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Chapter 5

“XiNG zi MING CHU” M H a5

5. The “Xing zi ming chi” M4 B i (Nature originates from decree)

This chapter discusses the “Xing zi ming chi” and its textual relation to the
manuscript-counterpart as anthologized in the Shanghdi collection of Chu
manuscripts. This chapter is the final analysis of the ideal type argument-based texts
and closes the first part of my study on meaning-construction in the written
philosophic discourse of the Warring States. As I argue, the “Xing zi ming cht”
consists of two parts. The organization of composition of the first part of the text is
rather fixed, and it is possible to describe a coherent system behind the arrangement
of composition. This part is extraordinarily stable in the two ‘editions’ of the text that
we posses by now.' It can be considered the philosophic core of the text. Moreover,
this chapter to some extent reconstructs the textual history of the Shanghai “Xing qing

Iun” in its relationship to the Guddian One “Xing zi ming chii”.

! For a discussion of “edition’ in the sense of ekdosis, see the Introduction (chap. 1.4).
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5.1. Introduction

The “Xing zi ming chi” 4:H a5 numbers some 1.550 characters written on 67
strips. It is the longest argumentative text from tomb Guddian One. Prior to the
excavation, the “Xing zi ming chii” had not been known. Modern scholars generally
conceive this text to be part of ‘Confucian’ tradition,” in particular sharing ideas with

Zisi &, Gongsun Ni /\#4JE, or Shi Shi tH7§.?

The “Xing zi ming chi” has attracted close attention from modern scholars for
reasons as follows. To begin with, the “Xing zi ming chii” discusses ‘[human] nature’,
xing (%) in a way previously unseen. The text provides a multi-layered analysis of
human nature by relating the issue of concern to human devices, such as for instance
dispositions of ‘mind’, xin i, or ‘emotions’, ging %; but it also examines the relation
of human nature with matters that exist outside the subject self, namely the

phenomenological world as manifested in the ‘[external] things’, wa ¥, or ‘music’,
yué . So doing, the excavated text considers the impact of these matters on human
nature and offers a “phenomenological account of how one’s emotions (qing %)
relate to human nature (xing %) and external stimuli [...].””* Whereas other early texts
that survive to the present day provide isolated statements on human nature in passing

only, the “Xing zi ming chii” is the earliest text known by now that provides a fully

developed analysis of this topic.

Many Chinese colleagues celebrate the “Xing zi ming chi” as an intermediate
evolutionary stage of “Confucian” discourse on human nature. More specifically, both
in terms of its intellectual and chronologic position, consensus considers the “Xing zi
ming chii” to be a “missing link” between the philosophy of Confucius as represented

in ‘the’ Lunyii, and the ideas on human nature as seen in the Méngzi.” The problem of

=99

*Nearly all Chinese scholars classify the “Xing zi ming chi” as ‘Confucian’. See, for instance, the
discussion of the text by Chén Ning [#=2 1998.

? See, for instance, Gud Qiydng S 55 2001, p. 24; Li Tianhong ZEK4T 2003, p. 125; among others.
For brief information about Shi Shi, see chapter 4 “W1u xing”, p. 114, n. 27.

* Erica Brindley 2006, p. 19.

> See, for instance, Pang Pu FEAE 1998; Li Wéiwil ZE4EE 2000, p. 310; Y Zhiping 4345 2000, p.
355; Wang Xingping £33 2004; Li Rui 22§ 2005.
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this kind of a linear understanding of ‘Confucian’ ideas will be discussed elsewhere.
At this point it suffices to say that, among others, analyses of this kind treat
philosophic concepts ascribed to Confucius and Mencius as if they were coherent and
systematic edifices of thought. Intellectual positions of the two thinkers are extracted
from the Lunyu and the Méngzi in their entirety, and the chronologic layers or agendas

of authorship of these texts are not taken into account.’

Related to the detailed analysis of human nature is the particular usage of terms in the
“Xing zi ming chii”. Hence the close attention which the bamboo-strip text receives
among present-day scholars because it provides insights into the semantic and
philosophic breadth of terms applied in the philosophic discourse of that time, whose
particular meaning has been an issue of debate for so long. An example is the specific

usage of words like ging {%, for which so many different translations exist.’

The “Xing zi ming chii” refers to what tradition calls sh7 5 ‘odes’ to substantiate its
ideas on human nature, and it possibly even refers to shii 2, ‘documents’.® Even

more important than hidden allusions to shared concepts in the text is the reference to
odes, ‘shi’, documents, ‘shi’, rites, ‘li’ & and music, ‘yue’ %% as one group. The

“Xing zi ming chi” discusses the respective function of these cultural resources for

the individual in the process of moral cultivation. Moreover, it also explains the role

% Tsuda Sokichi j#[H /5455 (1946) regards the Linyii as full of contradictions and anachronisms. For
this reason, he considers it as a tool unviable for analyzing the philosophy of Confucius. For a short
discussion of this view, see Benjamin I. Schwartz (1985), pp. 61 ff. On chronologic layering and later
interpolations of the Lunyii, see the highly controversial contribution by E. Bruce and A. Taeko Brooks
(1998). For the same approach to other texts, among which the Meéngzi, see also Brooks and Brooks
1994 and the respective entries on the home page of the Warring States Project
(http://www.umass.edu/wsp/cct/l-r/mc/index.html; accessed 16.09.2006), which reproduces central
aspects of the discussion.

For an approach to manuscript culture and text-layering radically different from that of the Brookses in
that it does not aim to identify text-layers by precise year, but instead aims at generating a cross-
cultural framework for premodern studies in general, see Steve Farmer, John B. Henderson, and
Michael Witzel 2000 [2002]. Some of the ideas discussed at length in Farmer, Henderson, Witzel 2000
[2002] were already introduced in brief in Steve Farmer 1998. On the problematic issue of
reconstructing early Chinese thought such as ‘Confucianism’ or ‘Daoism’ on the basis of the materials
at hand, see my discussion in chapter 8.

" The specific denotation of this term has long been disputed. See, for instance A. C. Graham 1986,
Chad Hansen 1995, Christoph Harbsmeier 2004. For a discussion of the term ging in the specific
context of the “Xing zi ming chii”, see Michael Puett 2004.

¥ Hudng Zhényun #zE 7 and Huang Wéi %% (see idem 2003, p. 81) argue that on strips x8-9 the
“Xing zi ming chi” refers to the so-called san dé ={% concept from the “Hong fan” chapter of the
present Documents. That the two texts draw on concepts, however, is by not means prove the

=99

assumption that the “Xing zi ming chii” refers to, let alone “quotes”, the Documents.
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which the sagely person, the shéng rén B2 A, plays in the process of turning these

resources of Chinese culture into articulate elements for educating the Warring-States
élite.” This has fueled scholarly discussions all over. The labels named above tend to
be equaled with the so-called ‘Confucian’ Classics.'® Also, the “shéng rén”, to which
the “Xing zi ming chii” refers when discussing the educational impact of these
resources of Chinese culture, in general is unequivocally identified with Confucius
himself."" The identification of odes (shi’), documents (shi), rites (/i), and music (yueé)
with the Chinese classics may seem straightforward—and so does the association of
the sagely person (sheng rém) with Confucius. Yet for various reasons, these

recognitions are problematic nonetheless. Firstly, received texts such as the Lunyi &

v o

2B, the Méngzi #T-, or the Xunzi )T that modern scholars associate with ri-ist

ideas, do not use the appellation “shéng rén” in a consistent fashion.'

Secondly, tradition does indeed present Confucius as the compiler of Odes, which
hence may be seen to corroborate the identification of sheng rén with Confucius in
the “Xing zi ming chii”;"* his name is also closely associated with the “Kongzi shi

lun” FL.7#F3w (Confucius’ interpretation of Odes)—a manuscript from the Shanghai
collection of Chu manuscripts.14 Despite this, Ji Xushéng Z=JH5F- concludes from an

account in the Zuo zhuan that the process of compiling the Odes had already been

completed in Confucius’ childhood. Accordingly, he suggests that “sagely person” in

? For different views on the relation of the “Xing zi ming cht” to Odes, Documents, and other
resources of Chinese culture, see Li Tianhong ZEKH] 2000 (a) and also (b), Hudng Zhényun &=~
and Huang Wéi & {& 2003, Gud Qiyong Z75F 5 2001, among others.

' For a discussion of this term see Michael Nylan 2001.

' See, for instance, Li Tianhong 2= K] 2000 (a) and also (b), Michael Puett 2004

"2 In the Liinyii, Confucius is generally called “fiz zi 57", ‘master’. Yet, in book 9 (“Zi han” F-Z%) he
is referred to as shéng rén. The Mengzi consistently calls him ‘sagely’ person—and so does the Xunzi.
Yet, the Xunzi also calls people like B6 Yi {035 “shéng rén”.

" The Shi ji S350, chap. “Kongzi shijia” FL -1z, notes that of the 3.000 ancient odes Confucius
removed those which were mere repetitions of others and selected those that could be used for the
service of ritual propriety and righteousness. (Memoir 17, pp. 69 ff[3307 ff]).

4 See Mi Chéngyuan FE &5 2001, vol. 1. The “Kdngzi shi lun” has received its label by the modern
editors. The identification of Kongzi, or Confucius, in this manuscript was not uncontested. See,
however, Pu Méozud 35/ whose analysis seems to have resolved the issue in favor of reading the
graph in question with Kongzi f[, 7 (instead of Buizi |-, or Bu Shang |, disciple of Confucius
known as Zi Xia 7-E; born 508/7 BC). See Pu Mdaozud 3/ 2001, pp. 13-14. See also Li Ling 2=
2 2000. For a brief overview of this discussion, see Edward Shaughnessy 2006, pp. 19 ff.
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the “Xing zi ming chi” does not refer to Confucius. Instead, it generally denotes

cultural hero(s) of the past."’

Thirdly, that the “Xing zi ming chii” explicitly mentions odes (s4i”), documents (shiz),
rites (/f), and music (yue) cannot be regarded as an evidence of the existence of a
well-defined set of classics already by the mid to late Warring-States period.
Mentioning these constituents of Chinese culture explicitly as one group does by no
means imply that these must have been well-defined textual bodies, let alone books, at

the time when the “Xing zi ming chii” was composed.

Especially “music” and “rites” might be general denotations of music and rites overall.
Also, quotations from excavated manuscripts do not point to a well-defined corpus of
Documents by the Warring-States period.'® Recent analyses have convincingly argued
that by the Warring States period, we do have a more or less fixed collection of
Odes—most probably the only well-defined and distinguishable corpus among the
four. Nevertheless, the comparison of different records suggests that by those times
the Odes were still highly unstable in writing—in parts even in phraseology.'” In fact,
it seems that the “Xing zi ming chi” rather refers to these resources of Chinese
culture as traditions to be performed, not as written texts. The question remains, then,
whether the “Xing zi ming chii” does indeed refer to Confucius when mentioning a
sagely man who is involved in the making the educational impact of these cultural

constituents of the Warring-States élite, as Li Tianhong Z= K[ and others suggest.'®

Or should “sagely man” in the context of the “Xing zi ming ch@i” rather be understood
as the general reference to cultural hero(es) of the past as suggested by Ji Xushéng?
So far, we have no grounds on which we could safely exclude either of these

possibilities.

Furthermore, the “Xing zi ming chii” receives high scholarly attention because it has a
closely corresponding counterpart in the “Xing qing lun” M:{&&f—mnamed so by

contemporary editors—which is anthologized in the Shanghdi collection of Chu

15 See Ji Xusheng ZEfHF., 2004, p. 169. The reference for his suggestion is a passage in the Zud zhudn,
“Xianggong” E 1\, year 29.

'® See the brief discussion in chapter 1: Introduction.

7 See Kern 2005 (b).

'8 See Li Tianhong 2= KT 2000; see also Gud Qiydng ZFFFEE 2001, p. 25; Puett 2004, p. 50.
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manuscripts.”’ Striking, just as with the other excavated long argumentative text of
which exists a close corresponding counterpart, namely the “Wi xing” (which I have
discussed in the previous chapter), the Gudodian One “Xing zi ming chii” and the
Shanghai “Xing qing lin” share a remarkable overlap throughout the first 35 strips>

of the text—both in terms of textual organization and phraseology.”!

The largely analogous part of the two texts is characterized by the fact that it is
elaborate and highly cohesive. Even though the language makes use of brief and
highly mnemonic statements, it is not as formulaic and enigmatic as that of the “Wu
xing”. However, similar to the two versions of the “Wt xing”, the remarkable analogy
which the Guddian One “Xing zi ming chii” and the Shanghdi “Xing qing lun” share
throughout the first part of two manuscripts dissolves further below. This loss of
overall coherence is furthermore accompanied by the lack of a concise organization

throughout the second part of the manuscripts.”

