%, ed. Shi Guangying £ YHt and Chen Xin BT (Beijing: Zhonghua
shuju, 2001), 581-91. I will not attempt to include all the variations from that version in the present notes.

261n KZJY, Lord Ai’s “question” here is suffixed with the phrase Zx AN & UIAT T2 2 » £ (1 fear
I am insufficient to implement the instruction of the five categories of etiquette—what can I do?).

27In KZJY, Kong Zi’s initial response here reads somewhat differently: L. 7 ¥IE : TUiEZF » &1
2% AIFJRERATRES | (Kong Zi replied: “Judging by your words, [you] already know the answer—in
which case I really have no knowledge [I can add] to it”).

218The wording of Lord Ai’s response here is also somewhat different in KZJY, though the gist is the same:
ANE THEEF » EAMKUHHS - BFF ) (Lord Al said: “If not for you, sir, there would be no
one who could open up my mind. Do speak, sir”).

29KZJY has & F (noble man) for this first & (lord/ruler); its four succeeding parallel sentences lack an
explicitly stated subject altogether.

220K 7JY has U1 for T, FE for JE, #i for B, 5% for 5., adds & after £, and writes 1M A#EL A for FL AT

2IKZJY writes this last phrase as simply a non-rhetorical Il Z€ ] %15 (then sorrow can be comprehended);
the same variation applies to the four parallel phrases that conclude the remaining sentences.

22K 7]Y adds JA\ B after BE 3R, writes 1F A e for 1M, has *F EAREH for “F- B 1M HEEH, has 2B for
AN, and writes BLT- 2 ¥ for &L ¥ tH; preceding its —#J%HL, it also has an additional phrase: % f&
4 (Taking consideration of the perils and troubles).

2BKZJY writes H HBEE for “F T BEHA, has & T H& for H R MR, and writes the last phrase here as
AT IRE AR AR > ATH84RE > T BUR (the descendants of regional lords come and go as guests,
paying ritual respects and obeisances, cautious over their demeanor).

224The KZJY version of this phrase has an additional Ji (too), here, i.e., RIIZ57RA AR

225KZJY begins this sentence with #fi#A& & (pondering with thoughts afar), writes H i PU[] for Hi 2
PUPY, has J& ZixH for LLEE A PU%E, and adds #i before T-[5 2 & but omits both the I and 2 of the final
phrase here.

26For H R[22, KZJY has simply .

227This same quotation is attributed to a “transmitted text” ({#) in the “Wangzhi” il chapter of the
Xunzi, there cited directly by the authorial voice of that chapter rather than Kong Zi. It is of course possible
that Xun Zi could have had the “Ai gong” reference in mind as his source. KZJY writes the last two phrases
here as 7K it LA#AY > 7R DAZE Y-

28KZJY adds some concluding lines here: & BRI T8 - SUD B RR Tl 3 - RIREUA A %
% ? (Once my lord understands these five things, and further pays some attention to the matter of the five
categories of etiquette, then how could you go wrong in governance?).
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Lord Ai of Lu asked Kong Zi: ~ “I was born within the inner recesses of the palace and grew up at the hands
of waiting-women; I have never known sorrow, never known apprehen-
sion, never known toil, never known fear, and never known peril.”??

Kong Zi replied: “What my lord asks is the question of a sage-ruler. I am but a small
man—how could I understand such things?”

[Lord Ai] said: “If not from you, sir, there is no one else from whom I might hear of it.”**

Kong Zi replied: “The lord keeps to the right as he enters the temple, ascends via the

eastern staircase, looks upward to observe the ridgepole and rafters, and
looks downward to see the tables and mats. The ancestors are gone, yet
their vessels remain behind—if my lord reflects in this way upon his
sorrows, how could sorrow fail to arrive? The lord combs his hair and
dons his cap in the dim glow of the predawn hour, and attends to his
court at the first clear light of day. Failure to respond [appropriately] to a
single thing [could] be the start of disorder—if my lord reflects in this
way upon his apprehensions, how could apprehension fail to arrive? The
lord attends to his court at the first light of dawn and retires [only] as the
sun sets on the horizon. Invariably, descendants of regional lords will be
among those [serving] in the back recesses of the lord’s court—if my lord
reflects in this way upon his toils, how could [an understanding of] toil
fail to arrive??*! The lord exits from the four gates of Lu to gaze upon the
suburban outskirts of the four directions. Invariably, he will come across
the covered ruins of several fallen states there—if my lord reflects in this
way upon his fears, how could fear fail to arrive? Moreover, I have heard
it said that: “The ruler is a boat, and the masses are the water. A water can
support the boat, but it can also overturn it—if my lord reflects in this
way upon his perils, how could [a sense of] peril fail to arrive?”

