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THE HAIHUNHOU CAPSULE
BIOGRAPHIES OF KONGZI AND
HIS DISCIPLES

Mark Csikszentmihalyi*

Abstract

This article introduces the biographical texts accompanying illustra-
tions of Kongzi and several disciples on the wooden frame and cover
of a mirror stand excavated in 2015 from the Haihunhou tomb near
Nanchang. These texts are analyzed with reference to evolving por-
trayals of these figures in the Western Han, paying particular attention
to parallels with two generically similar chapters in the Shi ji (Records
of the Archivist). Of particular interest is the way the excavated disci-
ple biographies share biographical elements with transmitted coun-
terparts, but select different dialogues for each disciple, most of which
are also found in the Lun yu (Analects). This suggests that the artists
who created the mirror stand relied on a different source text from
the compilers of the Shi ji chapter, perhaps on a pairing of visual and
biographical information about the disciples called Kongzi dizi (Kong-
zi’s disciples). The biographies also evince a heightened emphasis on
the disciples and Kongzi’s judgments about them, consistent with the
Han view that the proper selection of ministers was a key aspect of the
master’s “Kingly Way.”

Since its discovery in 2015, several aspects of the tomb of the deposed
emperor Liu He %% (92-59 B.C.E.), identified by his later title Noble
of Haihun J&&{%, have garnered widespread attention. Located out-
side today’s village of Datangping A+, about thirty kilometers north
of the modern city of Nanchang in Jiangxi Province, the “Haihunhou”
tomb is a rare discovery, not least because the tomb occupant was a
notorious figure in Chinese history. After the death of Emperor Zhao fi}
(9474 B.C.E., 1. 87—74),! Liu He, then King of Changyi &&=, was raised
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to the position of Son of Heaven in 74 by the court’s power broker Huo
Guang ZE ¢ (d. 68). Liu He held this position for only twenty-seven days
before being accused of a litany of ritual breaches and exiled from the
capital of Chang’an.2 Apparently, his tomb and its contents remained
untouched from Liu He’s death and burial in 59 until their discovery
in 2015.

The richness of the contents of Liu He’s tomb will no doubt have a
major impact on the study of early Chinese literature, art, and intellec-
tual history. This article will look at one object in the tomb that com-
bines text and image in a unique way—a lacquerware screen and mirror
stand that contains both images and capsule biographies of Kongzi and
his disciples—in three parts. First, it introduces the tomb as context for
the images and texts on the screen and mirror stand. Then it compares
specific parallels with Shi ji 5250 (Records of the Archivist) chapters to
discuss patterns of circulation of Kongzi and disciple narratives and
dialogs and how they were combined to form biographies in the Han.
Finally, it contextualizes these texts within broader patterns involving
Han cultural representations of Kongzi and the disciples.

A first wave of publications showed that Liu He’s cavernous tomb
was filled with more than ten thousand gold, bronze, lacquer, and iron
items, not to mention small hills of wuzhu coins weighing over ten met-
ric tons, and was located next to a carriage pit and set inside of an expan-
sive family sacrificial complex. Images in the popular media of gold
ingots and ornaments circulated widely, followed by the opening of an
exhibition at the Jiangxi Provincial Museum, and a CCTV documentary.
While scholars await the publication of over five thousand bamboo slips
that were excavated from the site, an image of one of these slips bearing
a short passage on one side and the title “Zhi dao” %4#& on the reverse
side was published in 2016.4 The two-character phrase matches the title

2. See, e.g., Han shu 7% (Beijing: Zhonghua, 1962), 68.2940, in “Huo Guang Jin
Midi zhuan” ZE Y4 Hi#{#. Liu He's father Liu Bo ## was the first King of Changyi,
and a little over two years after Liu He’s exile in 74, Liu He was granted the title of
Noble of Haihun (Han shu, 8.257).

3. Early publications include Jiangxi sheng Wenwu kaogu yanjiusuo JT754 4%
e, Faxian Haihunhou 5357595 (Nanchang: Jiangxi jiaoyu, 2015) and Wuse
xuanyao: Nanchang Handai Haihun houguo kaogu chengguo T 00z © B EIEAE S EER
e (Nanchang: Jiangxi renmin, 2016). In 2019, CCTV aired a three-part series
titled “Haihunhou,” see https://tv.cctv.com/2019/07/25/VIDA6470jTHonIXYYc
KmfQou190725.shtml (accessed March 29, 2021).

4. The slip was first reproduced in Jiangxi sheng Wenwu kaogu yanjiusuo,
Nanchangshi bowuguan F £ ii1##)8E, and Nanchangshi Xinjianqu bowuguan 4 £
MiHrERE EYEE, “Nanchangshi Xi Han Haihunhou mu” 6 & 78 E /8 B 5L, Kaogu
1 2016.7, 45-62 (photo on p. 61).
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of a text that was part of a Han version of the Lun yu 358, labelled with
the regional marker “Qi” 7% in the Han shu ;%2 .5 Several subsequent
articles have debated the identification of that and other Lun yu-related
slips with that particular version of the Lun yu.

Two groups of articles published in 2020 have begun to fill in more
details about the texts excavated from tomb M1. One group, published
in Wenwu, features articles treating different genera of bamboo slip text
in preliminary essays.” The second, a book-length study in twenty chap-
ters edited by the noted epigrapher Zhu Fenghan 2Bl entitled Haihun
jiandu chulun 5 R5kE 9], provides a general introduction to the tomb
and its contents, a preliminary discussion of the bamboo slip texts, and
a final section devoted to the inscribed wooden boards and the inscribed
screen and mirror stand.® Detailed analysis of the bamboo-slip texts

5. Han shu, 30.1716 lists three versions of the Lun yu that were part of Liu Xiang's
bibliographic survey. The auto-commentary to the twenty-two-chapter version says:
“There are, additionally, ‘Wen wang’ and ‘Zhi dao”” (%[ F£41#8). A comment by Ru
Chun #1Z (fl. 221265 c.E.) clarifies: ““Wenwang’ and ‘Zhidao’ are chapter titles”
(M, HnHE, Ehth).

6. In 2017, Wang Chuning F4# 75 and Zhang Yuzheng 5& 7~ 1F noted that the recto of
the Haihunhou slip has a close parallel in Gansu slip 7ET]22.6 in Gansu jiandu baohu
yanjiu zhongxin H & (REZE 00 et al., Jianshui Jinguan Hanjian 57K R4S
(Shanghai: Zhongxi, 2011), and identify the passage occurring in these geographically
distant finds with the Qi Lun yu. See their “Jianshui Jinguan Hanjian Qi Lun yu de
zhengli” |5 7KERIER (BimaE) AVHEHE, Zhongguo kaogu FHE%1f, August 16, 2017,
http://chinesearchaeology.net/cn/kaoguyuandi/kaogusuibi/2017/0816/59268.html.
While zhi % (wisdom) is used in the excavated Haihunhou slip, its homophone zhi %1
(know) appears in the Jianshui Jinguan parallel, which is otherwise nearly identical,
albeit broken and missing the Haihunhou exemplar’s final clause. Charles Sanft takes
issue with their identification of these texts with the Qi Lun yu in “Questions about the
Qi Lunyu,” T'oung Pao 104.1-2 (2018), 189-94. Kyung-Ho Kim'’s historical survey of
the question is “Popularization of the Analects of Confucius in Western Han and the
Discovery of the Qi Lun: With a Focus on the Bamboo Slips Unearthed from the
Haihunhou Tomb,” Sungkyun Journal of East Asian Studies 19.2 (2019), 213—32. Another
of the Gansu slips (73EJH1:58 E24) strongly suggests that the name of the other
additional Qi version chapter, “Wenwang” (Questioning the King), might actually be
“Wenyu” ] & (Questions about Jade), as it exactly overlaps with part of a Shuowen jiezi
SRR entry about jade that ties the virtues of a king to qualities of jade.

7. After an initial set of general articles published in Wenwu 2018.11, Wenwu 2020.6
contained: Zhu Fenghan 2B, “Xi-Han Haihunhou Liu He mu chutu Shi chutan,”
I R EE LT (R WIHE, 63—72; Tian Tian H K, “Xi-Han Haihunhou Liu
He mu chutu ‘liyi jian’ shu liie,” PG B 2148 22 H 118 HE 65738 1%, 73—75; Chen
Kanli fifit#, “Xi-Han Haihunhou Liu He mu chutu Lun yu ‘Zeng Xi yan zhi’ jian
chushi,” FiE# SR & 2 GRsl) "M 5 E” VIR, 76-79; and Yang Bo #5154,
“Xi-Han Haihunhou Liu He mu chutu ‘fangzhong’ jian chushi,” 75 B3 218 2 1
+ 5 IR, 80-82, 96.

8. Zhu Fenghan, ed., Haihun jiandu chulun (Beijing: Beijing daxue, 2020) has chapters
devoted to the following bamboo slip texts (listed with authors and page numbers):

footnote continued on next page
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from the Haihunhou tomb must await the publication of a complete set
of photographs, but a growing number of reproductions have been pub-
lished. For example, Haihun jiandu chulun includes a photograph of a
slip with the verso note “from [chapter] 21 ‘Zhidao’” (gi Zhidao nianyi jt2
&t —) that identifies the slips as excerpted from the text that, we saw
above, circulated as part of one Han Lun yu recension.?

The Haihunhou Screen and Mirror Stand

A tomb artifact for which a complete text transcription and substantial
number of photographs have now been published is the inscribed lac-
querware screen and mirror stand that was initially identified as the
“Kongzi dressing mirror” (Kongzi yijing fL.- 14 #%). Its depiction of a
man wearing white robes was widely publicized when it was first found,
and sometimes described as the earliest extant depiction of Kongzi.
Selected images of the artifact have been published in many venues, and
an initial transcription of its manuscript texts, first published in 2016,
was revised and published alongside detailed photographs in the 2020
Haihun jiandu chulun.® The artifact had pride of place in the main cham-
ber of Liu He’s tomb, which was divided into two sections by wooden
partitions. Liu He’s coffin rested in the eastern part of the main chamber

Shi & (Zhu Fenghan, 79-110), Bao fu {#f&% (Han Wei ###l, 111-25), Yi {#% (Tian Tian,
126-33), Chungiu F K (Chen Suzhen Bfi#R$H, 134—40), Lun yu it (Chen Kanli, 141~
63), Xiao jing shuo jie Z-#£5f# (He Jin 111, 164-203), Diao wang fu W T (Zhao
Huacheng #1t. %, 204-13), Liu bo 751 (Yang Bo, 214-31), Yi zhan 514 (Li Ling &%,
232-44), Bu xing MUk and Qu yi & (Lai Zulong $##E, 245-54), Cizhu ##L (Tian
Tian, 255-67), and Fangzhong 5 ' (Yang Bo, 268-76). Some of these pieces overlap with
the Wenwu articles. Note the page numbers do not match those appearing in the table
of contents.