The cohesive macro-structure of the “Wu xing” allowed me to provide an in-depth
analysis of the relevant parameters that account for the fact that the two ‘editions’ of
the text provide the elaborate ‘wu xing’-theory without substantial difference, let
alone distortion; despite some compositional dissimilarities between the two texts.
Accordingly, even though building block 10 from sub-canto five of the “Wu xing”
appears at a different location in the two manuscripts known by now (Mawéangdut
Three and Guddian One),” and sub-cantos six and seven appear in reverse order in
the two texts, this dissimilarity does not influence the communication of a coherent

and stringent ‘wii xing-theory’.** In the present chapter I will not provide a similarly

' On the “Xing qing lun” from the Shanghai corpus, henceforth Shanghai “Xing qing lin”, see further
below.

2% Unless otherwise noted, the counting of the bamboo strips refers to the Guddian One “Xing zi ming
chii” throughout.

*! The similarity of the two texts has nourished the suspicion (Cf. Ma Chéngyuan F&#&J§ 2001, vol. 1,
p. 2) that the two manuscripts, “Xing zi ming ch@” and “Xing qing Iin”, may come from the same
geographic area (Hub¢i), or even from the same site (Guddian). We should bear in mind that because
the Shanghai “Xing qing lun” has not been brought to light by a scientific excavation, but instead was
bought from a dealer of tomb looters on an antique market in Hong Kong, it is difficult to make any
certain assessment concerning its /ocus of origin. I shall discuss this in more detail further below.

** This loss of overall coherence is paired by paleographical difficulties, which, at times, makes it a
difficult task to generate any sense thereof.

*In the Guodian One manuscript, building block 10 appears on top of sub-canto five, whereas it
appears at the end of the same sub-canto in the Mawangdu1 Three text.

** See my discussion in chapter 4: “Wii xing”.
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detailed form-analysis of the “Xing zi ming chi”. The “Xing zi ming cht” shares
many formal features with the other texts from Guddian One that were discussed so
far. Moreover, the “Xing zi ming chii” presents considerable philological problems
that cannot always be solved by reference to the Shanghai “Xing qing Iun”. The
Shanghai text is not as well preserved as the Guddian One manuscript and many
graphs on the bamboo strips are faded. Many strips survive only as fragments and the
graphs on these are frequently hardly legible. Nonetheless, the compositional
structure of the Shanghai “Xing qing lun” does contain some features that are worth
describing. The fact, then, that we possess two ‘editions’ of a text that are so similar,
but at times still differ substantially from each other, calls for a closer analysis of this
phenomenon. To anticipate my conclusion, I believe that the order of building blocks
throughout the first part of the “Xing zi ming cht” from Guddian One and the “Xing
qing lun” from the Shanghai collection of Chil manuscripts constitutes a rather stable
(but not yet fully fixed) text, and it is possible to discern a coherent system behind
their arrangement. I feel justified in treating this part of the two texts as one canto,
that is, a coherent and structurally closed part of the text. I consider this to be the
‘core text’, that is, the theoretical framework of the philosophy of what we today call
“Xing zi ming cht” or “Xing qing lun”. The second part(s) of the two texts seem to
present a further, more detailed elaboration of the core part, providing an ‘application’
of what has been outlined theoretically in the core text of the “Xing zi ming chi” and
“Xing qing lun”.*> As such, the second part(s), which might originally have been
grafted on the core text—probably at a later dater—by implication leave more room

for textual variation of precisely the kind we see in the two instantiations of the text.

5.2. The Text on Bamboo

The Guodian One “Xing zi ming chii” is written on 67 bamboo strips of 32.5 cm
length. The strips are tapered towards both ends. They bear marks of two binding
straps in a distance of 17.5 cm. In this the physical characteristics of the “Xing zi

ming chi” are the same as those of the “Chéng zhi wén zh1” 3 f#] 7, the “Zan dé

> This observation corresponds with what Gud Yi 2} remarks on the distribution of ideas in the

=99

“Xing zi ming cht”. See idem 2004, p. 1.
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yi” Bif#EZE, and the “Liu dé&” 7512, Again, this suggests a chronological and spatial
proximity of these texts as far as text production is concerned; that is, the preparation
of strips and the fixation of a particular text version on bamboo. The four texts named
above were most likely produced at the same workshop. Nevertheless, the physical
contiguousness of these manuscripts does not reveal anything about the intellectual

orientation of the texts.?’

Of the 67 strips that constitute the “Xing zi ming chi”, nine have broken off. One of
these strips has broken off at both of its sides. The missing parts probably contain
approximately 29 graphs.

5.2.1. The Order of the Strips

The “Xing zi ming cht” is a difficult text. Concerning the palacography of this text,
numerous graphs of the “Xing zi ming chi” still await conclusive identification. The
proper sequence of the strips is also still an issue. Even the finding of the Shanghai
“Xing qing lun”, to which I shall refer in more detail further below, could not resolve
the matter in its entirety. Especially prior to the publication of the photographs and the
transcription of the Shanghai “Xing qing ltn”,”’ scholars of the Guddian One “Xing zi
ming chii” proposed different arrangements of the 67 relevant bamboo strips.*®
Briefly, for the first 35 to 36 strips of the “Xing zi ming chii”, scholars mainly put
forward rather moderate emendations of the initial reconstruction as proposed initially
in 1998.*° Concerning the latter 21 to 22 strips, scholars came up with far more
interventions as to how to organize the text, including the insertion of some strips at
the head of the lower part of the “Xing zi ming cht”, which by now have been

r99 N ./

identified as belonging to another individual text, namely the “Liu dé” 75f&, or “Six

%% See my discussion in chapter 1: Introduction.

" See Ma Chéngyuéan &7 JE (2001), vol. 1., pp. 69-115; 215-301.

% See, among others, Li Ling 1999, Li Xuéqin 1999 (b), Zhdu Fengwu fEJE| 7 and Lin Suqing L2555
1999, Qian Xun $£#& 1999, Lit Xingang ZIHT =z 2000, Lido Mingchiin 2000 (a), Li Tianhong 22K 4T
2000 (a) and 2003, pp. 6-13,Chén We&i 2000 (b) and 2003, pp. 173-207.

¥ For the photographs of the strips, see Hiib&i shéng Jingmén shi bowuiguin 1998, pp. 50-66; for the
reconstruction see ibid, pp. 177-185.
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Virtues”.*® After the Shanghii “Xing qing lin” was made public, Lido Mingchin &2
%75 probably was the first scholar to defend the arrangement of bamboo strips as

originally suggested by the editors of the Hub&i Province Museum.”

5.2.2. Text-division and Overall Organization

The question whether the “Xing zi ming chi” from Guddian One should be
considered as one text, or whether it should actually be divided into either two or
maybe even three individual texts, also is an issue of ardent dispute.’* Objections
against viewing the “Xing zi ming chii” as one coherent text are mainly based on

three interconnected considerations, which there are as follows.*

The first objection to treat the “Xing zi ming chi” as one integral whole stems from
the observation that different parts of the text treat different subjects. Based on this
consideration, Li Xuéqin ZZ£2)] is one of the proponents who regard the “Xing zi
ming chii” as two different texts.’® He divides the excavated text after strip x36.
According to Li, the former part of the text, which we now call “Xing zi ming chii”
(strips x1-36),” mainly deals with the effect of music on moral cultivation. He

proposes to call this part “Discourse on Music”, “Yué shud” #&:%. The latter part of
the text (strips x37-end) mainly discusses sentiments, ging {&. Accordingly, Li

Xuéqin names this part “{Human] Nature and Sentiments”, “Xing qing” 14{%.°

Advocates of the idea that the “Xing zi ming chti” should be divided into two texts
find further confirmation in the dissimilar characteristics of the calligraphy. Li

Tianhong Z=-KH] notes that the two parts of the text (x1-36 and x37-67) as

CLR

3% To place the initial five strips of the Guddian One text—generally labeled “Liti dé” 7<{Z—at the top
of the lower part of the “Xing zi ming chii” was proposed by Chén Wi [fi{& in 2000. See esp. pp. 65 f.
1 See Lido Mingchiin BI44% 2000 (b).

32 As discussed by Li Xuéqin 1999 (b), Li Tianhong 2003 (a), Gud Yi 53T 2004.

3 Less radical positions are pronounced by Li Ling (1999), Chén Lai [#3K (2002). These scholars
understand the “Xing zi ming chii” to be one text composed of different parts.

** See Li Xuéqin ZEE2E) 1999 (b).

% Li Xuéqin interchanges the sequence of strips and considers x35 to close this unit.

% See idem 1999 (b), pp. 23, 27.
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distinguished by Li Xuéqin show characteristics of two different hands.’” As Li
Tianhong observes, the style of the graphs on strips x1-36 is rather crude. Also, the
graphs themselves are written at some distance from each other. This results in a far
lower number of graphs per strip in x1-36. Li Tianhong counts between 20 to 25
characters on each strip. Conversely, the bamboo strips subsequent to strip x36
contain characters that are much finer in style and are written at less distance from
one another. Accordingly, the latter 31 strips of the text on an average carry 24 to 30
graphs each (leaving apart the broken strips). From this observation Li Tianhéng
concludes that the two parts not only stem from two different hands, but were also
fixed on bamboo at some chronological distance from each other. As a result, Li

contends that these parts should be considered as two different texts.

Moreover, the assumption that the “Xing zi ming chii” should indeed be divided into
two individual texts further seems to be corroborated by the fact that the two strips
x35 and x67—both of which are conceived as the final strips of the units described by
both Li Tianhong or Li Xuéqin—carry the so-called ‘tadpole’ symbol (ﬂ) In the
Guodian One corpus, the tadpole symbol is otherwise seen on the final strips of
manuscripts, namely on the so-called “Liozi A”,*® and on the “Chéng zhi wén zhi”,*’
respectively. We cannot be too sure, but it seems that this mark signals the end of a
self-contained text. Just as seen in the other manuscripts, the two strips of the “Xing zi
ming cht” that carry the tadpole symbol bear no further writing subsequent to this
marking. About half of the two strips is left blank. Taken together, these observations

are generally conceived as strong indications for the assumption that “Xing zi ming

chi” should be divided into two individual texts.

In spite of this, the idea of a partition of the “Xing zi ming cht” into different texts
soon met with strong hesitation. First of all, in an influential article published in 2000,
Lido Mingchiin noticed a third marking in the Guddian One manuscript.*” Squeezed at
the very end of strip x49, we find another symbol ( *'), which is no longer clearly

visible. Lido contends that this is a further instance of the so-called tadpole symbol—

*7 See Li Tianhong 2= K] 2003 (a), pp. 11 f.
%% On strip @32 and on strip a39.

%% On strip ch40.

0 See idem 2000 (b), p. 19.
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except that the one on strip x49 is much smaller. According to him, this is due to the
fact that there simply had been no room on the strip that could be left free subsequent

to this mark; nor had there been much room for the mark itself.

The publication of the Shanghai “Xing qing lun” in 2001 then corroborated Lido’s
observation to a remarkable extent.*' Strip xg40 of the Shanghii manuscript, which
closely corresponds to strip x49 of the Guddian bamboo-strip text, also carries a
tadpole symbol. In both texts the mark follows the exclamation “[this] truly is the
case”.*> Subsequent to the symbol, the strip of the Shanghai “Xing qing lun” carries
no further graphs. About six seventh of the entire strip is left blank. Yet, in the
Shanghai “Xing qing lun” this exclamation appears on the final strip of the text, hence
closing the account on human nature. In the Guddian One manuscript, it appears at
the head of the latter third of the text. The fact that the Shanghai “Xing qing lun”
corresponds so closely with the Guddian One “Xing zi ming chii” suggests that the
units, which I tentatively call the ‘core text’ and its ‘application’, do indeed belong
together and should not be regarded as individual texts (at least at this stage of textual
development), except that the materials of the second unit, namely the application, are
organized differently in the two manuscripts. The Guddian One “Xing zi ming cht”,
then, contains three marks of division (the tadpole symbol, seen on strips x35, x49,
x67), suggesting that it has been organized into three distinctive parts. The Shanghai
“Xing qing lun” confirms two of these marks. First, following what corresponds to
the core text of the Guddian One “Xing zi ming chti”, the Shanghdi “Xing qing lun”
carries a big square mark (H) that occupies the entire width of this particular bamboo
strip (strip xg21). This seems to confirm the division of the materials into core text
and its application. Second, the Shanghai “Xing qing lun” also confirms the
demarcation after the exclamation “this truly is the case” from the Gudodian One
“Xing zi ming chi”—except that in the Shanghai manuscript the exclamation signals
the end of the entire text, whereas in the Guddian One manuscript it appears in the

latter third of the text. At this point both texts use the tadpole symbol.*

*! For the Shanghii “Xing qing lin”, see Ma Chéngyuan F7&J5 2001, vol. 1, pp. 69-115 (for the
photos of the strips); pp. 217-301 (for transcription and commentaries).

