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Introduction!

During the past decade and a half, the field of Contemplative Stud-
ies has slowly developed from a combination of traditional humanistic
scholarship on the history and philosophy of religion, scientific research
on the various forms of contemplative practice, and the direct personal
experience of scholars and researchers. These three pillars of the field
have a recursive relationship: the knowledge derived from each informs
and reinforces the others. The field has also been developed in the
crucible of college and university classrooms throughout the country
and at numerous academic meetings during these last fifteen years. The
theory and development of this field have been detailed in a number of
publications to which I refer the reader.? But suffice it to say that for
me, personally, my scholarship on the origins and early history of the
classical Daoist tradition has developed in interaction with this emerging
academic field.

The articles and book chapters selected here demonstrate a bur-
geoning interest in the contemplative foundations of the classical Daoist
tradition that emerged over the course of my professional career—actu-
ally really over the course of my adult life. Starting with my undergrad-
uate days as a student of Tu Wei-ming and Fritz Mote, I was drawn to
the central problem of “self-cultivation” (zixiu H1Z) that is one of the
primary focuses of the classical Chinese philosophical tradition. This led
me both into graduate work at McMaster University and the University
of Toronto; to post-doctoral work at Tohoku University in Sendai, Japan;
and into serious and intensive personal engagement with a number of
distinct traditions of contemplative practice.

In 1969 Professor Tu introduced me to a Japanese master from the
Rinzai tradition, Kyozan Joshi Sasaki Raoshi, who had come to Amer-
ica in 1962 at the request of the overseas Japanese community in Los

printed on 2/12/2023 5:02 PMvia . All use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

2 | The Contemplative Foundations of Classical Daoism

Angeles. | eventually became involved in setting up and helping to run
an annual series of seminars, held at Sasaki’s affiliated Zen Centers and
associated, over the years, with UCLA, Cornell, and the University of
New Mexico. These lasted from 1977 until 2012. The purpose of these
seminars was to bring the study of Buddhism into a monastic setting
in which the usually abstract and removed academic approaches were
combined with the direct experience of meditation practice. I came to
see that this approach has considerable value: it takes the often-recondite
study of philosophy and history and grounds it in the direct subjective
experience of individuals.

Opver time I gradually came to see that prior studies of the early his-
tory of Daoism were hampered in their understanding of its contemplative
foundations by limits derived from a set of unreflective assumptions that
restrict human cognitive possibilities to merely those that were deemed
possible by our own European cultures.” Most pernicious of these are
two: that all human beings have a genetic predisposition to a belief in
gods or other supernatural beings; and that veridical human cognition
is restricted to either reason or emotion—categories established by the
European Enlightenment. These products of an unreflective Eurocen-
trism have largely contributed to a failure to recognize that early Daoist
thinkers could possibly have derived their ideas about human psychology,
human nature, and the nature of the cosmos through anything other than
abstract rational thought or emotional responses. These cultural blinders
have also contributed to the idea that contemplative experiences can
never be epistemologically valid, and because of this non-veridicality,
attempts to ascertain the contemplative foundations of classical Daoism
are either unnecessary or, even worse, deluded.

The more I worked on Daoist origins, the more I saw that the
distinctive philosophy of this tradition emerged directly from its prac-
tices of self-cultivation, practices that were essentially contemplative
in nature. The evidence for these practices was embedded in the sur-
viving textual and material traditions. While some scholars such as
Arthur Waley* had briefly touched upon them, they were to a great
extent being ignored in attempts to ascertain the historical origins and
development of this very complex tradition. Because of this, it seemed,
there was a failure to perceive how the tradition had developed in the
times before it formed readily identifiable religious institutions at the
end of the Eastern Han dynasty (ca. 180 CE). The essays that have

been collected together in this volume attest to the ways in which the
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awareness of these contemplative bases of classical Daoist thought came
to provide a decisive influence on my investigations of its historical and
intellectual origins.

Humanistic cross-cultural scholarship and scientific studies of con-
templative practices clearly show that they involve distinctive modes of
mental concentration. These can include focusing attention on a partic-
ular object such as a sacred word, sound, or idea; or on the subjective
experience of both body and mind, such as the breath. They can be done
when one is sitting still or when one is moving. And, with consistent
application over time, they frequently lead to deepened states of con-
centration, stillness, and insight into the nature of self-identity and of
consciousness itself. A developing understanding of this humanistic and
scientific research came to significantly broaden my perspectives on the
contemplative foundations of classical Daoism and to see links among
surviving texts that were previously difficult to detect. This then came
to fundamentally alter my understanding of the origins of this tradition
and to see through a number of extant beliefs about them that had
precluded serious study of its contemplative foundations.

Scholarly perspectives in Early China Studies and in Daoist Studies
have shifted markedly since I began my scholarly career more than three
decades ago. Beliefs about the origins of the Daoist tradition were still
attached to a number of major shibboleths, the most lasting of which is
still rather prevalent in East Asia today, though no longer so in Europe
and the United States.

This first shibboleth rests on the beliefs—now almost two millennia
old—that the Daoist tradition began in the sixth century BCE with
Lao Dan 2 and his singularly authored work the Dao De jing & fH
#. Further, this person founded a Daoist “school” that included Zhuang
Zhou #JH, the sole author of the Zhuangz #-7 and other eponymous
works created by later disciples such as Liezi %1 and Wenzi 3¥.
Together they created and transmitted a Daoist school that contained
a lofty mystical philosophy that accepted death as a natural transfor-
mation and maintained a cosmology of the Way and its Inner Power
or Potency. However, this tradition of so-called “philosophical Daoism”
or “Lao-Zhuang” it became singularly corrupted by its contact with
superstitious peasant beliefs in longevity and immortality and polythe-
istic deities to form the organized Daoist religion that emerged in the
second century CE and that persists to this day. This position was typ-
ified in a number of articles by Herlee Glessner Creel collected in his
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famous book “What is Taoism?” But as A. C. Graham once succinctly
put it, “No doubt one may think of this (Daoist) church like others as
debasing the pure doctrine of its founder, but the Christian churches
never departed quite as far from the gospel as this.”

While European Sinologists including Marcel Granet, Henri Mas-
pero, Max Kaltenmark, Anna Seidel, Kristofer Schipper, and Isabelle
Robinet” had all pointed to the long-standing basis of Daoism in both
the folk and classical traditions of Chinese religion, it wasn’t until
the seminal publications of Nathan Sivin and Michel Strickmann in
the late 1970s that opinions of scholars in the English-speaking world
started to change to focus more on the complex and varied traditions
and institutions of the Daoist religion, from its origins to the present
day.® However, in successfully challenging the shibboleth of a school of
lofty mystical Daoist philosophy contrasted with a superstitious organized
Daoist religion, Strickmann, in particular, established a new shibboleth
in the field, and one that has stood well into the current century: that
there is absolutely no “Daoism” before the millenarian movements of
the later second century of the Common Era.

Unfortunately, this shibboleth does not pass the test of histori-
cal accuracy any more than the first one does. And I’'m not sure that
Strickmann believed it either—at least not to the same extent as do
his many influential disciples who now dominate the field of Daoist
Studies. I met Strickmann only once in my life: at the “Universities
of Southern California China Workshop” organized in the spring of
1988 by Robert Buswell and held at the University of Southern Cali-
fornia. On that day, an important one in my early academic career, |
presented a talk that is very closely related to the first chapter of the
current collection. As one will see by reading it, the argument that day
was sufficiently hesitant (referring to the traditions I was identifying as
“Daoistic” rather than “Daoist”): but the intent was clear. Given his
somewhat fearsome reputation, | fully expected the renowned acerbic
professor to launch into a serious critique of my position. Instead, to
my great surprise, he had nothing but praise. Driving with Buswell and
Strickmann to dinner after the workshop, I asked him directly why he
hadn’t been more critical of my talk, given his public stance on this
topic. He replied that he had really only asserted that there was no
Daoism before the end of the Han in order to correct the extreme bias
of the field of Daoist Studies in favor of “Lao-Zhuang,” the supposed
foundational school of Daoism to the detriment of the organized Daoist
religion that followed.
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Another set of factors that these fields were beginning to take
into account was the information coming from the first great discov-
ery of excavated manuscripts, at Mawangdui LM in 1973. There
an important cache of texts was discovered that included works that
were known—most famously, as the two untitled manuscripts of what
would shortly thereafter be called the “Dao De jing” (or De Dao jing %
JE4R, given the order of its two main sections’)—and others that were
previously unknown—most significantly, the so called “Four Canons of
the Yellow Thearch” or Huangdi si jing &7 PU4E and a group of seven
medical texts.! When I started publishing, we were just beginning our
fascination with trying to figure out the implications for the study of the
Laozi #-F traditions and to see if the Huang-Lao texts were some kind
of fusion between “Daoism” and “Legalism.” This, of course, presumed
that there were distinct “schools of thought” among the historically
renowned “Hundred Schools” that could really be identified by these
labels. As the new millennium dawned, even this hallowed notion of
pre-Han schools of thought came under increasing scrutiny.

Sarah Queen, and Michael Nylan and Mark Csikszentmihalyi wrote
two very influential articles questioning the existence of pre-Han “schools
of thought.”!! In these, they argued that Sima Tan, the scholar who first
coined the term “Daoism” or the “Daoist School” (Daojia &%), along
with the other five “schools” (e.g., Confucian, Mohist, Nominalist, Nat-
uralist, Legalist), wasn’t accurately describing extant and real intellectual
traditions, as has been believed for two millennia; he was organizing
extant texts into bibliographic categories. While their arguments provided
a welcome challenge to the anachronistic model that there were pre-Han
“schools of thought,” they also unintentionally reinforced the Strickman-
nian view that there was no “Daoism” before the end of the Han.

[t is precisely these four shibboleths that have impeded our under-
standing of the contemplative nature and historical contours of classical
Daoism:

e that there was an original “school” of philosophical Daoism called
“Lao-Zhuang”

e that there was a great contrast between this “philosophical school”
and the later so-called “religious Daoism” that was supposed to
be descended from it;

e that there is no such thing at all as “Daoism” before the late
Han millenarian rebellions;
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e and that there were absolutely no “schools” of thought or even
coherent and identifiable lineages in the classical Chinese phil-
osophical and religious traditions of the pre-Han and early Han
periods.

The quarter century of research contained in this volume presents sig-
nificant challenges to all of them.

The contemplative foundations of classical Daoism are grounded in
a distinctive form of practice that I came to define as “inner cultivation”
after a work that had been glossed over by many scholars, “Neiye” N
¥ or “Inward Training” (ca. 330 BCE), one of seventy-six texts in a
major collection from the state of Qi 7 on the Shandong peninsula,
the Guanzi & ¥ (compiled between 340 and 150 BCE). The surviving
evidence for these practices can be found in this work, in the Laoz and
Zhuangzi, and in a number of other classical texts of mixed traditions,
including the Liishi chungiu = 1%#K (239 BCE) and the Huainanz £
BT (139 BCE). The distinctive ideas of inner cultivation begin and
end with the Way or Dao & as the ultimate source of the cosmos and
Potency (De ##) as its manifestation in terms of concrete phenomena
and experience; Non-Action (wuwei #£%5) as the definitive movement
of the Way, and Formlessness (wuxing #£/£) as its spatial mode are both
essential as well. There is also a common self-cultivation vocabulary that
includes such results as stillness and silence (jimo % &), tranquility (jing
#%), emptiness (xu i), and a variety of “apophatic,” or self-negating,
techniques and qualities of mind that lead to a direct apprehension
of the Way. These contemplative practices that were transmitted in
classical Daoism involve, first and foremost, the apophatic emptying of
the normal contents of the conscious mind through concentrating on
the breath and various objects of internal visualization. Specific tech-
niques for moving meditation were also known as well, although they
are most often found in the context of health and longevity practices,
such as we find in the famous painting of the various positions of what
archaeologists called the “Guiding and Pulling Diagram” (Daoyin tu &
5]I&) that was found at Mawangdui. The classical Daoist Inner Culti-
vation tradition referred to its practices as yangshen F##f! or yangxing %
P (“nourishing the inner spirit or innate nature”). While this tradition
of practice shared concepts and some techniques with these health and
longevity practices (often referred to as yangsheng # ‘£ or yang xing &
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JE—“nourishing vitality or nourishing the body”), they practiced them
much more assiduously, and they were careful to differentiate themselves
from others they thought of as health freaks, as made clear in Zhuangzi
15, “Keyi” ZlI& (“Ingrained Opinions”), and Huainanzi 7, “Jingshen” #&
M (“The Quintessential Spirit”).!?

In the early stages of my research, represented in the first two
chapters of this collection, I was more hesitant in how I referred to
these contemplative practices, referring to them by the more general
category of “self cultivation practices” in “early Daoistic thought.” As
my work developed, I came to see that without understanding these
contemplative foundations, it was significantly more difficult to see the
connections among the various surviving textual and epigraphic sources
that attest to a classical Daoist tradition. Further, the very fact that
coherent contemplative practices were identifiable from text to text had
to imply the existence of certain social organizations, lineages of teachers
and students who taught and studied the practices and kept them alive
across the generations until more organized and readily identifiable reli-
gious institutions formed at the end of the Han dynasty.

Gradually in my thinking, a heuristic framework emerged that
helped to make sense of the distinctive set of technical terms I was find-
ing in these extant texts. As detailed in the second and third chapters
of this collection, three distinctive categories of these technical terms
were repeatedly present and could be linked to three authorial voices
that a number of scholars, including Guan Feng, A. C. Graham, and
Liu Xiaogan, found in the Zhuangzi. More than just labels that pertained
to the Zhuangy alone, these distinctive categories of terms were signs
of overlapping chronological “phases” in the development of a classical
Daoist tradition. The “Individualist” phase contains specific technical
terms of a cosmology of the Way and of inner cultivation theory. Prin-
cipal sources for this were the “Neiye” (Inward Training) text from the
Guanzi collection and the “Inner Chapters” of the Zhuangzi. The “Prim-
itivist” phase has the terminology of cosmology and inner cultivation
of the Individualist phase, but added to this a political philosophy of
creating simple agrarian communities governed by a sage who was, in
essence, an inner cultivation adept. Examples of this are the Laozi and
a section of the Zhuangzi, chapters 8-11. The “Syncretist” phase also has
the same cosmology of the Way and inner cultivation practices as the
first two phases but contains, instead, a syncretic political philosophy
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that advocated using the best ideas of other early intellectual lineages
and subsuming them within a framework of inner cultivation cosmology
and practice. The “Four Canons of the Yellow Thearch” and the Huai-
nangi are among the texts that contain the distinctive ideas of this phase.

One of the great challenges in identifying the contours of a classical
Daoist tradition is that so little concrete evidence has survived. We are,
to all intents and purposes, working with a vast jigsaw puzzle in space
and time for which only a few fragmentary pieces survive. Making sense
of how these fit together and how they imply other pieces requires not
only a fidelity to the evidence, but also a sense of imagination and the
exercise of reason. Texts do not exist in a vacuum, and they do not
magically compose and transmit themselves. Human beings compose and
transmit them, and they imply at least a minimal social organization.
There were no bookstores at which one could buy a text and then study
its contents. Circulation of written manuscripts was much more limited
than many imagine. Especially in the Warring States period, before lin-
eage masters were gathered at local courts to debate one another and
advise local rulers (starting with Jixia # F in the state of Qi around
340 BCE), you had to receive a text within a concrete lineage of teach-
ers and students. And when you did that, you also received a direct
transmission of the methods and techniques on which these ideas were
founded: ritual practices for “Confucians”; techniques of bureaucratic
organization for “Legalists’; techniques of argumentation for “Sophists”;
methods of defensive warfare and reason for the “Mohists.” As we shall
see, these labels are not only bibliographic categories created by Han
dynasty historians. These categories would have no meaning if they were
not based on actual coherent lineages of teachers and students who
formed lines of transmission of these texts and ideas over the genera-
tions. For classical Daoism, these lineages transmitted the practices of
Inner Cultivation and the ideas on cosmology, psychology, and politics
that were derived from them. These lineages—decentralized and with
minimal social organization—formed the institutions that constituted
classical or original Daoism. It was not until they became much more
organized and became involved with large-scale political movements that
these institutions finally garnered the attention of the official historians
of the central government in the millenarian rebellions of the Way of
Great Peace and the Celestial Masters in the latter half of the second
century CE.?
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Part I: Contemplative Foundations and Textual Methods

The first part of this collection is devoted to the careful textual analysis
of the major extant sources of classical Daoism to derive evidence for
both its contemplative foundations and its historical and social contexts.
Chapter 1, “Psychology and Self-Cultivation in Early Daoistic
Thought,” argues that the traditional belief that the origins of Daoism
are found exclusively in the Laoz and Zhuangzi is misplaced. That there is
a much broader range of works that complement these foundational texts,
and when we take them all into account, a much broader and deeper
understanding of this tradition begins to emerge. These include the four
“Techniques of the Mind” (Xin shu «0»f7) texts from the Guanz compen-
dium, the four “YellowThearch” texts found at Mawangdui (“Huangdi si
jing” [ca. 275 BCE]), and the Huainanzi. When we take these texts and
their key ideas about human nature and psychology and contemplative
practice into account, we start to see links among them that give us a
more accurate understanding of what I then called “Daoistic Thought,”
but which I now feel comfortable in calling “original” or “classical Dao-
ism,” within the larger parameters of the Daoist tradition. In particular,
the textual evidence provided here shows that from the very beginning,
the tradition conceived of self-cultivation in terms of working and trans-
forming energies of mind and body that later were central to organized
Daoism: qi & (“vital breath/energy”), jing ¥4 (“vital essence”), shen
(“numen” or “spirit”), and jingshen ¥ (“numinous essence” or “quint-
essential spirit”). Moreover, when we understand the contemplative prac-
tices of self-cultivation that are directly mentioned or implied in these
texts, and understand the key role that these contemplative practices
play in the creation of the distinctive philosophy of these works that
distinguish them from other early traditions of thought and practice, we
come to see that there is a much greater continuity in the entire Dao-
ist tradition, from the classical period through the rise of the organized
Daoist religion to the present day than had previously been assumed.
Chapter 2, “Who Compiled the Zhuangx?,” begins by examining
how closely the definitions of the “Daoist School,” which I think is more
accurately thought of as a loosely organized lineage of teachers and stu-
dents who followed a set of shared practices of “inner cultivation,” fit the
evidence found in the texts of this early tradition identified in chapter
1. This chapter goes on to delineate the basic ideas of an early lineage
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that shared in these practices in terms of three important categories of
thought: cosmology, psychology, and politics; and, further, sees evidence
for all of them in the distinctive sections of the Zhuangz that have been
identified by Graham, Guan Feng, and Liu Xiaogan: original Zhuangzi
writings (chapters 1-7); the “Primitivist” or “Anarchist” sections (chapters
8-11 [first part]); and the Syncretist or “Huang-Lao” sections (parts of
chapters 12-14, all of 15 and 33). Relying heavily on an analysis of the
key ideas in this last authorial voice in the text, this chapter demonstrates
its clear parallels with Guanz’s “Xinshu, shang” :0 7 I+ (Techniques of the
Mind, I) with the Huainanzi, and with Sima Tan’s definition of a “Daoist
school.” The chapter finishes with an argument that the Zhuangz, which
transmitted the thought and practice of an original teacher, Zhuang Zhou,
and his followers from the late fourth century BCE through the early Han,
was likely compiled at the court of Liu An, the second king of Huainan
#EFF and the sponsor and editor of the Huainanzi compendium.

In chapter 3, “Redaction Criticism and the Early History of Dao-
ism,” I begin to use the methodologies of textual criticism found in
Biblical Studies: in particular, form criticism, composition criticism, and
redaction criticism. These involve the analysis of the ideas in a text
as they are influenced by the literary form of the text (e.g., thymed
verse; argumentative essay, didactic narrative) and by the composition
techniques by which the text was put together and subsequently aug-
mented. Form criticism conducts an analysis of the standard genres
or forms in which oral (or early written) tradition is cast. Redaction
criticism attempts to identify the theological or ideological viewpoints
of the people who assembled the various literary forms into texts and
to understand the historical conditions in which they may have been
created. Composition criticism examines the literary techniques of the
early redactors of a tradition, and how they arranged and assembled their
inherited material to create unified works. The true pioneer in applying
these methods in a deliberate and self-conscious way to early Chinese
works was Michael LaFargue.!* In this chapter I apply these methods
in a highly focused fashion to determine the relationship between two
essays that I identified in chapters 1 and 2 as being part of the Daoist
works in the Guanz, “Neiye” (“Inward Training”), and “Xinshu xia” «»
#1F (Techniques of the Mind II). While previous theories have ranged
from their being damaged versions of the same text to the notes of two
different students from the lectures of their master, a careful line-by-
line textual analysis and redaction criticism of these two works yields a
different conclusion, one that is extremely important in establishing the
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contours of classical Daoism. There is a key relationship between these
two texts that testifies to an important development in any attempt to
reconstruct something of the social and historical conditions in which
original Daoism developed, the moment when a text from what I call
the “Individualist” phase becomes applied to the complex political the-
ories of the “Syncretist” phase. In this chapter I focus further on the
three interlocking categories of technical terms that I have found in the
texts of this early Daoist tradition: “cosmology,” “inner cultivation,” and
“political thought,” and provide further details of essential ideas in each
category. After a detailed analysis of these two works, I conclude that
“Xinshu xia” is a deliberate redacting and reorganizing of the textual
material from the Individualist “Neiye” to support a program of sage
rulership. This regimen is based on a cosmology of the Way and contem-
plative inner cultivation practices that include the emptying out of the
normal contents of consciousness in a systematic fashion through a kind
of breath attention training leading to the state of complete emptiness
in which the adept is able to become one with the Way. An additional
conclusion [ came to in this chapter is that the Syncretic Daoism of
the last third and early second century BCE is a direct descendant of
the earlier Individualist Daoism of the “Inner Chapters” of the Zhuangz
and Guanz’s “Neiye.”

In chapter 4, “Evidence for Stages of Meditation in Early Daoism,”
I continue with more detailed textual, philosophical, and contemplative
testimony to the existence of a distinctive tradition of early Daoism that
we are justified to call “original Daoism.” It becomes clear from the dis-
tinctive rhetorical structures for stages of meditation that I present from
a variety of classical Daoist works that a common contemplative practice
of inner cultivation had to have been both widespread and foundational
to the tradition of original Daoism. The presence of this unique rhetori-
cal structure was surprisingly found in a variety of texts that span almost
two centuries in time. This rhetorical structure consists of:

* a preamble with a varied series of “apophatic” prefatory exercises
through which the usual contents of consciousness—thoughts,
feelings, and desires—are removed;

e a sorites-style argument in which the stages of meditation are
presented in a consecutive fashion;

* a denouement that discusses the noetic and practical benefits of
having attained these stages.
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What this rhetorical structure indicates is that original Daoism was
grounded in a practice of breath meditation whose goal was to produce a
profound transformation in adepts in which the individual self is ultimately
transcended in a unitive mystical experience of merging with the Way.
After this, when adepts return to engaging the dualistic world again, their
consciousness is radically transformed so that they spontaneously “take no
action yet leave nothing undone.” This provides further evidence for the
conclusions that original Daoism was not a philosophical school but rather
consisted of one or more related master-disciple lineages that centered on
the contemplative practice of inner cultivation. This practice formed the
distinctive “technique” (shu 1) around which these lineages formed and
from which they eventually took their self-identity.

In chapter 5, “The Yellow Emperor’s Guru: A Narrative Analysis
from Zhuangzi #:-F 117 I return to the Zhuangzi to apply a fourth type
of literary criticism from Biblical Studies, “narrative criticism,” to one
story in this rich narrative-filled collection. Narrative criticism is focused
on the critical analysis of stories and their didactic intent. It examines
which characters represent the voice of their author, which represent
opposing viewpoints, and identifies the viewpoint that the author is
espousing and its audience, the group at whom the narrative is aimed.
While not a primary concern of narrative criticism, the development
of hypotheses concerning the historical context in which the narrative
was written is also part of the information that can be derived from its
analysis. In this chapter, I apply narrative criticism to analyze the mean-
ing and significance of one passage from the Zhuangz, the story of the
dialogue between the Yellow Emperor and his “guru” Guang Chengzi &
7 “Master Broadly Complete”) from chapter 11, “To Preserve and Cir-
cumscribe” (Zai you 7% ). The central meaning of this narrative is very
relevant to the early history of the Daoist tradition. Herein the Yellow
Emperor symbolizes the coordination of the realm of human beings with
the greater patterns of Heaven and Earth, as he does in other pre-Han
philosophical and medical literature, and Guang Chengzi symbolizes the
contemplative inner cultivation techniques that were characteristic of
classical Daoism. The latter’s teaching of these techniques—in the literary
form of the same genre of rhymed verse we find in Individualist sources
such as “Inward Training” and the Laozi—herein symbolizes the synthesis
of Daoist contemplative methods and a Syncretist political philosophy of
setting up the human polity—as microcosm—in parallel to the greater
patterns of Heaven and Earth—as macrocosm. This, in many ways, typ-
ifies the synthesis of viewpoints contained in the “Huang-Lao” teachings
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that formed the final phase of the original Daoist tradition as found in
the Mawangdui Yellow Emperor texts, some of the later chapters of the
Zhuangzi, the Huainanzi, and most definitely in the purview of Sima Tan
F] 57X when he established the parameters of what he was calling “Dao-
ism.” The apex of this passage is the apotheosis of Guang Chengzi into a
near-immortal who has “cultivated my own person for 1,200 years so that
my form has never deteriorated.” This provides additional evidence that
the goals of longevity and immortality were as much a part of original
Daoism as they became in later institutionalized Daoism.

In chapter 6, “An Appraisal of Angus Graham’s Textual Scholar-
ship on the Zhuangzi it F,” I present an overview of the unique version
that Graham created in his translation of this foundational work of the
classical Daoist tradition. I examine his reasons for creating it and his
method of doing so. Graham realized that each chapter of the text was
a compilation of various literary styles and that they didn’t always fit
together perfectly well. His translation breaks up the chapters he trans-
lates into sections and he avoids the translation of different sections as
if they were a continuous text. He also only translates those passages
whose meaning he understands, which leads him to omit about 20% of
the entire text. Furthermore, after translating in full the Inner Chapters
as a distinctive block of related text, he then divides the remainder of
the work into topical sections. In addition to examining his textual
methodology, 1 present original research on some of these sections. I
propose an earlier date than his 205 BCE for the “Primitivist” chap-
ters: circa 243-37 BCE, and argue that there was an early version of
the textual materials that became the 52 chapter original recension of
the Zhuangzi present in the Qin court where this author wrote these
chapters. 1 further argue that the chapters that Graham attributes to
the followers of the individualist philosopher Yang Zhu 5%k were likely
compiled by the Primitivist author to use in his defense of his “Daoist”
interpretation of the concept of human nature (xing 4). I then present
data that the authors of the “Syncretist” sections of the Zhuangzi shared
a common vocabulary of inner cultivation practice and its results with
the authors of four chapters of the Spring and Autumn Annals of Mister
Lii (Liishi chun giu 2 [G#HK) that was created at the Qin court during
this time period. Additionally I link this shared perspective with that of
the authors of the Han dynasty Daoist compendium the Huainanzi {74
-+ and speculate that this group could have brought what I later call the
“proto-Zhuangzi” to Liu An’s %% court at Huainan. Finally, I conclude
that chapter 16 of the Zhuangzi, “Menders of Nature” (Shan xing #%
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%), is the likely product of a disciple of the “Primitivist” author who
transmitted his writings with his copy of the Zhuangz textual materials
after the fall of Prime Minister Lii Buwei in 237 BCE and the fall of
his intellectual enterprise in the Qin court.

In chapter 7, “Daoist Inner Cultivation Thought and the Textual
Structure of the Huainanzi, [ apply the hypotheses I have reached in the
earlier chapters of this collection to a detailed analysis of the intellectual
filiation of this important early Han philosophical work that was finally
translated in 2010 by a team that included John Major, Sarah Queen,
Andy Meyer, and me. ©® As a group, we often discussed this problem:
was this text properly categorized as “eclectic” (zajia % )—the category
to which it was assigned in the bibliographical monograph of the His-
tory of the Former Han Dynasty; was it “Daoist?”; or is it an intellectual
work with so varied a content that it cannot be classified into any other
category than its own? One thing on which we all agreed was that the
Huainanzi was composed and redacted according to a specific structure.
The first eight of its twenty-one chapters contains a set of ideas that
are foundational to the work; these constitute the “root” of the text;
the remaining chapters constitute its “branches.” In the further analysis
[ undertook in this chapter, the first two Huainanzi chapters provide the
foundation of the entire work. And, further, each chapter of the text
begins with a “Root Passage” that contains its core ideas. This forms a
multilayered compositional structure that is used to reinforce the con-
templative Inner Cultivation foundations of this intentionally syncretic
work. This emphasis on the core contemplative practices and derivative
insights of what we have identified as “original Daoism” proves that, far
from being a text without affiliation, the Huainanzi is a rich and complex
doubling down on the fundamental teachings of the final or syncretic
phase of the classical Daoist tradition. In many ways, it represents its
most sophisticated expression and constitutes what can be thought of
as a “last-ditch attempt” to convince Han Emperor Wu that these ideas
should be the ones through which the empire should be governed.

Part II: Contemplative Foundations and Philosophical Contexts

In the second part of this collection | take the foundational under-
standing of the contemplative basis of classical Daoism derived from the
textual and historical analyses in Part I and apply it to specific texts and
ideas from this tradition.
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In chapter 8, “Laoz in the Context of Early Daoist Mystical Praxis,”
[ analyze the evidence for mystical practices and concomitant philosoph-
ical insights contained in this foundational Daoist text. What 1 argue
is that the Laozi is a complex work that contains both advice on how
to govern effectively as well as concrete references to contemplative
practices that involved breath cultivation, practices that share methods
and metaphors with many other early sources of Daoist inner cultivation
such as “Inward Training” and the Zhuangzi. All exhibit a complementary
relationship between an apophatic introvertive meditation practice and
the extrovertive application of these introvertive experiences that leads
to the spontaneous ability to, in the famous phrase of this work, “take
no action yet leave nothing undone” (wuwei er wu bu wei 211 A
#4%4). This basic pattern of what I called in chapter 6 complementary
states and traits of Daoist apophatic inner cultivation practice can also be
seen in many of the other early sources of this original Daoist tradition.
This contributes to the substantial textual evidence for a common set of
mystical practices that show that the Laoz is an important part of this
tradition, but not its sole foundation.

In chapter 9, “Bimodal Mystical Experience in the “Qi wu lun” of
Zhuangz,” 1 extend these arguments about the complementary introver-
tive and extrovertive—or “bimodal”—mystical experiences that charac-
terize inner cultivation practices to what is arguably the most important
chapter in this thirty-three-chapter collection. Contra mysticism theorist
Walter Stace, I argue for the primacy of both these dimensions of mys-
tical experience in traditions throughout the world using the analysis of
this original Daoist text as the basis. Contra Lee Yearley’s argument that
the Zhuangzi avers an exclusively “intrawordly” mysticism, I maintain
that both aspects are present in abundance in the text. While the “Qi
wu lun” is often regarded as containing the essence of what scholars
have alternately deemed “skepticism,” “relativism,” or “perspectivism”
in the Zhuangz, what | argue in this chapter is that it advocates using
apophatic inner cultivation practices to attain a literally “enlightened”
or “Dao-centered” mode of cognition (“great knowledge”) in which all
the many and varied phenomena of our experiences and our world are
seen from the same perspective: one that, in the literal translation of the
title, “sees all things as equal.” In both this chapter and its predecessors,
I have used methodologies derived from the comparative, cross-cultural
study of mysticism to analyze key ideas in my original Daoist sources.