9. The recto and verso of the three relevant slips (Haihun jiandu chulun, 176) contain
a dialogue between Hou Jun J5# and Wuma Ziqgi #2557 J] about the scope of the
injunction found in the Mengzi # ¥ and several Han texts that “if you see [an animal]
alive, you do not eat its corpse,” (jian qi sheng bu shi qi si FIAEAEIHIE). Chen Kanli
judiciously points out that the inclusion of a second “Zhidao” text does not necessarily
mean that the tomb contains the “Qi Lun yu” (161). He further argues that since the
slips with Lun yu parallels were mixed with others that contain parallels to sections of
texts like the Li ji #47C, or slips without transmitted parallels, it is not clear if the
collection should be seen as a Lun yu ancestor text, or simply a Kongzi-centered
transmission (179). The inclusion of a chapter number on the verso appears to mark
these three slips as a free-standing quotation from a “chapter 21,” rather than part of a
Haihunhou version of the Lun yu.

10. An initial transcription of the text was published in Wang Yile F & %%, Xu
Changging %7, Yang Jun # &, and Guan Li #, “Haihunhou Liu He mu chutu
Kongzi yijing” ifF B {5 218 4= th £ L 74K 8%, Nanfang wenwu 2016.3, 61-70, 50. Wang
Yile F & 4% and Wu Zhenhua’s %4z 3 chapter “Kongzi yijing chudu” FL 7<% #/J5# in
Zhu Fenghan, Haihun jiandu chulun, 353-91, revises the transcription.
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accompanied by bronze ritual vessels, while the artifact shared the west-
ern part of the main chamber with lacquer and gold objects.

Visually, the artifact is a stunning example of early Chinese decora-
tive arts, a two-sided lacquerware screen and frame combining texts and
images, which had once been attached to a rectangular bronze mirror
measuring 70.3 x 46.5 cm and 1.3 cm thick. During the excavation, two
rectangular objects were catalogued that scholars now believe were part
of this artifact. One side of a rectangular object identified as M1:1415
contained images associated with longevity on all four sides of the mir-
ror.”* The other side contained annotated images of Kongzi and five of
his disciples, with the inscribed names Yan Hui 27, Zigong T-# (i.e.,
Zigong T H), Zilu T#, Tangtai Ziyu HE& 7P (i.e., Tantai Mieming J&
EZ ), and Zixia FE."2 A smaller, more damaged, rectangular object
identified as M1:1582 has, arguably, similarly contrasting themes on its
two sides. One side contains an image of the legendary Zhong Ziqi
T listening (probably to the performance of a lost Boya {f1’f") under a
rhapsody specially composed for placement on the object. The rhapsody
extols the quality of the mirror and describes the salutary effect of its
images.’3 The other side of the second object is devoted to two other dis-
ciples, with annotated images of Zizhang 7-jk on the left and a mostly
lost Zengzi & on the right.™+

11. On the top panel, there is Red Phoenix (Zhu Que &%) with Xiwang Mu V4 £ £}
to the left and Dongwang Gong # -2 to the right. Under Xiwang Mu on the left
panel is White Tiger (Bai Hu %), and under Dongwang Gong on the right panel is
Azure Dragon (Qing Long ##t). The image on the bottom panel is blurry, but the
rhapsody identifies it as Black Crane (Xuan He Z #). See Li Ziliang %I75%, Yang Jun
¥3#, and Xu Changqing &7, “Handai Dongwang Gong chuanshuo yu tuxiang
xintan: yi Xi-Han Haihunhou Liu He mu chutu ‘Kongi yijing’ wei xiansuo” XK T
IMEERBLEAG AR ——DATE O BRI B AL TFARER” BARR, Wenwu 2018.11,
81-86.

12. The upper register has Kongzi on the left and Yan Hui on the right facing each
other. The middle register contains Zigong on the left facing and Zilu who is facing
forward. The lower register has Ziyu on the left facing away and Zixia on the right,
reading. Each image is accompanied by between six and twelve columns of text about
the lives of Kongzi and the disciple.

13. Both Andrew Hardy, “Imagining the Sage” (M.A. thesis, University of
California, Berkeley, 2019), 64—65 and Guo Jue Z[1¥, “The Life and Afterlife of a Western
Han ‘Covered Mirror’ from the Tomb of Marquis of Haihun (59 B.C.E.),” Journal of
Chinese History 3.2 (2019), 1-30, 26—27) translate the poem. Guo also provides a
convincing description of the mirror’s role within the tomb context, with the aim of
arguing against the name “Kongzi dressing mirror.”

14. Editor’s note [M. Nylan]: Michael Loewe has remarked to me (personal
conversation, December 15, 2021) that this pairing of Xiwang Mu and Kongzi and his
disciples is perhaps the most notable feature of the mirror stand, with the goddess
standing perhaps for the unseen world and the Kongzi circle for the sociopolitical.

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

346 MARK CSIKSZENTMIHALYI

While initial scholarship attempted to reconstruct these wooden
objects as a larger dressing mirror stand frame with a smaller mirror
cover, more recently Wang Chuning F# % has argued that the two
rectangular objects were originally arranged at a right angle on sepa-
rate pedestals, screening the corner of a couch or bed. Wang argues that
Kongzi, the seven disciples, and their biographies faced inward, while
the mirror, surrounded by the embodiments of longevity, joined with
Zhong Ziqi and the rhapsody, faced outward. This might suggest a divi-
sion of the room into two spaces, one where the ruler might gain from
auspicious images, and one where he might gain from Kongzi, his circle,
and their biographies.’s

Han Biographies of Kongzi and His Circle

The discovery of the screen and mirror stand provides important infor-
mation about a moment in the Western Han when Kongzi and his dis-
ciples were becoming increasingly important. Elsewhere, I have talked
about the “disciple vogue” of the first century B.C.E., and the placement
of these images and biographies at the center of the former emperor’s
tomb is consistent with this trend.*® Yet applying the term “biography”
perhaps assumes too much about the function of the texts inscribed on
the object, based on their close relationship to similar materials in the
Han histories.

The two chapters devoted to Kongzi and his disciples in Sima Qian’s
H|FE 8 (145-¢. 87) Shi ji have been, until now, the foundational sources
for early biographies of the master and his circle. The “Hereditary House
of Kongzi” (“Kongzi shijia” L F1:57) offers a chronological treatment
of Kongzi's life, connecting him to important ancestors when describing
his birth and youth, recounting his words and deeds during his adult
travel from court to court, followed by eulogies of him and brief descrip-
tions of two aspects of his postmortem legacy: his shrine and his posthu-
mous reputation reflecting his descendants” accomplishments. Another
chapter, “Zhongni’s [i.e., Kongzi’s] Disciples” (“Zhongni dizi liezhuan”
fFEZT5I{EH), identifies the seventy-two direct disciples Kongzi
trained in ritual practice and study of the Classics, assigning the first
ten of them to one of four categories: “virtuous conduct” (dexing {#77),

& s

15. Wang Chuning T4 %, “Jiangxi Nanchang Xi-Han Haihunhou Liu He mu
chutu ‘Kongzi jing ping’ fuyuan yanjiu” VTP R 2 PO G B L2018 2 - “ALr8iht”
M5 78 Wenwu 2022.3, 52-63.

16. See Mark Csikszentmihalyi, “Interlocutor Collections, the Lunyu, and Proto-
Lunyu Texts,” in Confucius and The Analects Revisited: New Perspectives on Composition,
Dating and Authorship, ed. Michael Hunter and Martin Kern (Leiden: Brill, 2018), 218—40.
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“government service” (zhengshi F{Zs), “oral rhetoric” (yanyu Z3E), or
“literary scholarship” (wenxue SZ52).17 A greater proportion of the disci-
ple chapter’s content overlaps with the content of the Analects, but the
Shi ji disciple chapter and the Analects differ formally in that the Shi ji
chapter arranges conversations by the identity of Kongzi’s interlocutor,
while the Analects only rarely groups such passages in that way.8

Likely a sampling of a wide array of Kongzi-related works in circu-
lation in mid-Western Han, these two Shi ji chapters not only preserve
materials concerning the sage and his community not found in the Ana-
lects, but also reflect a construction of a particular image of Kongzi and
his community, colored, perhaps, by Sima Qian’s own justification for
writing his history, which has been characterized as becoming “a sec-
ond Confucius.”? Whatever Sima Qian’s intent, later readers across a
number of social groups took the lives of the members of Kongzi’s com-
munity as paradigms of exemplary conduct, and the composition of the
Chungiu F#X as the prototype for later writers who wished to transmit
their political and philosophical views to posterity.

The texts on the Haihunhou tomb’s screen and mirror frame, which
I will call the “mirror texts” for the sake of simplicity, were likely com-
posed in the decades following the compilation of Sima Qian’s master-
work. The mirror text biography of Kongzi differs from the those of his
disciples in significant ways. For example, it is both longer and relies
on chronologically arranged narratives rather than incorporating dia-
logues. In many ways, these formal distinctions mimic the bifurcation
found in the two Shi ji chapters: one is a chronological biographical treat-
ment of Kongzi followed by a short eulogy, while the second consists
of brief biographical sketches and snatches of dialogue associated with
several prominent disciples. Like the Shi ji chapter devoted to Kongzi,
the Haihunhou Kongzi biography mentions key elements of Kongzi’s
life, including his childhood mastery of ritual, his teachings, and his
editorial work on the Classics, presented in the same order as in the lon-
ger Shi ji chapter. The Haihunhou text’s eulogy even represents a direct
parallel to part of the Shi ji postface, minus any attribution to the “Senior
Archivist” A5 /%. While significant differences in content between the
two texts will be discussed in more detail below, these similarities are
largely compatible with a hypothesis that the mirror’s biography of
Kongzi may be an abridgement of some version of the material known

17. Analects 11.3 contains a similar taxonomy.

18. For the Shi ji reliance on the Analects in these chapters, see Michael Hunter,
Confucius Beyond the “Analects” (Leiden: Brill, 2017), 1671f.

19. Stephen W. Durrant, The Cloudy Mirror: Tension and Conflict in the Writings of
Sima Qian (Albany: State University of New York Press, 1995), 9.
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from the “Hereditary House of Kongzi” that drew material either from
other sections of the Shi ji or from some of the same texts consulted by
its compiler.