Dialogue F
BRAMPILTE 22 Tah % SR HRRETFE?

2This is not really a question, as phrased, but apparently Kong Zi gets the point of inquiry suggested by
Lord Ai’s statement.

2This pairing of a demurral and, following it, an exhortation to continue, should by now be familiar;
cf. the opening lines of Dialogue A above.

21 According to Yang Liang, this refers to the descendants of lords of other states who have been forced to
flee to Lu and serve humbly as ministers at Lu’s court, with the implication that Lord Ai, himself a
descendant of lords, could encounter similar circumstances and end up toiling abroad himself should he not
take care to properly cultivate his virtue.

BIKZJY (“Haosheng”) begins this dialogue with simply A [ El.
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LT BRI PHESRAM 2 P HALE A IELE - 2 AR HOR R > PORAl
SR o A - BREEE AL - PTIEOARRER L > PSR -
HER2Z? s G AT REART - A mi s
BHMZR -2

Lord Ai of Lu asked Kong Zi: “Do the wide belt-sash, the black-silk wei cap, and black-linen zhangfu
cap enhance the virtue of humanity?”**!

Kong Zi replied, apprehensively: ~ “Why does my lord [ask] in this manner? One who dons coarse
hempen clothing and supports himself with bamboo cane [in
mourning] does not listen to music; it is not that his ears cannot
hear it, but rather the apparel that makes him so. One who wears the
black-and-white embroidered upper garment and black-and-turquoise
embroidered lower garment [in sacrifice] does not ingest pungent
alliums; it is not that his mouth cannot taste them, but rather the
clothing that makes him so. Moreover, I have heard it said that: ‘One
who is fond of the marketplace does not countenance any loss,
[whereas] one of superior qualities does not engage in the market.’
I would hazard to assume®*? that you, my lord, already know the
answer to whether [the apparel] is beneficial or not.”

Dialogue G
BREAMRILTE 2% FEGRTHRN

23For B4R, KZJY has fF taifii 4.

BAKZ]JY writes this phrase as R,

25KZJY has Rk for B, and writes EAAFT-4% (his intent does not lie in music) for /NHEZE,

Z6KZJY has simply EF-355] here.

27KZJY instead reads #ili4k & % # %2812 (One clad in embroidered ceremonial dress and cap bears
no disrespect in his countenance).

28KZJY here instead has IEPEFSHHE (it is not that he is solemn by nature). It then adds a further parallel
sentence: /> 5 X E > BIBIEZR > AEBELIAT > IR{ESR 9 (One who dons armor and helmet and holds
a halberd has no airs of weakness or backing down; it is not that he is utterly fierce in embodiment, but
rather the clothing that makes him so).

2¥Note the repetition of this phrase from the previous dialogue. KZJY substitutes [ for Fr.

240KZ]JY writes this last phrase as 7§ T (it is this by which the noble man knows it).

*IThese three were all accoutrements of the scholar-gentleman; the wei and zhangfu caps were said to
have been caps of the Zhou and Shang, respectively.

2421 take %5 here in the sense of #iifi. Wang Su, commenting on KZJY, instead reads % as %% ([If you]
examine. .. ).

243Tn KZJY, where this dialogue directly follows Dialogue E, the % is again omitted before %A Versions
of the dialogue—excluding the seemingly extraneous tag beginning with “a saying has it” 55l below—also
appear in the Hanshi waizhuan, juan 4, where it is followed by quotations from a “Zhou document” J&
and the ode “Qiaoyan” ¥ %; and the “Zunxian” 1% chapter of the Shuoyuan, where it is followed by
further elaborative comments by Kong Zi and a one-word reply of “Excellent!” from Lord Ai. Only certain
variants from these two versions will be noted below. For the full text of each, see Liu Xiang, Shuoyuan
jiaozheng, 186-87; and Han Ying #% % (fl. late second century BCE), Hanshi waizhuan jishi #5855 SMEEEFRE,
ed. and annot. Xu Weiyu #4ifi (Beijing: Zhonghua shuju, 1980), 131-33.