42 por £
==

* As far as [ am aware about the literature on the Guddian One “Xing zi ming chii” and the Shanghsi
“Xing qing lun”, Gud Yi )T (2004) is the only scholar who still defends the partition of the “Xing zi
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The similarities between the Guddian One “Xing zi ming chi” and the Shanghéi
“Xing qing lun” suggest that these two texts did not defend diverging philosophical
positions. Quite to the contrary, as for two instantiations of the “Wu xing”, it should
be assumed that the differences between the Guddian One “Xing zi ming chii” and the
Shanghadi “Xing qing lun” simply exemplify the phenomenon of writing down a fully
grown, highly coherent idea—in this case on the conflict between human nature and
the phenomenological world—in two independent (!) instances. Accordingly, instead
of suggesting a different philosophical orientation of the texts, it should be possible to
describe the differences in these manuscripts as stemming from the prolonged
transmission process of this particular (and identifiable) idea on human nature. I will

take this up in more detail further below.

That the remarkable similarity of the two manuscripts also applies to the formal level
of the texts (for instance the analogous use of markings in the text) has at least two
further implications worth considering. To begin with, the analogous use of the
tadpole symbol in two individual copies suggests that the symbol does not by
necessity signal the end of a self-contained text. Instead, it seems more probable to
assume that it can likewise indicate the end of self-contained parts of a coherent text.
By implication, the analogous use of markings in two individual instantiations of the
text suggests that the division of the Guddian One “Xing zi ming chii” (and likewise
the Shanghdi “Xing qing lun”) into two individual self-contained texts is highly
unlikely—if not wrong. Accordingly, it seems that we should instead understand the
“Xing zi ming chii” as one text composed of different parts that were marked off by
different symbols. Whether these parts may also have been circulating individually, or

whether they only existed in combination with each other, as Chén W¢i [ifi{& poses

the question,” cannot be answered with certainty at this point.

That formal markings which signal the (internal) division of a text have not only been
used for the Guddian One bamboo-strip text, but were also used for the corresponding

parts of the “Xing qing lun” from the Shanghdi corpus, has at least one more

ming chii” (and likewise the “Xing qing lun”) into two individual texts. For a critique of his views, see
my discussion further below.
* See Chén Wei J§if& 2003 (a), p. 176.
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implication: the overlap of formal markings in two individual ‘editions’ of a (widely?)
circulating and largely analogous text strongly suggests that what contemporary
students of early Chinese texts call the “Xing zi ming chii” (or the “Xing qing lun”)
was not only a fairly stable text by the date of closing tomb Guddian One. It is also
reasonable to assume that these texts have been (widely?) put into writing. The
Guddian One “Xing zi ming cht” and the Shanghai “Xing qing lun” must have copied
these markings from a written source text (Vorlage). Due to the fact that the Shanghéi
“Xing qing lun” was bought from tomb looters, we know nothing about the history of
this particular text. Nevertheless, as I shall demonstrate further below, it is my
contention that the two manuscripts were not copied from each other. That is, neither
of the two manuscripts directly served as Vorlage for the other.*” Instead, as I shall
demonstrate below, the two manuscripts must have copied these markings from a

third source.

5.2.3. One Text from Two Tombs

Based on the similarity of the two texts, I hold that the Guddian One “Xing zi ming
chii” and the Shanghai “Xing qing lun” are two independent instances of writing
down the same—highly coherent—philosophic position concerning human nature.
Just like the Guddian One “Xing zi ming chi”, the Shanghai “Xing qing lun” bore no
title. The present appellations have been chosen by modern editors and do not reflect

original designations.*®

The Shanghai “Xing qing lun” is badly preserved. The remaining text is written on

some 40 bamboo strips.”’ These were cut evenly at both ends. Of these strips, only

*> Even though the two copies share many overlapping peculiarities, which are hard to explain, the
discrepancy between the two is too striking for assuming that either of the two was copied directly
from the other.

46 Neither of the two titles is derives from the initial words of the texts. Instead, the Guodian One
“Xing zi ming chi” is named after the first part of the famous line EHdaH > dpH KX[RE “[human]
nature derives from decree, decree is sent down from Heaven”, whereas the Shanghdi “Xing qing lun”
is named according to its content, namely the discourse of human nature in correlation to human
sentiments.

*" Five strip fragments that have not yet been identified did probably also belong to the Shanghii “Xing
qing lun”.
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seven have remained intact.*® Intact strips carry between 31 to 34 characters, many of
which faded however. The exception is the initial strip xg1. It has been inscribed with

41 characters.

Intact bamboo strips of the Shanghdi “Xing qing lun” are circa 57 cm in length and
hence substantially longer than those of the Guddian One “Xing zi ming chii”.*’ That
the two ‘editions’ of this text had been fixed on strips of dissimilar length, once more
corroborates my contention briefly discussed in the Introduction (chap. 1), namely
that the physical length of a manuscript from Warring-States does not reflect the
status of that text. There exist no unified standards for the length of bamboo strips
used for texts during the Warring States. Accordingly, we should be aware of
inconsistencies when estimating the socio-political standing of Warring States’

manuscripts only on the basis of their material properties.

Comparing the Guddian One “Xing zi ming chii” with the Shanghadi “Xing qing lun”,
we may observe two things. I have already mentioned the extraordinary consistency
of the two texts: except for a few sentences that only occur in the Guddian One
manuscript, the phraseology of the two texts matches to a comparatively high degree.
Moreover, the two texts virtually share the same organization throughout the first 35
strips.”” This analogy of organization, however, is substantially less in the second half

of the texts, that is, from strip x36 (xg21/13) onwards.

The fact that by now we possess another largely analogous instantiation of the same
idea on human nature and moral self-cultivation helps us to clarify issues concerning
the overall organization of the text—especially since the Shanghai strips are
considerably longer than those of the “Xing zi ming cht” and thus display different
breaks from sentence to sentence. The Shanghai “Xing qing lun” can thus corroborate
the stability of various clusters of strip of the Guddian One “Xing zi ming chi” (and,

of course, vice versa). Some scholars even go so far as to hold that the finding of the

* These are strips x¢q1, x¢8, x¢9, xq10, xq20, x¢24, and x¢28.

* In fact, the strips that constitute the Shanghai “Xing qing luin” are the longest of the entire Shanghii
collection of Chli manuscripts.

%% Again, if not mentioned otherwise, counting refers to the Guddian One “Xing zi ming chi”.
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Shanghai manuscript did resolve all matters of textual organization.”' Sadly, this is

not the case.

The Shanghai manuscript does not substantiate the idea to insert the initial five strips
from the text now labeled “Liu dé” at the head of the second half of the “Xing zi ming
chi”, as previously suggested by Chén W&i.’> Of course, that the Shanghii
manuscript does not contain these materials does not prove their absence also in the
Guddian One version. Nevertheless, it provides a strong argument against the
assertion that they did. To put it briefly, stable clusters of strips are as follows. The
text recorded on strips x1-33 from the “Xing zi ming chi” largely corresponds to that
of strips xg1-21 from the Shanghdi “Xing qing lun”. That of strips x36-49 largely
covers xg32-41 from the Shanghdi manuscript. The content seen on strips x50-59
largely corresponds to that of xg21-28 from the “Xing qing lun”; that of strips x59-62
by and large overlaps with strips xg30-32 from the Shanghai manuscript; the materials
seen on strips x62-67 correspond to xg28-30; Moreover, the clusters of the strips in
the Guodian One “Xing zi ming chii” x63-65, and x65-66 also receive confirmation
from the Shanghai manuscript, although the phraseology of the two is not the closest

match.>

As mentioned, despite the correspondences between the two manuscripts, the find of
the Shanghai “Xing qing lun” could not resolve all problems of text organization.
Even though we find evidence for some strip clusters, we still face a problem similar
to that of the partly different versions of the “Wu xing”: whereas the individual
building blocks of the two texts by and large remain stable throughout, the overall
sequence of some of these differs to some extent. This is especially noteworthy since
the “Xing zi ming chi” and “Xing qing lun” otherwise display such a neat formal
overlap. The table below briefly summarizes the second half of the two texts (x36-67).
It shows that, in principal, the two texts consist of two larger corresponding units.
These are units 5 through 8, and 1 through 3. Units 4 and 9 appear somewhat

‘displaced’. Whereas unit 4 precedes the cluster of units 5 through 8 in “Xing zi ming

> As articulated lately by Lido Mingchiin 2000 (b).

32 See Chén We&i 2000 (b), pp. 64 ff. Later he corrected his earlier assumption. See Chén W&i 2003, p
96.

>3 See also Liao Mingchiin 2000 (b), especially pp. 15 ff.
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chii”, then followed by unit 9, the two appear as one stable cluster in the Shanghai

“Xing qing lun”:

Table 1: Comparison Between the Second Part of the “Xing zi ming chii” and the “Xing qing lun »34

Guodian One “Xing zi
ming chii”

VoL LR

Shanghdi “Xing qing
lun”

b1 LAE R AR

HoO sk tr

2. LA LZBE  | 2. LEaREFZ)
B HLATE

3. NABRRIE | 3. MR AZJ& A

4

4. BRI | 4. AN

t

5. MR AZIEM | 5. L ERS TR

6. Lt (?)

7. 0UR (B #
B’ (ED

8. NERZEMN
1

6. NERZEN
i+ 1

9. (B7) #EMm
R v

7. LEHKEL
e 1
8. LA LZERE
e 1
9. LAMR Ry F &
v

4 in Guddian One
“Xing zi ming chii”

9. (considerably
different in Guddian
One)

5.

6.

> For a detailed discussion see the Appendix “Reconstruction: Overlapping Parts of the “Xing zi ming

chi”” (chap. 12).

The mark “v/”signal the ‘tadpole’ symbol. In the Guddian One text units 4 and 9 are not connected,
whereas in the Shanghai “Xing qing Iin” they appear as one cluster. The numbers in the right column
highlight the corresponding position of the various units from the Shanghdi “Xing qing lun” in the
Guodian One manuscript.
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5.3. Thought and Contents

The “Xing zi ming chi”—and likewise the “Xing qing lun”—weave the discussion of
human nature and the phenomenological world around two basic assumptions.” First,
the “Xing zi ming chi” states on the initial strip of the text that the common feature of

men is to have a ‘nature’. The text calls this the “xing {4 of man. Second, the

bamboo-strip text defends that this nature is universal. The “Xing zi ming chi” puts

this as follows:

“Generally speaking, even though man has a nature, mind
[nevertheless] has no settled intentions.”°
and:

“Within the four seas, the nature [of man] is uniform, [and yet] in the

application of his mind, every man differs.””’

For the author(s) of the text it is no secret from where human beings receive their

nature:

“Nature originates from decree; decree [in turn] ** descends from

5
Heaven™.”®

The “Xing zi ming chii” sees no need to justify its belief that man receives his nature
from Heaven. The assumption that human kind shares a universal nature, which the
individual received from Heaven, is not the target of analysis.”” The “Xing zi ming
chii” connects to a larger discourse, in which the above stated ideas are not contested,

but enjoy unanimous consent.

> Unless explicitly stated otherwise, the designation “Xing zi ming chii” throughout the discussion
below (5.3) implies of both texts, the Guddian One “Xing zi ming ch@i” and also the Shanghai “Xing
qing lun”.

6 RLAEER M o O FEREE (strip x1/1-1/9).

U3 P HF LS (strip x9/6-19).

B EdE dr CE KR (strips x2/20-x3/3).

*% In this respect, the “Xing zi ming chi” differs fundamentally from most Greek philosophy, in which
the assumptions stated, as a rule, reflect the results of the preceding analysis, whereas the “Xing zi
ming chi” provides an otherwise not justified assumption to be the starting point for a subsequent
analysis.
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In the initial supposition of the text, the “Xing zi ming chi” traces an inconsistency
between human nature on the one side, and human conduct on the other. Whereas
human kind shares the same (heavenly endowed) overall disposition, the actual
development of individuals turns out to be dissimilar nonetheless. More specifically,
different people arrive at different degrees of moral cultivation—despite their

common initial position. This obviously is a problem, if not a contradiction.

This contradiction is the pivotal concern of the text. If the primary supposition as
stated on the first strips of the text is true and human kind indeed shares a common
nature, then, the implicit question becomes, why it is that individuals nevertheless
achieve different levels of moral cultivation (or even display an entire lack of such
cultivation). This uncertainty is nowhere spelled out as an explicit question.

Nevertheless, it underlies the reflection throughout.

If we now compare this uncertainty that triggers the study of human nature of the
“Xing zi ming chii” with the incentive of the “Qidng da yi shi” as discussed in chapter
3, we can trace a significant overlap of the two. The incentive of “Qiong dé yi shi”
lies in the fact that regardless of his degree of moral cultivation, man nevertheless
faces an uncertain fate, decided by Heaven. Man is a mere cue ball of Heaven’s will.
However, according to the author(s) of the “Qidéng dé yi shi”, he can overcome the

vulnerability to Heaven’s intention by elevating the cultivation of his potency (dé 1)

to become his only aim. Accordingly, by refraining from focusing on worldly
achievements, and concentrating on the completion of his own potency instead, man
creates a realm in which his own virtue is all what matters to him. In this ‘autonomous
sphere’ established accordingly by the individual, man no longer depends on
Heaven’s ‘good-will”.*

The “Xing zi ming chii”, for its part, sets out for the analysis from the opposite side of
the same observation. Not the uncertain end of the individual as decided by Heaven
(regardless the degree of man’s morality) is what drives the “Xing zi ming chii”.
Instead, the fact that all men start off with the same disposition (a universal nature

endowed by Heaven) and yet develop in different directions is the ultimate stimulus

%0 See my discussion in chapter 3: “Qiéng dé yi shi”.
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of the text. If human kind receives a common nature from Heaven, and yet man can
operate variably with it, then there must be something like an intermediate stage
between universal nature on the one side, and later development of the individual on
the other. This intermediate stage bears resemblance with the ‘autonomous sphere’
put forward in the “Qiong da yi shi”: it is an area in which Heaven has no direct
authority over man. Only man himself (or the environment he creates) sets the course
for moral cultivation of the individual. This self-sufficient room for moral cultivation

is the focus of investigation of the “Xing zi ming chii”.