Like the Shi ji disciples’ chapter, the Haihunhou narratives for the
disciples evince slight interest in the disciples” backstories prior to their
inductions into Kongzi’s circle and focus instead on Analects-style dia-
logues between Kongzi and his disciples. As we will see, the mirror dis-
ciple texts differ from the treatments provided for these same disciples
in the Shi ji in one significant way, despite the highly formulaic framing
of each biography: the two texts differ in the selection of narratives and
dialogues associated with each disciple. As a result, the mirror disciple
texts do not simply represent excerpts of the longer treatments from the
Shi ji “disciples” chapter.

The complex relationship between the excavated mirror texts and
the two transmitted chapters of the Shi ji is the subject of the next two
sections of this article, but these are by no means the only two texts
concerned with Kongzi and his circle. Two chapters from the Eastern
Han compilation Kongzi jiayu f1.-7 ¢, entitled “Dizi xing” #3117 and
“Qishi’er dizi jie” &+ 2 7 f#, contain some material that overlaps
with the mirror texts and the Shi ji chapters. The Han shu catalog lists
a Kongzi turen tufa fLF4E AEJA, which likely also concerned the cat-
egorization and description of the disciples.?° Rather than treating the
textual record concerning the early Kongzi community as congeries of
exemplary behaviors, in these texts their assembly was in itself authori-
tative. They rearranged earlier information to shed light on a particular
typology or on the relationships between members of that set. The focus
was not on the sage alone, but on the sage and the disciples together. The
following sections examine these biographies, and then propose some
tentative explanations for why this was the case.

The Haihunhou Biography of Kongzi

To the left of Kongzi’s image, the thirteen-line text summarizing Kong-
zi’s life contains significant parallels to the earliest biography of the sage
in the Shi ji. While the Shi ji “Hereditary House of Kongzi” is certainly

20. Han shu, 30.1717. Chin-Shing Huang, Confucianism and Sacred Space: The
Confucius Temple from Imperial China to Today (New York: Columbia University Press,
2020) translates fu fa as “icons,” while Lai Guolong e 5 FE argues that the text was not
visually oriented but rather consisted of tuji E#% and fadian 72 8; “Han Jin zhi jian
hegui shu de shanbian he guishen hua de yuanliu,” 7 & [ Z)) % k7 i 8 55 R0 52w S 11
PR, in Yishu shi zhong de Han Jin yu Tang Song zhi bian BT 52 ip )38 55 BLR R 2 8%, ed.
Yuan Juanying Z47 %% and Shi Shouqian 157 (Taipei: Shitou, 2014), 63-94, 66n22.
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a more comprehensive treatment of Kongzi’s life story, three passages
in the mirror text contain extended parallels with the Shi ji biography.
The first set of parallels corresponds to the initial segment of the Shi
ji chapter, detailing Kongzi’s ancestors, birth, youth, and early career;
the second set, to a Shi ji passage covering a late stage of Kongzi’s life,
from age sixty-three through his final years; and the third set, to the final
textual block in the Shi ji biography, the Postface by the Senior Archivist
(shortened in the Haihunhou text). Compared with the Shi ji, the mirror
text lacks episodes from the middle of Kongzi’s life: his travels to the
states of Qi and Zhou, his attainment of office, his stays at the courts of
Wei, Chen, Zheng, Cai, and then his return to Lu. Also missing are any
final statements about Kongzi’s death, eulogies by Lord Ai of Lu and
the disciple Zigong, an account of the burial and the shrine that grew up
around the grave, and a summary of Kongzi’s noteworthy descendants.

Below is the transcription of the mirror text’s treatment of Kongzi,
translated in four sections, followed by a discussion of key contrasts
with the Shi ji text.

1. Kongzi’s Family, Birth, and Childhood

SHFEEEPRES - BARN HER - RO - [HE 4R
PL7 o BB LT BT AT - BRER - AEAH ELFE -
T FFIE - BIEES - FHE « HILTFE - LT R5UEE - B
T - 3% e o AsfEx - =

» Kongzi was born in the settlement of Zou 2% in the district of Chang-
ping £, in Lu. An ancestor named Fangshu 54{ [had come from
Song], and had a son named Boxia {H%. Boxia had a son named Shu-
liang He {2247, who dwelt in the wilderness with a daughter of the
Yan 2# clan, and it was she who gave birth to Kongzi. They cultivated
fields on Ni Hill JE Fr.. In the twenty-second year of Lord Xiang of Lu
[551], Kongzi was born. Because he was born with a depression on the
top of his head, he was called by the personal name of “Qiu” [meaning
“hill”]. His courtesy name was “Second-son Ni,” and he carried the
Kong master’s clan name.

21. Boxes in the Chinese and ellipses in the English indicate missing or illegible
graphs in the mirror text, based on the 2020 transcription in Zhu Fenghan, Haihun
jiandu chulun. I have also indicated Zhu's guesses based on parallel passages in the
English version. Subscript numbers inserted into the text indicate column numbers on
the manuscript, and bullet points are internal section markers in the original text.
Column numbers mark the beginning of the column.

22. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 368.
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As a child, Kongzi took delight, when playing, in setting out the
sacrificial vessels in a ritually correct. . .[fashion]. Everyone thought
him. . . [extraordinary].

The opening section contains many parallels to the beginning of the
Shi ji chapter, but some of the minor variations suggest a different
understanding of Kongzi’s family background. Where the Shi ji some-
what notoriously says, “Shuliang He had a tryst in the wilderness with
a daughter of the Yan BH clan, and she gave birth to Kongzi,” and “they
prayed at Ni Hill and were granted [the child] Kongzi,” the Haihunhou
version reads zhu & rather than he &, and chou & rather than dao 1&.23
The interpretation of ye he #7% has long been the subject of acrimoni-
ous debate, with some commentaries explaining defensively that their
joining was “wild” because of the age difference between Shuliang He
and the Yan girl, making a formal marriage ritually incorrect.>+ Since the
Haihunhou text instead says they “dwelt in the wilds,” there has been
rejoicing in some quarters because now “we can put an end to this mali-
cious slander about Confucius’ birth.”2> The character chou may well be
meant to be read as dao (prayer), but here I have read it as “cultivated a
field” based on the Shuowen jiezi 55 S fi#- explanation for chou as “culti-
vated farmland” (#/& 2 Ht7). Kongzi’s connection to Ni Hill is consid-
erably simpler than in other Han narratives.2

While both the Shi ji and the mirror text refer to the child Kongzi’s
elaborate ritual play, the Shi ji version embeds it in a longer set of nar-
ratives about the burials of his father and mother. In the Shi ji telling,
Kongzi’s status as a ritual prodigy follows his mother’s refusal to tell
him where his father was buried.?” In the mirror text, Kongzi’s parents’

23. $ZHBEK AT AL TN e 58Sl T Shi ji (Beijing: Zhonghua, 1959),
47.1905.

24. Sima Zhen'’s 5] 55 (679-732 C.E.) commentary justifies Shuliang He’s marriage
to a daughter of the Yan clan by explaining he had already had nine daughters but only
one son, and that son had a medical problem with his leg. Zhang Shoujie’s 5E5FEfj (fl.
736 C.E.) subcommentary extends this approach, citing a numerological explanation for
why men can and should marry before sixty-four sui, and saying that since Shuliang
He was older than that, it was irregular (Shi ji, 47.1905).

25. Yang Jun #5%, En Zijian & 7-{#, and Xu Changqing 77, “Haithuhou fajue yu
lishi wenhua ziliao zhengli yanjiu” 5 By (737 R 5 SO A L& BETSE, Jiangxi shifan
daxue xuebao (zhexue shehui kexueban) JTPERN&EIELELSEY (T ERIENR ) 2018.1,
104—15.

26. The Shi ji reading of “pray” is supported by an early parallel from the Kongzi
jiayu (Shandong: Shandong renmin, 1989), 9.10b (“Ben xing jie” A#:fi#), that says they
“privately prayed to Mount Niqiu for an auspicious outcome” (fA{E[E frLLILHTE)
about his gender.

2y. Shi ji, 47.1906, compare Lunheng jinoshi it fE, ed. Huang Hui %, 4 vols.
(Beijing: Zhonghua, 1990), 26.1089.
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burials present no special challenges worth noting. Essentially, the two
texts differ where the mirror text omits elements found in the Shi ji
account.

2. Kongzi’s Early Career

LTFE+t - sEELREED - BREARE > JLTEME - ILTRL
RANT > N EHIRARZ - ALTTRECELIA - RTHHEE -
HEAZRER - LT THEETHEIEC AL - EREZL -
FLF Ak TS - (T REE R - 2

When Kongzi was seventeen, the various lords. . .praised his
worthiness.

In the sixth year of the reign of Lord Zhao of Lu [536], Kongzi
reached the age of thirty. Kongzi’s height was nine chi and six cun, and
people referred to him as “that tall guy” and thought him on that basis
exceptional.

Kongzi practiced the rites and music, benevolence, and righteous-
ness. . .for a long time. The people of the world heard about his sagac-
ity and came from far and wide to learn from him. Kongzi’s disciples,
and the followers of Yan Hui and Zigong numbered seventy-seven; all
were shi - [i.e., men of breeding] with exceptional abilities.

[Kongzi journeyed] to the courts of the various lords, but none rec-
ognized him. He suffered hardship between [Chen and Cai].

This outline of Kongzi’s early career contains so many elements familiar
from the Shi ji account that it is easy to miss a key contrast: there are no
references to Kongzi holding any office whatsoever. By contrast, the Shi
ji account of this period of his life seems to link Kongzi’s social origins to
his incipient career, forming a portrait of an official whose demonstrated
effectiveness leads to the greater responsibilities of higher office:

LTEHRE - k& ERFRE - BEY  EREREMEEL - 6

TRy E|ZE o

Kongzi was poor and he lacked official rank. When he grew up, he
once served as scribe for the Ji clan, and he measured grains fairly.
He once served as official in charge of the pastures, and the domestic
animals multiplied. As a result, he was made Commissioner of Public
Works.29

28. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 368.
29. Shiji, 47.1909.

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

352 MARK CSIKSZENTMIHALYI

Notably, the Haihunhou version contains no reference to Kongzi’s initial
career or to his noble descent from displaced Shang ancestors forced
to move to Song, one of whom showed proper humility in the context
of repeated official promotions,?* a point emphasized in the Shi ji. The
effect of both of these omissions is that neither the Haihunhou Kongzi
nor his ancestors are ever portrayed explicitly as officials.