24K 7]Y adds Z ¥ here.
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LFHEE: FERGE > EEGH - SN < 250 Al §l o ALth s g
S o 28 S SRR RIS - BIRIMAASK RS > AR R
RERS < 2V EAMERINA ZRIBE - B2 HRM > AR

o 249
Lord Ai of Lu asked Kong Zi: ~ “May I inquire about selecting men [for service]?”
Kong Zi replied: “Do not select the vigorously ambitious, do not select the disputatious, and

do not select the verbose.*® The vigorously ambitious are greedy, the
disputatious are chaotic, and the verbose are preposterous. Thus the bows
must be well adjusted before one seeks a strong one among them; the
horses must be tamed before one seeks a fine steed among them, and men
of service must be trustworthy and honest before one seeks the
knowledgeable and capable among them. A man of service who is not
trustworthy and honest and yet excels in knowledge and capability may be
compared to a jackal or wolf—one cannot but keep a distance from him.

FEEL s THEARIE - SCAMHEE - | S EERAMES - BE
FIAMERT - REPFSRIGE > BRI .,

“A saying has it that ‘Lord Huan employed his assailant, and Lord Wen
employed his thief” Thus the enlightened sovereign entrusts [his
selections] to [sober] calculation rather than to [blind] anger, whereas the
befuddled sovereign entrusts them to anger rather than calculation.

When calculation overcomes anger, one is strong; when anger overcomes

calculation, one perishes.”**

25K ZJY writes i as $EHE, At as $H4H, and ENE as MEME, here and below. The Hanshi waizhuan
equivalents are fi, 1%, and 15, whereas the Shuoyuan equivalents are {&, #, and [155.

2%6The Hanshi waizhuan equivalents for 2, &L, and # are 5§, &4, and 5, whereas their Shuoyuan
equivalents are, more elaborately, X #KAEN » 1] L& (invariably desire to excel over others and may
not serve as a model), KAAFIA T FH (are greatly clever [but] cannot be exhaustively employed), and %
FEIM 1S > %2 AE (are often preposterous and seldom credible, [such that] their words are likely to turn
out false), respectively.

7KZJY has W7 for {57&. The Hanshi waizhuan version has simply %1 for %1G; the phrases of the
Shuoyuan version are more elaborate altogether, and for &), [, and A1f% have 1, L #4, and A1, respectively.

8KZJY writes this phrase as simply AN 2 fit.

29KZJY writes the final phrase as simply A~ ] i# and concludes the dialogue at this point (after which it
contains further dialogues not found in the XZ).

20The exact sense of these terms is somewhat in dispute; #lf, here rendered “disputatious,” may be
cognate with #i (as the Shuoyuan version has it), which carries the sense of “threatening,” or “clamping
down.”

#1As with the Shuoyuan and Hanshi waizhuan versions, KZJY also lacks these final lines altogether.

252This final short paragraph takes the philosophy of selecting ministers in an entirely new direction, and
has the makings of having been simply tacked onto the end of a preexisting dialogue. The lines appear in an
entirely different context in the “Zashi, diwu” chapter of the Xinxu, where they instead follow a pair of
stories that make clear the “saying” here refers to Lord Huan of Qi’s employment of Guan Zhong & fi' (d.
645 BCE)—who had once shot an arrow at him and struck him in the belt buckle when in the service of the
future Lord Huan’s then-rival to the throne; and Lord Wen of Jin’s employment of Li Fuxu # 575 (seventh
century BCE), who had once pilfered the future Lord Wen’s treasury back when the latter had been forced to
flee the state. As noted above, the lines are also absent from not only KZJY, but both the Shuoyuan and
Hanshi waizhuan versions of the dialogue as well.
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As detailed in the footnotes, this short final paragraph is found only in the Xunzi “Ai Gong” version of
the dialogue. Following it, the chapter then concludes with a dialogue between Lord Ding & /A and the
disciple Yan Yuan ZHifil that employs the example of horse-driving to drive home the point that an
enlightened ruler will not overwork his people—a dialogue that naturally also seems somewhat out of

place in the chapter.?>

Z3Versions of that dialogue also appear at the head of the “Yan Yuan” chapter of the Kongzi jiayu, as well
as in juan 2 of the Hanshi waizhuan, and in the “Zashi, diwu” chapter of the Xinxu. A version also appears in
the “Shiwei” 1# 5k chapter of the Liishi chungiu = [KEFFK, but there it is instead set as a dialogue between
Lord Zhuang 2 (r. 693-662 BCE) and the figure of Yan He ZH[.

Cite this article: Scott Cook, “Consulting the Elder: Intertextuality in the “Lord Ai Asked” Confucian
Dialogues,” Early China (2025), 1-50. doi:10.1017/eac.2024.5
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