In chapter 10, “Nature and Self-Cultivation in Huainanz’s 7
BT “Yuan dao” i i& (Originating in the Way)”, I provide a close
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section-by-section reading of the foundational “Root Chapter” of this
important work, which I regard as the ultimate and most sophisticated
expression of syncretic Daoist thought. What this analysis demonstrates
is that, for the author of this chapter, the world contains a normative
natural order that is infused by a single divine force or power, the Way.
Further, this order itself is holy and consists of natural patterns (i £),
innate natures (xing %), natural propensities (ging %), and numerical
sequences (shu &) that continually interact with one another in a seam-
less cosmic web. Human beings, while connected to this order by our
innate natures, tend to fall away from it and must relearn to establish
it through the “techniques of the mind,” the various methods of con-
templative inner cultivation practice through which we can set aside
the desires, preferences, and dualistic knowledge that cause this falling
away. Rulers who are able to do this achieve complete success because
they are governing in accord with the normative patterns and forces
that infuse the cosmos. Thus we find in this chapter an evocative and
succinct expression of the key ideas of original syncretic Daoist political
thought that combine inner cultivation with political philosophy such
as we see in such sources as Guanz’s “Techniques of the Mind,” the
Syncretist Zhuangzi, and the Huangdi si jing from Mawangdui.

In chapter 11, “The Classical Daoist Concept of Li # (Pattern)
and Early Chinese Cosmology,” I provide a sustained analysis of the ori-
gins of this absolutely central concept to the original Daoist tradition.
A sophisticated understanding of this idea is commonly thought to have
been the almost exclusive purview of the Neo-Confucian tradition in its
theories of a cosmology of li and gi. But a careful analysis of the classical
Chinese sources of these ideas demonstrates that our original Daoist texts
contain a particularly sophisticated theory and development of these key
concepts. While this analysis shows the presence of li as an important
idea in several of the “Techniques of the Mind” chapters of the Guanx
and several chapters in the Zhuangy, it is the Huainanz that places a
singular emphasis on this concept: “. . . we wrote these (prior) twenty
chapters so that the Patterns of Heaven and Earth would be thoroughly
examined,” states the final summary chapter of this syncretic Daoist work,
likely written by the sponsor and compiler of the entire text, Liu An
2%, the second king of Huainan (7180-122 BCE). In accord with the
root-metaphor for i contained in the original uses in classical China of
this concept—the invisible guidelines along which jade naturally frac-
tures—the inherent patterns of the greater cosmos contain i that are
the guidelines that underlie all of human and cosmic experience. When
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human beings adapt and comply with them, they succeed; when they
ignore or depart from them, they fail. Because of their practice of Daoist
inner cultivation techniques, the perfected adepts in this tradition act
spontaneously and harmoniously because they are totally in accord with
these underlying patterns. Thus i can be seen as a classical Daoist expla-
nation for why such spontaneous and harmonious action by adepts and
sages is possible. Because these adepts are grounded in the direct experi-
ence of the all-pervading Way, the ultimate sources for all these patterns,
their actions will always be harmonious no matter what the situation.
In chapter 12, in the process of discussing my late mentor Angus C.
Graham’s (1919-1991) ideas on mysticism, I present a sustained analysis
of the central experiences in the entire text of the Zhuangz through
the lens of the Contemplative Studies perspective. This perspective,
which combines third-person, second-person, first-person, and no-per-
son perspectives, is derived from the work of Francisco Varela, Wil-
liam James, and Kitaro Nishida. This “contemplative phenomenology”
contains aspects of both cognitive sciences and humanistic philosophy.
With this perspective, I argue for what [ think is the central concept
that holds together the entire diverse parts of the Zhuangz: “cognitive
attunement.” It is through the apophatic inner cultivation practices,
which we have seen pervade the tradition of teachers and students that
constituted “original Daoism,” that adepts are able to “embody the Way.”
This state of experience leads to a transformed “flowing cognition” in
which one sees all things as equal and is able to respond in the moment,
spontaneously, and in a completely attuned harmony to whatever situ-
ation arises. Thus one is completely able to “treat oneself as other™: to
have no more preference for your particular way of doing things than
for anyone else’s, and thereby “throw things open to the lucid light of
Nature.” This contrasts with the all too prevalent “fixed cognition” in
which we rigidly apply predetermined categories of true and false and
self and other to the situations in which we find ourselves, like the
monkeys in the famous narrative from the “Qi wu lun.” In the words of
chapter 22 (“Knowledge Wanders North”), “The Sage neither misses the
occasion when it is present, nor clings to it when it is past. He responds
to it by attuning himself.” This is the key extrovertive metaphor of the
original Daoist tradition, a complement to such introvertive metaphors
as “cleaning out the lodging place of the numinous mind” from “Inward
Training” and “sweeping clean your Profound Mirror” from the Laozi.
Chapter 13, “Against Cognitive Imperialism,” is perhaps the most
theoretical work in this collection. It contains the initial rationalization
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of establishing the new field of “Contemplative Studies” as a way to
combat the narrow strictures into which the humanistic field of Reli-
gious Studies and the scientific field of Cognitive Science have been
confined because of a narrow ethnocentricism that derives primarily from
an Abrahamic worldview supplemented by a European hubris about the
superiority of its own basic worldview. In this chapter I lay out an argu-
ment that is largely drawn from my prior work on the contemplative
foundations of classical Daoism, with a particular reliance on my analysis
of the Zhuangzi. It concludes with the call to expand the horizons of
our conceptions of human psychology and human potential to embrace
the vision that was originally derived from the contemplative insights of
the sages who authored the texts of classical Daoism. I also argue that
such an expansion in humanistic scholarship be reflected in research in
the various Brain Sciences as well.

In an Afterword, I apply what I call the “contemplative herme-
neutic” to the more recent controversy on whether or not a histori-
cally attested single author, Zhuang Zhou wrote the Inner Chapters of
the Zhuangzi and present a new textual analysis of the parallel passages
between chapter 23 of this work and the Inner Chapters of the same.
This represents a direct application of the various hypotheses, data that
support them, and arguments I have made throughout the prior chapters
of the book to this very vexing problem.

The essays that form this collection, written over a quarter century,
are aimed at countering the four shibboleths of Early China Studies and
Daoist Studies that have previously prevented the field from identifying,
in a historically plausible, contemplatively grounded, and textually justi-
fied fashion, some of the basic contours of classical Daoism. It remains
for others to discover the details through which the practices, texts, and
traditions of teachers and students from this formative classical period
connected with the later and more clearly organized religious institu-
tions of the late Han and post-Han periods. Indeed, some of this work
has already been done in publications by such scholars as Livia Kohn,
Fabrizio Pregadio, Mark Csikzsentmihalyi, Ronnie Littlejohn, Steven
Eskildsen, and Louis Komjathy, to name a few.!® It is my hope that such
research will be able to continue and develop even closer associations
between the classical and the later periods of development in the very
complex Daoist tradition, based on some of the foundations of the work
contained in the present volume.
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Chapter 1

Psychology and Self-Cultivation in
Early Daoistic Thought

One genuinely unexplored area of early Chinese thought is that of
psychology. What are the basic elements that constitute the human
mind? How do they interact and function together to express innate
human tendencies and shape human experience? And how can they be
transformed so that human beings can reach the limits of their inherent
natures? While most certainly we cannot expect the ancient Chinese
to have conceived of psychology in the same ways that we do, there is
no doubt that as human beings they wrestled with many of the same
problems that we confront today in trying to understand human con-
sciousness and human potential.

In his 1980 book Xiangin xinli sixiang yanjiu 557 CoFEEARMT T,
Yan Guocai #B{F} differentiates between “psychology” (xinli xue »
FHEL), which is a century-old science developed in the West without
parallels in ancient China, and “psychological thought” (xinli sixiang
L EAR)) a broader category of theories about the mind, which does
not necessarily contain the same Western assumptions and is definitely
represented in pre-Qin thought.! While I agree with Yan about the need
to distinguish between a definition of psychology based exclusively on
Western models and a more broadly-based category, which could be
called “psychological thought,” I do not think that the mere use of the

[ wish to express my gratitude to Angus Graham and Robin Yates for their careful
reading and searching criticisms of earlier versions of this manuscript. I wish also to
thank Margaret Taylor for her most helpful editorial suggestions.
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term “psychology” must carry with it any particular set of assumptions
about the nature of the mind from the wide range of Western schools
of psychology simply because the term was coined in the West. Indeed,
if one did wish to outline the basic ideas of “Western psychology,” one
would be hard-pressed to find a consensus on just what they might be.
Should Western psychology be characterized by the theories of Sigmund
Freud or the theories of B. E Skinner? Instead of distinguishing between
“psychology” and “psychological thought,” as Yan does, should we not
make a distinction between psychotherapy and psychology? In that case, I
would agree that there is little evidence of anything resembling Western
psychotherapy in ancient China, but I would argue that we can certainly
find “psychology” there.

Here 1 use “psychology” as a generic term referring to any theories
of the nature and activity of the human mind, independent of any spe-
cific model—either Western or Eastern.? While [ agree with Yan that
ancient Chinese ideas on psychology include such aspects as knowledge,
emotion, intentionality, and human nature,’ I would expand his list to
include the entire range of experiences of self-transcendence that usually
fall outside the purview of Western psychology and are considered under
the general heading of “religious” or “mystical” experience.

This approach implies that ancient Chinese philosophers did
conceive of an inner psychic life. Some modern scholars may wish to
extend the arguments of Herbert Fingarette about the absence of such
“subjective” notions in Confucius to all early Chinese thinkers, but such
arguments cannot stand against the overwhelming evidence in the sources
examined in the present study.* In these sources, an inner dimension is
not merely present in human beings but is the basis for the complete
realization of our inherent potential. Those scholars who question the
presence of psychological theories in ancient China reveal more about
their own philosophical presuppositions than about any early Chinese
thinker. As I understand it, this is precisely Benjamin Schwartz’s critique
of Fingarette, and I wholeheartedly agree with it.}

Questions of human psychology were first raised in China during
the fourth century BCE and, not surprisingly, were associated with the
philosophical debates about human nature. Such questions are mentioned
in the surviving writings of Yang Zhu preserved in the Liishi chungiu =
KFEM and the Zhuangzi #H¥F,° and are seen as well in the Confucian
works of Mencius and Xunzi and the foundational Daoist texts, the Laozi
#ZF and the Zhuangz. Questions of the nature and functioning of the
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human mind do not figure prominently in any of these works save the
last, or “Syncretist,” stratum of the Zhuangz, of early Han date.” But
each of these texts takes for granted certain common ideas about human
psychology, which may have been discussed more directly in other works
that are now lost or have not received the same degree of attention from
traditional and modern scholars.

One of the most ancient assumptions about human psychology in
China is that the various aspects of human psychological experience are
associated with, or even based upon, certain physiological substrates or
conditions. Interestingly enough, this assumption is initially discussed in
some of the most important passages on self-cultivation in early Chinese
thought. Mencius alludes to this in 2A2, where he links the continual
practice of acting ethically with the “flood-like vital energy” (haoran
thi gi #5982 %). The Inner Chapters of the Zhuangzi touch upon this
in the relationship between emptiness (xu J&) and the vital energy in
chapter 4.® The Laozi as well touches upon this assumption in its passing
mention of concentrating the vital energy (zhuan qi #4() in chapter 10.
Yet despite these scattered references, none of the major Warring States
philosophical texts explores the physiological basis of human psychology.
This is particularly surprising of the Daoist texts, because in them the
process of self-cultivation does seem to involve such mental disciplines as
“the fasting of the mind” (xin zhai 0>%%)° and “sitting and forgetting” (zuo
wang A475).10 It is also surprising in light of later developments in Daoism.

Despite this apparent absence in the early Daoist tradition, the
physiological basis of human psychology does play a major role in the
theory and practice of the nei dan WFt, or “physiological alchemy,”
which emerged somewhat later when Daoism became institutionalized
and took on many of the characteristics we usually ascribe to a religion.
The linking of psychological experience to physiological conditions—in
this case to the generation and/or manipulation of the vital energy (qi
%), the vital essence (jing #%5), and the numen (shen #)—contains a
significant theoretical assumption.!! If psychological experiences—espe-
cially the exalted and desirable ones traditionally attained through
meditation—are based upon physiological conditions, then it is possible
to attain these states through exclusively physiological means such as
dietary control, the consumption of certain physical substances, and even
carefully regulated physical exercise. This makes possible a whole range
of nei dan practices, which seem to have preceded the Daoist religion
but which became fully developed therein."
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One problem that has perplexed those scholars who have inves-
tigated the possible links between the Daoist religion and the texts it
often claims as foundational, the Laozi and the Zhuangzi, is just when and
from what sources did these practices of physiological alchemy enter the
tradition? Some, such as Henri Maspero, have found evidence of them in
these early philosophical sources.”? Others, such as H. G. Creel and Fung
Yu-lan, see them as part of a supposed corruption of Daoist philosophy
caused by its intermingling with various superstitious popular elements
during the Han dynasty."* Others-especially Japanese and Chinese scholars
(such as Fukui Fumimasu, Sakai Tadao, Yamada Toshiaki, Zhou Shaoxian,
and members of the Daoist Association of China)—contended that they
were introduced by the shadowy group of fang shi J5 -+ (Esoteric Masters)
who most certainly were involved in various alchemical techniques long
before institutionalized Daoism arose.!®

It is not my purpose here to assess the validity of each of these
approaches. What I would like to point out is that all these interpreta-
tions share a common assumption that is misdirected and dooms their
efforts to failure: that the Laozi and the Zhuangzi (and for some, the Liexi)
define the parameters of early Daoist philosophy. This assumption also
largely informs the scholarly attempts to interpret the Huang-Lao ¥
texts discovered at Mawangdui & EH#E. To refer to these as sources of
“Yellow Emperor Daoism” presupposes that there already existed another,
and more basic, form of Daoism—that which has come to be called “Lao-
Zhuang #it.” This assumption has also led to rather fruitless debates
on whether Daoist philosophy is primarily mystical or primarily political
and to such distinctions as the one Creel makes between “contemplative”
and “purposive” Daoism.'®

In fact, the earliest textual and historical sources offer little or no
evidence of any lineage of early Daoist philosophy that can be labeled
as “Lao-Zhuang.” With one possible exception, the term does not even
appear until the third century CE.!” What we find instead, especially in
the Shi ji 27C, is evidence of Daoism being equated with the teachings
of Huang-Lao (that is, the Yellow Emperor and Laozi), teachings that
embraced both mystical and political concerns in a philosophy advocating
a minimalistic and naturalistic government overseen by a ruler who has
experienced the ground of the cosmos—the Dao—through techniques
of self-cultivation.” Let us look for a moment at what Sima Tan, who
coined the term “Daoism” (Daojia 1% ), has to say about this teaching:

printed on 2/12/2023 5:02 PMvia . Al use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

Psychology and Self-Cultivation in Early Daoist Thought / 25

The Daoist school enables man’s numinous essence to be con-
centrated and unified, to move in unison with the formless,
and to provide adequately for the myriad things. As for its
methods, it follows the general tendency of the Naturalists
(Yinyang jia [F2F%5%), picks out the best of the Confucians
and Mohists, and adopts the essentials of the Terminologists
(Ming jia % %) and Legalists. It shifts with the times and
changes in response to things; and in establishing customs
and in practical applications it is nowhere unsuitable. The
general drift of its teaching is simple and easy to hold onto;
much is achieved with little effort.”

Sima Tan, who supposedly studied with a Huang-Lao master, elaborates
on this favorable assessment:*

The Daoist school takes no action but also says that nothing
is left undone. Its substance is easy to practice, but its words
are difficult to understand. Its methods take emptiness and
non-being as the root, and adaptation (yin [A]) and compli-
ance (xun 1lf) as its practice. It has no set limits, no constant
forms, and so is able to penetrate to the genuine basis of
things . . . It blends with the Great Dao, obscure and mys-
terious, and after illuminating the whole world it reverts to
the nameless.”!

In light of these definitions, it is clear that Daoism in the Shi ji
was not defined as “Lao-Zhuang.” Rather, it was much closer to the phi-
losophy found in a much overlooked text, the early Han compendium,
the Huainanzi #E® T, recognized by some as the principal surviving
document of Huang-Lao thought.??

It is further my contention that the “Lao-Zhuang” of the Wei £# and
Jin & Neo-Daoists—with its emphasis on the mystical and cosmological
aspects of these texts at the expense of the political and psychologi-
cal—has strongly influenced traditional and modern understandings of
philosophical Daoism, causing scholars to ignore other aspects of early
Daoist thought and other relevant texts. In other words, what I am
suggesting here is that Daoist philosophy is more accurately categorized
as “Huang-Lao” than “Lao-Zhuang.”*
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From the above description by the Han historians, a picture of
Daoism emerges that differs from the mystical cosmology of “Lao-Zhuang.”
What we find instead is a system of thought that blends a cosmology
based on the Dao as ultimate ground of the cosmos with both psycho-
logical techniques of self-cultivation leading to immediate experience of
the Dao and a political philosophy that elaborates the Laoz’s principle
of wuwei %y (“effortless action”). Psychological techniques of self-cul-
tivation are centered on such concepts as emptiness (xu), moving in
unison with the formless (dong he wu xing BJ& #), and reverting to
the nameless (fufan wuming 18 < #44), familiar to us from the Laozi and
the Inner Chapters of the Zhuangzi. They also include a new element
not found in either source, namely enabling man’s numinous essence
to be concentrated and unified (shi ren jingshen zhuan yi {H A\AEf#H 2L
—). The political philosophy is based upon wuwei but is expanded to
include such related ideas as shifting with the times (yu shi gian yi Biff
1#EF%), spontaneous response (ying J&), suitability (yi ), adaptation (yin
A1), and compliance (xun &), which are not found in the Laozi or the
Inner Chapters of the Zhuangz. It also demonstrates a thoroughgoing
syncretism, signs of which begin to emerge in the later strata of the
Zhuangzi, and which attains its fullest expression in the Huainang. It is
this Huang-Lao teaching that Sima Tan and Sima Qian call “Daoism.”

While of course we run the risk of falling under the influence of
what may be a retrospective view of early Daoism contained in the Shi ji,
it is a viewpoint much closer in time to the origins of Daoism than that
of the Neo-Daoists. Let us take as a working hypothesis the definitions
of Daoist philosophy provided by the Han historians, and label “Daoist”
those teachings that meet their criteria of a cosmology, psychology, and
polity based on the Dao, and “Daoistic” those teachings that at least
meet the most important of them, that is, those that accept the Dao as
the ultimate ground of the cosmos.

By these definitions, the Laozi and the Inner Chapters of the
Zhuangzi, while of course still important, are not the sole basis of philo-
sophical Daoism. Other equally important texts contain very early theories
discussing the physiological basis of human psychology and focusing on
self-cultivation. I include in this list works not traditionally classified
as “Daoist”—certain parts of the “Legalist” Guanzi, and the “Eclectic”
Huainanzi—as well as works that have been considered at least tangen-
tially “Daoist”—the Syncretist essays of the Zhuangz and the four short
Mawangdui texts tentatively identified as the lost Huangdi si jing 377 /4
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#&.2* In this study I focus on the “non-Daoist” works because their critical
role in the early history of Daoism has gone largely unappreciated. Else-
where | have explored their relationship to the Syncretist material, and
other scholars have begun analysis of their relationship to the “Yellow
Emperor” texts.”” By thus broadening our list of sources for early Daoist
philosophy, it should become increasingly possible to see more clearly
the very definite links this early tradition has with the Daoist religion.
Certainly the addition of this psychophysiological element to our picture
of early Daoist philosophy provides a bridge to an analogous and very
important element in later Daoism, the nei dan.

This chapter examines the theories of the physiological basis of
psychology and self-cultivation discussed in three texts from the Guangi
and in the Huainany. These theories seem to be presupposed by, and
alluded to, in several places in the Laox and the Zhuangz (including
those mentioned above) and are crucial to any understanding of the
origins and development of Daoism. In fact, these texts mark the pro-
gressive development of the psychophysiological component of early
Daoist thought identified by the Han historians, and demonstrate its
relationship to the political component.

The Guany Texts

The Guanz is an extensive and diverse collection of texts currently in
seventy-six juan %%, most of which deal with various aspects of government
and political thought. Its traditional ascription to Guan Zhong &1, a
famous seventh-century BCE prime minister in the state of Qi #%, is no
longer taken literally; rather it is now generally accepted that much of
the material was written in Qi and that the Guanz includes an early
basic text produced at the Jixia Academy # T, which was established
there at the end of the fourth century BCE.?® The extant recension was
assembled by Liu Xiang in about 25 BCE and clearly contains material
written well into the second century BCE.

The Guanzi was originally classified as “Daoist” in the Han shu
# bibliography, but from the Sui onward it has been included in the
Legalist section of dynastic bibliographies, although some scholars have
pointed out that its basic orientation disagrees with Legalism.?” This
early classification of the Guanz as Daoist is interesting because the Jixia
Academy is regarded by Sima Qian as the home of Huang-Lao thought
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and because Allyn Rickett notes many parallels between the Guany
chapters included in his new translation and the Huainanz.”® This evi-
dence suggests the possibility that both are part of a Huang-Lao lineage
and certainly warrants further analysis, which, unfortunately, cannot be
attempted here. While Rickett believes that these parallels indicate that
some of the extant Guanzi could have actually been written by Liu An’s
retainers, the three texts we are about to examine clearly represent an
earlier phase of theories of self-cultivation and government than those
in the Huainanzi and cannot have been written at Huainan #ERE3.

The texts in question, “Xin shu shang, xia” (Techniques of the
Mind, Parts I and II :0f7 E, ) and “Neiye” (Inward Training N3£),
have been the subject of considerable debate as to their origins and
dating.”” Liu Jie and Guo Moruo, and most scholars currently working
in the People’s Republic of China, take them to be the products of the
Huang-Lao philosophers Song Xing K#f and Yin Wen 3, who were
active at the Jixia Academy.*® Machida Saburo sees them as late Qin or
early Han products of Daoist thinkers, even though they contain some
Confucian and Legalist concepts.’! Rickett originally considered them to
be Daoist works written in Qi at various times between the early fourth
and late second centuries. Now he believes that they are from Chu &
and could have entered the Guanz via Liu An’s court at Huainan.*
Graham prefers not to classify the earliest of the three, “Neiye,” which
he believes predates the split between Confucianism and Daoism.*

By the definition established above, 1 consider these texts to be,
at the very least, Daoistic works whose authorship cannot be definitely
established. On the basis of their style and philosophical content, it
is clear that they were written at different points in time and, though
related, represent different stages in the development of theories of
self-cultivation. Therefore, they cannot be attributed to Song Xing and
Yin Wen. “Neiye,” written in thymed verse, seems to be the oldest of
the three, and there are no compelling reasons not to attribute it to
someone at Jixia, as most scholars do. “Xinshu shang” contains two
distinct sections. The first third is a basic text, and the remainder is a
line-by-line commentary on it, which seems to have been written later,
probably at the beginning of the Han.

With “Xinshu xia,” we face a new problem. Close examination
reveals that about 65 percent of “Xinshu xia” consists of passages that
are virtually identical to about one-third of “Neiye” but are arranged in
a completely different order. Did “Xinshu xia” take them from “Neiye”
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or vice versa! Or are they both different redactions of the same text?
Rickett maintains that “Xinshu xia” is an early Han work based on
Neiye.** Guo Moruo sees the two texts as notes taken independently by
two students at the lectures of their master.”> My own conclusion is that
“Xinshu xia” represents a deliberate abridgment and rearrangement of
“Neiye” designed to complement the ideas in “Xinshu shang,” perhaps by
the person who wrote the explanatory section of that text. My reasons
for this are detailed below.

“Neiye” (“Inward Training”)

Graham regards “Neiye” as “possibly the oldest ‘mystical’ text in China.’ "¢
It is a collection of rhymed verses on the nature of the cosmos, the
nature and activity of the human mind, and the practice of several
related methods of mental and physical self-discipline aimed at physical
health, longevity, and self-transcendence. Because it mentions the same
“flood-like vital energy” (haoran zhi qi) as does Mencius and shows no
awareness of the Naturalist concepts of Yin and Yang and the Five Phases,
scholars have given it a relatively early date. I tend to agree with a late
fourth-century BCE date for the text for another reason, namely, that it
contains very little advice to the ruler and does not set its prescriptions
on self-cultivation in the context of governing effectively. This political
element does play a major role in “Xinshu shang” and, to a lesser extent,
in “Xinshu xia,” and given what we understand about Daoist philosophy
and Huang-Lao thought from the various sources mentioned above, I see
this placement of techniques of self-discipline in a political context as
indicative of a more developed stage in the tradition. In short, “Neiye”
is a manual on the theory and practice of meditation that contains the
earliest references to breath control and the earliest discussion of the
physiological basis of self-cultivation in the Chinese tradition.

The first section of “Neiye” concentrates on the cosmological
principles that form the foundation for its theories and practices of
self-cultivation. It presents the Dao as the ineffable ground of the cosmos
with ideas we have come to identify as Daoistic:*’

The “Dao” is what the mouth cannot speak of, the eyes cannot

look at, and the ears cannot listen to. It is that by which we
cultivate the mind and align the physical form.*® It is what
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a person loses and thereby dies, what a person gains and is
thereby born. When undertakings lose it, they fail; when they
gain it, they succeed.

The Dao
Never has a root or a trunk, Leaves or flowers.
The myriad things are born by means of it

And by means of it develop.
We name it “the Dao.” (16.2a2)*

In addition to the Dao, there is another important cosmic principle,
which is closely associated with life and is on an almost equal footing,
the Jing, or “vital essence”:

For all things when the vital essence

Coalesces there is life.

Below it generates the five grains,

Above it becomes the constellated stars.

When it flows between Heaven and Earth

We call it daemonic and numinous.

When it is stored within the chest of a man

We call him a sage.

Therefore this vital energy is

Bright!—as if ascending to Heaven.

Dark!—as if entering an abyss.

Vast!—as if present within the ocean.

Lofty!—as if located on a mountain peak.*

Therefore this vital energy

Cannot be stopped by force

But can be secured by the Power (De £&).

Cannot be summoned by sound

But can be welcomed by the awareness (yi & ).4!

Diligently hold onto it and do not lose it. This is called
“developing the Power.”

When the Power develops and wisdom emerges

The myriad things will to the last one be grasped.* (16.1a5)

The vital essence is thus that mysterious and elusive aspect of the
Dao that is responsible for the generation of life and for maintaining
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the vitality of living organisms. That it is clearly a concentrated form of
the vital energy pervading the cosmos is implicit here and explicit some-
what later in the text, when we find the following definition: “The vital
essence is the essence of the vital energy” (16.2a9). It is closely linked
with the Power (De), which in Daoistic thought represents the potency
that arises in an organism from the concrete manifestation of the Dao
within it and yet cannot be secured by any kind of intentional effort.

The text then discusses how the mind is naturally filled with the
vital essence and naturally tends to generate and develop it. Yet the mind
inevitably loses this essence because of emotions, desires, and selfishness.
But if the mind can discard such disturbances, it will follow its natural
tendency toward equanimity and harmony (16.1al1).

Next, the Dao is described as that ineffable and constantly mov-
ing force responsible for the vital essence filling the mind. This essence
comes and goes with the Dao and is just as mysterious. Yet if we aban-
don the attempt to hold onto it and just still the mind (xin jing [5¥)
and guide the vital energy (qi li %4¥) through breath control, this Dao
can be secured (16.1b10). With this groundwork in place, the text then
discusses the theory and practice of self-cultivation and the benefits
obtained therefrom. These practices are based on stabilizing the mind:

If one can align the mind and make it still,

Only then will it be stable.

When inwardly the mind is stable,

The eyes and ears will perceive clearly,

And the four limbs will be firm.

One can thereby make a lodging place for the vital
essence.

The vital essence is the essence of the vital energy.

When the vital energy follows the Dao, there is vitality.

With vitality, one can think,

With thought, there is knowledge.

But when you have knowledge, you come to a stop.

In general, when the mind has excessive knowledge,

It loses its vitality. (16.2a9)

This passage establishes an important link between mental stability

and the vital essence. The state of tranquility creates the conditions for
lodging or accumulating the vital essence within the mind and is thus
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intimately associated with this essence. This is further developed in the
following:

In general a person’s vitality

Depends on his peace of mind.

When one is anxious, one loses the guiding thread.
When one is angry, one loses the tip of this thread.
When one is anxious or sad, pleased or angry,
The Dao has no place to settle.

Love and desire: still them!

Folly and disturbance: correct them!®

Do not push it! Do not pull it!

And its blessings will naturally settle in.

And that Dao will naturally come to you,

To rely on and take counsel with.

If one is still, it will be obtained.

If one is agitated, it will be lost.

This mysterious vital energy within the mind,
One moment it arrives, the next it departs.
So fine, nothing can be contained within it,
So vast, nothing can be outside it.

The reason we lose it

Is because of the harm caused by agitation.
When the mind can adhere to stillness,

The Dao will be naturally stabilized. (16.5a4)

Here once again we see the Dao (and the vital essence) conceived
of as constantly moving into and out of the human mind. But if this
Dao is the ultimate ground of the cosmos, how can it ever separate
from any one part of it? Rather than taking these descriptions literally,
[ interpret them as metaphorical references to one’s experience of the
Dao. That is, for example, when the mind is still, it seems as if the Dao
is present, and when the mind is agitated, it seems as if the Dao has
departed. Also, the Dao is so intimately associated with the vital essence
(herein called “mysterious vital energy” (ling qi # %) that in this and
other passages (e.g., 16.1a6 and 16.1b7), identical metaphors are used
to describe them. The mental tranquility needed to stabilize the Dao is
attained by casting aside all emotions, desires, and deliberate attempts to
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force it under one’s control. With the Dao grounded in one’s mind, the
vital essence is also lodged therein, and health and well-being develop:

When the vital essence is present, there is a natural vitality.

And one’s exterior is calm and healthy.

Stored within, we take it to be the wellspring.

Flood-like (haoran), it harmonizes and equalizes.

And we take it to be the source of the vital energy. When
the source is not dried up,

The four limbs are firm.

When the wellspring is not drained,

(The vital energy) freely circulates through the nine apertures

One can then exhaust Heaven and Earth
And spread over the four seas. (16.3a8)

The vital essence is thus seen as the source of the vital energy within
the organism, and its free circulation is associated metaphorically with a
higher level of comprehension of the entire cosmos. This association is
further developed when the text speaks of stability and stillness leading

to the ability to “carry the great circle (of Heaven) . . . tread over the
great square (of Earth) . . . contemplate the ultimately transparent (da
qing KiF) . . . and see through to the ultimately luminous (da ming X

BH).” This is known as “daily renewing one’s Power” (16.3b2). We here
encounter metaphors for metaphysical knowledge, which this text often
associates with the shen, the numinous power present within the mind:

By concentrating your vital energy as if numinous,

The myriad things will all be contained within you.

Can you concentrate? Can you unify?

Can you know good and bad fortune

Without resorting to divination?

Can you stop? Can you halt?

Can you not seek it without

But attain it within?*

If you think and think, and think further about this

But still cannot penetrate it,

The daemonic and numinous (gui shen %) in you will
penetrate it.
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[t is not due to the inherent power of the daemonic and
numinous,
But rather to the utmost development of your vital essence.

(16.4a2)

This passage is important for establishing a link between the
numinous state within, which is viewed as a concentrated form of vital
energy, and the vital essence, which somehow confers on the numinous
the ability to foreknow. This type of metaphysical knowledge is a defining
characteristic of the numinous state and differentiates it from the vital
essence, which is responsible for this knowledge but does not of itself
know. This link is further discussed in the following:

The numen naturally resides within.*

One moment it goes, the next it comes,

And no one is able to conceive of it.

To lose it inevitably implies chaos;

To attain it inevitably implies order.

Diligently clean out its lodging place [the mind],
And the vital essence will naturally come to you.*
Still your attempts to imagine and conceive of it.
Relax your efforts to reflect on and control it.