The treatments regarding Kongzi’s training of disciples also exhibit a
telling difference. The mirror text biography puts Yan Hui and Zigong
alongside Kongzi in the context of his training of disciples. Recall that
on the mirror frame, Yan Hui is visually placed on a par with Kongzi.
The Shi ji itself is inconsistent in its references to the number of disci-
ples. The “Hereditary House of Kongzi” counts seventy-two,* but the
Shi ji disciples chapter uses seventy-seven instead, describing them, as
does the mirror text, as “shi of exceptional abilities.”3 It is far from clear
whether the number seventy-seven was intended to include Zigong and
Yan Hui, but it seems notable that the mirror text elevates particular
disciples (conventionally construed as his two “teaching assistants”) to
share the limelight with the sage, as do its visual complements.

3. Kongzi’s Legacy

BRANE - ALTANT = B0 - MER - TER - G55 - g8
i - BIERT > THIHA - E3EE 0 T UEAES - mE A
FERBLERR > PR EREE - »

In the sixth year of Lord Ai of Lu [489]. Kongzi was sixty-three sui.

At that time, the Zhou ruling house had been extinguished, its Kingly
Way was destroyed, its rites and music discarded, and its flourish-
ing virtue in decline. Above there was no Son of Heaven, and below
there were no great loyal officials. Ministers cheating rulers, and

30. Shi ji, 47.1908 makes this connection via Meng Xizi's & deathbed
testimonial regarding Kongzi; as Meng explains to his heir: “I have heard that
although the descendants of a sage may not hold office, they will necessarily
understand [ritual]. Now, in his youth Kongzi is good at the rites, and this shows he
understood ritual” (EHEA % - HENE > FEE - SILREVFG > HEH
7 HERNZ > ERAETL ).

31. Shi ji, 47.1938: “Kongzi used the Odes, Documents, ritual, and music in his
teaching. In all, he reached three thousand people, but seventy-two personally
mastered the Six Attainments” (FLFLAFFEEEER > HTE—-T5 > S@EABEETHA
2 \). Note that while the transmitted Shi ji has 72, the Tang zhengyi 1E3$ commentary
specifies 77.

32. In turn, the same elements are reused in the geographical treatise of the Han shu
(“Dili zhi, xia” #H#ET), 28B.1662.

33. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 368.
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sons. . .[fathers],3*—such conduct arose everywhere. Warlords became
confederates; the Southern Yi and the Northern Yi became allies, and
the Central States were basically hanging by a thread.

FLF B BT R R 52000 - IR - 405
2 BT AE S BIETEMEZ S BB TR W
B> UBEFEE- TH  BEBZES  FORTHE  EEY
th o BUIEERK - >

Kongzi retired and surveyed the historical records to explain the [polit-
ical] successes and failures in previous generations. . . past and present.
Beginning with Lord Yin and ending with Lord Ai, he laid out events
under the twelve lords of Lu, approving or condemning [the various
historical actors] over their 240 years, for their thirty-one [regicides]
and fifty-two instances of domains destroyed. He needled [the pow-
erful for their] successes and failures, to make [an exemplary model]
for the people of the realm. The Master said, “If I desire to convey my
abstract views, nothing is as good as demonstrating them through the
conduct of events, rendering them deeply felt and clearly shown.”
Thus, he made the Spring and Autumn classic.

b AEEZE - TR AR e e - B BAY - B
m ThELE - EEHEURT M - ORI REED - BEEAY

Pl o FEEEIE  TERE GRHESE  NHE -, HE
% FEiE> & QA o DRk SEE - 56

Above, he clarified above the Way of Three Kings, and below he dis-
tinguished proper guidelines for human affairs. With it [his chronicle],
one may [resolve doubtful points and]. . .wrongdoing, promote the
worthy and dismiss the unfit, reward the meritorious and execute the
violent, encourage good actions and root out the bad, and, in doing so,
complete the Kingly Way. In his judgments, Kongzi always praised his
models, never daring to monopolize credit for himself. So he pursued
the traces of the Three Dynasties rituals and put in order the old man-
uscripts and traditions. He arranged the records from the time of Tang-
Yao and Yu-Shun all the way down to Lord Mu of Qin, analyzing and
putting events in their proper sequence, while abridging their words
and phrases. It was from this time forward that the Odes, Documents,
ritual and music, and the notes of the “Elegantiae” and “Hymns” were
passed down. This brought the “Six Arts” into full existence.

34. Here, I have departed from the transcription, presuming that the phrase
“ministers kill their rulers, children kill their parents” is a set phrase, and so bi . might
be a copyist’s error for fu XZ.

35. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 368.

36. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 368.
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This passage, devoted to Kongzi’s writings as record of his political
vision and ethical ambitions, is notable for how it gives the writer of his-
tory agency in the righting of wrongs and in doing so makes a moving
case that literature is capable of administering justice. Conspicuously
absent are the descriptions of his numerous encounters with the rul-
ers of his day, as found in the Shi ji biography. In their stead, the mir-
ror text biography highlights his transmission of the rites and music
inherited from earlier ages, and his editorial labors on the Classics—
directly describing his work on the Odes, Documents, and, most centrally,
his compilation of the Spring and Autumn chronicle. Whereas the Shi ji
“Hereditary House of Kongzi” includes the Changes among its list of the
Classics, and even has a separate passage discussing Kongzi’s study of
it near the end of his life, the Changes is noticeably absent from the dis-
cussion of Kongzi's literary work in the mirror text.>7

The long discussion of the Spring and Autumn classic is set within a
narrative of Zhou decline and has parallels not just to the Shi ji “Hered-
itary House” but also to a discussion of the Spring and Autumn recorded
in the final Shi ji chapter often called the “Personal Narrative of the
Senior Director of the Archives” (Taishi Gong zixu &5 /\HfF). In a dia-
logue between Hu Sui #5#% and a Taishi Gong (probably Sima Qian),
we read:3

TREEAH: THERE  LTREFEE FEEEZ > KREZ -
LFHSZZAR B2 AT BIECHNHZF2F  DIBRTHE
*®o RT O BEEE  sPAK DEXTEMESR - 0 7H ¢ TR
ZZEE  AMAZPTEZRUIERW - 5 KEK - EH=F2% T
PEANEZLC > HIdkEE - BHRIE - BT > EEEE HEEAE > FU
LR > RS - P ARE - BRLIER 2T EATHRER -
B > BRI - BV ZHCRBER - Bzt EBE=1+
Ao CEE+=  SEFENSREEE R TR -

[i.] I have heard Master Dong say, “When the Way of the Zhou
declined and was lost, Kongzi was serving as Director of Brigands,
but local lords slandered him, and high officials obstructed his career.
Knowing his words would be ignored and his way would not be imple-
mented, Kongzi used his approval or disapproval of events spanning

37. Editor’s note [M. Nylan]: as it is absent from the Xunzi’s list of the Classics.

38. Zhang Hanmo’s Authorship and Text-Making in Early China (Boston: De Gruyter,
2018) argues that Hu Sui’s conversation was with Sima Tan (265), and that the entirety
of chapter 130 of the Shi ji was compiled by Sima Qian’s grandson Yang Yun #5{# (285).
On Yang Yun's role, see also below. Esther Sunkyung Klein’s Reading Sima Qian from
Han to Song: The Father of History in Pre-Modern China (Leiden: Brill, 2019), p. 32ff, offers
a careful discussion of the identity of “Taishi Gong.”
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242 years as an exemplary model for the people of the realm. He cen-
sured Sons of Heaven, demoted Lords, and condemned high officials,
for no reason other than to fully realize the affairs of the true king.”

[ii.] As the Master said, “If I wished to set forth my views in the
abstract, it would not be as good as clearly illustrating through the con-
duct of events, rendering them deeply felt and clearly shown.” So the
Spring and Autumn clarified for rulers the Way of Three Kings and dis-
criminated for subjects guidelines for human affairs. With it, one may
resolve suspicions and vacillation, set right apart from wrong, make
the hesitant firm, treat the good as good and the bad as bad, acknowl-
edge the worthy as worthy and the unworthy as base, preserve lost
domains and continue lines that have ended, remedy the depleted and
rescue the perished, and, in doing so, perfectly illustrate the greatness
of the Kingly Way.

[iii.] To dispel the chaos of generations and return the society to rec-
titude, nothing is as good as the Spring and Autumn classic. The text
of the Spring and Autumn consists of several tens of thousands of
words, and it has several thousand instances of censure, yet the gath-
ering and dispersal of the myriad things is contained in the Spring
and Autumn. The Spring and Autumn records thirty-six regicides and
fifty-two domains destroyed. As for the Lords who fled and could
not protect their altars of the soil and grain, their number is too high
to count.®

The final chapter of the Shi ji contains multiple speakers, and I have
cited this passage in extenso to highlight the way that elements of each
of the voices are combined without attribution in the Haihunhou biog-
raphy. This passage contains three sections parallel to this part of the
Haihunhou biography: (i) a long quotation usually attributed to Dong
Zhongshu # {7 about the decline of the Zhou rule as a motive impel-
ling Kongzi to write the Spring and Autumn, (ii) a quotation ascribed to
Kongzi about the benefits of the writing of history and an expansion of
that quotation that highlights the capacity of the brush to overcome the
sword, and (iii) a third section with the latter-day description by the
Senior Director of the Archives of the miraculous effects the Spring and
Autumn can achieve. Although sections (ii) and (iii) are separated in the
Shi ji by a passage about the Changes (perhaps interpolated), the fact
that these three sections appear in the same order in both texts strongly
suggests an intertextual connection between the Hu Sui conversation in
the last chapter of the Shi ji and the mirror text biography. If the latter is

39. Shiji, 120.3285.
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based on the Shi ji, it draws from more than one chapter of that compi-
lation.

Other aspects of this section of the Haihunhou biography have par-
allels in other Han sources. For example, the Haihunhou tallies of key
phenomena in the Spring and Autumn also appear in the earlier Huain-
anzi R T, which reads, “The Spring and Autumn covers two 242 years,
with fifty-two cases of domains destroyed and thirty-six regicides. It
selects the good actions and expunges the bad, in order to complete the
Kingly Way.”4 Two different parts of the above translation of the Hai-
hunhou account of this part of Kongzi’s life end on a parallel with a part
of this Huainanzi passage. For the transmitted Han texts, we should con-
sider Wang Gang’s L [il] observation that the mirror narrative indicates
that the Zhou line has been entirely extinguished (superseded by the
Qin and Han empires), as opposed to simply entering into a period of
decline, as indicated in other sources.4* Parallels from the first half of the
first century show that this part of the Haihunhou treatment of Kongzi
is not simply an abridgment of the Shi ji “Hereditary House.”