5.3.1. The Autonomous sphere of the “Xing zi ming chii”

The fact that the “Xing zi ming chi” defends the assumption that human kind
possesses a universal disposition (xing) implies that differentiating assets of the

individual must have been acquired later on.

The “Xing zi ming chii” puts forward the idea that human mind (xin ,['3) has intention
(zhi 7E). Parallel to the development of human nature, which is not predetermined, the
intention of mind is not yet set either.’’ External factors, which the “Xing zi ming
chi” in particular identifies with ‘[external] things’ (wu %)), ‘joy’ (yué 1) and
‘practice’ (xi &), are the necessary preconditions for influencing the mind (xin)

instead. Only when receiving this outside stimulus, the intention of the mind will

develop properly.

The intention of the mind is the determining factor of the properties of the nature of
man.®* In order to shape a morally cultivated man, his intentions need to be developed
properly first. This presupposes the amelioration of his social environment. The
keyword here is education. It is in this respect that the “Xing zi ming ch@i” notes that

human kind differs greatly from animals: the fundamental nature of a goose is to

61 .

See strip x1.
62 See strip x6. [§ A7) BEAM: O FEEL R “{This is like man}even though he has a nature, [yet] if
mind fails to grasp it, [it] won’t manifest”.
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“stretch the neck™; that of an ox is to “grow big”, the text states.”’ The individual,
instead, responds to his (social) environment.* Accordingly, educating him by means
of a proper social environment promises to be successful. Another vital aspect for the
shaping of human mind lies in educating man by means of Odes, Documents, rituals,
and music. Thus, the “Xing zi ming chii” on the one hand allocates an educational
rationale to society for shaping human mind; but on the other hand, it also recognizes
the active use of the resources of an élite-culture for the explicit purpose of educating

the individual.

Due to the fact that the bamboo-strip text puts forward the idea that the intention of

human mind (xin zhi /[,7E) closely relies on the stimuli, which man receives from the

phenomenological world, it may thus seem that the “Xing zi ming chii” defends the
assumption that human nature is a blank slate.®” Depending on how he will be
inscribed, man will develop. Yet, this is not the case. As noted, the excavated text

defends that human nature derives from Heaven.’® The ddo #&, which in the “Xing zi

ming chii” clearly is a concept that transcends the phenomenological world and has
the flavor of a true ethical code, nevertheless originates with the [genuine] emotions

(ging 1) of the individual. These, in turn, are part of his nature (xing 14)*". Thus, the

“Xing zi ming chii” describes an integrated relationship of human sentiments, true

ethical code (ddo), and human nature. Herein, the [genuine] emotions (ging %),

which stimulate the dao, are an integral element of man himself. Pursuing this line of
thought to its logical conclusion, the true ethical code (dao) must already be part of
man. It only needs to be activated. This, then, is why man does indeed respond to the
positive stimulus of education: He is attracted by the sincerity as expressed in the
resources of culture, such as Odes, Documents, rites and—in particular—music. It is
against this background that the notion continued on the same bamboo strip can be

fully instructive. “In the beginning [the dao] approximates emotions; in the end, [it]

8 Strip x7/11-end states: 24 & FEAETifi HEC 0] ({28 - A] “After the ox is born, it grows
[big]; after the goose is born, it stretches [its neck]. It is their nature {that causes them to be like this}”.
% The text states: “Airs [such as] rejoicing (xi), anger (nil), grief (af) and sadness (bel) are part of
[human] nature”. Yet, “when it comes to them appearing on the outside, it is due to [external] things
having brought this about” X B27E > S %+ R AL h, (strip x2/2-19).

65 See also Erica Brindley 2006, p. 21.

0 M U KFE (strips x2/20-x3/3).

THEIRIME [TE14E T (strip x3/4-10).
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approximates righteousness”.®® This statement defends the notion that the true ethical
code (dao) that lies within man himself, processes without disruption from unshaped

sentiments—or the initial (raw) disposition of human nature—to righteousness (yi 5%).

As Erica Brindley rightly states, “this suggests wholesome, organic change that does
not violate human nature, [...].”* It is in this sense that “{he who} understands

{emotions can} ' let them out; he who understands righteousness can internalize it”.”’

In other words, once the individual understands that emotions are the incentive of
cultivation—and as such they are an intrinsic element of the true ethical code (dao),
which in turn is an integral part of man himself—then he can allow the full expression
of his emotions without fearing transgression.’' And likewise, only he who
understands that the true nature of righteousness is a logical position of the ethical
standard (which in turn is in integral part of the individual self) can internalize
righteousness. Righteousness, then, is no longer alien to the individual. Quite to the
contrary, it becomes an intrinsic part of his—just like the ddo.”” Thus, the “Xing zi
ming chii” claims that the everlasting (or repeating) execution of a certain virtue also

leads to the embodiment of the spirit of it. I shall come back to this further below.

In the previous chapter (chap. 4: “Wu xing”), we have seen that a core idea of the

“Wi xing” lies in an individual’s ability to become aware, zA7 %, of what is within

himself as the necessary precondition for his moral cultivation. Moral cultivation, the
text puts forward, starts from self-awareness. More specifically, the “Wt xing” argues
that it needs an outside sagely person to initiate the process that generates the
awareness of the individual for what lies within himself.”* In a similar fashion, then,
the “Xing zi ming chii” sees the trigger for the process of generating this kind of self-

consciousness of the individual in education. In the “Xing zi ming chii”, education

8 W BT UL (strip x3/11-18).

% See Erica Brindley 2006, p. 23.

TR [TEHHE] 2 A REMNZ T (strips x3/19-4/8).

"' Compare this notion with Confucius’ renowned statement: 475 A ERE =Fifi1r FW+HR
K A-HmFRean STHmMENE ©HmiepTar RisE “At the age of fifteen, I set [my mind] upon
learning; at the age of thirty, I took my stance; at the age of forty I was no longer uncertain; at the age
of fifty I knew the heavenly decree; at the age of sixty my ears were compliant; at the age of seventy I
could follow that what my mind desires without transgressing the right proportions” (Lunyii 2:4).

> Note that the stress of this line is on zA7 %/, ‘to understand’, which is an important concept also in the
“Wi xing”.

> On this notion, see my discussion of the quotation in the “Wii xing” (chap. 4): “‘Bronze [bells] may
sound, but it is through a jade [stone] that hits them’, this is a person possessing charisma” 2 £
Z EfEE 4, (“Wi xing”, strip wl19/3-12—not counting the lost parts).
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(also) means the proper use of the educational tools of Warring States’ élite-culture
(shi, shii, 17, yue). This text also relates these resources of culture to the sagely person,
who is the one best equipped to use them. Thus, both texts, that is, the “Wi xing” and
the “Xing zi ming chi” understand that sagacity (“Wu xing”) or the dao (“Xing zi
ming chil) are potentially inherent in man; and both texts project the ability to activate
someone’s self-consciousness for his own potentialities on external educational forces
(the sagely person in the “Wu xing” and the resources of élite-culture in the “Xing zi
ming chii”). From this it may be seen that the intellectual positions of the two texts are

not so different from each other.

In sum, the “Xing zi ming chii” draws a picture of man, who is not good by nature per
se. But man does have an innate affinity to the good. Hence, just like the Mengzi or
the Xunzi, the author(s) of the “Xing zi ming chii” do not share a static concept of
human nature. As they put it, it is precisely due to his affinity to the good that moral
cultivation of man is possible on the long run. Claims for the internalization of such
spirits as put forward in the “Xing zi ming ch@i” start off from precisely this key-

assumption of man’s tendency to the good.

Because the true ethical code (dao) lies within man himself, he tends to respond to
sincere feelings, but not to artifice.”* Sincerity, in turn, is an important constituent of
the resources of Chinese culture, especially of music. These resources of a Warring-
States ¢lite culture are necessary tools for the cultivation of man. Educating the
individual with these will influence him—and finally shape his mind. Accordingly,
the “Xing zi ming chii” implicitly claims that the conduct of a certain behavior leads
to the internalization of the spirit of the same. Just like the habitus described by
Aristotle in the Ethica Nichomatica, the steady influence of positive information that
intrudes the mind will lead to the necessary internalization of the same. Having
internalized the spirit of Odes, Documents, rites and music (and also education in

general) hence marks the final stage in the cultivation of man.

SR ELE 1Bt > #1582 2 “If in seeking the [right] mind has something artificial to it, [one] will
certainly fall short of obtaining it” (strip x37/13-18).
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5.4. Structure and Thought

The “Xing zi ming chii”—and likewise the Shanghai “Xing qing lun”—is patterned
by the recurrent use of the particle fan JL. In the context of these texts, the particle
seems to indicate the insertion of a new idea. By implication, it might best be
translated with “in sum”, “as a rule”, or “generally speaking”. In these texts, each
particular unit introduced by this particle can be regarded as one pericope.’

Accordingly, the two texts can be split up into 20 pericopes.”®

5.4.1. Corresponding Clusters in the Two Texts

According to this division of pericopes, we can divide the text as follows. The first
part, that is, canto one (strips x1-35 of the “Xing zi ming chii”; strips xg1-21 in the
“Xing qing lun”) contains pericopes 1 through 12. Of this cluster, only pericope 3
from the Guddian One manuscript is missing from the Shanghdi “Xing qing lun”.
This loss, however, has nothing to do with the instability of a text in textual
transmission. Instead, it can be explained easily by the physically poor condition of

the Shanghai manuscript itself.”’

7> In many cases, the length of a pericope in these texts equals that of a building block.

" Li Ling (1999, p. 505) splits up pericope 8 into two pericopes (8 and 9) even though the particle fin
M. indicates that this is one unit (he thus counts 21 units overall). In his later work on the Guddian One
texts he is more consistent in that he treats it as one unit, thus revoking his earlier splitting of pericope
8 into two units (see idem 2002, p. 106). Li Ling (2002) thus divides the “Xing zi ming chii” into 20
units. The Shanghai “Xing qing lun” (strip x¢8) does not divide this particular unit either. Note,
however, that the two texts also contain some pericopes, in which every single statement is preceded by
the particle fdn. I do not treat these statements as individual pericopes but instead as sort of
exclamations of special importance. Also, the texts contain some pericopes in which the new idea
precedes the particle fdn in sort of a topos marker of the same. I shall refer to these units in my
discussion further below.

7 Subsequent to pericope 2 (on strip x¢3 of the Shanghii “Xing qing lun”) appears the latter part of
pericope 4 (on strip xg4 in the Shanghai “Xing qing lun”). All in all some 66 graphs are missing in the
Shanghai “Xing qing Iun”, namely some forty-two graphs for pericope 3 and some twenty-four graphs
for pericope 4. Even though this cannot be stated with absolute certainty. Yet, given the average
number of graphs with which the Shanghai strips are inscribed, namely between 31 to 34 each, I think
that this absentia should be explained with the loss of two entire bamboo strips in the Shanghai
manuscript. This means that the missing pericope rather reflects the poor conditions of preservation of
the Shanghai manuscript; it does not indicate a corruption caused by the transmission process of the
text.
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In both texts, pericopes 1 through 12 appear in the same order. The pericopes

themselves are organized in equivalent fashion.”® The stability of the internal

organization of these further applies to the phraseology, which is highly consistent in

both texts throughout canto one. Slight differences between the two manuscripts only

remain on the level of particular writing forms.” In most cases, however, these

dissimilarities reflect what Martin Kern would term a “stable phraseology” in
» 80

relatively “unstable writing”.”” Only a few words used differently in the two texts

deviate from this phenomenon.®' Also, at times the character yé 1 is omitted in either

of the two texts.*” Nonetheless, when summing up the details concerning the first part
of the Guddian One “Xing zi ming chi” and the Shanghdi “Xing qing lun” (as
discussed in detail in the notes of the “Transcription”), we can conclude that canto

one is a highly stable unit.

Only two building blocks of this large unit are missing from the Shanghai “Xing qing

lun”—and this loss has indeed to be explained in a different way than by pointing at

78 As for sentences missing in the Shanghii “Xing qing lun” (in pericopes 2, 4, 7, 8, 9, 10, 11, 12), it
seems reasonable to assume that, just like the missing pericope 3, these do not reflect an unstable
transmission process. Instead, missing sentences in these pericopes of the Shanghai “Xing qing lun”
can all be explained with the bad preservation of the manuscript, that is, bamboo strips that have broke
off.