Be reverent and diligent,

And the vital essence will naturally become stable.*? (16.2b9)

The attainment of the numinous metaphysical knowledge is thus
associated with the stabilizing of the vital essence through the stilling
of thought and the cessation of all efforts to control this essence. This
process is metaphorically described as “cleaning out the lodging place
of the numinous,” that is, the mind. This is associated with the advice,
mentioned earlier, about relinquishing desires and emotions in order
to attain stillness and mental stability. Such advice is found in other
traditions of meditation and is especially clear in Buddhism. “Neiye”
goes even further in linking this advice to what can only be a form of
breath-control meditation. Elaborating on how one might “daily renew
one’s Power” and “attain it within,” the text says:

In general [to practice] this Way
One must coil, one must contract,
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One must uncoil, one must expand,

And one must be firm and regular [in this practice].
Hold fast to this excellent [practice];

Do not let go of it.

Chase away the excessive [in sense perception].
Abandon the trivial [in thought].#

And when you understand the ultimate levels

You will return to the Way and its Power. (16.3b6)

The regularized practice of coiling and uncoiling, of contracting
and expanding, is clearly a method of controlled breathing, with coiling/
contracting referring to exhalation and uncoiling/expanding to inhala-
tion.* Regular breathing, however, is not, in and of itself, a goal. It is
a method of meditation for calming the mind and reaching the Dao
inherent within. To my knowledge, this passage contains the earliest
reference to the practice of breath-control meditation in the Chinese
tradition. Another passage links this practice with the vital essence:

In general in the life of human beings

Heaven brings forth the vital essence,

Earth brings forth the body.

Unite these two to make a whole person.

When they are in harmony, there is vitality;

When they are not in harmony, there is no vitality.

If we scrutinize too closely the Way of harmony [between
the two],

Its truth is not seen,’

[ts evidence is not categorized.

But if one evens out and aligns [the breathing] within the chest,

The vital essence will flow freely within the mind.*!

This confers longevity. (16.4all)

0

The practice of regularized and controlled breathing is thus the
foundation of mental tranquility and hence of physical well-being,
metaphysical knowledge, and the lodging of both the vital essence and
the Way and its Power. Significantly, this practice is here also associated
with the attainment of longevity. This indicates that, “Lao-Zhuang” to
the contrary, there was an interest in extending the term of life at the
very origins of Daoistic thought.
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In addition to breath control, “Neiye” recommends one other
concrete method for lodging the vital essence. The method, called “the
way of eating,” involves avoiding the extremes of overeating and star-
vation and keeping to a mean so that the vital energy can flow freely
and harmony can be achieved. Eventually this method enables one to
enlarge the mind, expand the vital energy, and sit calmly and motion-
lessly in order to “guard the One” (shou yi 5F—) and discard all mental
clutter (16.4b7). This is probably the earliest reference to this meditation
technique of “guarding the One,” which later became so important in
Daoist and Buddhist practice.’> Hence the practice of moderate eating
complements the practice of controlled breathing. Both lead to the
emotionless, desireless experience of mental tranquility associated with
the vital essence and with the Way and its Power.

Thus, “Inward Training” is very much a manual for the theory and
practice of self-cultivation. The physiological basis for the psychological
states of calmness and stability is to be found in the unencumbered cir-
culation of the vital energy and in the accumulation of the vital essence,
that mysterious aspect of the Dao ultimately responsible for the birth and
vitality of all living organisms. This accumulation of the vital essence is
further accompanied by the attainment of the metaphysical knowledge of
the future and of all things within Heaven and Earth that is linked to
the numen and to the experience of the ground of the cosmos, the still
and silent Dao. “Neiye” makes little attempt to recommend this “inward
training” to the ruler. Occasionally it refers to such Confucian ideas as
humaneness and “rightness” (16.2b7), and ritual and music (16.4b6),
but it subordinates them to the superior methods that develop stillness
and stability. Hence “Neiye” must be considered an important source of
Daoistic thought that had a significant influence on the early history of
this tradition, an influence that leads through the two parts of “Tech-
niques of the Mind” to the theories of self-cultivation in the Huainanz.

“XinsHU SHANG” (THE TECHNIQUES OF THE MIND, ParT I)

“Xinshu shang” is very different from “Neiye.” It is less than half as
long as “Neiye” and for the most part is not written in rhymed verse.
It is divided into a basic text, which constitutes about one-third of the
overall work, and a line-by-line explanation of it. Furthermore, although
it adopts the general guidelines for self-cultivation found in “Neiye,” it
places them in the context of advice to the ruler on how to govern
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effectively. This advice is placed in the cosmological framework of the
Way and its Power and so meets our minimum criteria for Daoistic
thought. And it centers on a number of specific ideas from the Laoz and
on others that are listed by Sima Tan and Sima Qian in their discussions
of Daoist philosophy.

The prescriptions for government by the sage are principally based
on the concept of wuwei, which is extended to several closely related
ideas such as spontaneous response (ying), adaptation (yin), compliance
with natural guidelines (xun li #§#E), and the principle of assigning
tasks suitable (yi) to the individual. These concepts are developed in
the Huaimany and included in the descriptions of Daoism in the Shi ji
as well. The prescriptions on how to attain the state of mind needed
for practicing these principles center on achieving stillness (jing) and
emptiness (xu); on relinquishing wisdom, desires, and preferences; and,
finally, on cleaning out the mind in order to lodge the numen and
develop the vital essence.

The text begins by drawing an interesting macrocosmic microcosmic
parallel between the ruler, who governs his officials through non-action,
and the mind, which governs the flow of the vital energy through the
senses:

The location of the mind in the body is analogous to the
position of the ruler. The supervision [of the circulation of
vital energy] by the nine apertures is analogous to the respon-
sibilities of the officials. When the mind rests in its Way, the
nine apertures will comply with natural guidelines.

When lusts and desires fill the mind to overflowing,
the eyes do not see colors and the ears do not hear sounds.
When the superior departs from his Way, the inferiors will
make mistakes in their affairs.”® Therefore we say “the tech-

niques of the mind are to take no action and yet to control
the apertures.” (13.1a5)%

This passage sets the themes that dominate the remainder of the
text. The ruler should take no action contrary to the Dao, and his officials
will adhere to their own responsibilities, just as the mind takes no action
and the nine apertures follow their inherent guidelines. A further aspect
to this parallel is that in order to accomplish this non-action, the ruler
must literally empty his own mind so that it will function naturally in

printed on 2/12/2023 5:02 PMvia . All use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

38 / The Contemplative Foundations of Classical Daoism

controlling his senses, thus allowing him to avoid interfering with the
duties of his officials. Hence the internal mental discipline of non-action
permits the external practice of non-action as a principle of government.
The former is also referred to as the “techniques of the mind,” which
is also the title of the text.

However, before the ruler can put these practices into effect, there
must be certain basic principles of social organization. For these, the text
recommends some familiar Confucian and Legalist concepts, which are
placed in a Daoistic framework:

That which is empty and formless, we call the Dao.” That
which transforms and nurtures the myriad things, we call the
Power. That which is involved in the interactions between
ruler and minister, father and son, and among all human
beings, we call rightness. That which determines the various
levels of status, courtesy, and familiarity in relationships, we
call ritual.’® That which selects things both great and small for
execution and extermination, for prohibition and punishment,
according to a single standard (Dao), we call laws. (13.1b2)%

The explanatory section of the text discusses these seemingly
non-Daoistic ideas in terms of what, in my opinion, are two of the pre-
dominating concepts of early Han Daoism, suitability (yi) and conforming
to natural guidelines (xun [i):

“Rightness” means that each rests in what is suitable to it.
“Ritual” is that which follows the genuine feelings of human
beings by going along with the natural guidelines of what is
right for them, and then creating limitations and embellish-
ments. Therefore ritual means “to have natural guidelines.”
Natural guidelines clarify distinctions in order to explain the
meaning of rightness. Therefore, ritual is derived from right-
ness; rightness is derived from natural guidelines; and natural
guidelines are derived from what is suitable.’

Law is that by which uniformity is produced so that
people will have no other alternative than to do what is so.
Thus execution and extermination, and prohibition and pun-
ishment, are used to unify them. Therefore human affairs are
supervised by law, law is derived from authority, and authority

is derived from the Way. (13.3a8)
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This explanatory passage clearly demonstrates the incorporation
of Confucian and Legalist concepts into a framework fully consistent
with the Daoist philosophy described in the Shi ji and the Huang-Lao
thought expressed in the Huainanzi. The principle of suitability is partic-
ularly important in the latter text, as has been discussed thoroughly by
Roger Ames.” The Huainanzi, however, elaborates on this principle by
incorporating it into the Naturalist philosophy of Yin and Yang and the
Five Phases of vital energy, and is thus more sophisticated than “Xinshu
shang.” Nonetheless, the presence of these ideas in “Xinshu shang” enables
us to situate it firmly within the syncretic Daoist tradition of the early
Han. This position is further confirmed by its prescriptions on how the
ruler acts in conformity with the principle of non-action:

Therefore the superior person is not enticed by likes nor
oppressed by dislikes. Calm and tranquil, he takes no action,
and he discards wisdom and precedent. His responses (ying)
are not pre-arranged. His movements are not deliberately
chosen. Mistakes are caused by direct intervention. The fault
here is that one alters things instead of adapting to them
(yin).

Therefore, as for the ruler who is grounded in the Dao:
at rest, he seems to have no knowledge; when responding to
things he seems to fit together with them. This is the Way
of stillness and adaptation. (13.2a3)

The ruler must therefore develop the facility to respond sponta-
neously to all situations, to avoid the temptation of intervening directly
in them, and simply to follow along with them as they evolve. This is
developed in the explanatory section as involving the relinquishment
of self-interest so that one can simply respond when stimulated (gan er
hou ying /4% ) and follow along with natural guidelines (13.4a6).
His response is so perfectly natural and spontaneous that it resembles
the shadow’s imaging of a shape, and the echo’s responding to a sound.
To do this, the ruler must be grounded in complete emptiness (13.4al4),
and to be so grounded he must follow methods of self-cultivation fully
consonant with those of “Neiye”:

The Dao is not far off, but it is hard to reach its limit. It
rests together with man, but it is hard to grasp. Empty out
your desires, and the numen will enter its abode. If the abode
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is not thoroughly swept clean, the numen will not remain

there.®® (13.1a10)

The explanatory section, in elaborating on these ideas, shows the
influence of “Neiye”:

The Dao lies with Heaven and Earth. So vast there is nothing
beyond it; so small there is nothing within it. Therefore the
text says, “it is not far off, but it is hard to reach its limit.”

Rest in it and there will be no gap between the Dao and
man. Only the Sage is able to rest in the Dao. Therefore the
text says, “it rests together with man but is hard to grasp.”®!

That which the Sage directs is his vital essence.®
Relinquish desire, and the mind will be expansive. When it
is expansive, it will be still. When it is still, the vital essence
is present. When the vital essence is present, one experiences
complete solitude (du ). In complete solitude there is clarity
(ming BH). With clarity comes the numen. The numen is the
most honored. Thus when the abode is not cleaned out, the
honored one will not dwell in it. Therefore the text says, “if
it is not thoroughly swept clean the numen will not reside

there.” (13.2b5)

Just as in “Neiye,” here there is a close relationship between the
experience of the Dao achieved by “cleaning out the lodging place,” that
is, by emptying the mind of desire and knowledge—and the stillness asso-
ciated with the vital essence. The presence of this essence is linked to the
experience of complete solitude, which is an important technical term in
the Zhuangz. I understand it as a metaphor for the unitive consciousness
attained in many of the world’s great mystical traditions.®® After solitude
comes clarity, a term in “Neiye” that | take to refer to the light that
develops in states of meditative trance and the clarity of mind it imparts
when one emerges from such states. Finally, this clarity is associated with
the numen, the source of metaphysical knowledge that transcends selthood
and rationality. Here we are but one step removed from the Huainany’s
concept of the numen as the locus of the Dao within all human beings.

In only one other instance does “Xinshu shang” discuss self-cultiva-
tion (13.1b6), and it adds little to the above. It recommends “cleaning
out the dwelling” and adds to this the prescriptions to “open its doors”
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(the senses), “relinquish selfishness” (chu si H1#A), and “stop talking.”
This confers numinous clarity (shen ming #18]). Unlike in “Neiye,”
this advice is placed firmly within the context of how the sage is to
rule and how he is to develop the ability to be responsive, impartial,
and unconfused. Finally, one other passage (13.3a3) discusses the vital
essence and links it to the Power, the lodging place of the Dao within
phenomena that generate life.

Hence the physiological basis of self-cultivation is not a major
topic in “Xinshu shang.” There can be no question, however, that
what is discussed is clearly based on “Neiye.” And, most importantly,
when self-cultivation is discussed, it is placed within a political context
fully consonant with the syncretic nature of Daoist thought in the late
Warring States and early Han. Perhaps because “Xinshu shang” scarcely
touches on self-cultivation, the author of its explanatory section found
it necessary to borrow about one-third of “Neiye” to form the basis for
the second part of “Xinshu.”

“XinsHU x1A” (TECHNIQUES OF THE MIND, Part 1)

As mentioned above, about 65 percent of “Xinshu xia” is virtually identical
with the middle part of “Inward Training” (16.2b—4b), but the material
is presented in a completely different order. More precisely, this middle
part can be divided into several sections. The order of these sections is
totally different in “Xinshu xia.”

The first difference one notices between the two texts is that
“Xinshu xia” lacks the passages from “Neiye” that describe the Dao as
the ultimate ground of the cosmos. If indeed “Xinshu xia” was created
to complement “Xinshu shang,”
passages are already included in “Xinshu shang.”*

The second striking difference is that whereas “Neiye” contains
virtually no application of self-cultivation to the problems of governing,
such an application is one of the primary concerns of “Xinshu xia.”
Passages on the use of self-cultivation for governing constitute the 35
percent of “Xinshu xia” that has no parallel in “Neiye.” These passages
seem to serve the purpose of linking the sections on self-cultivation and
setting them in a political context.

An excellent example of this occurs toward the beginning of “Xinshu
xia.” It is located after a section on how to develop “inward Power” by
aligning the flow of vital energy within the organism:

this is to be expected, because such
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Therefore, only after the awareness and vital energy are stabi-
lized will the body be aligned.®® The vital energy is what fills
the body. The alignment of the vital energy is the standard
pattern of its movement.®® When what fills the body does
not move according to a standard, the heart will not attain
it [the Power].” When the movement of the vital energy is
not aligned [in the ruler], then the people will not submit.

Therefore the sage is like Heaven: selflessly he covers;
he is like Earth: selflessly he supports. Selfishness is what
disrupts the world of human beings.

In all cases, things already come bearing names (ming
#). The sage adapts and uses these, and so the world of
human beings is well governed. If actualities (shi ) are not
injured [by their names], then the world of human beings is
not disrupted and will be well-governed. (13.4b9)

This passage seems designed to bring out the political benefits of
developing “inward Power.” It also mentions several concepts that pertain
to the behavior of the sage-ruler in “Xinshu shang”—being selfless or
impartial, being adaptable, and making use of names and actualities (not
previously discussed but found at 13.3b9). “Xinshu xia” then returns to its
“Neiye” parallels and brings together two verses on mental concentration
that are separated in “Neiye” (16.4a6 and 4a2). The second of these, the
passage on concentrating and unifying the vital essence translated above,
talks of developing the numinous ability to foreknow that is associated
with the utmost level of the vital essence (13.5a2).

“Xinshu xia” continues with another section from a different location
in “Neiye” (16.2b2) but alters the opening line to comment on the vital
essence. “Neiye” reads: “What unifies things and is able to transform, call
it “the numen” (yi wu neng hua wei zhi shen —¥JREALEEZ ). “Xinshu
xia” instead reads: “What unifies the vital energy and is able to change,
is called the vital essence” (yi qi neng bian yue jing —%AESEEINE).

The next line is virtually identical in the two sources: “What uni-
fies affairs and is able to alter in unity with affairs is called knowledge.”
However, “Xinshu xia” inserts the following connective, which is absent
from “Neiye”:

Compiling and selecting are the means of classifying affairs.®
The utmost level [of the vital essence] and (the ability] to
change are the means of responding (ying) to things. Compile
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and select, and there will be no disorder. Develop the utmost
vital essence and be able to change, and there will be no
annoyances. (13.5a8)

Once again “Xinshu xia” provides a comment, which brings out
the political implications of the theories of self-cultivation that are
taken from “Neiye.” Furthermore, there are several other passages in
which “Xinshu xia” connects verses that are separated in “Neiye,” thus
enabling the second of these verses to comment on the first.®” This seems
to me to be a deliberate effort to rationalize the text of “Neiye” and to
place it in a political context. The politicization of self-cultivation and
the absence of cosmology in “Xinshu xia” suggest that “Xinshu xia” has
deliberately abridged and reorganized material on self-cultivation from
“Neiye,” probably to complement “Xinshu shang,” which generally ignores
the topic of self-cultivation but contains cosmology.

Therefore, while “Xinshu xia” does not add to our understanding
of the physiological basis of psychology and self-cultivation in early
Daoistic thought, it does show evidence of a conscious attempt to incor-
porate these theories into a political context, an attempt that links it
to the Daoism of the Laozi and of the early Han historians. When it is
considered together with “Xinshu shang,” we have a text that contains
the three basic elements of Daoism as defined in the Shi ji: cosmology,
psychology, and political thought.

By contrast, “Neiye” is almost exclusively concerned with cosmology
and psychology. It is therefore “Daoistic,” according to our definition, but
not yet “Daoist.” Its influence on both parts of the “Daoist” “Xinshu” is
undeniable. By incorporating the psychology and cosmology of “Neiye”
into a political context, the “Xinshu” texts mark a significant turning
point in early Daoist history, the point where “Daoistic” becomes “Daoist.”
All three Guanz texts are part of a philosophical lineage that is related
to both the Laozi and the “Syncretist” chapters of the Zhuangz and leads
directly to the Huainanzi. Future studies will no doubt demonstrate that
the “Yellow Emperor” texts from Mawangdui are part of the same lineage.
It is this lineage that the early Han historians call “Daoism.”

The Huainany

The themes thus far discussed in the three Guanzi texts are continued
and greatly developed in the Huainanzi. The physiological basis of
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psychological experience is a constant concern in this text as part of its
discussions of the theory and practice of self-cultivation. As in the two
“Xinshu” texts, self-cultivation is presented in the context of enabling
the ruler to govern effectively in accord with Laozi’s principle of wuwei
and the related concepts of spontaneous response (ying), suitability (yi),
adaptability (yin), and compliance with natural guidelines (xun [i), all
of which are found as well in the Shi ji description of the Daoist school
of philosophy.

The Huainanzi has another characteristic of the Daoists mentioned
in the Shi ji but seen only sporadically in the Guanz texts; namely, it
utilizes ideas from other pre-Han schools of thought. This is undoubtedly
the principal reason why the Huainanzi has been traditionally overlooked
as a major source of Daoist philosophy and why since the Han shu bib-
liography it has been classified as Eclectic (zajia #£2¢).”° Because of this
classification, it is only relatively recently that scholars have begun to
appreciate its unifying aspects: that despite the presence of Confucian,
Legalist, and other strands of thought, the dominant outlook in both
cosmology and political theory remains Daoist. In light of the frequent
(ffty-seven) quotations from the Laozi and the overall orientation toward
minimalistic and naturalistic government by a Daoistically perfected
ruler, it appears that the Huainanzi authors considered themselves the
inheritors of the teachings and spirit of the Laozi. They ranged far and
wide in pre-Han thought in their effort to adapt this teaching to the
times and to provide the Daoist ruler with a compendium of knowledge
about the nature of the cosmos and the human beings inhabiting it.

After the Laozi, the next most pervasive influence on the Huainany
is the Yin-yang/Five Phases philosophy, which was supposedly systematized
by Zou Yan, and which Joseph Needham calls “Naturalism.”” In the
Huainanz, this philosophy appears for the first time in Chinese intel-
lectual history as an all-encompassing paradigm for phenomenal change.
As such, it is relevant to the complete spectrum of human endeavors.”

The Huainanx is a work of twenty essays on a wide variety of
topics from cosmology and astronomy to warfare and government. A
twenty-first essay, most likely written by Liu An, the sponsor and editor
of the text, provides a summary of the other essays and a rationale for
their inclusion and arrangement. In addition to Liu An, history records
the names of eight of the other authors. These came from a larger group
of scholars and fang shi, whom Liu had assembled and supported at his
court in Huainan beginning in about 150 BCE. Liu An presented the
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text to his nephew, Han Emperor Wu, in 139 BCE, seventeen years
before Liu met his end (perhaps by his own hand) when Wudi sent a
contingent of troops to Huainan to quell Liu An’s incipient rebellion.”

The Huainanz is one of three known philosophical works written at
Huainan: the “Inner Book,” as opposed to an “Outer Book” of thirty-three
chapters lost since the Han, and a “Central Book” of eight chapters
devoted to the techniques of inner alchemy, which is extant today only
as fragments assembled into reconstituted redactions by a number of late
Qing scholars.” The presence of fang shi at Liu An’s court, along with
the Huang-Lao philosophers who wrote the Huainanz, is the first clearly
documented historical evidence for interaction between the two groups
most influential in the later rise of the Daoist religion. Needless to say, it
is also possible that these two groups were in contact long before this time.

The physiological basis of psychology and self-cultivation is dis-
cussed throughout the Huainanz, but it is given particular attention in
the seventh essay, “Jingshen” ¥4l (The Numinous Essence). Internal
evidence suggests that the authors of the Huainanyi were aware of the
three Guanzi texts analyzed above. In the twenty-first essay, “Yao lie” %
% (Summary of the Essentials), a “book of Guan Zhong” is mentioned.
This indicates that at least one recension of the Guanz had taken shape
by the middle of the second century BCE, and that a copy was present
at Huainan. Rickett affirms this likelihood as well.”

There are four specific references to the “techniques of the mind”
(“Xinshu”) in the Huainanzi, and they occur in the context of discussions
on the benefits to the ruler of possessing a cultivated mind. The first
essay, “Yuan Dao” Jii& (Getting to the Source of the Way),® explains
that Xu Yu refused to accept Yao’s offer to govern because he believed
it was first necessary to clarify what was within himself:"

The essentials of ruling the empire:

Do not lie in other things,

They lie in the self.

They do not lie in other men,

But in one’s own person.™

Once one finds one’s person, one will find all the myriad
things therein.

Once one thoroughly understands the essay on the tech-
niques of the mind, the desires, likes, and dislikes all
become extraneous.” (1.15al)

EBSCChost - printed on 2/12/2023 5:02 PMvia . All use subject to https://wmv ebsco. coniterms-of -use



EBSCOhost -

46 | The Contemplative Foundations of Classical Daoism

This theme is continued in the fourteenth essay, “Quanyan” 5%
(Inquiring Words):

Zhan He® said: “I have never heard of a case in which one’s
person was put in order and the state was chaotic . . .” When
one gets to the source of the Decree of Heaven, orders the
techniques of the mind, makes likes and dislikes conform to
natural guidelines, and acts in accordance with one’s true
conditions and nature, then the way of order (zhi dao J51&)
is comprehended. When one gets to the source of the Decree
of Heaven, then one is not deluded by bad or good fortune.
When one orders the techniques of the mind, then one is
not led astray by pleasure and anger.®! When one makes likes
and dislikes conform to natural guidelines, then one does not
desire what is useless. When one acts in accordance with
one’s true conditions and nature, then desires do not exceed
their appropriate limits. If one is not deluded by bad or good
fortune, then in activity and in stillness one will conform to
natural guidelines. If one is not led astray by pleasure and
anger, then rewards and punishments will not affect one. If
one does not desire what is useless, then one does not interfere
with one’s nature by desire.® If desires do not exceed their
limits then one understands what is sufficient to nourish one’s
nature. Of these four principles of action, do not seek them
from outside and do not borrow them from others; return to

the self and they will be attained.® (14.2a2)

Two other references to the techniques of the mind occur in similar
contexts in chapters 7 (7.11al) and 21 (21.4b2). Quite clearly, for the
authors of the Huainanzi, the techniques of controlling the mind con-
sist in relinquishing desires and making emotions conform to guidelines
emerging from one’s inherent nature. In fact, this concept of human
nature is one of the Huainanz’s principal elaborations on the theories
from the Guanzi texts. The other major development in the Huainanx
pertains more directly to the physiological basis of human experience
and involves the term jingshen. These are both discussed below.

HumaN NATURE

A series of interlocking ideas form the basis for theories of psychology
and self-cultivation in the Huainanz, and the most basic of these is the

printed on 2/12/2023 5:02 PMvia . Al use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

Psychology and Self-Cultivation in Early Daoist Thought / 47

concept of human nature (xing ¥4). This is one of the central concerns
of the Huainanzi, and despite the variety of topics in the half-dozen essays
in which this concept is discussed in detail, there is a fairly consistent
understanding in all of them.%* To the authors of the Huainanz, as to
earlier thinkers, this term referred not only to the basic abilities with
which human beings are born, but also, as Graham points out, to the
spontaneous tendencies of a living organism throughout its lifetime.®
This concept, so important in the Yangist and Confucian writings of the
later Warring States period, is totally absent from the Laozi and most of
the Zhuangzi.% Yet it is one of the most critical ideas in the Huainanzi.

The development of this predominantly non-Daoist concept by the
authors of the Huainanzi is undoubtedly related to the interest in human
psychology in late-Qin and early Han Daoist circles that is attested to
by the three Guanz texts analyzed above. However, despite this interest,
the Guany texts virtually ignore the concept of human nature. Because
the Huainanzi does not ignore human nature, it represents a further level
of development in this Daoist lineage of thought.

In the Huainanzi, the concept of human nature is intimately con-
nected with two of its main themes—government and self-cultivation—as
the following passage, which sounds like a Daoist version of the Daxue
(“Great Learning”), shows:

Those who are able to be in possession of the empire certainly
do not neglect their states. Those who are able to be in
possession of their states certainly do not lose their families.
Those who are able to regulate their families certainly do
not neglect their persons. Those who are able to cultivate
their persons certainly do not forget their minds. Those who
are able to reach the source of their minds certainly do not
impair their natures. Those who are able to keep their natures
whole certainly have no doubts about the Dao.

Therefore Guang Chengzi said:¥ “Diligently protect
what is within you; fully prevent it from being externalized.
Excessive knowledge is harmful. Do not look! Do not listen!
Embrace the numen by being still and the body will be nat-
urally aligned. There has never been anyone who was able to
know the other without first grasping it in himself.” (14.2b7)

Thus for the ruler, the basis of effective government is found in
self-cultivation, which itself involves keeping one’s inherent nature
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unimpaired and whole. Precisely why this is important stems from the
basic characteristics of one’s nature:

Clarity and serenity constitute the nature of human beings.

(18.1a4)

The nature of water is clear but soil muddies it.%® The nature
of human beings is calm and still, but lusts and desires disrupt

it ... (2.10a8)

Human nature has no aberration. But when it is immersed in
customs for a long time, it is replaced; and when it is replaced,
man forgets his foundation and identifies with what seems to
be his nature. Therefore the sun and moon desire radiance,
but floating clouds cover them. Great rivers desire clarity, but
sand and stones muddy them. Human nature desires equanimity
(ping “F), but lusts and desires interfere with it. Only the sage
can abandon external things and return to himself. (11.4a9)

Thus human nature is the serene and pure essence of one’s being;
it is impaired by the passions and replaced by the various customs that
are external to it. It is further conceived of as a dynamic essence that
is extremely beneficial when actualized in one’s daily life:

To act in accord with one’s nature is called the Way. To grasp
one’s heavenly nature is called the Power. When this nature
is lost, only then is benevolence esteemed. When this Way
is lost only then is rightness esteemed . . . Therefore when
benevolence and rightness are established, the Way and the
Power are exiled. (11.1a4)

If someone who has become lost sailing and does not know
East from West sees the Pole Star, then he realizes his posi-
tion. Our nature is the Pole Star of human beings. If one has
the means to see it oneself, then one will not mistake the
true condition of other things.% But if one lacks the means
to see it oneself, then in every move one will be deluded.
If one follows desire and thus loses one’s nature, then one’s
movements will never be properly aligned. If one regulates
the self in this way, there will be danger; if one governs
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the state in this way, there will be chaos; if one directs the
army in this way, there will be defeat. Therefore if one does
not hear the Way, one is unable to return to one’s inherent

nature. (11.4all)

Therefore, the inherently serene and pure nature within human
beings not only can, but must, be used as a basis for action in the phe-
nomenal world. It serves as an inner guide in all of one’s interactions.
For governing the state it is particularly important because it enables
one to see the “true condition of other things” (wu zhi ging Y2 1%).
The ninth and eleventh essays build on this idea to develop the gov-
erning technique of suitability, in which the ruler assigns tasks that are
appropriate to the nature and talents of the individual. Only the ruler
grounded in his own inherent nature is able to see clearly into the true
nature of others. The self-cultivation of the ruler that enables this clarity
of mind is discussed in the following:

Therefore in the perfect man’s way of ordering, the mind
dwells together with the numen, and the physical form and
nature are harmonized. In stillness, he embodies the Power;
in movement, he flows freely with natural guidelines (tong li
JEH). He follows his spontaneous nature (ziran zhi xing H%A
2 M) and goes along with inevitable transformations. Being
clear, he takes no action (wu wei), and the empire is naturally
harmonized. Being tranquil, he has no desires, and the people

are naturally innocent (x pu H#£). (8.4b5)

This passage links the experience of stillness with the embodiment
of the Power, which, as previously stated (11.1a4), means to realize
one’s inherent nature. It also establishes that this nature is the basis
for spontaneous action that fully accords with li, the natural guidelines
or patterns present in any situation. This concept of i refers to those
invisible and fundamental guidelines, or patterns, inherent in the cosmos
that establish the boundaries for the development of phenomena and for
their interaction with one another. It is another important idea in the
Huainanzi. As chapter 21 states: “This book and its essays are the means
by which we learn to flow freely with the various natural guidelines”
(21/1a4-5). It is through their inherent nature that human beings are
directly connected to these cosmic patterns. When human beings can
ground their actions in this nature and thereby act spontaneously, they
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always act in accord with these patterns and hence in harmony with
the cosmos. What we have here is a theory that provides a basis for
the notions of non-action and spontaneity established in the Laozi and
the “Inner Chapters” of Zhuangzi. It explains just why these concepts
are valid and how they work. The effects on human experience of being
grounded in one’s nature are dealt with in detail in passages such as these:

Stillness and quietude, and placidity and tranquility, are the
means by which we nourish our nature. Harmony and serenity,
and emptiness and nothingness, are the means by which we
nourish the Power. When the external does not becloud the
internal, then human nature will attain what is suitable to
it. When one is tranquil, unmoving, and harmonious, then
the Power secures its position.” To nourish the nature and
thereby rule in the world, and to embrace the Power and
thereby last out one’s years, may be called embodying the
Way.’! If you can act in this manner, the blood will flow
without obstruction and the five orbs will not have excessive
vital energy. Bad and good fortune will not confound you,
and praise and blame cannot soil you. (2.11b8)

The sage relies on his mind: the multitude rely on their desires. The
superior person manifests aligned vital energy; the inferior person manifests
aberrant vital energy.”? That which inwardly goes along with one’s nature
and outwardly accords with what is right, and which in its movements
complies with natural guidelines and is not bound up in external things,
this is the aligned vital energy. That which is stimulated by fragrances
and tastes, excited by sound and color, evoked by pleasure and anger, and
which if you are not careful leads to trouble, this is the aberrant vital
energy. Aberrant and aligned vital energy injure one another; desire and
nature interfere with one another. Both cannot be established together.
When one flourishes, the other falls away. Therefore, the sage relinquishes
desire and preserves his nature.”” (14. 7al0)

These selections establish a definite relationship between human
nature and the vital energy that is the basis of human physiology. In
the first, by nourishing one’s nature through stillness and tranquility,
one establishes a proper flow of vital energy throughout one’s being. In
the second, by spontaneously going along with this inner nature, one
generates true vital energy and acts in a proper and suitable fashion.
Thus the mechanism by which the spontaneous action that emerges from
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one’s inner nature and operates in harmony with the natural guidelines
inherent in any given situation is conceived of as correctly aligned vital
energy (zheng qi 1IE5(). These ideas are clearly related to those passages
in the three Guanzi texts that discuss the benefits to one’s health and
well-being gained by stilling the mind, circulating the vital energy, and
accumulating the vital essence. In the Huainanzi, these ideas are tied
together by the concept of a pure and tranquil inner nature, which
spontaneously connects human beings to the natural guidelines govern-
ing the movements and interactions of all phenomena in the cosmos.