Kongzi’s Death and Eulogy

THECT= BREATAFENHCHSY - RTELE LEREAR
Z o BRI RIES - LT EHeRtt s 2157 8%
RZ e BEE TE EAEETTPRET  TEEER 2

Kongzi lived for seventy-three years, dying in the fourth month of Year
16 of Lord Ai of Lu [479], on the jijiu day of the sexagenary cycle. There
have been many past lords and kings on down to worthies in the realm.
They were glorified in their own eras, but once they died, their repu-
tations were finished. Kongzi was a commoner, in plain dress, and yet
his way has been transmitted over ten generations down to the present,
without interruption, and he has been the founder figure for scholars.
From kings and nobles on down, he is the one that those who speak
of the Six Arts in the central states all acknowledge, and so he may be
called the ultimate sage!

40. Huainanzi jiaoshi RS T FE, ed. Zhang Shuangdi 5E%## (Beijing: Beijing
daxue, 1997), 9.1010 (“Zhu shu” 7). See The Huainanzi, edited and translated by John
Major, Sarah A. Queen, Andrew Seth Meyer, and Harold D. Roth (New York: Columbia
University Press, 2010), 335.

41. See Wang Gang, “Zhou shi mie’ yu ‘Gongyang xue’ wenti: Nanchang
Haihunhou mu ‘Kongi yijing’ wen fawei” “fEZE " 8 (NF2) [E: HEFSE
B OFLTARER” U, Shehui kexue zhanxian 11 & FIELEAR 2019.4, 87.

42. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 368.
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While the Shi ji contains further content following the sentence about
Kongzi’s late years, the final part of the mirror biography is almost an
exact parallel to the final section of “Hereditary House of Kongzi,” aside
from the Haihunhou omission of two eulogies, information on Kong-
zi’s descendants, and the first part of the Postface comment attributed
to the Taishi Gong. Only the second part of the Taishi Gong comment,
about Kongzi’s glorious reputation continuing after more than ten gen-
erations, is shared as the final word in both the “Hereditary House” Shi
ji chapter and the Haihunhou text, in nearly identical prose.

The two texts summarized here—the transmitted Shi ji “Hereditary
House” biography submitted to the throne some four decades before
the excavated Haihunhou text dating to 59 B.C.E. or before—share so
many key passages that there must be a fairly direct connection between
the two. Yet, the third of the Haihunhou text’s four sections about the
Spring and Autumn clearly has parallels with other parts of the Shiji and,
equally importantly, with other second-century B.c.E. texts, demonstrat-
ing that the Haihunhou text is not simply excerpted from the transmit-
ted version of the “Hereditary House of Kongzi,” contra some initial
assessments. But what is the relationship between the two, then?

There are several plausible hypotheses. First, it is worth considering
whether the mirror was made in Chang’an, since the Han shu explains
that the Shi ji was not widely disseminated and likely would have been
hard to access during Liu He’s exile. The work was not circulated until
the reign that followed Liu He’s exile from Chang’an, we are told:

BEESER - HEML - EWE > B R VPEEGEHLESE

After Sima Qian’s death, his writings were not well disseminated.
During the reign of Emperor Xuan (74—48 B.C.E.), [Sima] Qian’s daugh-
ter’s son Yang Yun, Noble of Pingtong, sought to follow his grandfa-
ther’s precedents and widely disseminate Qian’s book.*?

43. Han shu, 62.27737. Prior to 66, serving as Bureau Head of the Left (Zuo Cao /=#),
Yang Yun was the fourth in a chain of five officials who relayed accusations against the
Huo clan (Han shu, 68.2931). Shi ji, 20.1066 (“Jianyuan yilai houzhe nianbiao” Z7tLAZK
[FEEESR) says that Yang Yun (d. 55) was enfeoffed as Noble of Pingtong in 61, in part
as reward for his role in implicating Huo Yu ZE & (d. 66), brother of Empress Huo (Huo
Chengjun ZER%E, d. 54), in the Huo clan’s treasonous plot. Michael Loewe explains
how the opponents of the Huos were rewarded with titles in 66: “The edict granted an
amnesty to all those who had been tricked by the Huo family into compliance and
whose degree of complicity had not yet been reported; and nobilities were conferred
on a number of men who had been concerned in revealing the plot.” Loewe, Crisis and
Conflict in Han China, 104 B.C. to A.D. 9 (London: George Allen and Unwin, 1974), 139.
Interestingly, the mirror texts, with clear links to numerous chapters of the Sima oeuvre

footnote continued on next page
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Notably, the Haihunhou text includes two extensive quotations that
are explicitly attributed in the Shi ji to Taishi Gong. When these passages
appear in the Haihunhou biographical treatment they are unattributed,
perhaps indicating they derive from materials held in the palace archives
available in Chang’an prior to the completion of the Shi ji. Finally, if the
mirror was made in 74 B.C.E. or before in the capital, it is the sort of
luxury item consistent with the use of state resources for personal ends
of which Liu He was accused when he was deposed in that same year.

RITHERIR - S9E0T4ERS - SINBERA - BERIEgHE - g &
FRiR:  BEE > ANRETREIEARERE > SR > BRRYE

o

When the coffin of the prior emperor was in the front hall, [Liu He]
ordered musical instruments be brought from the Music Bureau and
musicians brought up from Changyi to play drums and sing songs.
After the assembly was over, he ascended the front hall. The bells and
chime stones were struck and musicians from the Shrine of Grand
Unity were summoned to the inner precincts via the dedicated impe-
rial road to Lake Moushou. There they struck, blew, sang, and danced,
performing all kinds of music for him 4

In such an atmosphere, it is not hard to imagine a member of another
bureau being commissioned to collaborate with craftsmen to create an
object like the mirror for the new emperor.

Second, we can say with confidence that the Haihunhou prose biog-
raphy of Kongzi reflects several clear editorial decisions relative to the
content of the corpus of Kongzi stories in circulation at the time. As we
have seen, the mirror text’s Kongzi is missing certain aspects that are
present in other Han portrayals like service in various official capacities.
Significantly, relative to the many Han images of Kongzi in circulation,
the cultural attainments of Kongzi as preserver of the Classics, as well
as rites and music practices, are foregrounded, while Kongzi the politi-
cal advisor is completely absent. In particular, the Haihunhou narrative
highlights his political vision in the Spring and Autumn and elaborates on
how others may use that text to access Kongzi’s “Kingly Way.”+

Thirdly, while the Haihunhou text omits mention of the many dia-
logues reported between Kongzi and the rulers of his day, it emphasizes
his teaching of disciples. In addition, his disciples are placed on a level

preserved by the anti-Huo hero Yang Yun, were found in the tomb of an emperor
deposed by the Huo.

44. Han shu, 68.2940.

45. That this emphasis on Gongyang-style readings of the Spring and Autumn is so
central to the Haihunhou portrayal of Kongzi is an important aspect of this find.
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with Kongzi visually, while the disciples Yan Hui and Zixia are singled
out in the accompanying rhapsody, and Yan Hui and Zigong are singled
out in the description of Kongzi’s teaching of disciples in the biography.
While the Kongzi biography may largely be an abridgement of Shi ji
materials, the process reflected specific editorial choices. Now we turn
to shorter texts that accompany the images of the disciples, texts with
major formal differences from the Kongzi biography.

The Haihunhou Disciple Biographies

The connections between the Shi ji chapter containing disciple biogra-
phies and the mirror text disciple biographies are extremely interesting.
To introduce these biographies, here is a complete translation of the text
to the right to Yan Hui’s image (with line numbers added):

L ATFETE - EEEN - FFR o DR o B - FH
O L ER R - —HECEY > KTWCE - BCHS i, BAT
B e BNE - BEE - FE IR IEE) B5 IR E 0 Ik
B8 - BERE RS - S MR - BEEVEAREE - (1
ZifiE o IRZER - WEZ JERT > BISTER - RTEEAZFEA > W3k
DASE - 493 DA - AREEAAE BRBEA | MBI ] - MDY s -
St - FLFE  EERECE] - T HHEE  HZAT - &2
ell MERER AR o FL T oH A - FIAH 8 - o, « ABUR

Kongzi’s Disciples+7 says:

o

Yan [Hui was from Lu]. His cognomen was Ziyuan. He was thirty sui
younger than Kongzi.4®

Yan Hui asked about benevolence. The Master said,

“Overcoming oneself and returning to ritual is how to be benevo-
lent. If for a single day one can [overcome oneself] and return to rit-
ual propriety, then the people of the world will return to benevolence.
Being benevolent comes from oneself, how could it come from others?”

Yan Yuan: “May I ask about the program?”

The Master said, “Do not look at what goes against ritual, do not
listen to what goes against ritual, do not speak of what goes against
ritual, and do not do anything that goes against ritual.”

46. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 370.

47. The justification for reading this as a title is addressed at length below.

48. Kongzi jiayu and Shi ji both specify that Yan was from the state of Lu, but the
Haihunhou treatment omits this information.
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Yan Yuan said: “Though I, Hui, am not clever, allow me to put these
phrases into practice.”49

Yan Hui heaved [a sigh] and said,

“Ilook up at it, and it rises further. I bore into it, and it grows harder.
I'see it in front of me, and suddenly it is behind me. In an orderly man-
ner, my master excels at drawing people in, he broadens me with liter-
ature, and then reins me in with ritual. If I wanted to stop, I don’t know
how to go about doing so.”5°

Kongzi said, “Yan Hui is pure in his benevolence and [uprightness].”>*

The Master told Yan Hui, “To work when employed but hide oneself
when cast aside, only you and I can do this.”>?

Kongzi said, “Since I got hold of Hui, my followers have grown
closer each day.”s3

® On the right is Yan Yuan.

This biography begins with information about Yan Hui’s name and age
relative to Kongzi. It then proceeds to three sections having to do with
Kongzi, treating the training of Yan Hui in Kongzi’s ritual program and
Yan Hui’s struggles to internalize it. In what is perhaps the most signif-
icant line, Kongzi tells Yan Hui, “Only you and I can do this,” a literary
echo of the placement of the two figures on the top register. What is it
only they can do? The line “work when employed but hide oneself when

Lo

49. This passage is parallel to Analects 12.1 (Lun yu jishi ;@545 ed. Cheng Shude
FER{E [Beijing: Zhonghua, 1990], 24.817-24). Note the shift in the Haihunhou version
from Yan Hui to Yan Yuan once it moves past this first exchange.