" For instance, the Shanghai “Xing qing lun” at times writes shéng 4 (OC *sron) where the Guodian
One “Xing zi ming cht” writes xing £ (OC *[s]en-s) (for example in pericope 1). At times, the
Shanghéi “Xing qing lun” adds the signific .’y to graphs, which the Guddian One text writes without it

(for instance characters jido % or Ii J& in pericope 5). Also, the two texts use different styles for
writing the character ddo #&. Or, for instance, the Shanghdi manuscript uses zhéng 1E (OC *ten-s)
‘righteous’ where the Guddian One text writes ding #& (OC *m-t'e[n]-s) ‘to determine’ (or *m-t'en-s
‘set forth’) (pericope 1), among others.

*In his approach to the Odes, Martin Kern (2005) (b) talks about a verbally highly coherent text,
which was as stable in its phraseology as it was unstable in its writing. That means that most instances
of dissimilar words in the two manuscripts still fulfill the criteria for phonetic similarity in Old Chinese
for loan characters and phonetic components. The criteria for phonetic similarity in Old Chinese for
loan characters and phonetic components as defined by William H. Baxter during the second Leiden
Workshop on Old Chinese Phonology (held from August 08 through Friday, August 18, 2006 at Leiden
University) are as follows. (1) The main vowel should be the same; (2) The coda should be the same;
(3) Initials should have the same position of articulation [yet, initials must not necessarily have the
same manner of articulation]; (4) One may be A-type; one may be B-type; (5) One may have *-r- and
the other not; (6) The ‘tone’ category can be different; i.e., final *? and final *-s can be ignored [These
rules are sometime relaxed].

8! Examples of the use of different words in the Guddian One “Xing zi ming ch@” and the Shanghii
“Xing qing lun” that do not fulfill the criteria for phonetic similarity in Old Chinese for loan characters
and phonetic components, for instance, is the particular writing of the character you (OC *[G]"]ok;
or *[G]"]ok-s) in the Shanghii “Xing qing lin” where the Guddian One version writes kudi 5 (OC
*k™re[t]-s; or maybe even OC *k?Whra[t]-s) (in pericope 7).

82 For instance, in pericope 7 the Guddian One version reads 63 £f# 7 18, the Shanghdi manuscript
instead most likely reads & L[ Ef¥7)2 #E].
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the physically poor conditions of the Shanghai manuscript. The latter part of pericope
12 (all in all thirty characters) is missing in the Shanghai manuscript. Following the
last statement of that row, the Shanghdi “Xing qing lun” continues with what would
be pericope 16 in the Gudodian One manuscript. Contrary to some other statements
missing in canto one of the Shanghai manuscript, this loss cannot be explained with
the bad preservation of the Shanghdi manuscript, because the next unit of the
Shanghdi “Xing qing lun” continues on the same strip of that text—that is, strip
xg21—and the tail of this strip is well preserved. The missing fragment of the

Shanghai text equals two building blocks of the Guddian One text.

In the Guddian One manuscript, many of the words (graphs) in this building block are
given expression only by means of signs for repetition of the previous graph, which is
quite common for argumentative chains in excavated manuscripts.*> By implication,
even though the text of these units is appreciably longer, all in all ‘only’ thirty
characters are missing in the Shanghai manuscript (in comparison to the Guddian One
manuscript). This might equal the length of one bamboo strip of another (third) text.
Accordingly, proponents of the theory that a written text functioned as Vorlage for the
Shanghai “Xing qing lun” (but definitely not the Guddian One “Xing zi ming chii”)
might explain this loss by arguing that the scribe in question simply forgot to copy
one entire strip, namely the last strip of canto one of that imagined source text. Or
they might postulate a corruption in the Vorlage itself. Advocates of the theory that
the text was transmitted orally, instead, have to explain this loss with the (common)

instability of text-transmission in oral environments. I take this up further below.

The differences of canto one of the two texts can thus be summarized as follows. To
begin with, despite their overall (structural) stability, the two texts display some
differences on the level of particular writing forms for certain characters. At times,
they even choose entirely different graphs. Most of the graphs used differently in the
manuscripts are close enough in sound to fulfill the criteria for phonetic similarity in
Old Chinese for loan characters and phonetic components.* Moreover, short passages

are omitted here and there. These do not seem to correspond with the length of a

%3 See my transcription of the “Xing zi ming chii”, pericope 12.
% For the criteria for phonetic similarity in Old Chinese for loan characters and phonetic components
see p. 204, n. 80.
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bamboo strip of either of the two manuscripts under review. Thus, the differences in
the lexicon of the texts might indeed be explained with relative ease by pointing to a
scribe who was dictating either of the two texts at hand to himself in the process of
producing a new copy of the same.* However, the fact that passages that do not
correspond to the length of a bamboo strip in either of the two manuscripts are
omitted, suggests that it is unlikely that either of the two texts served as Vorlage for
the other manuscript at hand. In other words, it is my contention that neither was the
Shanghai “Xing qing lun” copied from the Guddian One “Xing zi ming chii”, nor did
the “Xing zi ming chi” directly result from the “Xing qing lun”. By implication,
canto one of the two texts either had to be transmitted orally—and thus independently
from each other; or canto one of the two texts was copied from a third (imagined)
source text—which, however, should not be mistaken for Urtext or Urschrift. Be it as
it may be, in any case we can postulate with relative certainty that canto one of the
Guddian One “Xing zi ming chii” or the Shanghai “Xing qing lun” did not result from
being copied directly from the other extant manuscript. Instead, the two manuscripts
must be considered individual instantiations of writing down a highly coherent

predecessor.

5.4.2. Inconsistencies and Stable Clusters

Subsequent to the highly stable unit of largely twelve individual pericopes, the
striking analogy of the two texts breaks away—as already noted above. Nonetheless,
throughout the second half of the manuscripts, we can still describe two stable
clusters of pericopes that appear in both texts. These are—following the organization
of the Guododian One manuscript—pericopes 13 through 15 (that is, pericopes 19
through 21 in the Shanghdi “Xing qing lun”), and pericopes 17 through 20 (that is,

1t can be assumed that a scribe, when producing a new copy of a text, of which he had a written
Vorlage at hand, dictated the text he saw to himself. The scribe would not go for the graph he sees, but
for the sound, which he dictates to himself, as many scholars have shown convincingly for early
medieval Europe (or earlier periods). On the early custom of dictating the text one sees to oneself and
thus going for the sound, not for the graph, see for instance Ivan Illich 1991 (in particular chapter 4). J.
Leclercq (1961, pp. 18 f.) has described the process of reading in the middle ages and in antiquity as a
primarily “oral reading”. That means that the voice of the word had to be reestablished so as to catch
the meaning thereof. He calls this “hearing the voices of the pages”. Michael Clanchy (1979, p. 218)
points to the same observation in his description of medieval writing, in which the 1" century clerk
Eadmer of Canterbury thought of composing in writing as “dictating to himself”.
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pericopes 15 through 18 in the Shanghai “Xing qing lun”). In the Guddian One
manuscript, the former cluster of pericopes (pericopes 13 through 15), which can be
considered a sub-canto, is directly connected to canto one. In the Shanghai “Xing qing
lun” this unit appears at the very end of the text, thus closing the discussion of human
nature. Except for some minor dissimilarities, the phraseology of this sub-canto is,
again, largely stable in both texts. In most cases, the different graphs in the two texts
fulfill the criteria for phonetic similarity in Old Chinese for loan characters and
phonetic components.®® By implication, just as concluded for canto one, the present
sub-canto can be considered as verbally coherent, yet not fully stable in writing. Only
here and there is a character missing, which loss has to be explained differently than
by blaming it on the bad preservation of the bamboo strips of the Shanghai “Xing
qing lun”.*’ The present sub-canto further contains a few peculiarities, which have to
be explained in a different way than by postulating phonetic similarity in Old Chinese.
Overall, when compared with canto one, a stronger tendency of peculiarities can be
noticed in the text, and these idiosyncrasies cannot be explained on phonological

grounds only.*® However, as concluded for canto one (pericopes 1 through 12), the

% At times the Shanghii “Xing qing lin” adds to characters the signific ‘heart’ /(> whereas the Guodian
One text does not, or vice versa [see, for instance, the character dii 5 (%) (x39/11: pericope 13) of the
Guodian One “Xing zi ming chi”, to which the Shénghéi “Xing qing Iin” adds the signific ‘heart’ at
the bottom of the character; or the character zhong &, to which the Guddian One version—contrary to
the Shanghai “Xing qing lun”—constantly adds the ‘heart’ signific]. The graph sdo & (OC *[s]*aw-s),
read as zao P (OC *[ts]*aw-s) ‘quick-tempered’ (pericope 14 of the Gudodian One manuscript, strip
x42/8) is written with the phonophoric chdo & (OC *[dz]*raw) in the Shanghii “Xing qing lun” (strip
xg35/10). The two graphs clearly fulfill the criteria for phonetic similarity in OC for loan characters
and phonetic components. Also, in the same pericope, the Guddian One manuscript writes Auan £ %
(OC *[g]ron-s) where the Shanghai “Xing qing lun” writes a graph consisting of the phonophoric judn
42 (OC *[k]ro[n]?) on top of the signific ‘heart’ /(.

*7 In the second building block of pericope 14 of the Guddian One version (pericope 20 of the Shanghai
“Xing qing lun”), for instance, appears such a dissimilarity, which does not result from broken strips.
Whereas the Gudodian One “Xing zi ming ch@” reads A& F 2 3L “people easily sacrifice
themselves for it”, the Shanghii “Xing qing lun” only records “N[#f] 2 FE “easily die for it”, thus
leaving out the word rén ‘person’. Instead of closing the first building block of pericope 15 (pericope
21 of the Shanghii “Xing qing lun”) by making use of the particle yi 22 as we see in the Guddian One
manuscript, the Shanghdi “Xing qing Iin” adds a big mark on the strips ‘I’.

% Different words which usage cannot be explained on phonological grounds are, for instance, the
word of xué £ (OC *m-k‘ruk) ‘to learn’ on strip x36/2 in the Guddian One “Xing zi ming chi”
(pericope 13) where the Shanghai “Xing qing lun” writes jido Z. (#() (OC *[k]*raw(-s)) ‘to teach’. As
for the graph sheén 15 (OC *[d]i[n]-s) ‘carefully’ (pericope 15 of the Guddian One manuscript; pericope
21 of the Shanghai “Xing ging lun”), the Shanghdi “Xing qing lun” writes a graph consisting of shi +
(OC *[g][ilp) and ydn = (*na[n]). Instead of 2. (T:) (OC *ni[n]) in pericope 15 of the Guddian One
manuscript, the Shanghai manuscript writes Zi & (OC *[r]a-s) (X¢39/18) (pericope 21). Note that in
this particular sub-canto—as in canto one above—the two texts constantly write the word ddo &
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present sub-canto can still be considered a stable unit. Only one instance has to be
pointed out which displays a grave dissimilarity between the two texts. In pericope 13,
a unit consisting of thirty characters is missing from the Shanghai “Xing qing lun"—
and the absentia cannot be explained by referring to the physically bad condition of
the bamboo strips from the Shanghii manuscript.” Instead, the loss has to be
explained differently. It either came into being in the process of an ongoing oral
textual transmission; the missing unit, then, was simply forgotten. Or this grave
difference between the two texts at this point has to be explained by imagining a
scribe copying a third—now lost—written source text (but certainly not the Guddian
One text) when producing the Shanghai “Xing qing lun” manuscript. The pictured
source text, then, most likely consisted of bamboo strips, each of which carrying
about thirty characters, and this would also correspond to the observations remarked
above. Accidently, the scribe might have skipped one of these strips when copying his

Vorlage—or the source text itself was not complete.

Finally, the last cluster of pericopes that partly appears in both manuscripts (pericopes
17 through the first part of pericope 20 in the Guddian One text; 15 through 18 in the
Shanghai “Xing qing lun”) is framed by the two pericopes 16 and 21 in the Guddian
One manuscript. In the Shanghdi “Xing qing lun”, the two units precede the present

cluster of pericopes.

The cluster of pericopes just mentioned is the shortest unit of the three clusters under
discussion. Canto one consists of 35 bamboo strips in the Guddian One manuscript
(21 bamboo strips in the Shanghai “Xing qing lun”); the sub-canto briefly referred to
above consists of 14 bamboo strips (roughly nine bamboo strips in the Shanghai
“Xing qing lun”); the last cluster of pericopes, then, contains about three bamboo

strips in the Guddian One manuscript (roughly two bamboo strips in the Shanghai

differently. Instead of shi + (OC *[g][ilp) ‘ten’ (w38/5) in canto two, the Shanghai “Xing qing lun”
reads zh{ B (OC *N-trek) (Xg32/21), among other. Also, there seem to be no phonological connection

between the graph 5 dai 54 (OX *1%?) ‘in jeopardy’ as used in the Guddian One text (x45/21) and the

graph Xg37/31 of the Shanghdi “Xing qing lun” ﬁ (f;.j‘), which has the phonophoric jin JT (OC *[k]ar).
% Next to the first three graphs of pericope 13 (pericope 19 in the Shanghii “Xing qing lin™) a passage
consisting of 30 characters is missing in the Shanghai manuscript. The unit, which also appears in the
Guodian One “Xing zi ming chti”, directly continues on the very same bamboo strip, thus ruling out the
possibility that the loss reflects a missing—or corrupted—bamboo strip in the Shanghai “Xing qing
lun”.
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“Xing qing lun”). Even though the present cluster of pericopes also represents a
vocally largely stable text, it nevertheless also contains considerable variation in
writing. In most cases, again, the dissimilarities in writing can be explained
satisfactory on phonological grounds.” Yet, it also contains an appreciable amount of
peculiarities, which cannot be explained by postulating a phonologic similarity in Old
Chinese. Moreover, this unit also displays instances of graphs that are missing in

either of the two texts.”!