Another idea that is frequently repeated and echoes the Guanz
texts is that desires and emotions are harmful and interfere with the
realization of the inner nature. For example:

Joy and anger are aberrations of the Way. Anxiety and grief
are lapses of the Power. Likes and dislikes are excesses of the
mind. Lusts and desires are the fetters of human nature. When
a person is extremely angry, the Yin is damaged. When a per-
son is extremely happy, the Yang collapses. Weak vital energy
causes dumbness. Shock and fright bring about madness. When
anxiety and grief abound, rage builds up. When preferences and
annoyances abound, misfortunes follow one another.

Therefore when the mind does not grieve or rejoice, this
is the perfection of the Power. When it is absorbed (tong i)
and does not alter, this is the perfection of stillness.** When
lusts and desires do not fill it up, this is the perfection of
emptiness. When there is nothing liked or disliked, this is the
perfection of equanimity. When it is not confused by external
things, this is the perfection of purity.”” Those who are able
to practice these five will be absorbed in the numinous light
(shen ming). Those who are absorbed in the numinous light
are those who actualize what is within them. (1.12b6)

In the practice of self-cultivation, when one attempts to develop
stillness in order to become grounded in one’s pure nature, both emotions
and desires are harmful. However, unlike the Guanyi, which advocates
the complete elimination of both emotions and desires, the Huainanzi
differentiates between the two. Whereas desires are not inherent in
human nature and actually impair it, the emotions are harmful only
when they are unnatural or excessive. Another essay speaks of emotions
as being spontaneous:
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Moreover joy and anger, and sadness and happiness, arise
spontaneously when stimulated. Therefore the outburst of
sobbing from the mouth and the outpouring of tears from
the eyes are both things that build up on the inside and take
shape on the outside. By way of illustration it is like water
flowing downwards and smoke burning upwards . . . (11.5a6)

Now three years of mourning force a person to do what he
cannot naturally do, and so he is using what is false to support
what is genuine. But three months of mourning cut off grief
and stifle one’s nature. The Confucians and Mohists have
not sought the beginnings and ends of man’s true feelings
but instead endeavor to practice restrictions that are mutually
contradictory. (11.6a8)

To the extent that emotions represent a spontaneous response to a
given situation, they are part of one’s nature. This passage makes clear
that only when emotions are forced to be unnatural—by the unsuitable
mourning rituals of the Confucians and Mobhists, for example—do they
actually go against human nature. Desires, by contrast, are always to be
abjured. They never derive from one’s inherently pure nature and are
not conducive to stillness. In an interesting way, this attitude echoes
the first chapter of the “Doctrine of the Mean,” which speaks of both
the mental equilibrium experienced before the arising of the emotions
and the harmony experienced after they attain the appropriate degree
of fulfillment. Both are aspects of following one’s inner nature, and they
are paralleled by the concepts of inward stillness and the proper outward
expression of emotion found in the Huainanz.

The concept of human nature in the Huainanzi is thus a significant
element in its theories of psychology and self-cultivation. The authors of
the Huainang also explain in detail how mental tranquility, emotions,
desires, and preferences develop and function according to the concepts
of the vital energy, the vital essence, and the numen. This is discussed
in the following section.

The Physiological Basis of Human Experience

Two of the central concepts in the Huainanz’s presentation of the
physiological basis of human experience are familiar to us already
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from the three Guanzi texts: the vital essence and the numen. To
these the Huainanzi adds several concepts not seen in the Guanzi: the
numinous essence (jing shen)—the purified, or essential, vital energy of
the numen—and the five orbs of vital energy (wu zang TLhd), often
translated as the “five organs,” 7% The Huainany’s use
of these new ideas often parallels that of the earliest Chinese medical
texts, the Huangdi nei jing su wens= 7 N&E M and Huangdi nei jing
ling shu 37 WAL %M, which may have been taking shape when the
Huainanzi was being written.

or “five viscera.

THE ViTaL ESseNcE

The concept of the vital essence is similar in the Huainanz and the
three Guanz texts, but it receives less emphasis in the Huainanz. In
most psychological contexts, it has been replaced by the concept of
the “numinous essence” (jingshen). In the Huainanzi, the vital essence
is also a concentrated or essential form of the vital energy, and it is
found outside the human organism as well as within it, as described in
the following passage. (Note that the numinous essence, by contrast, is
never naturally found outside of human beings.)

The combined vital essences of Heaven and Earth become
the Yin and the Yang. The concentrated vital essences of
the Yin and the Yang become the four seasons. The dis-
persed vital essences of the four seasons become the myriad

things . . . (3.1a8)

Elsewhere the vital essence appears to be the medium through which
sound travels and is recognized (16.1b5), the medium through which a
ruler’s intention to attack a city is sensed by animals living in it (20.8b3),
and the medium through which the aura of the self-cultivated ruler is
sensed by his subjects, and which is more effective in governing them
than punishments and executions (9.2b3). The operant principle in these
usages seems to be the Naturalist concept of gan ying /&, often trans-
lated as “resonance,” by which a thing, when stimulated, spontaneously
responds according to the natural guidelines of the particular phases of
vital energy engendered in itself and active in the situation. The vital
energy is the medium through which this mechanism functions.

When the vital essence occurs within the human organism, it is
invariably associated with the numen and its activities:
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Therefore the mind is the ruler of the physical form and
the numen is the treasure of the mind.

When the physical form toils without rest, it will collapse.

When the vital essence is used incessantly, it will be exhausted.

Hence the sage values and exalts it,

And does not permit it to rush out. (7.4b5)

When the vital essence flows into the eyes, then vision is
clear. When it resides in the ears, then hearing is acute. When
it rests in the mouth, then speech is appropriate. When it is
collected in the mind, then thinking comprehends. Therefore
block these four gateways. Then throughout one’s entire life
there will be no suffering and the hundred joints will not be
sickly, die, be born, be empty, or be full. We call this a “true
person.”™’ (8.8al)

The vital essence is responsible for various kinds of acute percep-
tion and clear cognition, but can be overused and thereby exhausted.
[ts relationship to cognition is what links it to the numen, which in the
Huainanzi is ultimately responsible for cognition. Perhaps in keeping with
the usages above, it serves as a medium for the transfer of information
between outside and inside, but the text does not clearly state this.
The vital essence is gradually used up by perception and cognition and
is conceived of as flowing out of the body during these activities. It is
preserved by “blocking the gateways,” which I assume refers to the less
strenuous forms of sensory deprivation associated with sitting in silence
while being engaged in breath-control meditation. During the periods of
meditation, sensory stimuli are reduced to a minimum, thus preventing
the egress of the vital essence. In contexts such as these throughout
the Huainanzi, the more common term found is jingshen, the numinous
essence, and there is reason to believe that in these passages jing also
means jingshen, as explained below.

Tue NUMEN

The shen, or numen, is the dominant idea in the psychological theories
of the Huainanzi, where it receives a fuller treatment than in any other
text known up to that time. In the Huainangzi, shen is something ulti-
mately unfathomable, and the authors were probably aware of the basic
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definition in the Xici zhuan B F{H of the Yi jing 545, that the numen
is beyond the reach of Yin and Yang (Yinyang bu ce zhi wei shen [FZFZA
M|z F544), which are the two most fundamental aspects of the Dao (yi
yin yi yang zhi wei Dao —[&—% 2 #H1&).% Just as in the Guanz texts, the
numen is repeatedly associated with metaphysical knowledge, especially
knowledge of the future, and this kind and means of knowledge are often
referred to by the term shen ming, “numinous light,” the closest English
equivalent for which might be “intuition.” It is this numen that must
be guarded and preserved, for it is both involved in all forms of mystical
experience and the foundation of normal daily cognition. Therefore, the
self-cultivation advocated by the authors of the Huainanz is referred to
as yang shen T, “nourishing the numen.” This technique basically
involves the same prescriptions as those in the Guanz texts, namely
attaining the psychological states of calm and stillness by relinquishing
thoughts, emotions, and desires—the same practices referred to above
as yang xing #=M:, “nourishing the nature.”” In fact, these are linked
together in the following passages:

The highest man puts his person in order by nourishing the
numen. The next highest nourishes the physical form.

When the numen is clear,

The attention (zhi &) is in equilibrium,

And the hundred joints are all in repose,

This is the foundation for nourishing the nature. (20.8b11)

Therefore one who does not hear about the Way will have
no means to return to his nature. The sage-kings of old were
able to attain it within themselves. Consequently, their decrees
were effective, their prohibitions worked, their fame was passed
on to later generations, and their Power spread throughout
the four seas. Therefore, whenever one is about to undertake
a task, one must first put one’s awareness in equilibrium and
clarify the numen. When the numen is clear and awareness
is in equilibrium, things can be properly aligned [with natural

guidelines]. (11.4b4)

In this and other passages, nourishing or returning to one’s nature
involves purifying the numen. Furthermore, just as one’s inherent nature
can be impaired by thoughts, desires, and emotions, so too can the numen:
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When the numen is injured by pleasure and anger, thought
and worry, it becomes exhausted, but the physical form

remains. (2.2b10)

The nature of water is clear, but soil muddies it.!®® The
nature of man is calm and still, but lusts and desires disrupt
it . .. When the numen is clear, lusts and desires cannot

disrupt it. (2.10a8, 10b5)

To the authors of the Huainanz, the numen is the locus of the inherent
tranquility of human nature. When cultivated or preserved, it can serve
as the “pole star” that guides human cognition and actions to accord
spontaneously with natural guidelines. The Huainanz details how this
happens by indicating the critical role the numen plays in the process
of cognition:

That which is still from man’s birth is his heavenly nature.
Movement only after it is stimulated causes this nature to
be impaired. When external things arrive and the numen
responds, this is the activity of perception. When perception
comes in contact with external things, preferences arise from
that. When preferences are formed, perception is enticed
by externals, one cannot return to the self, and the natural
guidelines (tanli K¥) are destroyed. Therefore those who
penetrate the Dao do not use the human to replace the
natural. They outwardly transform together with things and
inwardly do not lose their true state. (1.5a6)

So it is the response of the numen, the inherently tranquil aspect
of human nature, to external things that brings about the process of
perception, which, if not beclouded by preferences, occurs according
to natural guidelines. The numen does not itself perceive, because it
resides outside the energetic systems of the human organism. Its role is
rather different:

Now why is it that people can see clearly and hear acutely;

that the weight of the body can be supported, and that the
hundred joints can be bent and stretched; that one’s discrim-
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ination can determine white from black and discern ugliness
from beauty; and that perception can differentiate similarities
and differences and distinguish this from that? Because the
vital energy infuses these activities and the numen directs

them. (1.17al)

So the basic human experiences of perception and cognition are guided
or coordinated by the numen, as another line also states: “The physical
form is the abode of life; the vital energy is what uses life; and the
numen is what organizes life” (1.16b6).

The role of the numen in cognition is elaborated on in the fol-
lowing passage:

If someone’s attention is lodged in something and his numen
is consequently tied up in it, then even if he stumbles over
tree roots or bumps into tree limbs when taking a walk, he
remains unaware of what has happened.’® If you wave to
him, he cannot see you; if you call to him, he cannot hear
you. It is not that his eyes and ears have left him.!”> Why,
then, can he not respond? It is because his numen has lost its
hold. Therefore, when it is lodged in the small, it forgets the
great; when it is lodged in the inside, it forgets the outside;
when it is lodged in the upper, it forgets the lower; when
it is lodged in the left, it forgets the right. When there is
nowhere it does not infuse, there is nothing in which it does
not lodge. Therefore those who value emptiness take the tip
of an autumn hair as their mansion. (1.17a3)

In this passage, the numen has “lost its hold”—presumably its
ability to organize and coordinate the cognition of the whole environ-
ment in which the person is operating—when the attention becomes
occupied with any one element of this environment to the exclusion
of the others. This also happens when emotions and desire cloud the
mind. Thus emptying the mind and restoring balance or equilibrium to
one’s attention help to clarify the numen. The numen is thus closely
related to awareness but is not the specific awareness of any one thing.
Rather, it is more the element, or principle, of pure consciousness that
runs through all awareness, as the following passage indicates:
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The numen is the fount of knowledge. When the numen is
clear, knowledge is illumined.!® Knowledge is the storehouse of
the mind. When knowledge is impartial, the mind is composed.
Men never mirror themselves in surging floodwaters; they
mirror themselves in still water, because it is tranquil . . .'%*
When the mirror is bright, dust cannot sully it. When the
numen is clear, desire cannot disrupt it. (2.10all, 10b5-6)

The mirror-like clarity of the numen is the basis of illumined
knowledge and full cognition. Other passages state that it is “easy to make
murky but difficult to make clear” (2.12a12) and that wine is one of the
things that makes it murky (13.1929). So the numen is the element of
consciousness at the basis of all normal awareness; it is also an agent, or
force, responsible for coordinating the various systems of vital energy in
the human organism. These systems, in turn, are the physiological basis
of human cognition and knowledge. But if this numen is intrinsically
pure—and ultimately outside the energetic configurations of the human
being—then how can it coordinate them? An answer can be found in
some material from the one essay in the Huainanzi that contains a highly
specific analysis of the physiological basis of human experience: jing shen.

To the authors of the Huainanzi, the transcendent numen accom-
plishes its various activities through the medium of its vital essence, which
is called jing shen, “numen-as-vital essence,” or “numinous essence.” In
his classic work on Chinese medical theory, Manfred Porkert explains
what happens to the concept of shen when combined with the word jing:

From the basic definition of shen in the Xi ci, “Something
the polarity of which cannot be determined . . .” it is always
inferred that shen by itself is not only inexhaustible but also
unfathomable and undefinable. In spite of this to speak of the
manifestation of shen is to imply what elsewhere is explicitly
stated: the simultaneous presence of a structive complement
to shen, either structive capacity (ling %) or structive potential
(jing #), in combination with which shen may concretely
manifest itself.'®

The numinous essence is thus the concrete manifestation of the
numen. The concept of numinous essence walks the fine line between
mind and body. The numen is sentient; the vital essence is not. So what
is the numinous essence! For the authors of the Huainanz, it is simply
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the actual stuff that constitutes the numen, its physiological basis. It is
what enables the numen to interact with all the energetic systems of
the human organism. The numinous essence might be thought of as the
interface between the sentient and insentient, or the psychological and
the physical. It is a blend of both aspects and thus appropriate for a
worldview that did not strongly value such boundaries. Let us examine
the mechanism by which the human organism functions, as presented
in the Jing shen essay.

Tae NumMmiNnous EsseNcE

The numinous essence, which is received from Heaven, is ultimately
responsible for coordinating the flow of vital energy through the five
orbs. The Jingshen essay discusses the development and birth of the
human being, at which time the five orbs begin to function. The flow
of the vital energy within each orb governs the activity of a specific
sense organ. The pulmonary orb governs the eyes, the renal controls the
nose, and so on (gallic mouth; hepatic-ears; spleen-tongue). The orbs
interact with one another in a complementary manner, and each has
its conduits and connections through which flow the two aspects of the
vital energy: the material aspect (xue Ifil, often translated as “blood”)
and the ethereal (qi). The coordination of all five orbs is accomplished
by the mind (7.2a5). After discussing the parallels between the heavenly
macrocosm and the human microcosm, the text presents a model of the
healthy functioning of the entire organism:

For this reason, when the material and ethereal forms of
vital energy'® can be concentrated in the five orbs and do
not rush outward, then the chest and the abdomen will be
full and lusts and desires will be removed. When the chest
and abdomen are full and lusts and desires are removed, then
the ears and eyes are clear and hearing and vision are acute.
When the eyes and ears are clear and hearing and vision are
acute, then we call it clarity (ming).

When the five orbs can be coordinated within the mind
and their flow is not reversed, then mental fluctuations are
conquered and the flow of vital energy is not misaligned.!®’
When mental fluctuations are conquered and the flow of
vital energy is not misaligned, then the numinous essence
is abundant and the vital energy is not dispersed. When
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the numinous essence is abundant and the vital energy is
not dispersed, then the organism functions according to
natural guidelines. When the organism functions according
to natural guidelines, then the mind is unperturbed. When
it is unperturbed, it is absorbed (tong). When it is absorbed,
it is numinous. When it is numinous, there is nothing that
8 nothing that listening does not hear,
and nothing that action does not accomplish. For this reason,
worries and misfortunes cannot enter and the aberrant vital
energy cannot intrude. (7.2b1)

vision does not see,

The five orbs are coordinated in the mind. The numen, located in
the mind, coordinates the activities of the five orbs through the medium
of the numinous essence. Therefore, in the passage quoted above (8.8al),
the vital essence, which circulates to the senses and results in perceptual
acuity, must be the vital essence of the numen, in other words, the
numinous essence.

The text then details the disruption of the harmonious functioning
of the human organism, which occurs through overstimulation of the
senses. This causes the five orbs to oscillate and the numinous essence
to rush out through the nine apertures. One will then have no way to
know good or bad fortune in advance (7.2b10). But when the preferences
and desires that cause this externalization of vital energy and numinous
essence are removed, one becomes still and serene, the numinous essence
is preserved, and one can “contemplate the antecedents of the past and
observe the aftermath of the future” (7.3a4). Herein is the basis of the
metaphysical knowledge that is associated with the numen throughout
this work and in the Guanzi texts as well. This knowledge transcends
space and time, just as the numen is the pure core of consciousness
that transcends its differentiations. In another essay, the experience of
transcendence is linked to man’s inherent nature:

For this reason those who have gotten through to the Dao
return to clarity and stillness. Those who have thoroughly
seen through all things end in Non-action. To use calmness
to nourish one’s nature, to use serenity to stabilize one’s
numen, is to enter the Gateway of Heaven. That which is
called Heaven is pure, simple, whole, and luminous. It has
never had any impurities. (1.7b6)
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Thus, by nourishing one’s nature and stabilizing one’s numen, one
becomes unified with Heaven and ultimately with the Dao. This is only
one of many passages in the Huainanzi that links the numen with both
metaphysical knowledge and the mystical experience of self-transcendence.
The Huainanzi does not often talk directly of techniques to accomplish
these mystical experiences, other than recommending the attainment of
stillness and the stabilization of the numen, but in several passages it
does suggest a form of breath-control meditation:

Now Wang Qiao and Chi Songzi'® puffed out and sucked
in, exhaled the old and inhaled the new. They left their
bodies behind, cast aside knowledge, embraced simplicity,
and returned to the genuine. And so they roamed in the
profound subtleties of the universe and had free access to the
cloudy sky above. If you now wish to study their Way but do
not understand their methods of nourishing the vital energy
and stabilizing the numen, and simply imitate their exhaling
and inhaling, sometimes bending, sometimes stretching, then
clearly you will not be able to ride the clouds and ascend into

the distance. (11.8b11)

This passage criticizes those who simply imitate without really
understanding these two techniques of famous Immortals. It is similar
to the criticism of those who practice Daoist gymnastics in the Jing
shen essay (7.6a10), and who nourish the body but not the nature and
the numen. Thus specific methods of breath-control meditation were
known to the authors of the Huainanzi and were undoubtedly included
in their “Daoist arts.” It is worth noting here too that such techniques
were associated not just with longevity, but with immortality. This could
indicate a relationship between these techniques and the fang shi, the
esoteric masters who were present at Liu An’s court and who were pur-
suing immortality at this time.

Conclusions
The theories in the Huainans concerning the physiological basis of psy-

chology and self-cultivation are derived, at least in part, from analogous
theories in the three texts of the Guanzi. There are most certainly some
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differences between these two sources. To begin with, the concept of the
vital essence from the earliest of the Guanz texts, “Neiye,” is much less
important in the Huainanzi, where it is largely supplanted in psychological
contexts by the numinous essence. Correspondingly, the concept of the
numen is much more fully elaborated in the Huainang, as is the entire
“phase energetic” basis of human experience. Furthermore, the detail with
which the Huainanzi discusses the concept of human nature, as well as
the entirety of human physiology, was unprecedented in the non-technical
literature before that time. Nonetheless, the general orientation of the
Guanz texts to the theory and practice of self-cultivation is continued
in the Huainanzi.

The three texts from the Guanzi and the Huainanzi clearly demon-
strate that theories of the physiological basis of human experience were
present both in China from at least the fourth century BCE and in the
tradition of philosophical Daoism from its inception. And at least from
the time of the Laoxzi, they were placed alongside Daoist methods of gov-
ernment. It is simply not accurate to define Daoist philosophy exclusively
in terms of “Lao-Zhuang” and to argue over whether it is mystical or
political. We have for too long been misled by the weight of tradition.

Rather, the evidence of the sources discussed above shows that
Daoist philosophy—the “Huang-Lao” of the Han historians, not the
“Lao-Zhuang” of the Wei and Jin literati—embraced both self-cultivation
and politics into one coherent system based upon a cosmology of the
Dao. And further, early Daoist theories of self-cultivation were grounded
in the physiology of human experience. These theories do not represent
some alien element injected into Daoism during a supposed corruption
in the Han. They were there from the outset. Thus, in addition to the
cosmological and the political, there is a psychological, or psychophys-
iological, element that can be seen in philosophical Daoism when we
move beyond the boundaries of “Lao-Zhuang.” This psychophysiological
element clearly continues into the Daoist religion in the form of the
various techniques of self-cultivation based upon the numen, the vital
essence, and the vital energy. Other research has already pointed to
close philosophical parallels between the sources discussed in this study
and the Syncretist Zhuangzi, and has begun to link these works with
the “Yellow Emperor” texts from Mawangdui. Their possible relationship
to the early physical cultivation literature from Mawangdui and to the
Huangdi neijing must also be explored. Such future research holds the
promise of clarifying our understanding of early Daoist history and of
finally demonstrating the continuity in the Daoist tradition.
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Chapter 2

Who Compiled the Zhuangz #£5?

Introduction

[t has long been recognized that the Zhuangz is not a homogeneous text.
As early as the seventh century, scholars were expressing doubts about
the integrity of the work,! and four centuries later, the famous poet and
scholar Su Dongpo #f# 3% (1036-1101) concluded that chapters 28-31
could not have been written by the historical Zhuang Zhou ¥, the
man to whom the entire text had traditionally been ascribed.? In fact,
the Southern Song scholar Luo Miandao #&fi& (fl. ca. 1260) actually
established a new, twenty-six-chapter edition of the Zhuangyi in which
he followed Su’s conclusions by connecting chapters 27 and 32, and rel-
egating chapters 28-31, and two more Luo himself doubted, 15 and 16,
to a scrap bin at the end of his volumes, where they remained without
commentary.” However, despite these doubts about certain chapters, many
scholars have continued until quite recently to attempt to present the
ideas in the text as if they contain a unified position.*

It is largely because of the research of Angus Graham, building on
the earlier work of Guan Feng F#$%, that we are now able to identify
six basic strata and groups of authors of the three major sections of the
extant thirty-three-chapter recension of the Zhuangzi, which consists
of the neipian W5 (“Inner” Chapters: 1-7), the waipian 4+ (“Outer”
Chapters: 8-22), and the zapian #ji (“Mixed” Chapters: 23-33).°

. Chapters 1-7: The writings of the man the Han # his-
torians call Zhuang Zhou, a contemporary of King Hui of
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Liang H#H F (370-319 BCE) and King Xuan of Qi %&%'&
T (319-301 BCE). This section contains all the major
themes for which the Zhuangyi has been renowned—the
“free and easy wandering” of the sage grounded in the Dao,
the relativity of all human experience, equanimity toward
life and death, and so on. In addition, Graham has recov-
ered fragments that he believes were originally included
in this section from the “Mixed” Chapters to which they
may have been displaced when the text underwent a major
revision at the hands of the commentator Guo Xiang ¥

% (ca. 300 CE).

. Chapters 8-11: Essays by an individual who was strongly

influenced by the Laozi. Guan Feng omits the last section
of the chapter.

. Chapters 12-16, 33: Guan sees most of 12-14 (minus

certain rather vaguely defined sections), and 15 and 16,
which are individual integral essays, as written by early
Han followers of the philosophers Song Xing ZR#f and Yin
Wen F*3, who were in attendance at the famous Jixia
Academy # T founded by King Xuan of Qi, and who are
included in the group of “Huang-Lao” # % philosophers
there.® He agrees with Tan Jiefu FEMH that chapter 33
(minus the final section on Hui Shi), the famous last essay
in the book that presents a criticism and syncretic vision
of six schools of thought, was written by Liu An %)%,
the King of Huainan (?180-122 BCE.). Graham includes
the following sections of these chapters as the writings
of a group of early Han eclectic Daoists he refers to as
the “Syncretists” 12/1-18, 13/1-45, 60-64, 14/1-5; also
11/66—74, and all of 15 and 33. He does not include 16,
which he maintains is unlike any other section in the
book.” The conclusions of both men point to one of the
principal difficulties with chapters 12—14, that they include
many sections that seem unrelated to the “Syncretist”
outlook. I have more to say about them below.

. Chapters 17-22: Material that often imitates the themes

and style of the “Inner” Chapters, which both scholars
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conclude represents the writings of later followers of
Zhuangzi. Guan includes chapter 23 in this group.

5. Chapters 23-27, 32: A heterogeneous collection of frag-
ments that probably originated in the other strata of the
book. Graham finds some material here that belongs in
the “Inner” Chapters.

6. Chapters 28-31: These are the chapters that initially
caused scholars to doubt the homogeneity of the entire
work. They represent a collection of materials from the
“Individualist” School of Yang Zhu #%%&, which Graham
dates to about 200 BCE. Guan does not include 30 in this
group, and maintains that it is the work of a philosopher
named Zhuang Xing #3¢ that was erroneously added
because of the similarity in name with Zhuangzi.®

The text of the Zhuangzi therefore must have been written and
transmitted over about two centuries until it was compiled at some
point during the first century of the Han. Because of the predominance
of the traditional view of at least majority authorship by Zhuangzi and
the tendency to place him at the head of early Daoist philosophy along
with the mysterious figure of Lao Dan &}, the reputed author of the
Laozi, the value of this text as a document for unraveling what I would
like to call the “hidden history” of early Daoist thought is just beginning
to be appreciated. In this context, the question of just who might have
compiled the text, and when it might have been done, gains added
significance.

In recently completed research, I have discovered what I believe is
a significant textual and philosophical relationship between three essays
in the supposedly “Legalist” Guanzi & T, a work associated with the state
of Qi 7%, whose composition, transmission, and compilation span roughly
the same time period as the Zhuangy, and the supposedly “Eclectic”
Huainanzi #/ ¥, an early Han Daoist compendium of thought written
under the sponsorship and direction of the above-mentioned Liu An
and completed in 139 BCE.” The earliest of the Guanzi essays, “Neiye”
N2 (“Inward Training”), is a contemporary of the “Inner” Chapters
of Zhuangzi, and presents the physiological basis of human psychology
and self-cultivation grounded in a cosmology of the Dao. This text is
unarguably the basis of the more sophisticated theories later developed
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in the Huainanzi, particularly in its seventh essay titled “Jingshen” ##
it (“The Numinous Essence”). The next two essays from the Guani,
“Xinshu shang,” “Xinshu xia” ‘07 L, 07 (“The Techniques of the
Mind,” parts I and II), place these theories in the context of very Dao-
ist-sounding advice to the ruler on how to govern effectively in keeping
with the Laoz’s & F principal prescription of wuwei 7% (“Non-action”).
These essays, probably completed early in the Han, also contain very
strong textual and philosophical parallels with the Huainanzi, and form
a major part of its intellectual inheritance.

I have argued that these four works are part of the same lineage
of thought, and that they very closely fit the description of the “Daoist
School” (Daojia &%) given by Sima Tan #&# (d. 110 BCE) in his
important preface to the Shiji 325C. It is this school that is alternately
referred to by the Han historians as “Huang-Lao.”'® The existence of
this school before the Han, and its associations with the Jixia Academy
in Qi, are attested to in the Shiji, even if the attribution of texts to its
philosophers and its relationship to Legalism are rather problematic.!!
Nonetheless, it is this lineage of thought that first receives the label of
“Daoism,” not the mystical philosophy of “Lao-Zhuang,” & which is
virtually unknown as a distinct philosophical lineage in the Han. In
fact, the linking of the mystical aspects of Laozi and Zhuangzi into the
category “Lao-Zhuang,” which has so dominated the traditional under-
standing of the early history of Daoist thought, seems instead to have
been inaugurated by the Wei Z# and Jin % Xuanxue % (“Profound
Learning”) literati.!?

The fact that theories of the physiological basis of psychology and
self-cultivation are an integral part of the Huang-Lao tradition and hence of
early Daoist philosophy, and the fact that analogous theories are found later
in what scholars have called “Religious Daoism,” indicates the possibility
of a more tangible relationship between the two than can be discovered
if one defines philosophical Daoism exclusively as Lao-Zhuang."

It is in the context of these theories on the nature of philosophical
Daoism that the question of who compiled the Zhuangzi is significant. If
we are ultimately able to place this compiler in a philosophical lineage,
then we shall learn more about this lineage and be able to derive a more
complete picture of early Daoism and its links to later forms.

There are several theories about who compiled the Zhuangzi that
will form the starting point for our inquiry. Guan Feng maintains that
the text was compiled by the scholars who assembled at the court of Liu
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An for a period of roughly three decades beginning in about 150 BCE.!
He provides no justification for this conclusion, but one might infer that
because he believes that the final chapter was written by Liu An, the
text could not have been completed until then. Graham argues that the
Syncretists were the compilers and gives evidence that at least three of
the three-word phrases that became titles in the “Inner” Chapters can
be found in the Syncretist parts of the text.” He also, | think, conclu-
sively demonstrates that, contrary to Guan’s opinions, the author of the
last chapter shares the technical vocabulary of these other chapters and
can be readily placed in the same lineage of thought, although stylistic
differences indicate that it is likely that he did not write these others.!¢
Therefore, our search for the compiler of the Zhuangzi resolves itself into
the question of determining the identity of these Syncretists. We also
ask the related but distinct question of whether the author of any of
the Syncretist chapters can be justifiably identified as the compiler, or if
instead we must look elsewhere within a Syncretist tradition.

Guan Feng’s theory on the tradition of these chapters is that with
the exception of chapter 33, they were written by the followers of Song
Xing and Yin Wen, who are identified with Huang-Lao, though in the
Shiji, Graham does not further specify just who these “eclectic Daoists”
might have been, although at one point he does distinguish their outlook
from the “equally eclectic” Huainanzi.'” An additional theory is provided
by Benjamin Schwartz, who maintains that the Syncretists are actually
members of the Huang-Lao school of Daoist thought.!®

In the following study, I attempt to situate the Syncretist chapters
in the lineage of Daoist philosophy of which the three Guanz essays
and the Huainanzi form an integral part, a lineage that I believe can be
labeled “Huang-Lao.” I do this by analyzing the main elements of the
philosophy of these chapters and comparing them with the thought of
the Guanzi and Huainanzi material. | end with a consideration of the
question of whether the author of any of these chapters might also have
been the compiler of the entire work, and speculate on a possible date
for this compilation.