50. Parallel to Analects 9.11 (Lun yu jishi, 17.593-598).

51. This line does not appear in the Analects or other disciple texts.

52. Only the first part of Analects 7.11, is quoted here, and also in the Shi ji. See Lun
yu jishi, 13.450-53. In the Analects, the second part of 7.11 is a somewhat unrelated
dialogue between Zilu and the Master about military virtue.

53. This passage does not appear in the Analects. Shi ji, 61.2188 prefaces the saying
with the words ¥ F-58 7 ffif “Kongzi wept bitterly for him” (a version of the beginning
of Analects 11.10, as in Lun yu jishi, 22.758-59: “When Yan Hui died, the Master wept
bitterly for him. His followers said: “Our Master is weeping bitterly.” The Master said:
“Am I? For whom should I weep bitterly if not for such a man?” (BER{%E » F58 2 M -
feEE s Tl e o H e VA ? JER AN Z RS | ). Kongzi jiayu, 9.1a,
adds a final assessment of Yan that includes the saying before it ends on a more general
evaluation: “When he was twenty-nine, his hair turned white, and he died at the young
age of thirty-one. Kongzi said, ‘Since I have had Hui, my followers have grown
increasingly close.” Hui was famous for his virtuous actions, and Kongzi praised his
benevolence” (£ JLiMEEH » =+ B - fJLTH : TEEAE > FMIAHZ -
EILETE S - FLFHECTR).
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cast aside” seems particularly significant for a former emperor in remote
exile, although it is possible that the screen and mirror stand predates
that event.

Yan Hui’s mirror text portrayal is in some ways similar to the Shi ji
section on Yan Hui. Yet there are also meaningful differences: the former
does not include several Shi ji passages (parallel to Analects 6.11, 2.9, and
6.3) found in the Shi ji disciples chapter. It also includes a line about Yan
Hui’s benevolence and uprightness with parallels in neither the Analects
nor the Shi ji—indicating that the mirror text is not a simple abridgment
of the Shi ji disciples chapter.

The other disciple texts underscore this conclusion. In every case, the
Haihunhou capsule disciple biographies quote dialogues that are not
found in the Shi ji version. Indeed, the relationship of mirror texts to the
Shi ji disciples chapter is a fascinating one precisely because they each
contain a different (if at times overlapping) selection of anecdotes. At
times, the different choices made by the compilers result in very differ-
ent portrayals of the disciples.>#

To analyze this further, it helps to formally divide each of the Haihun-
hou texts into two parts: (1) the biographical narratives for each disciple,
plus (2) dialogues or anecdotes featuring said disciple as interlocutor or
subject. Contrasting these two parts of the mirror disciple texts, it is clear
that each has a very different relationship to the Shi ji chapter. While
there is a high degree of overlap between the biographical (i.e., non-di-
alogical) sections at the beginning and end of the disciple texts, when it
comes to the choices of dialogues to be supplied for each disciple, the
two texts are completely different.

The biographical narratives appear, for most part, at the beginning
and end of each disciple section. For each disciple, Table 1 compares the
sections that occur before or after the central dialogic passages in both
the Shi ji and the mirror texts. There are, to be sure, some significant dif-
ferences, such as the way Zigong is introduced and whether his service
at the end of his life is recounted, or Zixia’s age difference with Kongzi.
That said, differences occur within a relatively regular formal pattern

54. In the case of Zigong, the Shi ji narrative contains tropes of misrepresentation
and shady business dealings. When a dialogue about wealth and poverty in Analects
1.15 is quoted, the second part, in which Zigong is complimented by Kongzi, is left out
(70.2195). By contrast, the capsule biography from Haihunhou says nothing about
Zigong's clever speech or Analects 1.15 dialogue, and only briefly touches on his
economic activities in a neutral fashion. Instead, the Haihunhou passage ends on
Zigong's effusive praise of Kongzi also found in Analects 19.25 (Wang Yile and Wu
Zhenhua, “Kongzi yijing chudu,” 372). The portrayals of Zigong illustrate how despite
formal similarities, the two sets of disciple biographies selectively use information to
paint rather different portraits.

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

MARK CSIKSZENTMIHALYI

362

(panuyuoD)

,, I9S0P umoi13

aaey sardosp Aw ‘sn
Suowre My pey aaey am
DUIG,, “paAdLId pue SIy} je
A10 0] pasowr sem 1Z3Uoy]

“yreap A[1es ue 0y suwred ,Kep yoea
9y pue ‘9yym Ajerdwod  19sop umoid aaey ‘1z3uoy ueyy R3unok
pauIny Irey sny ‘ouru SI9MO[[0] A ‘1z3uoy ueyy 3unok s K311y} sem of ‘uendry sem
-Ayuomy sem I USYM  ‘INE] JO Pioy 308 | 118 K31} Sem 1] "ueniryz sem uaw UaWOUS00 [SI[] ‘N'] WO Sem
P o MKYLd < [aB aouIg,, ‘pres 1z3uoy| -ou800 SIy pue ‘nJ WoIy SeM INF] Uex M| uex :sAes sajdiosi( s,1z8uoy
7H,  HEZ3E - o BEZH Y R « o M+ o HHETRA o MM uex
WE EER YA hE BESME B SR WIS CRBYE  BEE S Y BE BEedl
“IoTun
s,1Z3u0y 11 Y31e-" * *sem
Jotun( s, 1z8uoy| 1ms y3re-£) oY -Sueyzrz sem uowou3od
-10J sem 9} "Sueyzrz sem uawou3od SIY pue ‘UayD) WOoIj SeM TS
SIY pue “Uay)) WOIj SeM TG unsuenyy unsuenyy :s£es sajd1osi(] s,1z5uoy
- g/ CENOEVG - %t Sueyay
FRAETEG - Mook Y DB Y 0B HieE ML
puo puo PAjRIIRU Guruurdaq Guruur8aq :eanjerreu
:9ATJRLIRU (G noyunyreg] :DATJRIIRU noyunyrer] o[dosi(]

“JUSWISSISSE PAILYS € YIIM SpUd
3[00[q 1€y} pue ‘}xa} JO MDO[q dures Ay jo 3red are omIiz pue NAry 10j seAeLIEU NOYunyrer] ay) jeys ajoN ‘siredrajunod | sofdosip
s,IN Suoyy,, 1 115 yim pareduwod ‘syxa3 o[diostp noyunyrer ayj ur (spuswaps drdoferp-uou) saanerreu feorgyderdorq sy, ‘T S[qeL,

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

THE HATHUNHOU CAPSULE BIOGRAPHIES OF KONGZI AND HIS DISCIPLES 363

(panuuo))

‘10 ut Surdp dn papus oy
‘Agyream maid Afrurey sry
I9M pUe N JO JO[[aduRYD)
Se PaAIas pey 3y duQ
*S}[NeJ s, I9}0 [eDU0D 0]
d[qeun sem ng ‘syurod
poo3 ,s1ayjo pasrerd
9] 'SpooS jo anfea ay)
pajemdruewr oym 103
-emoads e sem 3uo8ry
X BEHE - B
YR EIVEE
° SEREEG « SR E L

“Syuaw
-n8Ie ST PISSIWSIP U)j0 1ZIU0Y]
pue ‘sasexyd 194370 pasn 3uoSry
‘uosiad e sy 1orun( s,1z3uoy 11s
Quo-£}ary3 sem o] “Suo8r7 sem uaw

-ou300 SIH ‘IOp| WOIy Sem 1D nuwuen(]
° #H Sk
F o HLrkEE - M=

Ny - B Y H g

++ - Qururen) Ojur paroyud
PeY 9y 90U "PIATIIAI " * [[9S
pue [£nq pue jorreyd e] apu
pnod Suodryz ‘uosiad e sy
1otun( s, 1z3U0Y| 11s auo-A}Imny
sem o] 3uo8ry sem uswou
-300 ST "Top\ WwoIy Sem 1D
nwuen(] :sAes sajd1si(q 8,1z8u0y
B TRR - JHEESY Y
Bk o MR - BabE 8uoliyz
o Y GV AL B2

pus
:9ATIRILIRU (G

puo :2AnRLIEU
noyunyrey

Suruur8aq
:9AjRLIRU (G

Suruurdaq :aAnjerreu
noyunyrer] ardmosi(y

(panu1juoD) 1 dqeL,

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

MARK CSIKSZENTMIHALYI

364

(panuyuo))

“10) 03 AreSSIuID Uk se N

£q juas sem Suory ‘own

SIY} 3y ,,"S1ed Aq presay

Ud3q J0U dABY SPIOM

[nyareq ‘nox [Suoyz]

JO p[oy 303 [ yeyy awm
a3 2ouIg,, ‘pres 1z3uo| 0§

- TR

R R T (N
2 HEzH )  HEHR

,’sTed
1mo Aq preay
U99q JOU dALY
spIom [njareq
‘nox [3uoyz] yo
ploy 108 [ awm ayy
aourg,, “pres 1z3uoy|
=t
22 3

HEEE - 52

-ardmstp
s,1Z3U0Y] awo0daq 3 }sanbai 0y s10
-MOT[0J [s,1Z3u0Y| uo par[a1 o Teko]
sem pue qred ny 310M N[IZ Spremiajje
pue ‘[eTUOWaILd Ut Ni7 papms 1z8uoy|
*+1Z3u0Y 0} Suny NSUI Sem pue “Yjeays
unysSid e azom ‘“Amune( yey sty paxo0d
9 '9[qRIOUOY] JI9M SUOTJUSJUI ST pue
8uans pue 93eInod Ut paf[ooxe oy
‘95180D SeM dINJEU S N[IZ Iotun( s 1z
-3uoy] 1115 BUTU SeM S “Uelg WIOLJ SeMm
9y pue ‘N1z sem uswoudod s,nox Juoyy

ok
S EYLIM B S L 5
FERYREE - F1RER )
CHEHTRL B (LR B
o MO ARGy o TY AL« BEE  HidY

-91dstp s,1Z3u0y sw0daq 9y
3sonbai 03 s1oMoT[05 [S,1Z8u0Y[]
Uo para1 9] "TeAO] Sem pue
qred [ny] 210Mm NJIZ Spiemiaije
pue ‘S)Iy pue **[eIUOWSISD Ul
Nz papms3 1z3uoy| *'1z3uoy]
0} Sunnsur sem pue ‘yyeays
upysSid e azom ‘Amunel jey
ST Pa¥202 9} ‘d[qeIouoy] Sem
pue qy8uans pue a3eInod ut
PO[[99Xa 9 “9S1e0D [Sem ainjeu
s,nyrz 1otun( s,1z3uoy 171 suru
sem 9] ‘N{IZ sem uawoudod
ST pue “uerg Woij Sem Nox
Suoyy :sKes sajdiosi(q s,1z8u0y
o g
FUHEY LM « B
2L S | pRE 1t
° O] « A « 4
WhRg < R - B - (5
B ¢ (RS - MR nnz
AL o YoL « Hich 12 E e

pus
:9ATIRILIRU (G

puo :2AnRLIEU
noyunyre

Suruur3aq
:9AjRLIRU (G

Suruur3aq :aAnerreu
noyunyrer] ordmsiq

(panuyuoD) 1 9qer,

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

THE HATHUNHOU CAPSULE BIOGRAPHIES OF KONGZI AND HIS DISCIPLES 365

(ponuzjuo))