Subsequent to strip x62/11 of the Guddian One “Xing zi ming cht”, the Shanghai
“Xing qing lun” continues with a passage, which is located at another spot in the
Guddian One text—and it is also appreciably different therein. The stability of the
two texts thus breaks away right in the middle of pericope 20.

It can be considered a general rule that the standardization of texts is a rather late
phenomenon. In ancient times, the transmission of a text over several generations
easily leads to changes in the same. Even if the text transports a coherent idea or a
highly elaborate philosophic system—which in itself would enhance the stability of
the account—the text nevertheless is not immune to variation. Instead, texts tended to
be rather fluid. I have demonstrated this by discussing the example of the “Wu xing”
(chap. 4). The “Xing zi ming chii”, then, is no exception of this rule. By implication,
changes in a certain text—be they conscious or not—do not by necessity imply
changes of its philosophy. In detailed studies, Jack Goody’” and Rosalind Thomas,””

among others, illustrate convincingly for the Western context that texts are prone to

% For instance, in pericope 17 of the Guddian One manuscript (15 of the Shanghii “Xing qing lin™),
the two texts write the character, which is identified with /in 3% (OC *(ma-)ra[n]-s) (x59/15; xq29/33),
consisting of two ‘mouth’ on top of wén 3Z (OC *mo[n]). Yet, whereas the Guddian One version adds
to it the signific ‘heart’ at the bottom the character, the Shanghai “Xing qing Iin” adds the signific
‘earth’ +; the Shanghai “Xing qing lin” writes the character cong £ (x59/19; xq30/3) ‘to follow’

consisting of M on top of # 1=; character x60/2 dis composed of the phonophoric yii 5- (OC *[1]a?)
on top of the signific #i 1= ‘earth’. The Shanghdi “Xing qing lun” writes it as composed of the
phonophoric yii B (OC *[1]a?), also on top of the signific ‘earth’; For huan &£ (*[g]‘ro[n]-s) (x62/3) in
pericope 20 of the Guddian One manuscript, the Shanghdi “Xing qing lun” writes a graph consisting of
Jjudn 48 (*[k]ro[n]?) with the signific ‘heart’ beneath (xg31/22). All these examples of different graphs
used in the two texts fulfill the criteria for phonetic similarity in Old Chinese for loan characters and
phonetic components;

! Instead of da hai &2 as appearing in the Guddian One manuscript (pericope 19), the Shanghai
“Xing qing lun” only writes hdi . The Shanghii bamboo strip is unbroken at this junction.

%2 See Jack Goody 1987.

%> See Rosalind Thomas 1992.
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change over several generations—and this holds true even for poetry. Martin Kern
discusses the complex interaction between the oral and the written text in the Chinese
context, confirming (esp. for the case of the Odes) that texts, in general, were not yet
standardized in ancient times.”* And John van Seters exemplifies the degree of
variation of texts in biblical context, pointing out the fact that, generally speaking, the
standardization of the bible (and also other early texts) is a rather late phenomenon.
Thus, variation in texts is the standard. Long overlapping sequences (not to mention
sequences that are entirely the same) represent the unusual. My analysis of the “Xing
zi ming cht” (and accordingly of the “Xing qing lun”) follows this observation.
Accordingly, not the fact that these two instantiations of the text differ to certain
degrees is puzzling. Instead, what is rather extraordinary and thus should receive
more attention are the long analogue sequences of the two texts. Accordingly, the
question is not so much “why do the texts differ?” but rather whether it is possible to
make out formals patterns that could account for the stability of reoccurring clusters

in these manuscripts.

5.4.3. The Core Text: Canto One

As already noted above, the present form analysis of the “Xing zi ming chii” does not
provide a detailed account as seen in the preceding chapters because many features
that were discussed thoroughly for the other argument-based texts from Guodian One
also apply to the “Xing zi ming chii. Instead, the following analysis only provides a
more general discussion of the features that account for stable clusters in the two

‘editions’ of the text.

In brief, the core text—that is, canto one of the “Xing zi ming chii” and the “Xing
qing lun”—can be described as follows. It contains twelve pericopes. The first
pericope functions as an introduction to the problem of the text. As a whole, the
twelve pericopes can be grouped into three sub-cantos (plus the introduction of

pericope 1).

4 See Martin Kern 2002.
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5.4.3.1. Canto One: Text and Translation

1. Pericope 1: Introduction
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' Generally speaking, even though man has a nature, mind [nevertheless] has
no settled intentions.

It requires [the influence of] things [overall], only thereafter [it] takes effect;
It requires joy, only thereafter [it] starts into conduct;

X2

It requires practice, only thereafter [it] * settles.

Airs [such as] rejoicing (x7), anger (nu), grief (ai) and sadness (bei) are part of
[human] nature;

When it comes to them appearing on the outside, it is due to [external] things
having brought this about.

Nature originates from decree; decree [in turn] ~ descends from Heaven;

The dao begins with emotions; emotions [in turn] are engendered by [human]
nature.

In the beginning [the dao] approximates emotions; in the end [it] approximates
righteousness.

[Thus], {he who} understands {emotions can} "' let them out; he who
understands righteousness can internalize it.

To love and to hate is part of [human] nature;
What [ones] loves and hates are [external] things.
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To be good or not {good is part of [human] nature};
* That by which one is good or not good are [conditional] forces.

2. Sub-Canto One

FLERE - PEL -
SOz AS (IR CE e 1M
[ AZ] AT LI R e 1Y

Generally speaking, that what becomes the dominating aspect of [one’s]
nature is [something] brought about by [external] things:

“Metal and stone have a sound”, [yet], {if they are not struck, they won’t ™
sing}.

{This is just like man} even though he has a nature, [yet] if mind fails to grasp
it, [it] won’t become manifest.

3.
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Generally speaking, mind has intentions—{yet] if not nourished it will not {be
determined};

{[That] mind cannot} ™ take effect on its own is like disability of the mouth to
speak on its own.

After the ox is born, it grows [big]; after the goose is born, it stretches [its
neck];

It is their nature {that causes them to be like this—|as for] humans,} * instead,
it is education that eventually causes them [to be as they are].

%% Compare this line with the “Wii xing” (chap. 4), which provides the same reference.
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4.

AR Fth 3 5 ©

= AR 1z o A

T2 W FRZAM

U NEME—t > HALER P
HiEsk, o

Generally speaking, of the things, there is none, which is not different.
That the hard is straight is something brought about by hardness. °
That * the soft is flexible is something brought about by softness.
Within the four seas, the nature [of man] is uniform, [and yet], in the
application of his mind every [man] differs.

Education causes this to be so.

5. Sub-Canto Two
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Generally speaking, [as for human] nature " [there is] something that moves it,
something that meets with it;

[There is] something that commits to it, something that grinds it;

[There is] something that drives it out, something that nourishes it;

[And there is] something that grows it.

6.
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Generally speaking, that what moves [human] nature *", are [external] things;
That what meets with [human] nature, is pleasure;
That what commits to [human] nature, are causes;
That what grinds [human] nature, is righteousness;

% Or: “That the hard breaks [easily] is something brought about by hardness. That ** the soft is flexible
is something brought about by softness.” See my discussion in chapter 12 under [R].
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That what drives [human] nature out, are conditional forces;
That what nourishes “ [human] nature, is practice;
That what makes [human] nature grow, is the dao.

7.
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Generally speaking, that what can be seen is what [I] call ‘[external] thing’,
That what is delightful to oneself is what [I] call ‘pleasure’.

That what is a force to the " [external] things is what [I] call ‘conditional
forces’,

That what makes [something] happen is what [I] call ‘causes’.

‘Righteousness’—this is the indicator for the [different] groups of goodness,
‘Practice’— " this is for practicing [human] nature.
‘The dao’—this is the path of the [different] groups of things.

8. Sub-Canto Three: Digression
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Generally speaking [as for] the dao, the devices of mind are the dominating
[aspect] of [it].

Of the four devices of the dao, only * the ddo of man can be [considered
something that] can be talked about.”’

[As for] the [other] three devices, [one] utters them, and that is it.

e 1Y

[As for] “odes”, “documents”, “rites”, and “music”, their first appearing in
every case was engendered by *° man.

The “odes” came into being by doing something;

The “documents” came into being by telling something;

“Rites” and “music” came into being by exalting something.

The sagely person(s) juxtaposed them according to ™" categories, so as to
gathering and bringing them together;

[He] beheld them in their temporal sequence, so as to arranging them into their
proper sequence;

[He] structured their meaning, so as to regulating and refining them;

[He] patterned ** their emotions, so as to externalizing and internalizing them.
When this was achieved, he returned to teach on the basis of them;

Teaching, that is by which [a sagely person] generates virtue (d¢) in [their]
center.

T Compare this line to the first statement in the received Ldozi: J& A1 FEHE “The dao that can be
spoken of is not the constant dao”. Ldaozi jiao shi ZETFFE, p. 3.
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Rites arise from [genuine] emotions— "’ [but] eventually, they [also] might

stimulate them. T

According to each situation and based on a method, [rites] are systemized—
the sequence of what comes first and what comes last then is appropriate for
the dao.

If *'regulation are made for the [proper] sequence [of emotions], then there is

refinement. T
This extends to manner and appearance, which will be cultivated and
regulated [by the rites].

[As for] the gentleman, he finds beauty in their [genuine] emotions and
appreciates {their righteousness};

[He] ™ considers their regulation good and esteems their manners,

[He] finds happiness in their way (ddo) and is pleased by their teaching,
Therefore [he] applies respect to them.

[His] bending [the hands], {that is by which respect for X is expressed}; " the

repetition is [cultivated] pattern; T
[His] offering presents of silk are that by which trustworthiness is given

evidence; T
[His] words accord with the [proper] way (dao).

Laughter, this is the shallow march (=surface aspect) of rejoicing.
**Music, this is the deep march (=the underlying aspect) of rejoicing.

9.
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% The character s7 [ seems to be a particle for emphasis, here.
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Generally speaking, when sounds are emanating from [genuine] emotions,

they are trustworthy; this being so, when having entered and agitated the heart

of man, they are rich.

**'[This is why] to perceive the sound of laughter is precious—when it comes

to it, [one] is joyful.

To perceive the sound of chanted songs is highly gratifying—when it comes to

it, [one] becomes elated.

To listen to the sound of lute and zither is * exciting—when it comes to it,

[one has to] sigh.

[And likewise], to watch the [performance of] the [ritual dances] “Lai” and
U [makes man] solemn—when it comes to it [one] will stir.”’

To watch the [performance of] the [ritual dances] “Shao” and “Xia” is

inciting—when it comes to it, ** [one] will become humble.'"

Mind is moved by [this] chanting—the sighing-sound “wei” follows;

When [mind] dwells in what follows, [the singing] is prolonged; when it
returns to the good and starts from the begin, it is *“ sincere; T

When it enters and comes out, it is compliant, [and all] this starts off the virtue
[of mind].

The music of Zhéng and W¢i, instead, are not his sound; but [one easily]
indulges in them.

10.
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Generally speaking “* music of old (=the music of Shun and Y1) highly exalts
the mind, the latter music [of King Wi of Zhdu] exalts ambitions;

They are both educating their people.

[The latter] music [of King W] “Lai” and “Wu”, delights grasping [the
mind(?)]; [the former] music [of Kings Yo and Shun] “Shao and “Xia”
delights [genuine] emotions.'”' t

% The “Lai” (Mdo 295) and “Wu” (Mdo 285) are part of the “Zhou hyms” that praise King Wi’s
victory over Shang. The odes were part of a larger performance together with ritual dances.
Accordingly, the passage says “watching”.

1% The songs of Shao and Xia are the music of Shin 7% and Da Xia K& (or: Yu ). They were both
performed together with ritual dances. Following Lido Mingchiin %% (2002 a), the lyrics of the
songs also state that Wit and Yu have their own deficiencies; accordingly, the character jidn should be
read as ‘humble, modes’, or ‘self-depreciating’.

1% See the discussion of these two lines in Lido Mingchiin BI4% 2001, pp. 149 f.
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** Generally speaking, utmost happiness surely [results] in sadness—crying is
also [an expression of] sadness;

They both reach out to [true] emotions.

[Thus], the natures of grief and happiness are close to each other.