The Lineage of the Syncretists

In the Syncretist chapter 33 “Tianxia” KT (“Below in the Empire”),
the author contrasts the comprehensive philosophy, which he calls
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the Daoshu 1E#7 (“Methods or Tradition of the Way”), with the more
limited fangshu J7#7 (“Methods or Tradition of a Formula”) represented
by six groups of philosophers who only understood one aspect of this
comprehensive Way. He includes in this group both Lao Dan and Zhuang
Zhou, each of whom he admires for the profundity of their attainments
in self-cultivation, but who were unable to derive much practical value
from them. His own way is a blending of the best aspects of these and
other early systems of thought, especially the Confucians and Legalists
(most clearly explained in chapter 13), into a comprehensive system
based in a cosmology of the Dao that is referred to as the Tiandi zhi Dao
K2 i&, the Way of Heaven and Earth (HYC, 15/7-8; 33/84). This
idea of a comprehensive Dao that embraces cosmology, psychology, and
political thought is not exclusive to the Syncretist. It is found in two
of the three Guanzi essays mentioned above, as well as in the Huainanzi
and in Sima Tan’s description of the Daoist school, and is often given
the same label.

The concept of Daoshu is found in six places in the Huainanz, and
here it appears to be given a more specific meaning than it is by the
Syncretists as those methods of self-cultivation conducive to creating
the tranquility of mind needed to govern effectively.!” For example, we
read that the Sage “inwardly cultivates the techniques of the Way and
outwardly does not adorn himself with Benevolence and Rightness”
(2/7b), and that he does not use these techniques to seek after fame
but rather to cultivate his own person (xiushen &) so that he is able
to follow the Way of Heaven (Tian Dao Ki& 14/4b). Elsewhere we find
the scholar Tian Pian Hf (a Huang-Lao teacher at Jixia criticized in
Zhuangzi 33) teaching the King of Qi 7T about the techniques of the
Way and urging him to broaden his focus from the concerns of the
state to the appreciation of the cosmological context in which his state
exists, thus enabling him “to govern through not governing” (12/2b). It
is this latter use of the idea of Daoshu that approaches the Syncretist
meaning of the term.

If the scope of the Daoshu in the Huainanz is somewhat more
restricted than for the Syncretist, this is most certainly not the case
in Sima Tan’s description of Daoism. In fact, Tan’s description is so
close to the spirit of the Syncretists’ Daoshu that one might justifiably
suspect a Syncretist influence on his very choice of the term Daojia as
a label for this system of thought. Tan says that methods (shu #7) of
the Daoist school:
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. . . follow the general tendency of the Naturalists (Yinyang
jiakzB5% 5% ), pick out the best of the Confucians and Mohists,
and adopt the essentials of the Terminologists (Ming jia %
%) and Legalists . . .

Sima TaN’s Essay

Sima Tan’s discussion of the six schools of thought presented in a colo-
phon to the Shiji is important for a number of reasons. First, it parallels
the Syncretists’ examination of pre-Han thought in chapter 33 in that it
examines the world of philosophy in the Han from a perspective based
in a vision of the kind of comprehensive syncretic Daoism that informs
these chapters in the Zhuangz and that finds some limited value in other
schools of thought.”® Second, it is one of the few sources whose date
we can approximate with certainty, because we know that Tan died in
110 BCE. Finally, because Tan studied with a Huang-Lao teacher and
clearly embraced the Daoist position as his own, we can conclude that
his syncretic perspective and his description of the Daoist school are
accurate reflections of the Huang-Lao tradition’s self-understanding.?' Let
us examine what the tradition that first receives the name of Daoism
looks like to Sima Tan:

The Daoist school enables man’s Numinous Essence (jingshen
F4#) to be concentrated and unified, enables him to move
in unison with the Formless (wuxing #J¥), and to provide
adequately for the myriad things. As for its methods, it follows
the general tendency of the Naturalists, picks out the best of
the Confucians and Mohists, and adopts the essentials of the
Terminologists and Legalists. [t shifts with the times, changes
in response to things, and in establishing customs and in
practical applications it is nowhere unsuitable. The general
drift of its teachings is simple and easy to hold onto; there
is much achievement for little effort.??

In addition to the syncretism noted above, Tan touches on theories
of government and psychology in this paragraph. Daoists provide ade-
quately for all things (danzu wanwu JIf§ /£ #4¥7), and exhibit a flexibility
in governing that enables them to respond to the transformations of
things (ying wu bianhua JEY)5#1k) and establish suitable customs and
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practical measures. This kind of flexibility is the main theme of chap-
ter 11 of the Huainanzi, “Qi su” 714 (“Placing Customs on a Par”),
which applies Zhuangz’s vision of the relativity of human experience
from the perspective of the Dao in chapter 2 (“Qi wu lun” Z4J5#) to
questions of social organization.” In addition, Tan suggests techniques of
self-cultivation that enable humans (in particular, the ruler) to preserve
the essential energy (jing ¥§) of the Numen, which in the psychological
theory of the Guanz essays and the Huainanz is the core of human
consciousness, simultaneously the ground of the self and the source of
metaphysical knowledge. These unexplained methods of self-cultivation
(which are detailed in our earlier sources) also enable one’s movements
to harmonize with the Formless.

Tan proceeds to criticize the then prevalent Confucian theories
of an active ruler for doing too much, and explains that it is better for
him to rely on methods that relinquish strength, desire, and intellectual
brilliance. The reason for this, he says, is that:

When the Numen is overused it becomes depleted; when
the body is overworked it becomes worn out. For the body
and Numen to be restlessly active and to then wish to live
as long as Heaven and Earth, is something that’s never been

heard of.*

A further description of Daoism is provided in a later passage:

The Daoist school takes no action (wuwei #7%;), but it also
says that nothing is left undone. Its substance is easy to
practice, but its words are difficult to understand. Its methods
(shu) take Emptiness (xu i) and Non-being (wu f£) as the
root, and Adaptation (yin [8) and Compliance (xun li {G¥#)
as its practice. It has no set limits, no constant forms, and
so is able to explore the genuine basis of things (neng jiu
wu zhi ging BEAMZ1E) . . . It blends with the Great Dao,
obscure and mysterious (hun-hun ming-ming JIEEX), and
after illuminating the whole world it reverts to the Nameless
(fan wuming < #4).>

In this description we continue to see the blend of cosmological,
psychological, and political elements established above. The basis for this
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philosophy is Laozi’s concept of Non-action, which involves the twofold
practice of emptying the mind until one experiences Non-being, and then
returning to the world and acting effortlessly through Adaptation and
Compliance. This dual practice of stillness and action is characteristic
of Huang-Lao philosophy. It is present in both the Guanz essays and
the Huainangi; and I would argue that it is also present in the Syncretist
Zhuangzi, where it is given the now famous name of nei sheng wai wang
WEANTE (“inwardly a sage, outwardly a king”).

This, then, is Daoism, as seen by the man who coined the term.
Sima Tan’s discussion contains a number of important technical terms and
phrases that are found in the sources of Daoist thought I have already
analyzed, and which I hope to show are contained in the Syncretist
writings as well. In addition, it shows Huang-Lao to be a comprehensive
system of thought that advocates a flexible government that draws its
measures from the best of the other schools, which bases them in an
understanding of universal principles, and which is headed by a Sage-ruler
who has achieved the deepest levels of tranquility through techniques
of self-cultivation.

Turee Daoistic Essays IN THE GUANzI

The three Daoistic essays in the Guanzi are important early sources for
the philosophical lineage that I believe can be called Huang-Lao, and
they present the outlines of a system of thought that is most fully devel-
oped in the Huainanzi. Their dates and authorship have been intensely
debated, and the opinions generated have a direct relationship to the
question of authorship of the Syncretist chapters of the Zhuangzi. The
prevailing opinion to this day in China is the one established forty years
ago by Guo Moruo FFi£#7, that they are the products of Song Xing and
Yin Wen, two of the Jixia Academy Huang-Lao scholars.?® Because of
the strong textual and philosophical parallels he sees between these texts
and all but chapter 33 of the Syncretist Zhuangzi, Guan Feng concludes
that they must have been written by the later followers of these men.?’

This theory holds true if all three Guanzi texts were written at
roughly the same time. However, a close reading of them shows that
based on style and philosophical content, this cannot have been the
case. “Neiye” (Inward Training) is written in rhymed verse, and because
it mentions the same haoran zhi qi 5982 % “Floodlike Vital Energy”
(16/329) as does Mencius (2A2), and shows no awareness of the Naturalist
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concepts of Yin 2 and Yang F% and the Five Phases (wuxing F.4T), I
agree with other scholars that it is clearly the earliest of the three, and
can be dated to around 300 BCE.?® “Xinshu shang” (Techniques of the
Mind, I) contains two distinct sections, the first third being a basic text,
and the remainder a line-by-line commentary on it that, for reasons |
present below, I believe was written in the early Han, contemporary
or slightly later than the Syncretist Zhuangzi. About two-thirds of the
remaining essay, “Xinshu xia,” consists of passages that constitute about
one-third of “Neiye,” which are rearranged and rationalized in what I
have concluded was a deliberate attempt to create a companion essay
to “Xinshu shang,” which elaborates on the application of the self-cul-
tivation techniques of “Neiye” to the enlightened government of the
Daoist ruler.?” These reasons underscore what Graham also concludes is
the very dubious attribution of these essays by Guo Moruo.*

Despite the fact that they cannot be products of Song Xing and
Yin Wen, their influence on the Huainanzi, and the numerous conceptual
parallels they share with Sima Tan’s descriptions, indicate their importance
in the lineage of Huang-Lao philosophy. “Neiye,” which Graham feels
is “. . . possibly the oldest ‘mystical’ text in China,”! presents theories
on the nature and activities of the human mind and on the practice
of several related methods of mental and physical self-discipline aimed
at health, longevity, and self-transcendence, which are grounded in a
cosmology of the Dao that shows striking parallels with the Laoz. For
example we read:

The “Dao” is what the mouth cannot speak of, the eyes cannot
look at, and the ears cannot listen to. It is that by which we
cultivate the mind (xiu xin f&.») and adjust the body. It is
what a person loses and thereby dies, what a person gains and
is thereby born. When undertakings lose it they fail; when
they gain it they succeed.

The Dao

Never has a root or trunk,

Leaves or flowers.

The myriad things are born by means of it

And by means of it develop.
We name it “the Dao.” (16/2a2—4)
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One of the main features that distinguishes this text from the Laoz is
its emphasis on the importance of the jing (“Vital Essence”), which is
conceived of as the mysterious aspect of the Dao that is responsible for
the generation of life and the maintenance of vitality. It is defined as a
concentrated form of gi % (“Vital Energy”), and is closely linked with
the concept of de f#, the potency that arises in an organism from the
manifestation of the Dao within it.

The text speaks of the importance of settling the Dao within one’s
mind and generating and lodging the Vital Essence. This is accomplished
by guiding the Vital Energy through a practice of regular breathing
(16/1b10-2a4, and 3b6-7), so that the mind becomes tranquil (jing &)
and stable (ding 7€) (16/2a9-b1). It points out repeatedly that emotions,
desires, and knowledge interfere with this process and can actually be
detrimental to one’s physical and psychological well-being (16/5a4—5a9;
2a9-b1). But if they can be cast aside through these practices, then one
can attain a level of experience associated with metaphysical knowledge
and eventually self-transcendence:

By concentrating your Vital Energy like a Numen

The myriad things will all be contained within you. Can
you concentrate! Can you unify?

Can you know good and bad fortune

Without resorting to divination? Can you stop? Can you
halt?

Can you not seek it outwardly

But attain it inwardly?*

If you think, and think, and think further about this

But still cannot penetrate it,

The daemonic and numinous (gui shen %4#) in you will
penetrate it.

[t is not due to the inherent power of the daemonic and
numinous,

But rather to the utmost development of your Vital

Essence. (16/4a2-5)

Therefore, one concentrates the Vital Energy through controlled breathing.
Or rather, because the concept of gi includes the breath, this really refers
to breath-concentration. By concentrating the gi in this manner, one
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attains the metaphysical knowledge of the future that is associated with
the Numen. Throughout this text and others related to it, the Numen
is seen as the source of this kind of metaphysical knowledge. It is also
worthy of note that the Numen itself is conceived of as a concentrated
form of qgi, or in other words, it is made of the Vital Essence, the most
concentrated form of gi. Although the concepts of Numen and Vital
Essence remain distinct in this text, the principal difference is that the
Numen is associated with sentience while the Vital Essence is not; they
later blend together in the Huainanx into the concept of Numinous
Essence (jingshen), the manifestation of the Numen within the systems
of Vital Energy that constitute a human being.”> The important point
here is that this text maintains that the psychological states of calmness
and tranquility that allow one to stabilize the Numen are based on the
physiological substrates associated with the Vital Essence, a concentrated
form of the Vital Energy that pervades the cosmos. When, through con-
trolled breathing, one chases away perception, thought, and emotions,
one can return to the Way and the Power (fan Dao De &) (16/3b7).
Elsewhere these practices are said to lead to longevity (16/4al1-b2) and
to the ability to “embrace unity” (shou yi 5F—), a concept that becomes
important in later religious Daoist techniques of meditation.**

The above passage contains significant textual and philosophical
parallels with two other sources in addition to the Huainanzi. The
concept of concentrating and unifying (zhuan vyi ##—) the Vital Energy
here is virtually identical to Sima Tan’s “concentrating and unifying the
Numinous Essence” (zhuan yi 2—). And lines 3-8 in this passage from
“Neiye” are repeated almost verbatim in one of the “Mixed” Chapters
of the Zhuangyi (23/34-5), in which Laozi is explaining the meaning
of the method of protecting one’s vitality (wei sheng zhi jing A2 ¥%).
Even if “Neiye” and Zhuangy draw from a common source, the point
remains that the compiler of the latter was aware of such techniques.
[t is not surprising therefore that related concepts should appear in the
Syncretist material, as we see below.

The most significant difference between “Neiye” and “Xinshu shang”
is that whereas little or no attempt is made in the former to recommend
these practices of self-cultivation to rulers as ways to enable them to gov-
ern more effectively, the latter is devoted to precisely that. The theories
of government are placed in the context of a cosmology of the Dao that
parallels the Laozi, and they center on an elaboration of the concept of
wuwei that is found therein. The elaboration involves a number of closely
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related ideas that are found in Sima Tan’s description of the Daoists,
such as ying J& (“spontaneous response”), yin X (“adaptation”), xun li
(“compliance with Patterns”), and the principle of assigning tasks that
are suitable to the individual (yi & ). The prescriptions for self-cultivation
in order to attain the state of mind needed to practice these principles
center on jing &F (“stillness”) and xu (“emptiness”), relinquishing wis-
dom, desires, and preferences, and finally on cleaning out the mind in
order to lodge the Numen and develop the Vital Essence. These close
conceptual and textual parallels with both Sima Tan and the Huainanzi
that are found most frequently in the explanatory section of this work
make Rickett’s conclusion of an early Han date even more probable.”

Because two-thirds of the text of “Xinshu xia” are a restatement
of the theories and techniques of self-cultivation found in “Neiye,” it
provides little new information. Yet it does contain a linking passage that
nicely sums up the unique blend of cosmology, psychology, and politics,
which I believe is a hallmark of this lineage of thought. After a passage
taken from “Neiye” that discusses aligning the flow of Vital Energy in
the body (zheng xing 1EJZ) by not allowing external things to disrupt
the senses, and not allowing the senses to disrupt the mind, a practice
called developing “inward power,” the text reads:

Therefore, only after the awareness and Vital Energy are stabi-
lized will the body be aligned.’® The Vital Energy is what fills
the body. The alignment [of the Vital Energy] is the standard
pattern of its movement. When what fills the body does not
move according to a standard, the heart will not attain it
[the power]. When the movement [of the Vital Energy] is
not aligned [in the ruler], then the people will not submit.
Therefore the Sage is like Heaven: selflessly (wusi fEFA) he
covers; he is like Earth: selflessly he supports. Selfishness is
what disrupts the world. (13/4b9-12)

Tue HUAINANZI

The Huainanzi is unique among our sources: its date is relatively certain:
139 BCE; we know who wrote it: Liu An and the eight retainers listed
in Gao You’s &% preface (ca. 212 CE); and it is a well-organized and
coherent set of twenty essays, each with a specific topic, followed by a
final essay (Yao liie EH%) that summarizes each of the others and explains
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the rationale for their inclusion and order of presentation in the text. In
short, it is a compendium of knowledge about the nature of the cosmos
and the human beings who live within it that was intended to give the
enlightened ruler all that he needed to govern effectively. Continuing
along the general outlines laid out in the Laoz and the three Guanz essays,
it embraces the interrelated themes of cosmology, psychology, and politics,
and presents the most sophisticated and thoroughly syncretic discussion
of them that is found in the entire tradition. Sima Tan’s discussion of
the Daoist school so closely parallels the basic philosophical stance and
terminology of the Huainany that it could serve as a summary of the
entire work. It would not be at all surprising if he had the Huainany
in mind when he wrote this essay. I fully agree with K. C. Hsiao that
it is the principal representative of Huang-Lao philosophy in the Han.’’

The themes that are present in the three Guanz essays are elaborated
in the Huainanzi, and there is solid textual as well as philosophical evidence
that its authors were aware of the earlier material.®® The physiological
basis of psychology and self-cultivation found in “Neiye” is explained in
great detail in this work, particularly in its seventh essay, “Jingshen” (“The
Numinous Essence”). As in the two parts of “Xinshu,” it is presented in the
context of enabling the ruler to govern effectively in accord with Laoz’s
principle of Non-action and with the related concepts of Spontaneous
Response, Suitability, Adaptation, and Compliance with Natural Patterns,
which are the hallmarks of Daoism for Sima Tan as well. Another of
these hallmarks for Tan that is present in the Huainanzi is the utilization
of certain aspects of the philosophy of other pre-Han schools of thought
in a syncretic perspective that remains grounded in a cosmology that is
thoroughly Daoist. It is undoubtedly this frequent use of material from
other lineages of thought that resulted in the bibliographical classification
of the Huainanzi as “Eclectic” (zajia #5). It is not that this syncretic
perspective is new; it is fully consonant with that of the Xinshu essays and,
I believe, with the Syncretist Zhuangz. It is just that this syncretism is so
thoroughly absorbed by the authors that it appears almost natural. Roger
Ames’s excellent analysis of the ninth essay, “Zhu shu” F4#7 (“The Art of
Rulership”), shows how completely Legalist and Confucian concepts are
absorbed into a Daoist perspective on government.*

The Huainanzi does not merely continue the established themes
of the Daoist syncretic tradition, it innovates within that tradition as
well. Three innovations are worthy of note. First is the incorporation
of the Naturalist cosmology of Yin and Yang and the Five Phases of gi,
which is present in many of the essays.* Second is the development of
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the understanding of the nature and activities of the Numen, and of the
mind in general, explained in terms of Naturalist philosophy.*' Finally is
the development of a Daoist theory of human nature, which the Huai-
nang authors probably took over from the Primitivist Zhuangzi, but which
they present in a much more comprehensive fashion as the foundation
of their theories of psychology, self-cultivation, and government.*
Despite this syncretism, it is clear that the two primary influences
on the text of the Huainanz are the Laozi and the Zhuangzi. Even though
the Huainanzi advocates a philosophy of government whose syncretic
use of certain aspects of Confucianism (in their own place, of course)
would have offended the authors of the Laoz, the general outlines on
cosmology and government are the same: Dao and wuwei. The differences
in complexity and sophistication between the two texts, which could,
following Schwartz, be characterized as “primitivist” versus “syncretist,”
are due to the vastly different social and political conditions at the times
each was written. Certainly the Huainanzi authors regarded the Laozi as
canonical. It is quoted ten times more often than any other work, and
an entire essay, “Dao ying” J&JfE (The Responses of the Dao), is devoted
to illustrating philosophical points from Laozi.* The text of the Zhuangz
is, most significantly, treated in a considerably different way. Although
ideas, or sentences, or sometimes whole paragraphs from the Zhuangzi
are found in the Huainanzi, by one count, five times more frequently
than is material from the Laozi, only once in the entire work is the text
actually quoted.** And quite often the Zhuangzi material is presented in
a different context, or interpreted differently.* This suggests a much less
hallowed status for the Zhuangz: it is beloved, but it is not canonical.
And, as we shall see, its text may not have even been fixed at this time.

THE THOUGHT OF THE SYNCRETISTS IN CONTEXT

The philosophy found in what Graham defines as the Syncretist chapters
of the Zhuangzi (11/66-74; 12/1-18; 13/1-45; 14/1-6; 15; 33) shares
striking parallels in terminology and in general outlook with the three
Guanzi essays and the Huainanzi, and shows similarities as well with
Sima Tan’s description of Daoism. The Syncretist philosophy exhibits the
three interlocking elements that form the basis of the thought detailed
in these other sources: cosmology, psychology, and politics. I analyze
these parallels by first presenting a table of the shared terminology and
then proceed to a discussion of the main features of the Syncretists’
philosophy in which I identify similar material in these other sources.
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TECHNICAL TERMINOLOGY

In table 2.1, I compare the technical terms of the Syncretists with those
found in “Xinshu shang” and Huainanzi. | have chosen to focus primarily
on “Xinshu shang” because among the three Guanzi essays it presents
the most complete expression of the three aspects of Daoist thought I
have identified.

While there is a remarkable consistency in terminology among the
three sources, there is a marked difference in frequency of occurrence
(see table 2.1). This is due in part to the varying lengths of the sources:
the Huainanzi is easily fifteen times longer than the Syncretist Zhuangzi,
which in turn is about twice as long as “Xinshu shang.” This must also
be due in part to the terminology that was current at the time when
each was written.

The most common terms to all are The Way of Heaven, Non-action,
Stillness, and Emptiness, which is separated in the table because it is used
in both cosmological (emptiness of the Dao or the Way of Heaven) and
psychological (emptiness of the mind) contexts in each of the sources.
Interestingly, all four terms are found in the Laoz, which is a strong indi-
cation of its influence. However, the syncretism that places Confucian and
Legalist ideas under a Daoist umbrella, which all three sources exhibit,
is certainly not found there. In addition to the syncretism in methods of
government, the remaining political concepts are all found in Sima Tan,
a fact that gives a strong indication that all the sources are part of the
same lineage of thought.

The frequency of use of the terms must be related to the stage of
development of the tradition. Based on this table, the Huainanzi must
be closest in time to Sima Tan, and, of course, we know it is. “Xinshu
shang” would be next, followed by the Syncretist Zhuangzi. The single
occurrence of ying J in Zhuangzi 15 could indicate that it is the latest of
these chapters, possibly a contemporary of “Xinshu shang.” This impres-
sion is reinforced by the context: the phrase gan ying /BJ& is found in
both of the other sources and thought to be a key term in Naturalist
philosophy. Also, chapter 15 contains more of these terms than any
other chapter, although this may not be entirely fair because chapter
33 is largely devoted to discussing the philosophies of others. However,
it is significant that chapter 15 contains almost all of the psychological
terms. This is a strong indication of its links to the Guanzi essays and
the Huainanz, and to its relatively late date.
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Table 2.1. The Technical Terminology of the Syncretists

Terms “Xinshu shang” Zhuangzi Huainanzi

1. COSMOLOGY

Way of Heaven 13/3a2, 3b6 11/72(3), 73; 13/1b 10/1a; 12/5b; 14/14b; 15/2a; 20/2b
Tian zhi dao K2 & 20 times, especially chs. 3,9, 15
Way of Heaven and Earth 15/7-8; 33/84 3/12a; 7/2a; 20/6a

Tiandi zhi dao K32 i&

Non-action* 13/1b12; 2a3, 12; 4al, 8 | 18 times, especially 13/5-10, | 41 times, especially chs. 1, 9, 14
Wuawei %y 17-24

Formless* 13/1b2; 3a5; 3b2 33/62; also 6/29 and 11 times| 31 times, especially chs. 9, 14
Wuxing in rest

2. PSYCHOLOGY

Stillness 13/19; 2a3; 2b4, 7, 8; 3b6 | 17 times, esp. 13/1-17; 33 times, especially chs. 1, 9, 14, 15
Jing % 15/10-17; 33/49, 50, 57

Cast off Wisdom and Precedent | 13/2a3; 4a8; 2b11 (no 15/11; 13/36 is similar 1/5a, 9a; 6/7b; 7/10a (verbs different;
Qu zhi yu gu LB precedent) object same)

Cast off Desires* 13/2b9-10; 3b7 12/5 (have no desires); 2/4b; 14/2a, Tb, 10a; and throughout
Qu yu 8K 15/14 (implied) ch. 7

Techniques of the Mind Title; 2al2 13/26 1/15a; 7/11a; 14/2a; 21/4b

Xin shu O#7

Vital Essence 13/2b7; 3a4 12/17; 15/20-21; 33/3, 54 23 times, especially chs. 2, 7, 8

Jing ¥&

Numinous* Essence 13/4, 26; 15/18-19 Title of ch. 7; 34 times especially chs.
Jingshen A& 1,7

continued on next page
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Table 2.1. Continued

Terms

“Xinshu shang”

Zhuangzi

Huainanzi

Human Nature

Ning T

Only in Primitivist

90 times, especially chs. 1,2, 7, 11

Longevity*
Shou =

Neiye, 16/4b7

13/7; 15/7

4/5a, 7a; 7/3a, 11a; 10/3b

3. POLITICS

Nourishing the Myriads*
Yu wanwu B E 4

13/1b2

13/22; 15/19; 33/5, 1

5/17a; 9/7a; 10/4b; 12/16a, 22a; 15/3a

Spontaneous Response*

Ying Jf&

13/2a4, 6; 3b3, 9, 11; 4a9;
5al, 2,3

15/11

40 times, especially in chs. 1, 15

Adaptation™ 13/2a3; 3a8; 3b10; 4al, 9; | 11/67, 71; 13/33 (yin-jen) 1/10b; 9/1a, 7a; 14/8a; 15/8a, b; 20/3b,
Yin 5al 4a; 21/2a

Compliance* 13/1a5 12/9; 15/11 1/7b; 7/4b; 9/1a, 3a; 10/7b; 11/6b;
Xun 1 14/2a, 3b, 4b; 19/3a

Suitability* 13/3a8, 3b3 13/34 17 times, especially chs. 11, 13

Yi H

Syncretism, especially
Legalism, Confucianism™

13/1b5; 3a8-bl

13/27-41; 15/7; 33/2-6

In many chs., especially 9, 11, 13, 19

4. OTHER

Emptiness*

Xu J&

13/1a10, 1b2; 2b10; 2b12;
3b6; 4a5, 8, 11; 5al, 3

13/1-17; 15/8, 13, 15

49 times, especially chs. 1, 2, 7

*Terms that are also attributed to the Daojia in Sima Tan’s Essay on the Six Traditions
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THE WAY OF HEAVEN; THE WAY OF HEAVEN AND EARTH

Both Guan Feng and Graham note that one of the unique characteris-
tics of the Syncretist philosophy is the importance given to the Way of
Heaven or the Way of Heaven and Earth.* It almost seems that in these
phrases, and in the hierarchical list of governing measures in 13/32-41,
as Graham says, the Way has assumed a secondary position.*” In chapter
15, after the author criticizes the limited points of view of five groups of
men who seem to include the Primitivists (“the hermits of mountains
and valleys” who have “finicky notions”), the Confucians (“the stay-at-
home scholars” who expound “Goodwill and Duty”), the Legalists (“The
annexers of lands” who are “interested only in governing”), Zhuangzi
himself (“The untroubled idler” who is “interested only in Doing Noth-
ing”), and the Esoteric Masters (fang shi 5 1) (“Grandfather Peng’s ripe
old agers” who practice the “guide-and-pull” exercises Daoyin 35| to
stimulate the flow of Vital Energy), the author continues:

As for being lofty without having finicky notions, improving
oneself without bothering about Goodwill and Duty, governing
without caring about deeds and reputations, living untroubled
not by riverside or seaside, living to a ripe old age without
“guide-and-pull,” and forgetting them all and possessing them
all, being serene and unconfined and having all these glories

as the consequence, this is the Way of Heaven and Earth,
the Power which is in the sage.®® (15/7-8)

Here the Way of Heaven and Earth seems to refer to the syncretic
philosophy of the author, which takes the best from these limited points
of view and blends them in the Power of the sage. The other use of this
phrase at 33/84 is consonant with this interpretation.

In the Huainanz, the Way of Heaven and Earth pertains more
to cosmology. It is the basis for determining the calendar (3/12a), and
it is responsible for the macro-microscopic parallels between universe
and human beings and for their numinous aspects (7/2a-b). These two
interpretations are not necessarily incompatible. One could maintain
that the sagely Way is parallel to the cosmic Way. This is in fact the
pattern in the Syncretist discussion of the Way of Heaven.

The Syncretist fragment at the end of chapter 11 (66-74) makes
the distinction between the Way of Heaven and the Way of Man:
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... To be exalted by Doing Nothing (wuwei) is the Way of
Heaven, to be tied by doing something is the Way of Man.
The sovereign’s is the Way of Heaven, the minister’s is the
Way of Man. That the Ways of Heaven and of Man are far
apart is not to be overlooked.* (11/72-4)

Here wu-wei has both a cosmological aspect as the Way of Heaven, and
a human aspect as it is manifested in the sovereign. These two aspects
are continued in chapter 12:

The Master said:

“The Way is the shelterer and sustainer of the myriad things.
Vast, vast is its greatness. The gentleman has no choice but
to scrape out everything in his heart for it.

“It is the doer of it by Doing Nothing that we call
‘Heaven,’ the teller of it by Doing Nothing that we call
‘Power. . . )"0 (12/6-8)

Heaven clearly accomplishes its tasks (for example, of completing
the myriad things through its circuitings—13/1) by wuwei. The sage who
practices this form of selfless and effortless action is following the Way of
Heaven. In a sense, he is the microcosm to the macrocosm of Heaven.

This passage also points out an important distinction that sometimes
gets overlooked in these chapters. Despite the importance of Heaven,
it has not actually replaced the Dao as ground of the cosmos. The two
other passages, which Graham refers to as the “rhapsodies on the Way,”
affirm that the Dao still has this position (12/12-13; 13/60-62). I would
argue that the significance of the Way of Heaven or the Way of Heaven
and Earth is in its emphasis on the practical manifestation of the vast
and profound Dao within the universe. Rather than a fundamental shift
in cosmology, we have a shift in focus that seems perfectly in keeping
with the overall practicality of the Syncretists.

This understanding of the Way of Heaven as the manifestation of
the Dao within the cosmos is paralleled in both “Xinshu shang” and the
Huainanz. In the explanatory section of the former, we read:

The Way of Heaven is empty and formless. Empty, then it does
not wear out. Formless, then there is nothing that it bumps

EBSCChost - printed on 2/12/2023 5:02 PMvia . All use subject to https://wmv ebsco. coniterms-of -use



Who Compiled the Zhuangz #¥!/ 83

against. Because there is nothing that it bumps against, it flows
everywhere through the myriad things and does not change.
The Power is the lodging of the Way . . . Non-action (wuwei)
we call the “Power.” Therefore there is no gap between the

Way and the Power. (13/3a2-7)

In this passage, the Way of Heaven, although we cannot identify it as
an object, is manifested throughout the phenomenal world. While we
cannot objectify it, it can be “lodged,” or experienced. The Huainanzi,
as well, talks of this intangible, yet palpable Way:

The Vital Energy of Heaven is called hun 2 the Vital Energy
of Earth is called po #f. If you return them to the Profound
Chamber (xuanfang Z J7), then each will rest in its abode.
If you protect them and don’t let them slip away, then above
you will circulate freely with Vast Unity (Taiyi AX—). The
Vital Essence of Vast Unity circulates freely in the Way of
Heaven. The Way of Heaven is profound and silent. It is
without contents, without guidelines. You cannot reach the
limits of the Way of Heaven. It is deep and cannot be fath-
omed. Ascending, it transforms along with human beings,
and knowledge cannot grasp it. (9/1b6-8)

This passage speaks of the mystical experience of merging with the Dao,
here conceived of as Tai yi. Yet even this most profound of experiences
has a physiological basis, a Vital Essence, and it is this that flows freely
within the Way of Heaven. Thus once again while this Way is mysterious
and cannot be objectified, it can be experienced. The text proceeds to
discuss the ideal reign of Shen Nong, a sage-ruler who was able to expe-
rience this profound Way and the benefits his subjects derived from it.