‘stesodoxd ayenyeas pue suerd ayew *++suerd ayew pue syesod
03 Moy Surmouy| 10§ eare jey} jospiop  -oid ayenyeas 03 moy Jurmouy
SNoLIeA A3} Suowe Snowey Swedaq * ‘so[dmsIp parpuny 991y}
9 "Wy Mo[[o sodmsIp parpuny ***ssaursnq drqnd uo [S[enijo
991U} I9A0 peY Y 2IayMm “ToATy Suer( y31y] mes A[uo pue ‘snoyioys
9Y} PaYDEaI A [IFUN YINOS paIopuem aye} 3,UpIp 9y pay[em 3y
91 "ssaursnq dryqnd uo spenyyo Y3y USUAA “1ONPUOD SIY 9JLATIND
Mes A[UO pue ‘S)Nd}IOYS 9B} J,UpIp O} PAINAI A “Surures) PaAIadal
Y PI[eM 9 USYAA “JONPUOD SIY )eA ayaouQ ¢ peards 01 9[qe
-[}[ND 03 PAI1AI A “SUIUTEI} PIAIIAI aq 9Y [[IM MOY 0G,, :pres ay
9y 20U "S[[B[S M3 pey Y ySnoys ‘SI[IS MdJ pey oy 1y3noyy
1Z3UoY N ‘1Z3U0Y 9AIIS 0} PAYSIM 1z3u0Y] asnedaq g “1z3uoy
oY A18n A1deap sem souereadde JAIS 0} paYSIMm L] A[Sn A12a

S rorun( s,1z3uoY 1718 duru-A}any - 'ndrz sem uswou300 ST
sem 9] "nAryz sem uawou3od S| ‘BuayPnpp woxy sem SUTWSTIA

"Guaypnp) woxy sem SUTWSTA Tejue], rey3ue], :shes sajd1osi(] $,1z8U0y
HEEAMZ Yr LT Y H=E OO0 LXRWEETE Y
S TEIME o XYM N Bk N EENHE Y

< SHNALL o LIy  FERTRY - Lo LA UIsy « 57 -4
BRI FREYE - EEMYE SV B BRI - B

o

o M A= E R o [ THEW - 2R -kkEE o Y nfrz
YWY « HMMCES WNT  HRMOEE - RS ETE [t

pua puo :2AnRLIEU Suruur3aq Suruur3aq :aAnerreu
:9ATIRILIRU (G noyunyrey :9ARLIRU (G noyunyrer] ordmsiq

(panunuoD) 1 9[qer,

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

MARK CSIKSZENTMIHALYI

366

‘99s jJ0u

P[Nod 3y paey 0s paLd 3y UM 9[GON
“PIIP UOS SIY USYA “TOM 9y} 03 19D} S
JO UM 9[ON Y3 0} 1031} 9AISS 0} duwIed 9Y qotun( s 1z
© SeM 9Y 9I9YM dYIX UL QIdYM “QUrY Ur -3uoy s moj-Ayuamy sem o]
J[PMP BIXIZ ‘parp 1Z3UOY  J[PMP PIXIZ “Ujeap "RIXIZ sem uawoudod s,3ueyg
DUO o LT I s,1Z3U0Y 1YY 1o1unl( s,1z3U0Y 1118 1M 0J-£310§ ng :sAes sajd1osi(q 8,1z8u0y
S o UEICHES B o UERICHNE - ol Sem 9 "epay sem uawoudod s Sueyg ng o MARAH-+ erxiz
KGR EF 5T BdE(E Rz o WARAHRAEEG o BEAE BN MR e BEE RN HE ) Bt
/A TeZ U3IM PaLId
[uay) ‘uosiad e
309[0s 0} yoaads
S3sN U0 JT MATZ
it M PaLID T ua}
JO poweyse sem 1z3uoy 7, T paIp 9y Ioye
“POINIAXa Sem UR[D SILUD pue SueyD uer,
SIY J[nsa1 e se pue ‘Guey) aprs3uore pafeqar
uer] opIsguore pa[[eger  dF] TZUr] ul [eDIO -+ Apn3s y3noIys Jeswny payea
9y “Izur] ut [enyjo Y3y Y3y [e sem o] -13[nd 9y “Sururer) PaATeddI
©SE POAIDS OM TRZ USUYA o LZZY Y -+ 3ururen) paAIedaI 9y U 9 20U "I[qeYOLd} WY punoy
o Z YHEYT « kk£Z -danejuRUMSIe pue panduoy-dieys “*'sem udwoud00 s NK 127
WF « OEFREYT < 8 X 08 ¢ R SeM 9L "'OMIZ SeM Udwou30d s NK 127 rEAE) ¢ [\ iy4
)R  EY BB M i « 2 5BE coERadd o MO - XL LE REDW o BEET E LS LESEE
pua puo :2AnRLIEU Suruur3aq Suruur3aq :aAnerreu
:PATjRLIRU (G noyunyrey :DATjRIIRU (G noyunyrer] ordmsiq

(panuyuoD) 1 9qer,

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

THE HATHUNHOU CAPSULE BIOGRAPHIES OF KONGZI AND HIS DISCIPLES 367

shared in both texts. Looking at the mirror text disciple treatments as a
whole, we find a general formula, even if not every item occurs in every
treatment:

1. Identification: name, cognomen, age difference with Kongzi
2. General description of disciple’s character

3. The phrase “once they received training” (ji shou ye Bt~z %)
4. Dialogues

5. Evaluative comment by Kongzi and/or comments on the disci-
ple’s career

While the first and fourth of these elements appear in every biogra-
phy, Table 1 shows that the other elements are in many (but not all) of the
treatments. Despite inconsistencies, when the elements do appear, they
appear almost always in the same sequence. However, there are two
very notable features that distinguish the mirror text biographies from
those of the Shi ji. First, every Haihunhou illustration of a disciple begins
with the five-character phrase “Kongzi’s disciples says” (FLF25TH), a
phrase that appears to make at least the “identification” section of the
treatment a direct quotation from a manuscript title or a standard oral
treatment. Second, for several of the disciples, the Shi ji passages include
an additional characterological assessment at the end. For example, both
texts end the passage on Zixia by noting he taught Noble Wen of Wei,
but the Shi ji treatment ends with the flourish: “When his son died, Zixia
cried so hard his vision was impaired.”5> The overall formal similarities
between the two texts in terms of these biographical sections (items 1, 2,
3, and 5 above) might suggest that the Haihunhou artist was drawing on
materials that looked more like the Shi ji chapter, were it not for the fact
that the dialogue sections (item 4 above) are so different.

By contrast, the dialogues chosen for each disciple differ substantially
in the Shi ji and Haihunhou disciple treatments. Table 2 summarizes
these differences using the shorthand of Analects chapter numbers to
identify the various dialogues, although it is important to point out that
there are variations and discontinuities within many of the dialogues
relative to the Analects. The lengths of their accounts differ quite a bit,
with the Shi ji parallels often shorter than either the Analects or mirror
text versions. The Shi ji also fills in narrative elements more frequently,
for example, locating the dialogue between Zizhang and Kongzi found
in Analects 15.6 or prefacing the severely abridged dialogue between the

55. Shiji, 67.2203.

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

368 MARK CSIKSZENTMIHALYI

Table 2. Dialogic parallels to chapters in the Analects in the Haihunhou
disciple texts, compared with Shi ji “Zhong Ni dizi liezhuan.”

Disciple =~ Haihunhou dialogues identi- Shi ji dialogues identified by
fied by Analects chapter num- Analects chapter number parallel

ber parallel
ik 2.18,19.3 2.18, 15.6, 12.20
Zizhang
BH[O] 12.1,9.11, other source, 7.11 12.1,6.11, 2.9, 7.11, 6.3
Yan Hui
+5 15.24, 19.25 5.9, 5.4, 19.22, 1.10, 1.15
Zigong
T 17.23 13.1,17.23, 5.14, 12.12, 5.7,
Zilu 11.13, 9.27, 11.15, 5.8, 18.6—7,
11.24
-+ other source other source
Ziyu
T other source, 17.21, 5.10, other  other source, 17.21, 5.10, other
Ziwo source source
FE 3.8,1.7,19.6 3.8,11.6,6.13
Zixia

Master Ji and Kongzi found in Analects 11.24 with a sentence contextu-
alizing the exchange: “Zilu was serving as steward for the Ji clan.”5¢ The
systematic differences suggest both works independently drew upon a
common fund of disciple dialogues, or abridged a similar source that
had many more dialogues than either compiler chose to include.

One passage is especially telling about the complex relationship
between the two texts and between their dialogic and biographical ele-
ments. Both the Haihunhou and Shi ji disciple treatments of the disciple
Zigong begin with passages that start by locating successive dialogues
with the preface “Once he received training, he asked” (A2 M H)
and “Chen Ziqin asked Zigong” (I T2 9F#%#5H). These narrative ele-
ments are followed in the Haihunhou texts by dialogues corresponding
to Analects 15.24 and 19.25, respectively. However, in the Shi ji chap-
ter, these very same narrative markers, in the same order, lead into dia-
logues found in Analects 5.4 and 19.22, respectively. This is evidence that

56. See Hunter, Confucius, on the “between Chen and Cai” stories. The phrase “Zilu
was serving as steward for the Ji clan” appears in the “Liqi” 1§25 chapter of the Li ji,
while Analects 13.2, has the same phrase, but describes a different disciple, Zhonggong

.
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the texts are using a shared narrative frame but inserting different dia-
logues to enliven their portrayals.

A further complication is the fact that the second of these passages in
the Shi ji, parallel to Analects 19.22, identifies the interlocutor as Chen
Ziqin, rather than Gongsun Zhao of Wei #/\f4#H, as does Analects
19.22. Both the Haihunhou treatment of Zigong and the Analects men-
tion Chen Ziqin only as the interlocutor in the single dialogue parallel
to Analects 19.25. It is hard to imagine how both texts could have mined
sources like the Analects for Zigong stories, and coincidentally placed
Chen Ziqin dialogues at the same stage of their Zigong biography—
especially since the Shi ji altered it from a Gongsun Zhao dialogue. This
strongly suggests that the compilers of both the mirror text and Shi ji
disciple treatments (or their proximate sources) were working from sim-
ilar narrative summaries about the disciples but filled the summaries in with
different dialogues and anecdotes. If so, the division of the Shi ji chapters
into one chapter on Kongzi and another on the disciples may not have
been an editorial decision as much as a consequence of two different
corpuses available in the Western Han.