It is for this reason that their mind ** does not deviate far:

[As for the way] in which crying moves the heart, it is encroaching and
shattering—{but in] its blazing fierceness [it] is all-consuming, so that [one]
remains grievous till the end.

[As for the way] in which pleasure moves the heart, ™ it is profound and deep,
dense and delighted—{[but in] its blazing fierceness [it] is like a steady flow
that leads to grief, so that [one] becomes mournful in thoughts. T
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102

Zhi means the high-point. Yue could be explained as both, music and pleasure. However, since the

following part clearly talks about waning and grief, yue at this place should be understood as
happiness, the counterpart to grief.
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Generally speaking, having mournful thoughts results in sadness thereafter;
** Generally speaking, having delighted thoughts results in delightedness
thereafter; 103

Generally speaking [it thus holds true] that the impact of [one’s] thoughts to
mind is intense.

Sighing, this is a mode of [having mournful] thoughts.

When the sound of it changes, then {mind follows it, [too]}.
**[And] when the mind changes, then the sound of it also [changes]
accordingly:

The [sound of] sighing stems from grief.

The [sound of] chirping stems from happiness.

The [sound of] murmurs [of singing] stems from tones.

The [sound of] singing out loudly stems from mind.

[end of overlap of canto ‘one’]
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** [When] rejoicing, delightedness follows thereafter,
When delighted, elatedness follows thereafter,

When elated, chanting follows thereafter,

When chanting, waving [hands] follows thereafter,
When waving [hands], dancing follows thereafter.
[Hence], dancing is the end [result] of rejoicing.

[When] exasperated, mournfulness follows thereafter,
When mournful, grievousness follows thereafter,

When grievous, = sighing follows thereafter,

When sighing, beating one’s breast follows thereafter,'*

103

above.

In these lines, the particle fdn does not introduce new pericopes, but it subsumes ideas presented
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When beating one’s breast, jumping up and down [as an expression for one’s
grief] follows thereafter.
[Hence], jumping up and down is the end [result] of [being] exasperated.

5.4.3.2. Canto One: Analysis

Pericope 1 consists of four building blocks. The first of these opens up the

discrepancy between human nature (xing 4) on the one side, and the mind of the
individual (xin ./») on the other side. It states that the mind of the individual needs the
impact of [external] things (wit #7))—this seems to be the overall denotation for the
phenomenological world outside the individual—pleasure (yue 1f2), and also practice

(xf F) so that it can stir (zuo {F), start into conduct (xing {7), and be determined

19 The subsequent building blocks then provide further insight into the

(ding 7E).
concept of human nature as defined by the author(s) of the text, and its relation to the

phenomenological world (#7)) overall.

In a next step, the author(s) of the core text continue the discussion with what I want
to call a “distant’ abc-scheme.'”® Each of the pericopes 2 through 4 (sub-canto one)
dwells on one of the three entities identified above, respectively.'’” That is, the

relationship of human nature (4:; pericope 2) and the mind of the individual (i[;;
pericope 3) with the phenomenological world, or things (#); pericope 4) overall. It

most likely is due to the pattern of a distant abc-scheme that this unit obtains a
considerable stability, and it is reasonable to consider it as one sub-canto. However,
the sub-canto under review does not only take up the relationship between human

nature (£), the mind of the individual (,(»), and the phenomenological world (7)),

which was mentioned explicitly in the introduction, and which also underlies the

entire discussion of the text. Instead, it also reproduces the process, which human

1% For the translation of pi k¥ with ‘beating one’s breast’, see the ode, “B6 zhou” 1St (Mdo 26) ¥ 5

B2 ERATE “in the quietude I brood over it, awake I knock and beat my breast” (Karlgren 1950 p.
16).

19 See strips x1-2/1 (xq1-1/24 of the Shanghai “Xing qing lun™).

1% On the notion of “distant’ formal devices in argument-based texts, see chapter 4: “Wu xing”, p. 126
(alson. 63); pp. 133 f; p. 157 ff; p. 167.

17 See strips x5/8-9/22 (xq3/17-4/15 of the Shanghai “Xing qing lun”).
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mind has to take in order to be determined, as described in the first building block of
the introduction (that is, to rise, conduct, and finally to be determined)—in the same
order.'” Pericope 2 describes the means by which the mind of the individual has to be
grasped (that is, inspired) by the phenomenological world so that it can ‘manifest’

(chui 1)); this is equivalent to the notion of ‘taking effect’ ({F) from the introduction.
Pericope 3, then, describes the necessary impact for mind to start into conduct (17),

thus reproducing the second position from the introduction. Lastly, pericope 4
describes how the quality of what is hard (or soft) determines something else to be
hard (or soft), hence functioning as allegory to the third statement from the

introduction.

Sub-canto two (pericopes 5 through 7) makes use of a device, which I have already
described in the previous chapter when discussing the “Wu xing” (chap. 4). Sub-canto
two establishes text-intern references, which allow a detailed explanation of concepts
introduced earlier on. In short, pericope 6'* dwells on pericope 5''” so as to explain

"1 then, dwells on pericope 6 in order to define

the concepts used therein; pericope 7,
the concepts used therein, and which were used hitherto to explain the concepts from
pericope 5. The sub-canto under review thus takes on the pattern of a distant abc-
scheme, too—only that in this case we do not have a triangular relationship on the
horizontal level as seen above.''? Instead, the present unit establishes a relationship of
hierarchical type. Just as it holds true for the previous sub-canto, the formal structure
accounts for the fact that sub-canto two is considerably stable in the two ‘editions’ of

the text.

Pericope 8'"” is not patterned in a similarly straightforward structure. Nonetheless, it
is very compelling language-wise. Elaborating the last concept discussed above—
namely the ddo #E—pericope 8 connects smoothly with the previous account.
Pericope 8 discusses the educational rationale of Warring States ¢élite culture, namely

Odes (&), Documents (), rites (&) and music (4%).

5 B (=) DT (%) J(WE): DED AR T AT ) B A(%) “HGE).

19 Strips x11/22-12/8 (xq5/4-6/10 of the Shanghai “Xing qing lun”).

"0 Strips x9/23-10/21 (xq4/15-5/3 of the Shanghai “Xing qing lun”).

"1 Strips x12/9-14/13 (xq6/11-7/break of the Shanghii “Xing qing lin™).

"2 See the previous sub-canto (strips x5/8-9/22; xq3/17-4/14 of the Shanghii “Xing qing lun”).
'3 Strips x14/14-22/18 (x¢8 through 13 of the Shanghai “Xing qing lin™).
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Pericopes 9 through 12''* bear similarities to pericope 8. These units in particular
dwell on the impact music and dance have on the individual. As in pericope 8, the
style of these units is easily memorized, even though they do not consist of a
straightforward structure. Only here and there appear recurring parallelisms or
argumentative chains. Pericopes 8 through 12 seem like a long digression in the
discussion of the educational impact, which élite-culture obtains for the individual—

in a mature, nearly prosaic writing style, it seems.

5.4.4. The Application: Canto Two

Canto two contains two clusters of pericopes that remain stable in both ‘editions’ of
the text. These are pericopes 13 through 15 (19 through 21 in the Shanghdi “Xing
qing lun”), and pericopes 17 through the first par of 20 (15 through 18 in the Shanghai
“Xing qing lun”).

5.4.4.1. Canto Two: Text and Translation

13. Sub-Canto

X36 NEE SR E O B [Bs]
TANLASE > 3t -
ERE T > FREHL R -

KEUE R FBE2 5 o P
AZARBELMEpt, > AT, o B
[R] #4282 » HOEs - + P
SHRE  EEkE Y

% it - 1
3 B it - )
5 I it -

"4 Strips x22/19 through 34 (xq14-21/12 of the Shanghii “Xing ging lin™).
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*" Generally speaking, [as for] learning, seeking the [right] mind is considered
difficult,

and by following that what it does, [one] will [already] come close to
obtaining it;

Yet, [this] is not as good as inviting it (=the right mind) through pleasure.
*"[Accordingly], even if one is capable in one’s tasks, if one is unable in one’s
mind, this is not appreciated.

If seeking the [right] mind has something artificial to it, [one] will certainly
fall short of obtaining it.

That humans cannot employ artificial means “* is something, which can be
ascertained.

[One’s efforts] may {not} surpass the ten [tries], [and yet] one’s mind will
certainly be exposed through it. T

[Thus] when investigating that what can be seen, how could the [genuine]
emotions be missed?

To put oneself in the other’s place is a mode of righteousness.
X39 . . .

Righteousness [in turn] is mode of respect.
Respect is the regulation for [external] things.

Genuineness is a mode of benevolence.
Benevolence [in turn] is a mode of [human] nature;
[And human] nature eventually generates it (=benevolence).

Trueheartedness (zhong) is a mode of trustworthiness (xin).
Trustworthiness [in turn] is a mode of [genuine] emotions.
[Genuine] emotions orininate from [human] nature.

Of categories of love there are seven—{yet] only the love [brought forth by
human] nature is close to benevolence.
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X41

Of categories of wisdom there are five—[yet] only
by] righteousness is close to trueheartedness.

Of categories of hate there three—/[yet] only the hate of [what is] none-
humane is close to righteousness.

[Finally], what is [generally] considered as the dao is fourfold—{yet] only the
dao of humans ** can be talked [about].

the dao [brought forth

14.
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Generally speaking, [as for] impatience in the application of mind, thinking
will be excessive.

[As for] haste in the application of knowledge, worries will be excessive.

[As for] extremity in the application of emotions **, grief and pleasure will be
excessive.

[As for] the privileging application of the body, [seeking for] pleasure will be
excessive.

[As for] the exhausting application of strength, [seeking for] profit will be
excessive.

The eye’s affection for ** colors, and the ear’s pleasure in sounds, these are the
airs of dense delightedness, and men would easily die for them.

115

Liv it functions as a loan for fit {%.
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If it happens that in the restraining restraint of one’s comportment as a human
being “ [one does not have] the mind of simple simplicity, then this is [only]
ornamentation.

[And] if it happens that in the simple simplicity of one’s comportment as a
human being [one] does not [also] have the intentions of a continuous
[concern for] jeopardy, then this is [only] diffusion.

[As for] a man’s skilful ** words and advantageous speeches, if [he] does not
[also] have a simple unornamented mind, then this will be ephemeral.

[As for] a man’s being happy about [one] getting along and being comfortable
with him, if [he] does not [also] have exerting * arising emotions, then this
will be delusion.

[Also], if it happens that in the being pleased in one’s comportment as a
human being [one] fails to be taken care of, this is impermissible.

And [likewise], if it happens that in the being recondite in one’s comportment
as a human being ** [one] fails to be corrected, this will not suffice.

15.
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Generally speaking, men’s artificial activities are hateful.

[When man is] artificial, then [he] is bound to regret;

[When he] regrets, then [he] is bound to be sly;

[When he is] sly, no one will have [friendly] ** relations with him.

Caution, [instead], is a mode of benevolence—if it should be the case that one
fails, [one] will not be hated.

Hastiness, [in contrary], is a mode of contrive—if one fails, then [one] will be
blamed.

That, if one is not cautious, failures are bound to occur, is truly the case.

[strips x50 through x59/9] [Cz]
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Generally speaking, that what [truly] pleases man ought not [lead to] regret,
and a person must [therefore] follow it;

[Just like] words, if they reach [the things] (=they are to the point), then they
*"are illuminating;

To raise such words means to be without artificiality.

18.
FLAHBEL M =

Generally speaking, [social] relations ought not be fierce, [instead], [they]
must lead to [further] branches.

19.
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Generally speaking, when summoned, [one] ought to be without fear and
without a solitary voice. T
When **' dwelling solitarily, then practice what father and elder brother have

found pleasure in.

If there are no greater calamities, [should] minor irregularities enter it (=life),
this can [be endured].

Once they are over, [one] ought not speak about them again.

20.
BB UL SENE - Y

[end of overlap]

**Generally speaking, [as for] the affairs of sorrow and calamity, [one] should
wish to tackle them, [as for] affairs of happiness, [one] should wish to
postpone [them].

116

Reading x7 & in the sense of “to follow”.

"7 Reading x61/10 wii H# ‘do not’” with wiz # ‘have no’.
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5.4.4.2. Canto Two: Analysis

The lengthy cluster of pericopes 13 through 15 appears in the Shanghdi “Xing qing
lin” somewhat further below (19 through 21)."'® This stretched sub-canto contains

many declarative sentences ending in the particle yé {17, parallel enumerations, and

argumentative chains, resulting in compact and rather straightforward building blocks
throughout. Summarizing remarks round off many of these highly stringent units. As
compared with the highly compact structure of the individual building blocks that
constitute the sub-canto under review, the cluster of pericopes itself nevertheless does
not seem to contain any kind of compelling overall structure. One might, however,
consider this cluster of pericopes as a ‘distant topoi-framed unit’,'"” because pericopes
13 and 15 (and likewise 19 and 21 of the Shanghdi “Xing qing lun”) seem to frame
the present sub-canto by pointing to the problematic of artificiality in moral
cultivation. Thus, if we were indeed to regard the present cluster of pericopes as one
stable unit, the distant topoi-framed unit would be achieved not so much by means of
recurring formal patterns in pericopes 13 and 15 (19 and 21), but realized on the level
of contents, a shared phraseology, and recurring catchwords. Despite this, I still find it

surprising that this unit remains consistent in both manuscripts.