The Huainany puts more emphasis on the intangible qualities of
the Way of Heaven than do the other two texts. Yet despite this it
retains their emphasis on the experiential possibilities. The source for
this concept of the Way of Heaven, the Laozi, does this as well:

Without venturing outside

One can know the whole world
Without looking out a window
One can see the Way of Heaven.
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The farther one goes
The less one knows.
Therefore the sage knows without doing
Sees without naming
Completes without acting. (chapter 47)

NEI SHENG WAI WANG W% 4F: THE HARMONY OF THE
PSYCHOLOGICAL AND THE POLITICAL

Another of the central elements in the philosophy of the Syncretist
Zhuangzi that is recognized by Guan, Graham, and others is the concept
of being “inwardly a sage, outwardly a king” (nei sheng wai wang), which is
found in chapter 33 (33/14). Elsewhere in the “Way of Heaven” chapter
it is referred to as “in stillness a sage, in motion a king” (jing er sheng,
dong er wang FFMEE, 1 L) (13/10). It is paralleled in “Xinshu shang”
by the concept of the “Way of stillness and adaptation” (jing yin zhi Dao
A2 18) (13/2a3-7), and throughout the Huainanzi in the idea that
in order to govern effectively, the ruler must cultivate the limits of his
innate nature. This harmony between the psychological and the political
is one of the hallmarks of this lineage of thought, even though it may
not always be conceived of in precisely the same terms.

A classic statement of this position begins the “Heaven and Earth”
chapter of Zhuangz:

The ruler finds his source in the Power and is full-formed by
Heaven . . . We say then that in profoundest antiquity ruling
the empire was Doing Nothing; it was simply a matter of the
Power which is from Heaven . . .

Hence it is said of those who of old were pastors of
the empire that they desired nothing (wu yu fE#X), yet the
empire had enough; they did nothing, but the myriad things
were transformed; they were still from the depths (yuan jing

Jil#F), but the Hundred clans were settled.’! (12/2—-6)

This passage maintains that the balance between inner cultivation and
outer manifestation in the ruler is crucial to the flourishing of the empire.
By being “still from the depths” and “desiring nothing,” the ruler is
able to be grounded in the Power and completed by Heaven. Through
manifesting this profound inner experience through selfless and effortless
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action, he is able to govern effectively. In so doing, he models himself
after Heaven. These ideas are reiterated in 13/17-21, which also main-
tains the distinction seen in 11/72-74 between the role of the ruler and
that of his ministers. The ruler is the one who must be self-cultivated
according to these guidelines.

The action of the sage-king in the phenomenal world is spoken
of in similar terms in the passage from “Xinshu xia” examined above,
in which the ruler is said to be like Heaven in that he selflessly covers,
and like Earth in that he selflessly supports (13/4bll-12). It is paralleled
in the opening section of “Xinshu shang” and its commentary (13/la5-8,
2a7-1l) in which the analogy is made between the non-acting position
of the mind within the body, which through its emptiness of desires
enables the senses to perceive accurately, and the empty and non-acting
position of the ruler in the empire. “When the one above departs from
his way,” the passage concludes, “the ones below lose their activities.”

The emphasis on the harmony between the inner realization of
the ruler and his outward activity is found throughout the Huainanz.
For example:

Therefore the sage inwardly cultivates the root (xiu gi ben &3
7)) and outwardly does not adorn himself with the branches.
He preserves his Numinous Essence and puts an end to wis-
dom and precedent (zhi yu gu F{Eii#) . . . Therefore calmly
(moran #4R) he takes no action and there is nothing that
is not done (wuwei er wu bu wei). Tranquilly he does not
govern, and there is nothing that is ungoverned. (1/8bl2-9a2)

Stillness

The discussion of the “inner sageliness” of the ruler in the Syncretist
Zhuangzi centers on the development of stillness (jing), which is viewed
as the common basis of both cosmos and psyche. In the long essay that
begins the Way of Heaven chapter, we read:

Emptiness and stillness, calm and indifference (tian yan I
1%), quiescence (ji mo i), Doing Nothing, are the even
level of heaven and earth, the utmost reach of the Way and
the Power; therefore emperor, king or sage finds rest in them.
At rest he empties, emptying he is filled, and what fills him
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sorts itself out. Emptying he is still, in stillness he is moved,
and when he moves he succeeds. In stillness he does nothing;
and if he does nothing, those charged with affairs are put to
the test. If he does nothing he is serene; and in whoever is
serene, cares and misfortunes cannot settle, his years will be

long.’* (13/4-7)

This passage again shows the balance between the inward realization of
stillness attained through emptying the mind and the outward manifes-
tation of Non-action. It is quoted in the “Finicky Notions” essay, where
stillness, calm, and indifference (tian yan) are associated with concepts
that find parallels in the three Guanz essays:

If he [the sage] is even and unstrained, calm and indifferent,

Cares and misfortunes cannot enter,

The deviant energies (xieqi %) cannot make inroads.

Therefore his Power is intact and his daemon (shen) is
unimpaired.”® (15/8-10)

The association of states of stillness and tranquility with the Vital Energy
and Essence and the Numen are found throughout the Guanzi essays and
the Huainanzi. For example, in “Xinshu shang”:

That which the sage directs is his Vital Essence. Relinquish
desire and the mind will be expansive. When it is expansive
it will be still. When it is still the Vital Essence is present.
When the Vital Essence is present one experiences solitude
(du #). In solitude there is clarity (ming ). With clarity
comes the Numen. The Numen is the most honored. Thus
when the abode is not cleaned out, the honored one will not

dwell therein. (13/2b5-10)

In the Huainang, in the context of removing lusts and desires through
controlled breathing, which leads to the proper flow of Vital Energy
within the entire organism, we read:

When the Numinous Essence is abundant and the flow of Vital

Energy is not dispersed then the organism functions according
to Pattern (li #). When the organism functions according to
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Pattern [the mind] is even. When it is even [the Numinous
Essence] flows freely. When [the Numinous Essence] flows
freely [the mind] is numinous. When it is numinous there
is nothing that vision does not see, nothing that listening
does not hear, and nothing that action does not accomplish.
For this reason cares and misfortunes cannot enter and the
deviant vital energy cannot make inroads. (7/2b5-9)

There are certainly differences in the ways of conceiving of this
process of achieving the stillness of mind necessary to govern effectively
in the three passages. But it is important to note that in each, this level
of tranquility is given a physiological basis (Vital Energy or Essence, or
Numinous Essence), and is associated with the Numen. In all our sources,
the emptying of the mind of knowledge, desires, and emotions is referred
to as either lodging or nourishing the Numen. Other examples are found
in “Neiye” (16/2b9-12, 5a4), Zhuangzi (15/14-16), and Huainanz (i.e.,
7/4b2-7, 20/8bl1-9al). The Zhuangzi and second Huainanzi passages both
refer to these methods as yang shen F=fi.

Stillness and Motion

The harmony between inner realization and outer manifestation char-
acterized as nei sheng wai wang is directly related to stillness and motion
in all of our sources. Not only do they all identify stillness with Yin and
motion with Yang (Zhuangz 13/14, 15/10; “Xinshu shang” 13/2b3—4;
Huainanzi 7/4b4-5), but they also conceive of the spontaneous response
of the sage grounded in stillness in terms of the Naturalist idea of gan
ying (Zhuangzi 15/11; “Xinshu shang” 13/4a5; Huainanzi, i.e., 7/5bl-2),
and agree that he “casts off wisdom (or knowledge) and precedent” (see
above chart). An important statement of these ideas is found in the
“Finicky Notions” chapter of Zhuangz:

Hence it is said that the sage

In his life proceeds with Heaven

In his death transforms with other things In stillness shares
the Power in the Yin

In motion shares the surge of the Yang.

He will not to gain advantage make the first move

Will not to avoid trouble take the first step
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Only when stirred will he respond,

Only when pressed will he move,

Only when it is inevitable will he rise up.

Rejecting knowledge and precedent

He takes his course from Heaven’s pattern (xun Tian zhi li

TR FE) 5 (15/10-12)

These ideas are paralleled in “Xinshu shang”:

. . . Therefore the Superior Person is not enticed by likes, not
pressed by dislikes. Calm and tranquil (tian yu 1%517), he takes
no action (wuwei), and casts off wisdom and precedent (qu
thi yugu £#EiHL). His responses (ying) are not something
prearranged. His movements are not something (deliberately)

chosen . . . (13/2a2-3)

[Commentary] . . . When a person is pressed by dislikes then
he loses what he likes. If he is enticed by likes then he forgets
what he likes. This is not the Way. Therefore the text says
“He is not enticed by likes, not pressed by dislikes.” When
one is not pressed by dislikes then dislikes do not lose their
Pattern (li), and desires do not exceed what is genuinely
needed. Therefore the text says “The Superior Person, calm
and tranquil, takes no action and casts off wisdom and
precedent.” Thus it says that he is empty (xu i) and pure

(su &K).

“His responses are not something prearranged. His movements
are not something (deliberately) chosen.” This says that he
adapts (yin [A). Adaptation means that he abandons the self
and takes other things as his models. Only when stirred will
he respond (gan er hou ying). It is not something prearranged.
To move according to Pattern is not something [deliberately]

chosen . . . (13/4a7-10)

In the Huainang, we find similar descriptions:

Therefore the Sage adapts to the times (yin shi [K/&) and is
thereby secure in his position. He matches his contemporaries
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and enjoys what he does. Sadness and joy are deviations from
the Power. Pleasure and anger go beyond the Way. Likes and
dislikes are the scorchings of the mind. Therefore it is said:

In his life proceeds with Heaven,

In his death transforms with other things. In stillness he
closes up with the Yin,

In motion he opens up with the Yang.

His Numinous Essence is placidly (tanran J&#%2) limitless

It is not dispersed amidst phenomena

And the entire world naturally submits. (7/4b2-5)

... The Perfect Person . . . His form is like withered wood.
His mind is like dead ashes. He forgets his Five Orbs (wu
zang Tifii—the systems of vital energy in the organism), and
loses his physical body.

He knows without studying.

He sees without looking.

He completes without acting.

He regulates without disputing

When stirred he responds

When pressed he moves . . . (7/5al12-b2)

All three texts exhibit close textual and conceptual parallels in
describing the activity of sages. They emphasize that these sages must
attain stillness through relinquishing desires and preferences, and the
Huainanzi even uses the famous simile of withered wood and dead ashes
from the “Inner” Chapters of the Zhuangzi (2/2). They also maintain
that when sages are grounded in stillness, they will respond in a purely
spontaneous fashion in accord with the natural guidelines of Heaven’s
patterns. This spontaneity is the basis of the ideas of Non-action, Adap-
tation, and Compliance, which are also mentioned by Sima Tan. The
Huainanzi, as the most developed text among the three, provides the
most sophisticated analysis of the physiological basis of the experience of
stillness, conceiving of it as the preservation of the Numinous Essence,
the most rarified form of the Vital Energy that actually constitutes the
Numen. This represents an elaboration of similar ideas in the other
sources that have been discussed above.
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These passages again demonstrate the conceptual similarity among
our sources, and show that the Syncretist Zhuangzi is part of the same
tradition as the other texts.

THE POLITICAL PHILOSOPHY OF THE SYNCRETISTS

The Syncretists’ theories of government are concentrated in the long essay
at the head of “The Way of Heaven” (13/1-45), in which the author
expounds the Ways of Heaven, the Emperor, and the Sage. In addition
to the principles of Non-action, Adaptation, Spontaneous Response,
and Compliance, discussed above, this philosophy contains three other
significant aspects: nourishing the myriad things, deriving measures from
the natural guidelines that constitute the Patterns of Heaven, and the
use of ideas drawn from the political philosophy of the Confucians and
Legalists within a Daoistic framework. All three aspects are included in
Sima Tan’s description of the Daoists.>

Nourishing the Myriad Things

The idea of the sage’s nourishing of the myriad things (yu wanwu &
HE4)) is found in several locations in the Syncretist Zhuangzi, and is
implied in the idea of being Pastor to the Empire (chu Tianxia &K )
found at 12/5 and 13/17. It essentially means the sage-ruler, though the
profundity of his self-cultivation, which connects him with the ground of
Heaven and Earth, and through the appropriateness of his selfless actions,
which manifest this ground, is able to not only provide sufficiently for
his people, but to also aid in assuring that the processes of Heaven and
Earth function harmoniously. As “Below in the Empire” says:

Did not the men of old provide for everything? They were
peers of the daemonic-and-illumined (shen ming ##) and
equals of heaven and earth, they fostered the myriad things
and harmonised the empire, their bounty extended over the

Hundred Clans.*® (33/6-8)

Nourishing the myriad things is discussed once in the basic text
of “Xinshu shang” as a characteristic of the Power (13/1b2), and the
explanatory section makes it clear that the Power develops in the sage
from the lodging of the Dao (13/3a2-8, quoted above in the section on
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the Way of Heaven). Hence the sage who is able to develop the Power
will also possess this nurturing ability.

As the latest text among our sources, the Huainanzi develops this
idea the furthest. It speaks in general terms of the ruler’s ability to
nourish. For example:

The Way of the Ruler is round: it revolves without any
starting points. He transforms and nourishes as if numinous.
He is empty and vacant, he adapts (yin) and complies (xun),
and he always lays back and does not anticipate. (9/9a10-
11)

[t also discusses specific measures that embody this, such as “making
use of the masses” (yong thong H1 %) so that each will be able to develop
his own inner nature, and “benefitting the people” (li min F|[X;). These
ideas are fully discussed by Roger Ames in his excellent analysis of the
“Art of Rulership” essay.’”

Comprehending the Patterns of Heaven

The idea of complying with heaven’s patterns (Tian i KP) occurs
only once in the Syncretist Zhuangzi in the “Finicky Notions” chapter
quoted above (15/10-12). Here it refers to the guidelines that direct the
spontaneous responses of the sage who cultivates stillness. However, it
is clearly implied in the Syncretist notions that the hierarchical struc-
ture of government and society must be based on parallel structures in
Heaven and Earth:

The ruler comes first, the minister follows; the father comes
first, the son follows . . . the senior comes first, the junior
follows . . . Being exalted or lowly, first or last, belongs to the
progressions of heaven and earth; therefore the sage takes his
model from them. Being exalted if of heaven, lowly if of earth,
are the stations of the daemonic-and illumined; spring and
summer first, autumn and winter last, is the sequence of the
four seasons . . . Heaven and earth are supremely daemonic
yet have sequences of the exalted and the lowly, the first and
the last, how much more the Way of Man! If you expound
a Way without their sequences, it is not their Way. If you
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expound a Way which is not their Way, from what will you
derive a Way?® (13/27-32)

This passage provides a clear example that the Way of Heaven and
Earth advocated by the Syncretists has cosmological, social, and political
dimensions. It is a way that embraces Confucian and Legalist concepts
of social order and government, as is demonstrated in the continuation
of this passage, which is quoted in the next section.

These dimensions are also discussed in the commentarial section
of “Xinshu shang”:

“Rightness” (yi ) means that each rests in what is suitable
(yi H) to it. “Ritual” is that which accords with the genuine
feelings of human beings by going along with the Patterns
of what is Right for them, and then creating limitations and
embellishments. Therefore “Ritual” means to have Patterns.
Patterns are what clarify distinctions and thereby convey the
meaning of Rightness. Therefore Ritual is derived Rightness;
Rightness is derived from Patterns; and Patterns accord with
the suitable.

Law is that by which uniformity is produced so people
will have no other choice to do what is so. Thus execution
and extermination, prohibition and punishment, are used to
unify them [the people]. Therefore human affairs are super-
vised by Law; Law is derived from authority (quan #), and
authority from the Way. (13/3a8-bl1)

This passage emphasizes that the key Confucian ideas of Rightness
and Ritual are grounded in the notion of Pattern. These natural Patterns,
which guide the spontaneous expression of human emotions, are the basis
for the Rituals that are the social forms through which these emotions
can be manifested. Rightness means what is suitable in a given situation,
and this is determined by the Patterns inherent in that situation, espe-
cially the particular social relationship involved. Rightness determines
the appropriate Ritual; both are based on Pattern. The Patterns here
are the natural guidelines through which human nature is expressed
and the hierarchical guidelines of society that mold its expression. The
cosmological dimension of these Patterns is only implicit here. This is,
however, not the case in the next paragraph, in which the cosmological
basis of Law and authority is directly proclaimed.
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The value of understanding and complying with Heaven’s Patterns
is well understood by the authors of the Huainanzi. In fact, it is their
rationale for writing the book. In the twenty-first essay, “Yao liie” &
(Summary of the Essentials), we read:

Therefore we wrote this book of twenty chapters so that the
Patterns of Heaven and Earth would be explored, the affairs
of the human world would be encountered, and the Way of
Emperors and Kings (Diwang zhi Dao # £218) would be
fully at one’s disposal. (21/5b1-2)

The concern to comprehend the Patterns of the cosmos clearly led to
the writing of such essays as #3, “Tian wen” K3 (“The Patterns of
Heaven”), #4, “Di xing” H1J¥ (“The Forms of Earth”), and #5, “Shice”
FEHI] (“The Seasonal Ordinances”). The idea of complying with Patterns
is seen in this last essay in the idea that only certain types of human
activities are appropriate to a given season, and the specific idea of xun
li occurs in several locations, for example, 117b, 9/1a, 13a, and 14/4b.
Finally, the idea that Pattern is the basis of Ritual and Rightness, found
in “Xinshu shang,” occurs as well in the Huainanxi:

“Rightness” is what complies with Patterns and practices what
is suitable. “Ritual” is what embodies genuine [emotions| and
controls their expression. “Rightness” is to be suitable. “Ritual”

is to embody. (11/6b11-7al)
Political Syncretism

The classic expression of the political syncretism of the Syncretist Zhuangzi
is found in the hierarchy of governing principles that constitute the “Great
Way” in chapter 13. This passage exhibits the blending of Confucian and
Legalist ideas in a Daoist context that is a hallmark of these chapters:

Therefore the men of old who made clear the Great Way

first made Heaven clear

and the Way and the Power were next:

and when the Way and the Power were clear, Goodwill
and Duty were next:

and when Goodwill and Duty were clear, portions and
responsibilities were next:
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and when portions and responsibilities were clear, title and
performance were next:

and when title and performance were clear, putting the
suitable man in charge was next:

and when putting the suitable man in charge was clear,
inquiry and inspection were next:

and when inquiry and inspection were clear, judging right
and wrong were next:

and when judging right and wrong was clear, reward and
punishment were next.” (13/32-36)

“Xinshu shang” only briefly deals with Confucian and Legalist
social and governmental principles in the passage quoted in the previous
section. It is a commentary on a passage in the basic text that provides
a definition of terms and an indication of their relative value, which,
while not as specific as the list in the Zhuangzi, is consonant with it:

That which is empty and formless we call the Dao. That which
transforms and nourishes the myriad things we call the Power.
That which is involved in the interactions between ruler and
minister, father and son, and among all human beings, we call
Rightness. That which determines the various levels of status,
courtesy, and familiarity in relationships we call Ritual. That
which selects things both great and small for execution and

extermination, for prohibition and punishment, according to
a single standard (Dao), we call Law.®® (13/1b2-5)

The political philosophy of the Huainanzi exhibits all the major elements
that we have been discussing in the other sources, but presents them in
a much more sophisticated synthesis than is found in the shorter and
earlier works. Because of this, there are no single passages that encap-
sulate the Huainanz’s political thought that can be quoted. Instead, I
provide a summary of the ninth essay, the “Art of Rulership,” in which
this philosophy attains its fullest expression. For a more comprehensive
treatment, | refer the reader to Ames’s excellent study of this essay, on
which the following summary is based.’!

The political thought of the Huainanzi centers first and foremost on
the person of the sage-ruler, who cultivates himself in solitude and who
embodies the principle of Non-action. This ruler governs without concern
for his own benefit, and must establish an administrative hierarchy based
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on clear differences between the responsibilities of ruler and officials,
which are found in the Legalist notion of shi 2% (“political advantage”).
However, unlike in Legalist thought, the relationship between ruler and
officials is governed by what Ames calls “a reciprocity, a harmony in
which each position responds to the other.”® Furthermore, shi is not used
as an instrument of the ruler’s own power and self-maintenance, but as
a “device for maintaining a desirable political organization conducive to
universal personal realization.”®

This selfless ruler follows a program of policies aimed at “utilizing
the people” (yong zhong) adapted from Confucianism and Mohism) in
such a way that each is able to find work that is suitable to his own
individual talents and abilities, and to thereby become more spontaneous
and harmonious with his own inherent nature. An essential element of
governmental policy is fa, “Law,” strongly altered from its Legalist ser-
vice in reinforcing the power of the ruler to a notion of universal law
applicable to the ruler himself.

There is also in this political philosophy what Ames calls “a
sustained effort to subordinate the interests of the ruler to the welfare
of the people.” This is embodied in the adaptation of the Confucian
concept of “benefiting the people” (li min) found throughout the text.
The contributions of Confucian thought in this essay can also be seen
in the presence of ideas such as “benevolence” (ren 1) (e.g., 9/2b3—4,
22a12), “uprightness” (zhi H) (e.g., 9/17b8), “sincerity” (cheng #%) (e.g.,
9/23a6), and “trustworthiness” (xin 15) (e.g., 9/23a4).

Finally the essay calls on the ruler to comprehend and act in com-
pliance with the Patterns of the cosmos in order for his policies to be
fully effective. This emphasizes once again that the structure of society
and government must reflect the structure of the cosmos that contains it.

The political philosophy of the Huainanzi thus exhibits not a mere
synthesis of the earlier social and political ideas of other schools, but
rather a thorough integration of them within a framework that remains
fundamentally Daoist, that is, one that maintains a cosmology of the
Dao and shows a concern for psychology and self-cultivation. It is fully
in accord with the earlier sources, but is much more detailed.

ConcLupING REMARKS
The clear terminological and conceptual parallels between the Syncretist

Zhuangzi and the four other sources studied above provide convincing
evidence that they are not isolated texts, but are rather part of the same
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lineage of thought. The fact that there are also individual differences
among them points to the fact that each had its own author, and each
was written at a different point in time under unique circumstances.
The early Han was a period when the Daoist political perspective was
being seriously considered at the Imperial Court, and the challenge to
the Daoists of the time was to create a system of government complex
and specific enough to be practical, yet faithful to the founding vision
of the Laoxi, written with a much simpler social and political unit in
mind. These texts are, I believe, all the results of this effort. Because of
the striking similarities between the philosophy in all these sources and
Sima Tan’s description of Daoism, | must conclude that they are all part
of the philosophical lineage that the Han historians call Huang-Lao. |
must therefore also agree with Schwartz that the Syncretist chapters of
the Zhuangzi are an integral part of this lineage of thought.

Now that we have located the Syncretist chapters in a philosophical
tradition, we must return to the question of who within this tradition
might have compiled them.

Did a Syncretist Author Compile the Zhuangz?

By situating the Syncretist chapters of the Zhuangzi within the Huang-Lao
tradition, we have taken a major step toward identifying the compiler
of the entire text. The question remains, was it one of the authors of
these documents, or was it someone else in this tradition?

The two opinions already mentioned on the compilation are those
of Guan Feng and Graham. Guan states that the text was compiled
by the retainers of Liu An, the second king of Huainan, the sponsor,
editor, and partial author of the Huainanz. He provides little evidence,
however, to support his statement. Graham suspects that one of the
Syncretist authors compiled the text and placed “Below in the Empire”
at the end “. . . to show the irresponsible genius of Zhuangzi in proper
perspective.”® Additional evidence, he believes, is found in the pres-
ence of three phrases that became titles in the “Inner” Chapters in the
Syncretist writings. However, now that we have placed the philosophy
of the Syncretist Zhuangz within the same lineage of thought as the
Huainangi, and we know that the authors were not isolated individuals,
how does this change the analysis of this problem?
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Although it is true that phrases from the titles of three of the
“Inner” Chapters (“Qi wu” 754, “Da zong” K%, and “Di wang” 7 )
occur in the Syncretist Zhuangzi, phrases from six of the “Inner” Chapters
are also found in the Huainanz (see table 2.2).

Using the same reasoning, one could conclude that the even
more frequent occurrence of “Inner” Chapter titles in the Huainanz is
an indication that the text was compiled by the authors of this later
work. However, this is far from the only piece of evidence that points
us in the direction of Huainan. Looking to others than the Syncretists
helps to resolve the thorny problem of what I call “textual shuffling”
in these chapters.

“TEXTUAL SHUFFLING” IN THE SYNCRETIST ZHUANGZI

One of the principal contributions of Graham’s new translation of the
Zhuangzi lies in his identification of several unique points of view in
the book. This is especially valuable because there are some chapters
(especially 11-14) in which more than one viewpoint is represented.
Armed with this knowledge, we no longer have to try to rationalize
the diverse sections of any of these chapters into one point of view. For
example, in chapter 11, “Keep It in Place and in Bounds” (zai you fE
%), Graham has identified at least three viewpoints: Primitivist (1-28,
57-66), Immortalist (28-57), and Syncretist (66-74). However, as is
often the case, increased knowledge raises new questions. The relevant

Table 2.2. Zhuangzi “Inner Chapter Titles” as Phrases in the Huainanzi

Phrase Huainanzi Location

1. “Xiao yao” i#i& 1/15; 19/8b; 21/6a

2. Qi wu %4 Occurs as Qi-su, title of chap. 11
3. “Yang sheng” %4 7/10b; 20/8b—9a; 21/5a

4. “Ren jian” A[H Title of chap. 18; 2/3b; 2/4a; 9/13b
5. “De chong fu” #7545 No occurrences

6. “Da zong” K57 1/11a; 2/9a, 9b

7. “Di wang” i E 10/6a; 18/17a; 19/2b; 21/2b, 5b
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one here is that if one of the Syncretist authors compiled the Zhuangz,
why are diverse viewpoints present in chapters 11-14?

A possible answer to this question lies in the fact that the extant
recension of the Zhuangzi in thirty-three chapters established by the
“Profound Learning” scholar Guo Xiang (ca. 300 CE) is not the original
recension of the text. The Bibliographical Monograph to the Hanshu
written by Ban Gu Pf[l (ca. 80 CE) lists a fifty-two-chapter version,
and most scholars agree that Ban Gu’s work was largely based on the
lost Qi lile LM% of Liu Xiang F[7] (ca. 10 BCE). In addition, several
of the third-century commentaries included in Lu Deming’s P4 A
Jingdian shiwen &£ #1553 were based on this fifty-two-chapter text: those
of a certain “Mr. Meng” # X, and the much more frequently cited one
of Sima Biao FJ§/#.% Therefore, it is likely that this fifty-two-chapter
version represents the original recension of the text.

Several scholars, including Ma Xulun F5#ffi and Graham, sug-
gest that when Guo Xiang revised the text, he took the sections he
thought were valuable from the nineteen discarded chapters and placed
them into the thirty-three chapters he retained.®” Despite compiling
the most complete collection of the lost Zhuangy fragments, neither
Ma nor Wang Shumin T4 could discover Guo’s rationale, nor any
way of determining which fragments from the discarded material he
had placed into the extant text.®® However, Lu Deming’s collection of
earlier commentaries does give us one possible method. Whenever Lu
Deming does not cite one of these early commentaries written before
Guo Xiang for a particular section of text, and that section contains a
different viewpoint from that of a prior section or the remainder of the
chapter, we may suspect that that particular section was placed there by
Guo Xiang and originated in the chapters he discarded. This method is
not perfect: there is evidence that Lu sometimes omitted comments from
earlier scholars, especially Sima Biao.®” Also, it assumes that Lu did not
bother to look in other chapters within the fifty-two to find comments
for these shuffled fragments. But it has been used before (for example, by
Graham in identifying the Syncretist fragment at 11/66-74) and can give
us a rough idea at least of which sections may have been shuffled into
the extant text by Guo Xiang. Knowing this, we can better determine
if Guo Xiang is responsible for the divergent ideas in chapters 12-14.

In table 2.3, I have analyzed the text of the most heterogeneous
of the Syncretist chapters, “Heaven and Earth” (#12), into its fifteen
sections, and have provided the category into which Graham placed
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each of these sections. I have also indicated whether or not there are
any comments from pre-Guo Xiang scholars for these sections included
in Lu Deming’s work, and have included brief comments on the topic
of the section.

Table 2.3 shows that, despite a considerable degree of apparent hetero-
geneity in chapter 12, at the very least some of it must have been present
in the version of this chapter included in the original fifty-two-chapter
recension, and that we cannot blame it all on Guo Xiang. This evidence
represents a strong argument that the author of one of the Syncretist
chapters could not have also compiled the entire book, for what could
his rationale have been for including so much non-related material? It
suggests instead that the compiler must have had a somewhat more liberal

Table 2.3. “Textual Shuffling” in Zhuangzi 12

Graham Early

Section | Category Commentary | Comments

1-6 Syncretist No The Way of the ruler

6-12 Syncretist Yes “Rhapsody on the Way”

12-18 | Syncretist No “Rhapsody on the Way”

18-20 | Untranslated Yes Yellow Emperor

20-26 | Untranslated No Yao and Xu You

26-33 | Immortality Yes Yao and the border guard

33-37 | Utopia No Yao’s rule

37-41 | Rationalizing the No Great Beginning; Graham:

Way broken-off mutilated

Autumn Floods dialogue

41-45 | Confucius and Laozi | Yes Daoist self-cultivation

45-52 | Untranslated No Government of Sage

52-69 | Stray Ideas Yes Methods of Mr. Hundun

69-77 | Untranslated No Government of Sage

77-83 | Utopia Yes When Supreme Power reigns

83-95 | Primitivist-related Yes Criticism of hypocrisy

95-102 | Primitivist No Five ways to lose one’s
nature; Graham: moved to
Primitivist 8/26
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viewpoint, one that would have been willing to include, for example,
stories about the Yellow Emperor (18-20) and Immortality (26-33) in a
chapter whose overriding theme, it seems to me, is the government of
the sage-king. However, we need not necessarily look outside the tradi-
tion of the Syncretists for the compiler. A later member of this tradition
could easily have done this, someone who might have been rather more
sympathetic to the Yellow Emperor and Immortality than an early Han
Syncretist author. Given the presence of Esoteric Masters (fang shi) at
the court of Liu An, men whom we know from the Shiji honored both
that legendary ruler and that ultimate goal, I would suggest that we look
to Huainan to find our compiler. There is considerable evidence that if
we did this, we would be looking in the right direction.

Tue ZHuaNczr atr HualNaN

A significant part of the argument for placing the compiler of the Zhuangzi
at the court of Liu An has already been presented. The Syncretist chap-
ters are part of the same philosophical lineage as the Huainanzi. There
are about three hundred locations in the latter text that contain ideas,
phrases, or entire paragraphs borrowed from the former, only one of
which is attributed to Zhuangzi. The ideological heterogeneity of chapters
11-14 indicates that an author of the Syncretist chapters is unlikely to
have been the compiler. There are additional pieces of information that
bolster the case.

To begin with, there can be no doubt that a version of the mate-
rial contained in the extant Zhuangzi was at the court of Liu An and
was influential in the writing of the Huainanzi. In addition to the many
borrowings we can identify, Wang Shumin has located eleven passages
from the lost Zhuangzi material that are presently in the Huainanzi, and
he suspects there are many more.” The influence of the Zhuangzi can be
seen as well in the titles and topics of two of the essays in the Huainanz
chapter 11 “Qi su” 7%, in which the author applies the idea from the
“Qi wu lun” of the relativity of human experience to the subject of
human customs, and chapter 18 “Ren jian” A[H].