Another passage that appears to confirm this hypothesis is one that
appears to capture a Haihunhou artist or copyist making a spontaneous
decision to add a narrative summary about one disciple to the biog-
raphy of another disciple. The biography of Ziyu appears to end on
a statement also found in the Lun heng iff# about the two times that
Kongzi used physiognomy on his disciples but got it wrong: “In using
appearance to select a person, he erred with Ziyu, in using his words,
he erred with Zai Yu” (DASRELA, KJATF; PLFEN, RJASETH).57
However, inserted into the middle of that statement is the biographical
narrative for Zai Yu, complete with several elements of the narrative
formula outlined above.>® That the Haihunhou treatments contain dia-
logues not present in the Shi ji treatments, and vice versa, is less signif-
icant, I believe, than the fact that the two select dialogues differently for
each disciple. As luck would have it, both versions provide information
on the different sources they used to construct their disciple biographies.

In the Haihunhou treatments of the disciples, each illustrated disciple
text begins with the same phrase (Kongzi dizi yue ¥ 725 H). It is pos-
sible but unlikely that the mirror text simply is talking about the Shi ji
chapter and using a different name. However, the pattern of differences
between the dialogues used in the Shi ji disciple chapter and the mirror

57. See the “Gu xiang” ‘B #H chapter, see Lunheng jiaoshi 3R, 3.123. Almost the
same phrase appears in the chapter “Zilu chu jian” F-g&¢] , from the Da Dai Li ji K
S5C.

58. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 376.

https://doi.org/10.1017/eac.2022.18 Published online by Cambridge University Press


https://doi.org/10.1017/eac.2022.18

370 MARK CSIKSZENTMIHALYI

texts shows that the current version of the latter could not be the only
source for the former. It is possible that the citation of Kongzi dizi might
only extend to the identification of the disciple’s names, cognomens,
and relative ages. In that case, the Kongzi dizi cited in the Haihunhou
text from around 59 is formally very similar to a text with a similar title
attributed to a figure who lived two centuries later, Zheng Xuan #[2;
(127—200). The Sui shu [{§ lists Zheng as compiler of the Lun yu Kongzi
dizi mulu FiEEFLF 25T H$#%.59 Perhaps Zheng Xuan’s innovation was to
take earlier Kongzi dizi texts, like the one the Haihunhou artist may have
consulted, and trim them to try to produce authoritative identifications
for a subset of disciples in the Analects.®

In the case of the Shi ji, Sima Qian’s comment on his disciple chapter
contains a statement that he was using a different source for his biogra-
phies of the disciples than others were. The chapter reads:

KEAH  BESWMC T2 BERBELE  BESHEHE > #5(
9 NZARBES > AlEwS ST HREHILIRE S 302 » RECE T2k
XFABHGmE TR R - SEET -

The Grand Archivist said: When most scholars invoke the 7o followers
of the Master, their praise sometimes exceeds the truth, and their crit-
icism sometimes minimizes the reality. In weighing them (or, “In both
cases”), since no one can see their personal appearances then we must
judge their words. The Dizi ji comes from the Kong clan ancient texts
and so is close to the truth. I have used the disciples’ surnames, given
names, and its text in all cases to select from the Lun yu disciples” ques-
tions and arrange them in this chapter. Little of it is doubtful.®*

Sima Qian identifies the Dizi ji 53T %& as a source that is superior to oth-
ers (perhaps like the Kongzi dizi) in part because of its pedigree as a doc-
ument found in the Kong family source. Above, it was argued that what
we appear to be seeing is the matching of shared biographical narrative

59. Sui shu (Beijing: Zhonghua, 1973), 32.936. See a fuller discussion in
Csikszentmihalyi, “Interlocutor Collections.” Qing reconstructions of Lun yu Kongzi
dizi mulu are divided between thirty-eight or thirty-nine disciple versions by those
scholars who believed the original text only covered the disciples who appeared in the
Analects, and seventy-something disciple versions by those who believed the original
text covered all who were mentioned in the Shi ji disciples chapter.

60. Especially interesting in this respect is Zheng Xuan'’s citation of the title of the
book, which the Sui shu says he wrote, in Pei Yin’s 25 Liu Song period commentary
to Shi ji, 67.2189: “Zheng Xuan said: ‘“The Catalog of Kongzi’s Disciples in the Analects
says heis from Lu” (#zH : "fL7FBETH#FEA ).

61. Shi ji, 70.2226. Byung-joon Kim 71 ® i pointed me to this passage in connection
with the Dizi ji.
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sources with different selections of dialogues. Sima Qian’s own descrip-
tion of his procedure says something very much like this.

While the shared narrative biography sections of the mirror texts and
the Shi ji biographies may have relied on mu lu style texts, it is also pos-
sible that the section quoted as part of Kongzi dizi (oral or written) was
a longer part of each capsule biography or the entire biography. In that
case, a Kongzi dizi may have originally been compiled from narrative
biographies of the disciples, but without dialogues, perhaps in the late
second century B.c.E., and would have looked more like the narrative
entries in Table 1. At the start of the first century B.C.E., at the begin-
ning of the period of “disciple vogue” and the wide circulation of the
Analects, Sima Qian or perhaps his grandson Yang Yun decided to fill
in the narrative framework with passages coming from the Analects or
the same compilations of dialogues from which the Analects were later
drawn. Those would be more like the strings of dialogues in Table 2, a
process recalling the Zuo zhuan’s /7{# addition of narratives to the nar-
rative framework of the Chungiu #fX. This alternative might explain
why the Shi ji disciples chapter is unique in the Shi ji in being primarily
composed of dialogic building blocks. It might be the case, then, that
our two sets of disciple treatments represent two draft collations in that
process, or two independent selections from another larger collation.

The Significance of Kongzi and His Disciples in Han Court Culture

Michael Loewe has recently observed that during the two Han dynas-
ties Kongzi was not seen as a figure whose “pronouncements affected
the choice of a policy to be taken by the imperial government.”®* Since
Kongzi was an increasingly important figure, where did his cultural sig-
nificance in this period come from?

In the first century B.C.E., portraits of Kongzi’s disciples were closely
intertwined with the development of the image of Kongzi, just as their
voices were a major part of most of the dialogues of the Analects. Inde-
pendent texts devoted to particular disciples circulated in the late War-
ring States period, and texts that centered on the disciples circulated as a
group in the late Western Han and early Eastern Han.®> A related aspect
of the special role of Kongzi’s disciples in Han culture may be glimpsed
in the Lunheng of Wang Chong F7i. Wang begins the “Questioning
Kongzi” (“Wen Kong” [tif) chapter by arguing that Kongzi’s disciples

62. Michael Loewe, “Attitudes to Kongzi in Han Times,” Journal of Asian History
55.1 (2021), 1.

63. See Gu Shikao J# 5% (Scott Cook), Shangbo zhushu Kongzi yulu wenxian yanjiu
AT EAL T RS SR /T (Shanghai: Zhongxi, 2021).
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were no more gifted than the men of letters in Wang’s day. Yet Wang
repeatedly makes the point that Kongzi’s disciples were exemplary in
their willingness to question Kongzi in ways that Wang’s contemporar-
ies are unwilling or unable to do.®+ Kongzi’s disciples were good can-
didates for high office because they recognized their responsibilities to
interrogate the pronouncements of a fallible leader. This shows how the
relationship between Kongzi and his disciples was read in some Han
sources as a model for that between a ruler and his ministers.

In this light, the wise ruler might, each day, look to his screen and
mirror stand to be reminded of the time Kongzi placed himself on the
same level as Yan Hui, a theme of Yan Hui’s mirror text, which recounts
Kongzi saying, “Only you and I are capable of doing this” (HEFKELF
B &5).65 He might also be reminded of Kongzi's admonition against
superficially evaluating people based on looks or words, the chief theme
of the shared biography of Ziyu and Zai Yu. The visual image of the
disciples, next to biographies full of Kongzi’s evaluative comments,
speak to the Kongzi’s importance as a judge of good character. After all,
according to the “Kongzi shijia,” Kongzi told Duke Ai of Lu that: “good
government lies in the selection of ministers” (B{{ i [).%

The richness of these Haihunhou materials suggests many avenues
for research. It has significance not just for the formation of the early
images of Kongzi and his disciples, but also about the ways that chap-
ters of the Shi ji and other transmitted texts were formed from earlier
materials and subsequently emended. In addition, it shows how sto-
ries about Kongzi and his disciples were used in the Han as a didactic
proxy for lessons about the ruler and his officials, with an emphasis on
the superior’s correct evaluations of the skills and character of subordi-
nates. This also suggests an explanation for Loewe’s observation that
Kongzi was not often invoked during the two Han dynasties in specific
policy debates. In the Haihunhou mirror texts, Kongzi may have stood
in for an ideal ruler, celebrated for his training and evaluation of his
subordinates, instead of a successful official or itinerant advisor, roles

64. Alexus McLeod writes that “questioning” here is a technical term for a process
that “operates through presenting questions to clarify, asking for clarification of certain
points of a view,” which in turn operates in tandem with a method of appraisal based
on objections to the point of view. See McLeod, “A Reappraisal of Wang Chong’s
Critical Method through the Wenkong Chapter of the Lunheng,” Journal of Chinese
Philosophy 34.4 (2007), 588. Wang Chong’s view of Kongzi is pushing back against a
view that Kongzi and his disciples were more talented than people of the current age
ki AZA > & A2 ). Reading between the lines, Wang argues against views that
certain Kongzi texts were inerrant.

65. Wang Yile and Wu Zhenhua, “Kongzi yijing chudu,” 370.

66. Shiji, 47.1935.
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central to other early accounts. Kongzi’s interactions with his disciples
were models for Liu He, and their images and biographies on the mirror
frame served as a historical example of the “Kingly Way” that rendered
it “deeply felt and clearly seen.”

TS S Y A LT M G B REE SO
7 R
RE

ARSI FB 201 547 H LA i ) PR 3T O 5425 22 T L L - AR SR B HE A AR
?L%%%ifgﬁ UL e B35 442 Bl Wk ) FL 1 S Lo - O RO S, 1R 4y
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