The final cluster of pericopes appearing in both texts—pericopes 17 through the first
part of 20 in the Guddian One “Xing zi ming chii”; pericopes 15 through 18 in the
Shanghai “Xing qing lun”—spans three bamboo strips (or two and a half in the

120 The perennial use of the negative imperative wi #} ‘do

Shanghai “Xing qing lun”).
not’ seems to connect the different pericopes into one cluster. Note that the
consistency of the two ‘editions’ of the text dissolves right in the middle of pericope
20 of the Guddian One manuscript—even though that particular unit continues in the
same vein as the passages above and should thus be considered—at least
theoretically—a steady module. The missing part, then, appears at another spot in the

Shanghai “Xing qing lun”. However, the unit itself is appreciably different therein.

"8 Strips x36 through x49 (x¢31/31 through xg40 of the Shanghii “Xing qing lin™).
"% For topoi-framed patterns, see my discussion in chapter 4: “Wii xing”, p. 142 f; p. 168.
120 Strips x59/9-62/11 (x¢29/6-31/30 of the Shanghai “Xing qing lun”).
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Proponents of the assumption that the source text(s) of the Shanghai “Xing qing lun”
existed only in oral form might want to explain the dissimilarity with the relative
fluidity of texts in that period. Others might want to argue that the dissimilarity
simply reflects a different philosophic orientation of the Shanghdi “Xing qing lun” (as
seen from the arguments of so many scholars on the differences of the two versions of
the “Wu xing”). For the latter assumption, I have already demonstrated in my
discussion of the “Wu xing” (chap. 4) that this is an anachronistic understanding of
the nature of texts during Warring States period. In this particular case, the former
assumption, namely that the passage in question was simply disarranged due to the
instability of the spoken text, is to rely on a statement non sequitur, I am afraid, and
thus not helpful at all. The break appears in a—structurally—consistent (and thus
theoretically stable) unit. This calls for an explanation of the break at this junction,
rather than a reference to the fluidity of texts in that period.'”' Accordingly, it is
instructive to take the materiality of texts of that period into closer scrutiny. The
‘displaced’ passage counts twenty-nine characters. This falls right within the range of
the other gaps seen in the Shanghai “Xing qing lun”. As noted, gaps in the Shanghéai
“Xing qing lun” always amount around roughly thirty, or its double, namely sixty
characters. It thus seems reasonable to assume that the difference between the two
manuscripts, such as the one under review (and also those junctions where thirty or
sixty characters are missing) has to be explained by the fact that the Shanghdi “Xing
qing lun” was copied from a written Vorlage, which itself was different from the
Guddian One manuscript. This source text for the Shanghdi “Xing qing lun”, 1
presume, was written on bamboo strips. Each of these strips was inscribed with
around thirty characters. The imagined Vorlage, then, must have fallen in disarray and
the strips were rearranged—or they were even lost—before the Shanghai “Xing qing

lun” has been drawing on that particular source.

"2I'In the preceding chapter (chap. 4), I have outlined the principles of stable clusters in otherwise not

fixed texts.
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5.5. Conclusion

The “Xing zi ming chi”—and the same holds true for its close counterpart from the
Shanghai collection of Chii manuscripts—is in many respects an important text. It is

the earliest surviving copy of a detailed analysis of human nature (xing 4). Without

proposing the concept of a blank slate, the author(s) of the text devote high attention
to the impact, which the phenomenological world at large has for shaping the mind

(xin i0») of the individual. By implication, mind is the particular element that is open

to adjustments, and hence accounts for the cultivation of man—or his degeneration.

The author(s) of the text postulate that human kind is endowed with a commonly
shared nature. That each individual nevertheless achieves different degrees of moral
cultivation leads to a detailed analysis of an implied intermediate stage between
human nature on the one side, and human behavior on the other side. Filling up this
gap properly, that is, educating mind in the right way, inevitably leads to an according

determination of the same.

The author(s) of the text further see a relationship between human sentiments—or
emotions—(ging %), human nature and the ethical code (dao #&). As the author(s)
postulate, dao already lies within Man himself. By implication, having activated the
innate ethical code of his by receiving stimulation from the sentiments (which are part
of his nature), the individual can allow a full expression of his emotions—and yet he

does not need to fear to part from righteousness (yi %), which, in turn, is close to the

dao.

It becomes obvious that the author(s) of the “Xing zi ming chi” and its close
counterpart defend the idea that the repetitive practice of a certain virtue by necessity
leads to the internalization of its spirit. This entails the implied assumption of the text,
namely that every human being has the potency of becoming a real gentleman—if

educated properly.

Just as important as the fact that the “Xing zi ming chi” and the “Xing qing lun”

allow another gaze into the ‘public’ discussion of mid to late Warring-States
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intelligentsia hitherto unknown, is their mention of ‘Odes’, shi, ‘Documents’, shii,
‘rites’, /i and ‘music’, yueé in a way that it is worth noticing. I say this because the
mention of these resources of Warring-States ¢élite culture as one group is frequently
seen as evidence that these were already clearly distinguishable and identifiable
(written) entities during the time when the “Xing zi ming chi” or the “Xing qing lun”
were fixed on bamboo. I doubt this. Nowhere in the two manuscripts appears the
explicit mention of these as written entities, let alone as individual texts (or books).
Instead, the copies at hand only refer to them as fraditions, that is, as something being

performed:

HoE B
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[As for] odes, documents, rites, and music, their first appearing in every case
was engendered by *° man.

The odes came into being by doing it;

The documents came into being by telling it;

Rites and music came into being by exalting it.

None of these references mention something literal. Instead, they all have an oral,
behavioral paint. In this context, it also is illustrative to look at the preceding unit,

which introduces the mentioning of these concepts:

FUE > LT -
AV - i N Ry R -
HEfrg - m2me -

Generally speaking [as for] the dao, the devices of mind are the dominating
[aspect] of it.

The dao contains four devices, [yet] only * the ddo of man can be [considered
something that] can be dao-ed.

[As for] the [other] three devices, [one] dao-s them, and that is it.
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This passage is everything else than unambiguous, which is why I leave the latter two
mentions of dao without a translation here. At this instance, I simply want to make
clear that the four elements of a Warring-States ¢élite culture are referred to with “way
of humans”. That is, something that can be followed and, accordingly, practiced.
Subsequent to these passages appears a description of the impact, which these media
of culture have on human beings. The two texts speak of sounds, ritual patterns,
dances—but nowhere of zexts. This does, of course, not rule out with certainty that the
author(s) of this text did not also had texts in mind when composing this passage; yet,

seen from this passage, to me it seems rather unlikely that they did.

Lastly, I want to close my discussion of the “Xing zi ming chii” and “Xing qing lun”
with reference to the history of the two texts. We know that the Shanghai “Xing qing
lun” was bought from tomb looters on an antique market in Hong Kong, which cut the
manuscript off from all references to its previous environment that would be so
important to have. This provided much room for speculations about the origin of that
particular manuscript, and also its relationship with the “Xing zi ming chdi” from

tomb Guddian One.'?

Due to the striking similarity of the two texts, many scholars
treat the two manuscripts as if they were one text. It is continually stressed that the
two manuscripts must have originated in close proximity from each other,
chronologically and spatially—and that they may even have been copied from each
other. Yet, despite the lack of direct information, the Shanghai “Xing qing lun” still

allows us to reconstruct its history—to some extend at least.

As discussed, the two texts by and large share a highly consistent phraseology.
Nevertheless, as we have seen, the two ‘editions’ are far from being stable in writing.
Quite to the contrary: at many instances throughout, the manuscripts use different
forms for writing a character, here and there a signific is added to the character or left
out entirely, or they even use entirely different graphs or words. Many of these
differences nonetheless comply with the criteria for phonetic similarity in Old
Chinese for loan characters and phonetic components. Applying Martin Kern’s
approach to Odes in excavated manuscripts, this might suggest a verbally coherent

text in not so stable writing. For the two manuscripts under review this would

'22 Calling to mind Martin Kern’s (2002) conclusion that manuscripts are integrated in a “non-textual
environment” (see ibid, p. 145), which now is inevitably lost for all texts of the Shanghai corpus.
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accordingly point to an oral-based transmission of the texts. However, as discussed in
the present chapter, these dissimilarities in writing between the two manuscripts do
not exclude the possibility that either of the two might have been copied directly from
the other. Even if a scribe copied from a written Vorlage, he did not go for the
particular graphs therein, but instead for the sound of these, because he was dictating
the text which he saw to himself. Silent reading was not yet common.'*> Thus, even
though I fully agree with Martin Kern’s findings concerning verbally consistent Odes
and the oral-based transmission of this anthology, I hesitate to conclude that the
phenomenon of a verbally coherent text in a rather unstable writing, by necessity

124 The fact, then, that the two texts at times

points to an oral transmission of the same.
use entirely different graphs, which in addition do not fulfill the criteria for phonetic
similarity in Old Chinese for loan characters and phonetic components, points to the
fact that it is indeed unlikely that the two texts were copied from each other. Instead,
it seems more reasonable to assume that this phenomenon results from being copied
from different Vorlagen. Neither of the two extant manuscripts at hand was copied
from its—nevertheless close—manuscript counterpart. This conclusion is further

strengthened by the fact that even though the two manuscripts possess markings at the

same junctions in the text, the #ype of these markings is not used consistently therein.

In a further step, we can then try a closer scrutiny of the imagined Vorlage—which
should, again, not be mistaken as the Urtext or Urschrift of the texts at hand. By
comparison with the Guddian One “Xing zi ming chii”, the Shanghdi “Xing qing lun”
displays some gaps in the text. These gaps are not systematic, that is, they do not
reflect passages that are left out on purpose by the author(s) of the Shanghai “Xing
qing lun”. Instead, as the form-analysis of the overlapping clusters of pericopes
inevitably shows, these gaps appear right within otherwise cohesive, and structurally
stable units, thus ruling out the systematic omission of these passages. Instead, when
looking at the missing passages that do not stem from the natural loss resulting from
broken bamboo strips of the Shanghai “Xing qing lun”, we see that the sequences in
question always count around thirty characters (or sixty characters). The same holds
true also for the sequences that reappear at different junctions in the text. All of this

strongly suggests that the Shanghai “Xing qing lun” was copied from a written (!)

' See my discussion on p. 202, and in particular n. 85.
124 See, for instance, the discussion by Ivan Illich 1991; J. Leclercq 1961.
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Vorlage that was written on bamboo strips, each of which inscribed with about thirty
characters. By implication, it also seems unlikely that the copyist(s) simply forgot to
reproduce the omitted parts. Instead, the hypothetical Vorlage was in disarray, some

of the strips were missing therein.

As a result, we can furthermore draw the conclusion that the Guddian One “Xing zi
ming chii” did not result from the same Vorlage—at least it did not draw on that
source when it was in disarray. Based on these considerations, the following models

concerning the history of the texts are possible:

Figure 22: Three Models of Text-Development

Model 1 Model 2 Model 3
V,
‘\
AN 3
Vl ? V : ‘.) V \\\\
A A
SH GD S GD SH GD

As argued, it is unlikely that the extant manuscripts both stem from the same Vorlage
(V). Model 1 accounts for this: the stemmata describe two individual lines of the text-
history. As no direct contact of the two manuscripts can be reconstructed, we have to
assume a parallel—and isolated—history of the same.'*> Whereas it is indeed possible
to make an informed guess on the nature of the direct Vorlage of the Shanghai “Xing
qing lun” (V;), we have no grounds for processing the same also for the Guddian One
“Xing zi ming cht”. It is, of course, clear that the two texts which we now call “Xing

zi ming chi” and “Xing qing lun” must have had some sort of shared source that

125 Martin West would call this different ‘recensions’. He distinguishes between “closed recensions”

and “open recensions”. According to his definition, recensions are stemmata that can be drawn back to
archetypes (which does not need to mean Urtexf). See Martin West 1973, p. 14. For a critique of
calling these developments ‘recensions’, see the Introduction (chap. 1); see also van Seters 2006, p.
317.
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accounts for the similarity of the two texts, which might have been either written or
oral in type. Model 2 accounts for this. Whereas it is relatively clear that the two texts
did not result from the same—direct—Vorlage (V), it is very likely that this
imagined Vorlage (V) in turn had some common ancestor (V;) with the Guddian One
“Xing zi ming chii” (or its predecessors). Whether this ancestor (V;) was either
spoken or written in type cannot be reconstructed. Lastly, it is also possible to
imagine that the Guddian One “Xing zi ming cht” did indeed share the same Vorlage
with the Shanghai “Xing qing lun” (V;)—yet it drew on that source at an appreciably
earlier date. This presumption would imply that the Shanghai “Xing qing lun” must
have been copied from that source text at a later date than the Guddian One “Xing zi
ming chi”’, namely at a stage when the imagined Vorlage was already in disarray—

although I think that this is a rather unlikely assumption.