However, the viewpoint of the authors of the Huainanz is clearly
different from that of the Inner Chapters of Zhuangzi. They have the
Syncretists’ concern for government, which Zhuangzi would have dis-
dained. And when Zhuangzi material is used, it is often in a context
that is alien to the man who wrote the “Inner” Chapters. For example,
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see the Naturalist cosmogonic explanation of the famous infinite regress
in the “Qi wu lun” (2/49-52) at Huainany 2/1a, which is intended to
demonstrate the futility of precisely the kind of reasoning used by the
Huainanzi author. This suggests a strong influence from the Zhuangzi, but
not yet any clearly identifiable viewpoint associated with the text, most
certainly not one determined primarily from the “Inner” Chapters. This
suggests to me a text in transition.

The name of Liu An is attached to two essays on the Zhuangz
that were included in the original fifty-two-chapter recension of the text.
They are no longer extant, but a few lines from each of them have been
preserved in the commentary on the Wen xuan 3(i# written by Li Shan
Z=3% (d. 689), where they are accompanied by a comment from Sima
Biao, thus indicating they were included in his edition of the text.”
These fragments are as follows:

From the “Explanatory Colophon to the Zhuangzi” (Zhuangz hou jie):

Geng Shizi F#Tli ¥ was a sage, a man without desires. There
were men who were quarreling over valuables. Geng Shizi
divided some jade among them and they stopped quarreling.

This is attached to a line from the text that is now lost.
From the “Summary of the Essentials of Zhuangzi” (“Zhuangzi
lileyao”):

The gentlemen of river and ocean, the hermits of mountain
and valley (shangu zhi ren 732 \) make light of the Empire,
treat the myriad things as trifles, and traverse in solitude.

The two essays represented by these fragments must have been
included in the three-chapter explanatory section (jie shuo fi#sit) of Sima
Biao’s edition.”” They must have been included among the materials that
“came from Huainan,” which, in the colophon to the fragmentary Kozanji
manuscript edition of the Zhuangzi, Guo Xiang says he discarded.” They
not only indicate an active interest in the Zhuangzi by Liu An, but they
also indicate that the text of the Zhuangzi must not have been fixed until
it left Huainan. This is the only reason I can see for the inclusion of
two of Liu An’s essays in the original recension.

For all these reasons, I think it likely that the text of the Zhuangzi
was compiled at the court of Liu An. However, I do not think it is possible
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to identify the actual compiler. Guan Feng maintains the opinion that
“Below in the Empire” is actually the second of the lost Zhuangzi essays
of Liu An, the “Zhuangz lieyao” #H-FHEE (The Summary Essentials
of Zhuangz). Indeed, it does bear a striking resemblance to the title
of the final essay of the Huainanzi, “Yao lie” ZH& (A Summary of the
Essentials), which is likely to have been written by Liu. This seems to
be the principal reason to identify him as the author. However, there
are a number of reasons why this is unlikely.

To begin with, the “Yao liie” essay of the Huainanz is a summary
of each of the chapters of the text with a rationale for their inclusion
and their order. This is certainly not the case for chapter 33 of Zhuangz.
Second, it contains a discussion of the philosophy of Mozi -1 (21/7a),
which is rather different from that found in “Below in the Empire.” It
is included in a section that explains the social and political conditions
that led to the creation of certain philosophical texts and schools of
thought, and does not criticize them from any superior standpoint. Third,
the Huainanzi is written in regular parallel prose with rhymed verse
interspersed; Zhuangzi 33 is not. Finally, there is a distinct possibility that
the fragment from Liu An’s Zhuangzi liileyao quoted above can be linked
to the opening section of Zhuangz 15, “Finicky Notions,” in which the
author criticizes the “hermits of mountain and valley” (shangu zhi shi 111
2 1) (15/1). Liu An speaks of these hermits in the above fragment
using virtually the same phrase. This fragment could have been part of
a summary of this chapter, similar to the summaries of the Huainanzi
essays in “Yao liie.” For these reasons, it is highly unlikely that Liu An
is the author of “Below in the Empire.” His “Explanatory Colophon” was
probably a brief running commentary on the text appended to the end
of it, as many early commentaries were, and his “Liie yao” was probably
a summary of the text similar to the final essay of the Huainanz. It
is a shame that Guo Xiang did not think these essays were worthy of
transmission. Nonetheless, their presence in the initial version of the
Zhuangz provides further evidence for locating the compilation of the
text at the court of Liu An.

Tue Date oF COMPILATION OF THE ZHUANGZI
Now that we have placed the compiling of the Zhuangzi at the court of

Liu An, we have narrowed the possible date for this to between about
150 and 122 BCE, the years when Liu and his retainers were active. Is
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it possible to be even more precise? There are a few bits of evidence
that could be construed to indicate that the text was compiled during
the latter half of this period.

Wu Zeyu %:HJE mentions that in the “Outer” Chapters, all the

occurrences of the character heng 1§ have been changed to chang ¥ .™

This was a taboo that began during the reign of Wendi 3% (180-57
BCE) and would hold for the next two reign periods of Jingdi &35t
(157-40) and Wudi # X7 (140-87): The only two occurrences of heng
in the “Outer” Chapters are in locations for which there is no Sima Biao
commentary recorded by Lu Deming (12/25 and 13/58). Hence they
could be part of fragments inserted there by Guo Xiang.

There are occasional comments in some of the chapters that look
like interpolations that could have been inserted by a Huang-Lao compiler.
For example, Graham has noted two comments critical of the notion of
“abandoning affairs” at the beginning of the “Fathoming Nature” chapter
“Da sheng” #4: (19/4, 5) that come from a position of advocacy of
involvement in the world that could be syncretist.” He also mentions four
glosses in the Primitivist chapters that introduce an aphorism, three of
which are taken from Laoz (e.g., 11/28) PT.” This pattern of illustrating
a saying from Laozi with a story or a brief argument is found throughout
the Huainanzi, especially in essay #12. Finally, there is a peculiar gloss
at 33/9-10 that explains the utility of the Four Classics (Shi &%, Shu 3,
Liji 1450, Yue %2) and adds two others (Yi % and Chungiu %#K). There
was a revival of the study of the Six Classics under Han Wudi, and in
the year 136 BCE, academic posts in the government bureaucracy were
established for scholars who specialized in each of them.”

Finally, there is a brief comment about the Yellow Emperor’s ascent
to Heaven in the “Inner” Chapters (6/33) that scholars have concluded
is a late interpolation.”™ Yu Yingshi 42 %[} maintains that this legend was
originated by fang shi during the reign of Wudi in their quest for political
legitimacy. There were certainly fang shi at the court of Liu An who
could have inserted this idea into a text that was being compiled there.

There is one final piece to the puzzle: the frequent unattributed
borrowings from the Zhuangzi by the authors of the Huainanzi, and the
totally random nature of these borrowings, suggests that they were not
only thoroughly familiar with the Zhuangz materials, but that the text
may have still been in flux while the Huainanzi was being written. This
is also suggested by the fact that the Liu An essays were included in
the original fifty-two-chapter recension.
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Based upon this admittedly circumstantial evidence, [ would like to
suggest the possibility that the Zhuangz was compiled at the court of Liu
An after the Huainanzi was written, after the Six Classics were formally
acknowledged with posts in the bureaucracy, and after the fang shi began
advocating their legend of the Yellow Emperor’s ascent. This would
approximate the date of compilation of the Zhuangzi to about 130 BCE.

Final Conclusions

I believe that the evidence presented in this study demonstrates that
the authors of the Syncretist chapters of the Zhuangzi were not isolated
individuals, but were part of the lineage of thought that is called in the
Shiji both the Daoist school and Huang-Lao. The Syncretist philosophy
contains the three aspects that are characteristic of this philosophical
lineage: a cosmology based on the Dao; a psychology whose theories
are given a physiological basis in such concepts as the Vital Energy,
Vital Essence, and the Numen, which provides the theoretical basis for
techniques of self-cultivation directed to the sage ruler; and finally a
political theory that begins with the Non-action of the self-cultivated
ruler and that adopts elements from the political thought of other pre-
Han schools, and that is based on an understanding of the Patterns of
the cosmos of which human society is an integral part.

To be sure, there are certain differences in emphasis among the
sources we have been considering that clearly indicate that none is from
the same author or group of authors. But the striking conceptual and
terminological parallels provide clear evidence that what we have here
are different authors within the same philosophical lineage.

These conclusions enable us to begin to clarify the nature of Daoist
philosophy and to begin to see it independent of the restrictions that have
traditionally been imposed on our understanding of it by the category
of “Lao-Zhuang.” When we do so, we can begin to see, particularly in
the element I have labeled “psychology,” the possibilities of connections
with parallel elements in the later Daoist religion. This would suggest
that, despite the fact that the origins of this religion remain obscure,
it does not represent the radical break with philosophical Daoism that
many have suggested.

Our search for the compiler of the Zhuangz has enabled us to place
its final chapters in a philosophical lineage, and also to trace its com-
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pilation to the court of Liu An, the King of Huainan. For the reasons
presented above, 1 believe that the text of the Zhuangz was not fixed
until after the completion of the Huainanzi. Further evidence, admittedly
scanty, has enabled the approximation of the date of compilation to 130
BCE. So while we have not actually identified the actual compiler of
the Zhuangzi, we have been able to place him in a philosophical lineage,
locate him in a specific place, and approximate when he completed his
project. That may be as close to identifying him as it is possible to get.
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Chapter 3

Redaction Criticism and the
Early History of Daoism

Introduction

Much of my previous textual research has involved the use of a type
of textual criticism that employs systematic processes in order to deter-
mine the content of a hypothetical archetype that is ancestral to all
the extant versions of an original text.! But in light of some important
research in New Testament studies that deals with the literary aspects
of textual criticism, I would to like to attempt a case study employing
a different type of textual criticism that has potentially considerable
benefits for the study of early Chinese thought. The literary aspect of
textual criticism I discuss in this chapter involves the analysis of the
ideas in a text as influenced by its literary forms, by its linguistic style
and patterns, by the composition techniques and redaction strategies
through which a text was originally created and subsequently augmented,

This chapter is a revised version of a paper read at the 1994 Meeting of the Associ-
ation for Asian Studies on a panel entitled, “Textual Criticism and Cultural History.”
[ wish to thank the panel organizer, Susan Cherniack and the other panel members,
William Boltz, Benjamin Elman, and John Henderson, for their insightful comments
on the first version of this article. In addition I wish to thank the anonymous re
viewers, the journal editor, Sarah Queen, and John Major for their detailed criticisms
of the second version of this article. All their thoughtful comments have, in one
way or another, found their way into this final version and have helped me sharpen
my arguments and clarify my abstruse prose.
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and through the structure and content of its narratives and embedded
myths. It is my opinion that examining these literary aspects of early
Chinese texts can provide valuable testimony to help ascertain the actual
historical conditions in which these texts were written and so provide
evidence for the origins and evolution of the various pre-Han intellectual
lineages.

The literary aspect of textual criticism I wish to deal with derives
from the research of twentieth-century scholars of the New Testament
on the related methodologies they call “form criticism” and “redaction
criticism.” In beginning to adapt these methods to the study of early
Chinese philosophical texts, | am following the lead of two scholars
who, it seems to me, implicitly follow them: William Boltz and Victor
Mair (on the Laozi %), and one scholar who explicitly follows them,
Michael LaFargue, also on the Laozi.* Form criticism and redaction
criticism are, in essence, an attempt to bring consistent methodological
rigor to the logic of deriving historical evidence from the literary form,
composition methods, and redaction strategies found in early Christian
texts, specifically the Synoptic Gospels. The former represents “an anal-
ysis of the standard genres or ‘forms’ (stories, songs, sayings, and so on)
in which oral tradition is cast and an attempt to interpret each unit of
oral tradition in the context of some concrete life setting in which it
was originally used.” The latter is “an analysis of the techniques and
intentions of those who wove the material into longer compositions.”
Particularly relevant for the present study is redaction criticism, because
of its concern with the interaction between inherited tradition and later
interpretive viewpoint in the effort to understand “why the items from
the tradition were modified and connected as they were,” and because of
its concern to identify ideological viewpoints expressed in and through
the composition of a given text.°

In this chapter, I would like to demonstrate the methods and results
of redaction criticism in the context of studying a particularly difficult
textual problem that has important implications for our understanding
of the early history of Daoism. This problem is the often-debated rela-
tionship between two essays in the Guanzi % ¥, “Neiye” N3 (“Inward
Training”) and “Xinshu xia” ‘0#7 T (“Techniques of the Mind” II). By
applying the methodology of redaction criticism, I hope to demonstrate
that the latter is a deliberate rearrangement and restatement of the
former, not vice versa, as some have argued.’
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Some Hypotheses on the Early History of Daoism

There is a larger context in which the results of this particular demonstra-
tion of redaction criticism are relevant, namely the attempt to delineate
the foundations of what might be called “original Daoism.” As with the
attempt to reach an understanding of any of the Chinese traditions of
this antiquity, the paucity of surviving textual and historical evidence
and the continuing possibility of new archaeological discoveries reduce
one to the development of plausible hypotheses rather than definitive
conclusions. Therefore, what I suggest in this chapter are hypotheses
and not conclusions. Nevertheless, I think strong arguments about the
nature of early Daoism can be made, and redaction criticism can play a
significant role in providing the justification for some of these arguments.
Further, while I am fully aware of the difficulties inherent in the use
of the term “Daoism,” as pointed out in a seminal article by Nathan
Sivin,® I am still of the opinion that a carefully circumscribed use of this
term is better than no use at all. In the following section, I endeavor to
present my hypotheses on early “Daoism” in such a way as to avoid at
least some of the pitfalls of imprecision that Sivin outlines.

In previous research I have argued that there is no original school
of Daoism called “Lao-Zhuang” it (probably a third-century AD
literati creation) and that the textual origins of Daoism are not even
to be found exclusively in these two works.” My argument here is based
on looking back at Warring States and early Han textual sources from
the perspective of Sima Tan AJH#%, the man who coined the term we
translate as “Daoism,” Daojia 1 %¢."° There is no historical evidence for
such a “Lao-Zhuang school” of thought in this period, if by “school” one
means a well-organized group of masters and disciples with a well-defined
textual canon and self-identity. Daoism, as defined by Sima Tan, is much
closer to the kind of syncretic philosophy found in the Huainanzi 74
“F than to either the Laoz &F or the Zhuangy i-F, the presumed
foundational texts of this “school.”!! In “Who Compiled the Zhuangzi?,”
[ argued that the thought found in those chapters of Zhuangzi that A. C.
Graham labeled as “Syncretist” bears such close similarities with the
“Daoism” of Sima Tan and the Huainanzi that they can be considered
part of the same tradition. This implied that the category of Syncretic
Daoism that Graham found in the Zhuangzi could be extended to other
texts, as Guan Feng % and others have asserted.'? Indeed, both Guan
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and Liu Xiaogan %% E{ link the syncretic Daoism of the Zhuangzi with
philosophers from the Huang-Lao ¥ % tradition, which the Shiji SFC
traces back to the Jixia ## F Academy in Qi 7% (originated ca. 310 BCE),
and which it shows was one of the dominant ideologies of the Western
Han imperial court during the first six decades of its rule.”

One of the essential characteristics of the Han syncretic Daoism
found in the above sources is the presence of a well-developed vocabulary
of what [ initially called “psychology and self-cultivation,” but which I
now prefer to call “inner cultivation” after the text that I think contains
the earliest surviving expression of it, the Guanzi essay titled “Neiye” N
¥ (“Inward Training”). This philosophy is characterized by theories of
how to make the mind tranquil through a systematic practice of guided
breathing, a tranquility that leads to profound states of self-transformation.
In my study “Psychology and Self-Cultivation in Early Daoistic Thought”
I presented the textual evidence that the psychological thought of the
Huainanzi derives directly from a series of three often overlooked essays
in the Guanzi: “Neiye,” “Xinshu shang” 07 L (Techniques of the Mind,
[), and “Xinshu xia” {07 F (Techniques of the Mind, II).'* This textual
evidence of influence implies that all these sources are in some way
linked together, and it is one of the principal challenges facing scholars
of the early history of Daoism to determine precisely how. That is one
of the concerns of the present study.

In addition to showing philosophical links between the syncretic
Daoism of the Zhuangzi and other early Huang-Lao sources, Guan Feng
and Graham demonstrate the parallels between the sections of Zhuangzi
Graham attributes to a “Primitivist” author (chapters 8-10 and the first
half of 11) and the Laoz. This is another important link because it sug-
gests that both textual sources are closely related to one another. Both
sets of philosophical links demonstrate that the strata of the Zhuangy
are not isolated phenomena and suggest that they may be related to
broader textual traditions.

The methodology used by Guan Feng, Graham, and Liu Xiaogan
to identify the various strata of the Zhuangy represents a type of literary
criticism in which shared technical terms, parallel or identical phrases,
and common grammatical structures are the criteria for the inclusion of
material in their distinct categories of authorial voices or ideologies. As
we have seen, all three scholars develop arguments about the relationships
between these strata and other early Daoist sources, and a careful reading
of their works shows that they do so by simply extending this methodol-
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ogy. In my work on the inner cultivation theories in the Guanz essays
and the Huainanzi, I used the very same method to identify influence.
In other words, I assumed that the repeated occurrence of certain group-
ings of technical terms in a number of different texts had a significance
for identifying important philosophical relationships among these texts.
Working from a grouping of the technical terms used to characterize
Daoism by Sima Tan, I further developed a series of three general cat-
egories for these terms that represent three interlocking philosophical
concerns: cosmology, inner cultivation, and political thought.”” These
characteristic groupings of technical terms form what might be called a
“semantic pattern” that can be used as a guide to delineate commonali-
ties and differences among the possible early textual sources of Daoism.

The category of cosmology includes such familiar technical terms as
Dao and De, non-action (wuwei #7%5), formlessness (wuxing #£J%), and
the Way of Heaven (tian zhi Dao K2 i&). Under the second category I
include such ideas as tranquility (jing #%), emptiness (xu i), desirelessness
(wuyu EAR), selflessness (wusi AL, circulating the vital breath (xing
qi 17%.), and the vital essence (jing ¥5). The final category of political
philosophy is the one in which the most variety can be seen among
the early Daoist textual sources, and it is dominated by the technical
terminology of the early Han Syncretists. It includes such concepts as
non-action (wuwei #%%), spontaneous response (ying Jf€), adaptation (yin
A1), compliance (xun {i), suitability (yi ), and, for certain texts, the
use of Legalist and Confucian political and social thought. While many
of these terms occur at times in other contemporaneous philosophical
texts, their consistent use together to form a distinctive vocabulary that
occurs in the context of the above three principal concerns is, | think,
extremely significant.

Pulling together the insights of Guan Feng, Graham, and Liu
Xiaogan on the stratification of the Zhuangzi and the relationships of
these strata to other early Daoist texts, and utilizing the method of
identifying “semantic patterns,” I would like to suggest the existence of
three “aspects” or, perhaps, “phases” of early Daoism, that are attested
to by a number of extant texts, including—but by no means limited
to—Laoz and Zhuangz.

The first, or “Individualist,” aspect is essentially apolitical and is
concerned exclusively with individual transformation through inner
cultivation placed in the context of a cosmology of the Dao. It is rep-
resented by “Neiye” and the seven “Inner Chapters” of Zhuangz. The
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second, or “Primitivist,” aspect adds a political dimension to the first,
one that advocates the return to a more simple and basic form of social
organization found in the agrarian utopias of the legendary past. It is
represented by the Laozi and the Primitivist chapters 811 of the Zhuangzi.
The third and final aspect, the Syncretist, shares the cosmology and inner
cultivation theory of the former two, but takes a different direction with
its political thought. It advocates, instead, the establishment of a more
complex, hierarchically organized central government that accords with
the models provided by the patterns of Heaven and Earth. It also exhibits
a syncretic use of ideas from Confucian, Mohist, and Legalist sources
within a Daoist cosmological and political framework. It is represented
in a number of texts including, at least, Jingfa 487% and Daoyuan & 5
from the “Huang-Lao Boshu” #% &, Guanz’s “Xinshu shang,” the
Syncretist chapters 12-15 and 33 of the Zhuangzi, and the Huainanz.'®
It also matches closely the description of “Daoism” given by Sima Tan.
The only chronology I would like to suggest is that the first aspect is
likely to have been the earliest. This will be another of the questions
upon which the present study can shed some light.

To this point in my analysis, these three aspects are essentially
textual phenomena. While the relevant texts were undoubtedly produced
by persons who were part of distinct master-disciple lineages, we cannot
yet link these texts with any degree of certainty to the few specific Daoist
lineages to which the historical record attests.!” The considerable evidence
of the semantic patterns found in these sources seems to preclude the
possibility that these three aspects of early Daoism are entirely unrelated.
Whether they represent distinct phases in a continuous tradition or three
closely related, but distinct, lineages is not, at this point, completely
certain. This is one question that I hope the present redaction criticism
can help to clarify. What is certain, however, is that all three have one
very important characteristic in common.

As even a casual perusal of the semantic criteria presented above
will show, all three aspects are linked together by a shared vocabulary
and concern for the method of practice I have called “inner cultivation.”
This practice involves the progressive emptying out of the ordinary
contents of consciousness—thoughts, feelings, desires—through an inner
contemplative process involving guided and regularized breathing. It
produces states of deep tranquility with a profound noetic content, states
not normally attainable without deliberate effort, which have a powerful
transformative quality for the adept.!® It also yields the practical gains
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of mental acuity and dispassionate objectivity that would have been
attractive goals to rulers as well as adepts.

Furthermore, it is not merely a common concern for inner cultiva-
tion that ties together all the above textual sources. If it were only this,
then we should also have to include a number of other texts that show
an awareness of guided breathing and some of the vocabulary of inner
cultivation, such as Mengz # ¥, Xunz #j¥, and the Yangist essays in
the Liishi chunqiu = [IRF K, to say nothing of the physical hygiene texts
in the important medical corpus from Mawangdui.”” The other compo-
nent that the textual sources of Daoism contain that is not found in
these other works is the characteristic cosmology of Dao and De f#, the
Way and its inner power. Indeed, I would contend that it is precisely
the practice of inner cultivation—carried to a degree not evidenced in
these non-Daoist textual sources—that produces the profound noetic
experiences from which this characteristic cosmology of the Dao derives.?

Just as the presence of such a cosmology allows us to differentiate a
Yangist source from a Daoist one, so too does it enable us to distinguish
the mundane practitioner of inner cultivation for health and hygiene
from the adept who follows it to its ultimate levels. Such distinctions are
old and authentic and emerge from important early textual sources, such
as the related criticisms, found in both the Zhuangzi and the Huainanzi,
of those who nourish the body (yang xing ##/%) through the gymnastic
and respiratory exercises of “guiding and pulling” the vital breath (dao
yin 5[ ).2! These are contrasted with the superior methods characterized
as “nourishing the numen” (yang shen ¥&##) or “nourishing one’s innate
nature” (yang xing #&1%).

Therefore, the semantic elements common to all three aspects I have
delineated are the characteristic cosmology and the philosophy of inner
cultivation. These elements strongly suggest a well-developed tradition of
practice. For this reason, I would contend that the three aspects are more
than a textual phenomenon. They are products of one or more master-
disciple lineages that followed the theory and practice of inner cultivation
to the attainment of the profound experiences of self-transformation that
gave rise to their characteristic cosmology. It is to these master-disciple
lineages and to the distinctive cosmology and philosophy of inner culti-
vation they produced that we can give the name “Daoism.”

To be sure, I do not mean to suggest by this usage that through-
out the Warring States period there was a self-conscious “school” of
philosophy that called itself “Daoism.” Rather, what I am trying to
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suggest is that there were a number of related master-disciple lineages
who shared common practices of inner cultivation and a sufficiently
common philosophical outlook that they can be grouped together under
the rubric term “Daoism,” which can then be divided into the Individ-
ualist, Primitivist, and Syncretist aspects based on the semantic criteria
derived from their surviving textual testimony. The situation changed
in the late Warring States/early Han, when the Syncretists do seem to
have attempted to define themselves as a distinct tradition, perhaps what
could even be called a “school.” Evidence for this includes the creation
of the legend of Lao Dan #/} as the author of the Dao De jing, as
brilliantly clarified by Graham, and the Syncretist self-identification as
the sole practitioners of the comprehensive Dao shu i&#7 (Techniques
of the Way) in Zhuangy 33.%

It is to this Syncretist tradition, of course, that Sima Tan first gave
the name of “Daojia,” and we would not go amiss, I think, in seeing it
as the first true “school” of Daoism. Precisely what we call the earlier
and less clearly organized lineages is partly a semantic question. In ear-
lier work I suggested they be designated as “Daoistic,” but this is giving
Sima Tan perhaps too decisive a role in our analysis and underplaying
the commonalities of cosmology and inner cultivation found in all three
aspects.? It also suggests that we might be able to determine when this
“proto-Daoism” became “Daoism.” While I am confident this process
did come about, I am not certain that we will ever be able to identify
precisely when it happened.

What we call this “proto-Daoism” is also partly a historical question.
For while we have identified three aspects of early Daoism and suggested
their association with master-disciple lineages, we have not provided
decisive evidence for their suggested chronology nor for whether they
are phases of one continuous tradition or distinct, but related, traditions.
This is where the text-critical methods developed in New Testament
studies can possibly be of assistance.

Using form and redaction criticism, Mair and LaFargue argue that
the Laoz probably originated in a community of practitioners of inner
cultivation and that it was transmitted orally in discrete, easily mem-
orized units or forms until these were written down at some point in
the third century BCE.?* These insights are valuable, for they begin to
provide a more clearly defined context for these works, albeit a somewhat
speculative one. I think it is also the case that “Neiye” was produced
in such a practicing community of masters and disciples. I also agree
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with LaFargue in his contention that these two texts are not purely
speculative philosophy but are filled with concepts derived directly
from self-cultivation experience.” Inner cultivation, as practiced by the
“Neiye” teachers, leads directly to the cosmology of the Dao that is a
hallmark of what I think we can call early Daoism. As I argued above,
it is not the casual practice of inner cultivation for health and hygiene
that is the basis of this distinctive cosmology, but rather a sustained
effort over many years. Daoist inner cultivation is thus, I maintain, a
technical art, in certain respects analogous to astronomy and medicine,
whose mastery demanded years of training and practice.?® It is hard to
imagine, given these demands and the models provided by the later and
more institutionalized mystical traditions found in China and elsewhere,
that a mastery of these techniques could have been accomplished outside
closely knit communities of masters and disciples.

The Primitivist and Syncretist aspects of early Daoism represent,
in my view, deliberate attempts to apply these techniques of Daoist
inner cultivation to the problems of government. It is possible that
each developed within a distinct community of Daoist inner cultivation
practitioners toward the end of the fourth or early in the third century
BCE that might have directly descended from the “Neiye” lineage. It
is my hope that the following redaction criticism of “Xinshu xia” can
contribute to the clarification of this possible relationship.

Four Daoist Essays in the Guanz

There are four related essays in the Guanzi, a complicated collection now
containing seventy-six pian i (chapters) arranged in twenty-four juan %
(books) that originated in Qi #% circa 300 BCE and to which material
may have been added until 26 BCE, when Liu Xiang %/7] established
the extant recension.”” These four essays focus on Daoist inner culti-
vation practices and their application to the problems of government.
Guo Moruo’s FFiA# very influential theory attributing these essays to
a school of Jixia Huang-Lao thinkers that included Song Xing ##il and
Yin Wen 73 has been discredited by Graham,’® but, because of the
semantic criteria outlined above, their linkage to some Daoist lineage
is, in my opinion, beyond question. All four texts exhibit the irregular
rhyme patterns thought to be characteristic of Chu dialect, but because
there is so little overlap in these patterns among the four, Allyn Rickett
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concludes each had a different author.?” I focus principally on the two
of them that are the most closely related, “Neiye” and “Xinshu xia.” I
discuss “Xinshu shang” (“Techniques of the Mind” I) because it shares
its title with the latter, and leave untouched the least relevant essay for
the present study, “The Purified Mind” (Baixin [51»).

“Neiye” is almost exclusively written in rhymed verse, with the
rhymes occurring most often at the end of every second four-character
line.*® While in extant editions there are only two or three general divi-
sions in the text, it is possible to identify a greater number of distinct
units based on semantic, syntactic, and phonological criteria. I have
arranged the text into twenty-two separate stanzas and find my divisions
closest to those of the Gustav Haloun/Jeffrey Riegel arrangement.’! Other
arrangements have been suggested.’? Each of these units of rhymed verse
can stand independently, and, on the model of form criticism, could
represent discrete forms of oral transmission that were assembled by the
composer of the original written text.*

“Xinshu shang” is a very different type of work than “Neiye.” It
is composed of two distinct parts: the first third is a series of discrete
statements, many in rhymed verse; the final two-thirds is a prose com-
mentary elucidating the first part. Whereas “Neiye” is almost exclusively
devoted to the practice and philosophy of inner cultivation, “Xinshu
shang” focuses on the application of inner cultivation to the problems of
government. Its principal argument is that inner cultivation is the sine
qua non of wuwei A5 government, giving the ruler the “inner power”
(de) to realize the ineffable Way, the mental acuity to perceive the rela-
tionship between names and actualities, the ability to judge things with
an objective impartiality and to respond spontaneously to any event that
arises.** Not only does this text promote the inner cultivation program of
“Neiye,” but its specific use of the “Neiye’s” distinctive metaphor for this
program, “cleaning out the abode of the numen,” is concrete evidence of
its debt to “Neiye” and, in my opinion, the group of practitioners who
transmitted it.” I have elsewhere concluded that “Xinshu shang” shares
the intellectual concerns and technical vocabulary of the late Warring
States and early Han Syncretic Daoism that in the latter period was
called “Huang-Lao.”

“Xinshu xia” is an unusual text in that roughly 65 percent of it
is made up of passages borrowed from the middle section of “Neiye,”
which deals primarily with inner cultivation, but it omits those verses
surrounding this middle section that deal primarily with descriptions of
the ineffable forces of the Dao and the “vital essence” (jing ¥%).
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These borrowed passages from “Neiye” are presented in an order
quite different from that of their source text, and they often contain vari-
ant readings. The 35 percent of original material in “Xinshu xia” that is
almost exclusively in prose presents a philosophical position quite similar
to that of “Xinshu shang.” As we shall see, it often serves to comment
on “Neiye” verses, to link passages that are separated in “Neiye,” or to
reframe the topic of a verse extracted from “Neiye.”

Two explanations have been put forward to explain the differences
between the “Neiye” material in these two sources. On the one hand,
Guo Moruo argues that “Neiye” and “Xinshu xia” represent distinct texts
based on the notes of two different students taken at the lectures of their
Jixia teacher, with the latter representing the more faithful version that
was damaged in transmission, losing its beginning and ending sections
and having its order disrupted by the shuffling of bamboo strips.*” On
the other hand, Rickett contends that “Xinshu xia” is a distinct text
that brings out the political implications of “Neiye,” but it is based on
an entirely different version of the text than our extant one, a version
with many variants readings that, during its early transmission, lost its
beginning and ending sections.*® What [ hope to demonstrate is a third
alternative: that “Xinshu xia” is an original prose essay in which the
author deliberately extracted and rearranged the verses from “Neiye” for
the purpose of advocating the techniques and philosophy of inner cul-
tivation as part of the arcana of rulership. It thus complements “Xinshu
shang,” and it is no accident that the two are placed together in the
Guanzi and labeled as parts of one distinct essay.”

Linguistic Data for Comparative Dating

There is a consensus among recent scholars that “Neiye” is consider-
ably earlier than either of the “Xinshu” texts, and I also concur. Before
presenting the redaction criticism that, I think, demonstrates this con-
clusively, I would like to summarize the grammatical evidence that also
argues for this conclusion.

The research of Bernhard Karlgren on the patterns of grammatical
“auxiliaries” in the Lu and Zuozhuan A% dialects and in the literary
language of the third century BCE can sometimes provide a valuable test
for comparative dating. Here I list only those of Karlgren’s auxiliaries
that are represented in our three Guanz texts, and to these I add several
others not mentioned by him but that are found therein.®
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[. “Neiye” only uses ru Ul (ten times) but never ruo #;
y y
for “like, as,” except in two locations, which I believe,
P
for other reasons, to be interpolations.* Both “Xinshu”
essays only use ruo.* This “Neiye” usage is, for Karlgren,
characteristic of the Zuozhuan dialect.

II. “Neiye” always uses the postverbal preposition yu 7
(twenty-six times), but never uses hu “F-. The “Xinshu”
texts use both equally, except where “Neiye” material is
being borrowed, wherein it almost always uses yu. Once
again, “Neiye” follows the Zuozhuan.*

I1I. “Neiye” always clearly distinguishes among its negatives,
frequently using the negative imperative wu* 2] + verb
(indicating the implicit object pronoun zhi Z, translated
as “do not VERB it”), and clearly distinguishing it from
wu? # and bu £.* The “Xinshu” texts never use wu*.
Otherwise “Xinshu shang” distinguishes among the nega-
tive imperative wu? B, wu? &, and bu. “Xinshu xia” three
times uses the negative imperative wu® 9 for the three
clearly distinguished negatives of “Neiye,” thus indicating
a possible blurring of distinctions among these negatives,
which is thought to be a Han characteristic.®

IV. The “Xinshu” texts both use the pre-nominal preposition
yu B “together with”; “Neiye” never uses it.*

V. The commentarial sections in “Xinshu shang” and “Xinshu
xia” quite frequently use the nominalizing particle zhe
# (forty-three and eighteen times, respectively). In the
latter, zhe is often inserted into a phrase borrowed from
“Neiye” in order to clarify the author’s understanding of
“Neiye.” Zhe is virtually absent from both the first part
of “Xinshu shang” (two occurrences) and from “Neiye”
(four occurrences).*” This is understandable because these
commentarial sections of “Xinshu shang” and “xia” are
both attempts to interpret earlier verse materials.

A number of these linguistic features indicate an earlier date for
“Neiye.” Its exclusive use of ru U1, the postverbal preposition yu Ji2, and
the negative imperative with implicit object wu* ZJ probably mark it
as a fourth-century BCE work, along with the Zuozhuan and Mencius.
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This is reinforced by the evidence of its distinctive literary structure as a
composition of parallel rhymed verses that was probably assembled from
a number of independent original “forms” that lent themselves to easy
memorization and verbal transmission, much in the manner of the Laozi.
Further, “Neiye” does not contain the kind of sustained argumentation
found in third century BCE philosophical essays and it shows only a
very loose principle of organization between its verses. Its absence of
any discussion of yin-yang theory and virtual absence of any political
concerns further reinforce the impression of its antiquity.*

The largely verse form of the first part of “Xinshu shang” probably
indicates that it is older than the rest of “Xinshu.” The equal use of the
postverbal prepositions yu A and hu J- throughout “Xinshu” fits Karl-
gren’s characteristics of the third-century BCE literary language, but the
exclusive use of ruo # does not. The distinctive use of the prenominal
yu 5l throughout both parts of “Xinshu” indicates a common literary
style, but the predominant use of the nominalizing particle zhe in the
“Xinshu shang” commentarial sections and in “Xinshu xia” indicates
a close relationship among these two and probably indicates they are
later than the verse section of “Xinshu shang.” The evidence for the
blurring of distinctions among negatives in “Xinshu xia” could possibly
push its date into the early Han, although the examples are too few for
a definitive conclusion.

This linguistic evidence clearly indicates that the first explanation
for the parallels between “Neiye” and “Xinshu xia,” which both repre-
sent the notes of two students from the teachings of their master, is
not supported. I adduce further evidence against this explanation below.

The Structure of “Xinshu xia”

As mentioned above, it is my contention that “Xinshu xia” is a coherent
essay whose author deliberately rearranged and edited the material he
borrowed from “Neiye” in order to support his arguments. I demonstrate
this with tables 3.1 and 3.2 (pp. 120-121). Table 3.1 contains my divi-
sion of “Neiye” into twenty-two distinct units of verse with a suggested
topic for each unit. I also indicate the location of each unit in the
Sibu congkan VYT edition of the Guanzi and the parallel “Xinshu
xia” section. Table 3.2 contains my division of “Xinshu xia” into seven
sections, each of which contains a varying number of distinct semantic
units. Here I provide a tentative suggestive topic for each unit, along

printed on 2/12/2023 5:02 PMvia . All use subject to https://ww.ebsco.coniterns-of-use



Table 3.1. The Structure and Topics of Neiye; “Xinshu xia” Parallels

NY: Sections and Topics Location | XS2 Parallel
L. Jing (Vital Essence)/De (Inner Power) | 16.1a5
II. Jing and the Mind lall
II. Ineffable Dao and De 1b2
IV. Dao and Inner Cultivation 1b10
V. Dao: Ineffable and Creative 2a2
VI. Inner Cultivation and Jing 2a6 XS2 VE, VII.C
VII. | The One 2bl XS2 IV.A,C; VA
VIII. | Benefits of Inner Cultivation 2b3 XS2 v.C
IX. Inner Cultivation and De 2b6 XS2 1. AB
X. Inner Cultivation: Grasping the 2b8 XS2 1.C
Shen (Numen)
XI. Inner Cultivation: Attaining the 2b9
Shen
XII. Inner Cultivation: Dao and the 3a2 XS2 V.B; VII.C,E
Tranquil Mind
XII. | Health Benefits of Jing 3a8 XS2 VIL.D
XIV. | Inner Cultivation and Mystical 3bl XS2 VLA
Experience
XV. Guided Breathing, Dao, and De 3b6
XVI. | Benefits of Inner Cultivation 3b8 XS2 VI.B,D
XVII. | Concentrate gi (Vital Breath) 4a2 XS2 [IILA-C
XVIII. | Avoid Excesses 4a8
XIX. |Inner Cultivation and Vitality 4all
XX. Vitality, Emotions, Confucian Virtues | 4b5 XS2 VILA
XXI. | The Way of Eating; The One 4b7
XXII. | Inner Cultivation, Vitality, Emotions | 5a4

NB: Roman numerals in all tables refer to the comparative critical versions of both texts

found in the Appendix to this chapter (pp. 141-48).
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Table 3.2. The Structure and Topics of “Xinshu xia”; “Neiye” Parallels

XS2: Sections and Topic

NY Parallels

Inner Cultivation and Inner Power

Inner Cultivation and De NYIX, 1-6(7)

The Shen (Numen) NY IX, 7; X, 1-3(6)
*Inner Cultivation: Attaining De NY X, 4-6

Inner Cultivation: Benefit to the Sage

*Guided Breathing: The People Submit NONE

*The Sage Is Selfless NONE

Sage Regulates Names: World Is Ordered | NONE

Inner Cultivation: Concentrate Qi

Concentrate Awareness/Unify Mind

NY XVII, 13-14

Inner Concentration/Numinous Insight

NY XVII, 3-6(14)

Numinous Insight and Jing

NY XVII, 7-12(14)

Inner Cultivation: The One: Benefits to the Ruler

Unifying: Jing and Wisdom

NY VII, 1-2(9)

Benefits for Ruler

NONE

The Ruler Who Can Unify

NY VII, 5-6(9)

The Inner Cultivation of the Sage Ruler

The Sage Regulates Things

NY VII, 7-8(9)

The Sage: Calm Mind, Calm State

NY XII, 10-13(22)

The Sage: Calm Mind, Ordered World

NY VIII, 1-4(7)

+Way of the Sage: Helps People, Not Self

NONE

Way of the Sage: Spontaneous Response

NY VI, 7-8

Inner Cultivation: Personal and Political Benefits

Tranquility/Mystical Experience

NY X1V, 1, 3-12(16)

Perfected Mind: Personal/Political Benefits

NY XVI, 1-13(19)

Loving and Hating the People

NONE

Loving/Hating: Rewards/Punishments

NY XVI, 14-15(19)

Inner Cultivation and Vitality

Vitality/Emotions/Confucian Virtues

NY XX, 1-5, 7-8,10-11(12)

Benefits of Calmness

NONE

Vitality and Thought

NY XII, 14-19(22); VI, 18-19

*Vitality and Vital Breath

NY XIII, 3, 6-11

*Sage Reaches Heaven/Earth

NY XII, 4-6(22)

*Therefore (shi gu 7&i{).
+Thus it says (gu yue #EI).
+Thus (gu ).
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with the number of the unit of verse and specific lines (and total number
of lines in the verse) from “Neiye.”* For the full texts of “Xinshu xia”
and its “Neiye” parallels, see the Appendix.

Table 3.1 shows the way in which “Neiye” is composed of distinct
stanzas, some of which, such as I and II and III-V, seem to be clustered
around a common theme. Others, such as III, VI, and VIII, simply begin
new themes that have no apparent relationship to their predecessors. On
the other hand, table 3.2 shows a more apparent logical relationship both
within and between the sections of “Xinshu xia.” The first four sections
alternate between discussing the personally transformative effects of inner
cultivation and the benefits of such transformations for the ruler. The
next three sections blend these complementary concerns by focusing on
the Way of the sage ruler.

A comparison of the two tables shows that stanzas of “Neiye” ranging
from VI to XX have been borrowed, in all amounting to eleven of the
twenty-two stanzas. This could indicate that the text of “Neiye” used by
the “Xinshu xia” author was damaged, as suggested in Rickett’s theory of
the latter’s origins. However, closer examination indicates that some of
the topics of the “Neiye” stanzas omitted in “Xinshu xia” are included
in “Xinshu shang.” For example, “Neiye” 1lI-V deals with the Way as
an ineffable cosmic force, yet several passages in “Xinshu shang” discuss
the same topic in similar terms: 13.1a10 and 2b5; 1b2 and 3a2; 1b6 and
3bl. Further, the important verse in “Neiye” on cleaning the abode of
the numen in stanza XII, which is also not included in “Xinshu xia,”
is paralleled by the “Xinshu shang” passages at 13.1all and 2b8. This
looks very much as if the author of “Xinshu xia” was not only aware of
“Xinshu shang,” but was intentionally avoiding redundancy in the text
he was creating to complement it.

Furthermore, because “Neiye” is composed of formerly independent
units of verse, it contains some thematic repetition that would need not
to be repeated by the “Xinshu xia” author.

For example, “Neiye” XX, included in “Xinshu xia” and dealing
with how vitality is built by the relinquishing of emotions, covers essen-
tially the same themes as “Neiye” XVIII, XIX, and XXII, which are not
in “Xinshu xia.” So the omission of “Neiye” material is not necessarily
due to a damaged version of “Neiye,” as Rickett would have it. It is more
likely to indicate editorial decisions made by the “Xinshu xia” author.

Guo Moruo has suggested that the different sequence of the “Neiye”
material in “Xinshu xia” is due to the shuffling of bamboo strips in the
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latter. Rickett has suggested that “Xinshu xia” is based on a damaged
copy of “Neiye” that was arranged differently, but does not accept Guo’s
shuffling theory to explain the different sequence of “Neiye”’s stanzas in
“Xinshu xia.” So if we examine this sequence more closely in table 3.2,
we see the following: IX, X, XVII, VII, XII, VIII, VI, XIV, XVI, XX, XII,
XI1II, XII. It would be a very strange shuffle that would naturally result in
such a sequence. On the other hand, if we accept the alternative expla-
nation, that this rearrangement was the result of editorial activity by the
“Xinshu xia” author, then we have no need to assume a damaged copy
of “Neiye” in the first place. Even if we accept the accidental shuffling
theory, how are we to explain the fact that different lines from the same
“Neiye” stanza show up in non-contiguous sections of “Xinshu xia”° For
example, “Neiye” VI is found at both “Xinshu xia” V.E (where lines 8
and 9 are borrowed) and VIL.LA (where lines 20 and 21 are borrowed),
and “Neiye” XII is found at both “Xinshu xia” V.B (which borrows lines
10-13), VII.C (which borrows lines 14-20), and VIL.E (which borrows
lines 4-6).>! The bamboo strips of “Neiye” would have had to have been
not only shuffled, but also cut up into small segments like the tiles of a
scrabble game to explain how they would have naturally fallen into the
sequence in which they are now found in “Xinshu xia.” Clearly, then,
the omission of “Neiye” passages in “Xinshu xia” and the new sequence
in which those included are found are not the result of a damaged or
altered original, but the result of editorial activity. So if the “Neiye”
version that formed the basis for “Xinshu xia” was not damaged, what
of the theory that it was a markedly different edition?

Redaction Strategies and the Ideology of “Xinshu xia”
REDACTION STRATEGIES IN THE BORROWED MATERIAL

The theory that the “Xinshu xia” author used a different edition of
“Neiye” than the one now found in the Guanzi is based as much on the
rearrangement and omission of sections of the borrowed material as it is
on another “Xinshu xia” feature: its versions of “Neiye” passages have a
considerable number of variant readings when compared with the received
text of “Neiye,” and sometimes lines occur in a different order, even
within the same verses of these two texts. To explain these differences,
I have identified a number of what I call “redaction strategies” on the
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part of the “Xinshu xia” author.’? They fall into two general categories
based upon the two distinct types of material in “Xinshu xia”: strategies
in the borrowed material and strategies in the original material. As will
be seen, many of the strategies are not mutually exclusive.

IDEOLOGICAL EMENDATIONS

An important principle of redaction criticism is to attempt to locate
evidence of the arrangement and editing of earlier sources to conform
to a new ideological position. While by no means does every variant
between the two texts indicate ideological emendation, a significant
number of them do. Here are some examples:*®

* “Neiye”: wanwu E¥), “the myriad things”; “Xinshu xia”:
Tianxia K F, “All-under-Heaven, the world”: 1.B.3. Tianxia
is also used four times in the original material in “Xinshu
xia”: 11.B.4, 11.C.3,4, VI.C.2. This original material in
“Xinshu xia”: was, I contend, part of the redacting and
reframing of lines and passages taken from “Neiye” done
to suit a new viewpoint.

* “Neiye”: zhong de H1%#, “grasping it within your center”;
“Xinshu xia”: nei de N7, “Inner Power”: 1.C.3.

e “Neiye”: jen A, “human beings”; “Xinshu xia”: min [X;, “the
people”: V.C.3, VILLA.l. Min is also used three times in the
original material in “Xinshu xia”: 11.A.5,V.D.LV.D.4.

e “Neiye”: jung £ ¥, “exemplary person”; “Xinshu xia”: shen-
gren BB “sage”™ V.A.1. Sheng(ren) is also used four times
in the original material in “Xinshu xia”: 11.B.l, 11.C.2,
V.E, VILE.L

e Neiye”: cong wu gian #E¥)#&, “shifts according to things”;
“YXinshu xia”: ying wu JEY), “spontaneously responds to
things”: V.E.6. Ying also occurs once in the original material,

at [V.B.2.

If taken individually, these emendations reveal little; they could
have come from a variety of non-“Daoist” sources. If taken together,
as | think they must be, these ideological emendations form a pattern:
they are changes in the direction of the more “political” position that is
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characteristic of the late Warring States and early Han syncretic Daoism
found in the “Syncretist” Zhuangz, “Xinshu shang,” and the other sources
of this phase that I mentioned in the “Introduction.” The concept of
the “myriad things” refers to all phenomena in the world; “all-under-
Heaven” refers only to the human polity and is a particular concern of
this form of Daoism. The second emendation, to “Inner Power,” conforms
to what I think is an increasing sense of tradition that developed in this
lineage after the writing of the Laox during the latter half of the third
century BCE. “Inner Power” is, of course, one of the central tenets of
this text. I have identified the concept of “spontaneous response” (ying)
as a critical technical term in this syncretic Daoism.”* The exemplar of
the sage is also one of its central focuses, as seen, for example, in the
“Tianxia” KT chapter of Zhuangz's famous phrase, “inner sageliness,
outer kingliness” (nei sheng, wai wang WEE4bTE).>

RHETORICAL EMENDATION

Another type of emendation quite common in the borrowed material is
changing the “Neiye” readings in order to suit the context of making
an argument consistent in “Xinshu xia.” There are five examples of this,
including:

Table 3.3. Rhetorical Emendation in “Xinshu, xia”

“Xinshu xia” ‘07 F 13.5b9

“Neiye” W3 16.3b1

VL

XIV.

Al NBRIEFF#H:
If a man can be regular (in breathing)
and be tranquil:

1. NfeIEES:
If a man can be regular (in breathing)
and be tranquil:

2. FERE,
His flesh will be relaxed,

3. H-HHaH,

His ears and eyes will perceive clearly,

2. m<WI> (80 wWiEsE.
His muscles will be elastic and his
bones strong.

4. P AE (18 T 58
His muscles will be supple and his
bones strong

3. REMCKEE,
If he is able to hold up the Great Circle

[of Heaven],

5. JhRERR
He will then be able to hold up the
Great Circle [of Heaven]
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4. B3 K77 .
He will embody the Great Square [of
Earth].

6. 1M J8 K i
And tread firmly over the Great
Square [of Earth].

He will gaze into the Great Luminosity.

5. BiRHEH, 7. BARIE,
If he mirrors the Great Clarity, He will reflect the Great Clarity
6. HF- K. 8. AR A K

And will gaze into the Great
Luminosity

7. EEFAK,
Be regular and tranquil and do not
lose it,

9. iU hE ek
Reverently be aware and do not
waver,

8. [ HAk,
And you will daily renew your Inner
Power,

10. HbrH 18,
And you will daily renew your Inner
Power,

9. HARF,
Intuitively understand all-under-
Heaven

11 AR
Thoroughly understand all-under-
Heaven

10. 7 P fi .

And penetrate the Four Directions.

12. 537 Y Ak

And exhaust the Four Directions.

13. A 7
To reverently bring forth what
fills you:

14. ZFH NS,
This is called “grasping it within.”

15. SRTAN %

If you do this but fail to return,

16. Bz K
This will cause a wavering of your
vitality.

This table demonstrates a number of significant rhetorical emendations:

VI.A.1 and 7: The stated topic of this section in “Xinshu xia” is
regularizing the circulation of the vital breath in the body and making
the mind tranquil (ren neng zheng jing zhe ANREIEEF#); this topic cor-
responds with the topic of the borrowed material from “Neiye” XIV.
Both versions parallel each other rather well until we find a significant
emendation: where “Neiye” reads “Reverently be aware without being
excessive” (jing shen wu H{IEEEL; line 9), “Xinshu xia” reads “be reg-
ular and tranquil and do not lose it” (zheng jing bu shi IEEFAK; line
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7). This emendation restates the topic of the section. By doing this,
the author eliminates the vagueness of “Neiye” (i.e., “reverently be
aware” of what?) and affirms that the final three verses of this section
refer to the practice of regularizing the breathing and making the mind
tranquil.

Other examples of this type of emendation are found at IV.A.1
(in which the emendation from “Neiye” shen #f to “Xinshu xia” Jing
¥ continues the topic of III.C.5, and the emendation from “Neiye” hua
1t to “Xinshu xia” bian % conforms to the reading in the next line);
VIB.1 and 11 (which is exactly the same pattern as VI.A.1 and 7);
VIL.D.2 and 4; and VIL.E4. In addition, the textual variants at VI.A.9
and 10 in “Xinshu xia” (zhaozhi tianxia, tongyu siji FHEIR T, 87 P k)
are identical to the “Xinshu xia” readings at 1.B.3—4, and are likely, as
well, to be emendations for rhetorical consistency.

TRANSPOSITION

The transposition of the borrowed material in “Xinshu xia” takes two
basic forms. There are several instances of the transposition of lines
of verse within a section of the borrowed material. A good example
occurs in “Xinshu xia” III, which generally parallels “Neiye” XVII. In
the former, the two lines that open the “Neiye” section are omitted (“By
concentrating your vital breath as if numinous, the myriad things will
all be contained within you.”). In their place is an emended version of
the last three lines in the “Neiye” section (lines XVII, 16-18), which
have been transposed to the beginning of the “Xinshu” section in order
to announce its new topic.

Table 3.4. Transposition in “Xinshu, xia”

“Xinshu xia” 0> f7 ~13.5a2 “Neiye” N2 16.4a2

111 XVIIL.

Al AR, — A0 Concentrate your | 1. <féi> [ ] S,

awareness, unify your mind; By concentrating your vital breath as
if numinous,

2. H By, gz <3g> (L] . 2. EIMEAT o

Then your ears and eyes will perceive | The myriad things will all be

acutely and you will know the far-off to | contained within you.

be near.

continued on next page
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B.1. BE#F, BE—F-
Can you concentrate? Can you unify?

F) =] .
3~ He , e o

Can you concentrate? Can you unify?

2. felE Mt
Can you not resort to divination

4. BEME DR
Can you not resort to divination

3. MR -
Yet know bad and good fortune?

5.MA<HEX> [ ] T
Yet know bad and good fortune?

4. AT, REELT

Can you stop? Can you cease!

6. fiEIEF, RECLFo

Can you stop? Can you cease!

5. AETFRIA A

Can you not ask it from others,

[/ IN

Can you not seek it in others,

6. MBMRZHRET.

Yet grasp it within yourself

8. M3z ¥

Yet attain it within?

C.1. #E:
Therefore it says:

2. B2 B2 A,
If you reflect and reflect on it and do
not grasp it,

0. BBz VEEY,
You reflect on it, reflect on it, and
again reflect on it,

10. B2 mANiE;
You reflect on it and still do not
penetrate it;

3. A .
The daemonic and numinous will
instruct you.

11. RpiiE .
The daemonic and numinous will
penetrate it.

4. LA T4,
This is not due to the power of the
daemonic and numinous,

12. R 1.
This is not due to the power of the
daemonic and numinous,

5. [ R A,
But rather to the utmost refinement
of its vital breath.

13. F5 2
But rather to the utmost refinement
of your essential vital breath.

14. VURGEEIE,

When the four limbs are squared,

15. M5 EEEF,
And the blood and vital breath are

tranquil,

16. — =L,
Unify your awareness; concentrate
your mind,
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17. HEHAE.

Then your ears and eyes will not be
overstimulated.

18. AT .

Then even the far-off will seem to be
near.

This example of transposition also includes several small, but significant
rhetorical emendations. Note that the “Xinshu” variants in III.A.I are
consistent with the order of argumentation in III.B.l (that is, “concen-

trate . . . unify,” not vice versa, as in “Neiye” XVIL.16):

“Xinshu xia,” 0> #7 F13.5a2 “Neiye” N2 16.4a6

11 XVII

Al BURE, — R0 14, —&<#> [H] L.
Concentrate your awareness, unify Unify your awareness; concentrate
your mind,; your mind,

2. H-H i, 15. HHAE.

Then your ears and eyes will perceive | Then your ears and eyes will not be
acutely overstimulated.

3. knEz <> (i) . 16. BT

And you will know the far-off to be Then even the far-off will seem to be
near. near.

B.1. 64T .

Can you concentrate? Can you unify?

In addition, the variants “Neiye” 17 bu yin A7%: “Xinshu xia” A.2 duan
ui and “Neiye” 18 sui yuan ruojin #EEZIT: “Xinshu xia” A.3 zhi yuan
zhi jin J1E 2 <> [1L] . appear to be rhetorical emendations by the
“Xinshu xia” author to make his argument even stronger. To have acute
perception seems a more desirable goal than simply to have perception
that is not overstimulated. To “know that the far-off is near” seems a
more precise statement of the noetic content that results from inner
cultivation than “Neiye’s” vaguer “even the far-off will seem to be near.”

Even more common than the transposition of individual lines of verse
between our two texts is the transposition of entire sections of “Neiye”
to suit the different context of a new argument in “Xinshu xia.” This
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can be seen in a general fashion in the two tables. A good example of
this redaction strategy is found in “Xinshu xia” V (see Appendix), which
constructs a consistent argument from the last three lines of “Neiye” VII,
the last four lines of “Neiye” XII, the first four lines of “Neiye” VIII, and
the last two lines of “Neiye” VI. Several other redaction strategies can
be seen in “Xinshu xia” V. In the borrowed material from “Neiye,” there
is ideological emendation at V.A.1 (“Neiye” junzi & F: “Xinshu xia”
shengren #2 \) and semantic recontextualization at V.B. In the original
material, there is expository commentary at V.D and framing at V.E. I
discuss these last three strategies below.

SEMANTIC RECONTEXTUALIZATION

Semantic recontextualization refers to the change in meaning that occurs
when the transposition of borrowed material from “Neiye” places it in
a new context that is significantly different from its original context. It
is one of the most common redaction strategies in “Xinshu xia” because
there is such a great deal of transposition in it. A prime example of this
is “Xinshu” V.B., which is borrowed from “Neiye” XII.

Table 3.5.1. Semantic Recontextualization in “Xinshu, xia” Part 1

“Yinshu xia” ‘07 T 13.5a12 “Neiye” N316.2b3
\Y VII
ALl BENEA, 1. BT
The Sage regulates things, The exemplary person directs things,
2. AL 8. At
He is not directed by them. He is not directed by them.
9. fF—2
He grasps the patternings of the One.
XII. 16.3a2
LIEWRT.
The Way fills all-under-Heaven.
2. BIERT
It is everywhere that people are
3. RABEAI.
But people are unable to understand
this.
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LB
The explanation of this single word:

5. EERR,

It reaches up to Heaven above,

6. R

It stretches down to Earth below;
7. U LM o

It fills up the Nine Continents,
encircling them.

8. i Fff ?

What is this explanation of it?

9. FER 0.

It resides in the mind’s being calm.

B.1. 0% 2%, 10. Feot¥f, B T5iA

When his mind is calm, the state is When my mind is controlled, my
calm. senses are thereby controlled.

2. a2 BA . 11, a2z, By

When his mind is controlled, the state | When my mind is calm, my senses
is controlled. are thereby calmed.

3B, Ot 12.3a2 8 0.

What controls them is his mind. What controls them is my mind,
4~ ?&%‘y ‘D“mo 13. ﬁ‘z%“[ﬁmo o o

What calms them is his mind. What calms them is my mind . . .

The transposition of an ideologically emended version of the last few
lines from “Neiye” VII to this new position in which they introduce the
topic of “Xinshu xia” V is part of the semantic recontextualization of
“Neiye” XII, lines 10-13. Whereas in “Neiye,” the context is purely one
of individual cultivation, in “Xinshu” the context is the sage’s cultivation
and how it relates to the good order in his state. This recontextualization
is further developed by the ideological emendation of “Neiye”’s guan
‘B (senses) to “Xinshu”’s guo [ (state). The cumulative effect of these
emendations strikingly transforms the meaning of the borrowed material
from “Neiye” and provides a succinct statement of the Syncretist position
of the value of inner cultivation for rulership:
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Table 3.5.2. Semantic Recontextualization in “Xinshu, xia” Part 2

“Xinshu xia” ‘0 T 13.5a12 “Neiye” N3£16.324

\Y XII

B.1. 0222 % 10. Feotoify, HI9A .

When his mind is calm, the state is When my mind is controlled, my
calm. senses are thereby controlled.

2. iR R EA M. 11 o2, 5%

When his mind is controlled, the state | When my mind is calm, my senses
is controlled. are thereby calmed.

3R, Ot 12. 5z #F04.

What controls them is his mind. What controls them is my mind,
4. i, O 13. 2z H0, o .

What calms them is his mind. What calms them is my mind . . .

Other examples of semantic recontextualization are found at the following
locations in “Xinshu xia”: IV.A.1-2; V.E; VI.D; VILE; and VIIL.C, which,
because it is made up of two transposed passages from “Neiye,” involves
a double semantic recontextualization.

OMISSION

Examples of the deliberate omission of lines from the borrowed stanzas
of “Neiye” abound in “Xinshu xia.” See, for example, above, where V.A
uses only two lines of the nine lines of “Neiye” VII, and V.B uses only
four of the twenty-two lines of “Neiye” XII. Another example is VI.A (see
Appendix), which uses ten of the sixteen lines of “Neiye” XIV, omitting
only lines 2-3 and 13-16. Given the substantial evidence of deliberate
editorial emendation of the borrowed material, we can no longer entertain
the theory that such omissions are the result of a defective source-edition.

ADDITION

As mentioned in the section on the linguistic evidence for dating these
“Xinshu” texts, “Xinshu xia” contains eighteen instances of the use of
the nominalizing particle zhe ¥, many of which are in the borrowed
material. Examples are found at [.A.1,3; 11.A.3,4; and VI.A.1,3,5. Most of
these additions of zhe are used to delineate nominal clauses and thereby
show the “Xinshu xia” author’s understanding of the grammatical and
logical relationships in the relevant sentences. They are clearly additions
because they do not occur in parallel passages in “Neiye.”

printed on 2/12/2023 5:02 PMvia . All use subject to https://ww. ebsco. coniterns-of -use



EBSCOhost -

Redaction Criticism and the Early History of Daoism / 133

Another example of addition is the insertion of the connective
conjunctions shi gu (therefore) and gu yue (thus it says) between verses
of the borrowed material to indicate conclusion and quotation, respec-
tively. We also find gu # introducing a linking and explanatory passage
of the original material at V.D. The locations of these conjunctions in
“Xinshu xia” are shown in table 3.2 on page 121.

REDACTION STRATEGIES IN THE ORIGINAL MATERIAL

From our examination of the ideological emendations and the other
redaction strategies in the borrowed material of “Xinshu xia,” we are
beginning to develop a picture of the ideology of its author, who seems
to share some of the concerns and vocabulary of the authors of “Xinshu
shang” and the Syncretist Zhuangzi. This general impression is strongly
reinforced by the original prose material in “Xinshu xia,” which consti-
tutes roughly 35 percent of the entire text. This original material not
only gives us a fuller understanding of the ideology of the author, but
it also provides us with three new categories of redaction strategies: 1.
linking; 2. expository commentary; and 3. framing. | give one example
of each and also analyze its ideological content. These categories are
not exclusive, and often one passage exhibits more than one strategy.

LINKING

Linking passages provide politically oriented connectives between both
contiguous and non-contiguous parts of the borrowed material and
between the borrowed and original material. [ select an example of the
latter because it leads into the next category, expository commentary.

The “Xinshu xia” opening passage 1.A-C largely parallels “Neiye”
passages IX and X and deals with the practice and personal benefits of inner
cultivation. It discusses how regularizing the flow of the vital breath within
body and mind leads to developing Inner Power and numinous insight into
the most profound workings of the world, both human and non-human. It
ends with the following passage, which is borrowed from “Neiye”:

Table 3.6. Linking Passages in “Xinshu, xia”

“Xinshu xia” M7 T 13.4b8 “Neiye” IN3£ 16.2b9

1.G.1. &#<Fl> Therefore, X

2. LAl E 4. AUELE,

Do not disrupt your senses with To not disrupt your senses with
external things, external things,

continued on next page
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3. PFLLE AL 5. ALLEELG.

Do not disrupt your mind with your To not disrupt your mind with your
senses.

4. b SN 6. AEEE 1.

This is called “Inner Power.” This is called “grasping it within
your center.”

This is followed by the second section of “Xinshu xia,” which begins with
a passage (II.A) that links this personal cultivation with the expository
commentary in II.B and C:

“Xinshu xia” 13.4b9
ILA.1. 2%
Therefore,

2. BHEGERE<R> 5] IE.
When the awareness and vital breath are stable, only then
will one’s person become regular.

&, Bt

The vital breath is what fills the body

17%, IEZ %K.

Its circulation is what “being regular” refers to.

5. RARALLAS.

When what fills the body does not circulate well, then the
mind will not attain it (Inner Power).

6. AT A IERPLATS.
When your circulation (of vital breath) is not regular, the
people will not submit.

This linking passage brings out the political significance of the
inner cultivation of the sage ruler: when he has developed the Inner
Power spoken of in the opening section of “Xinshu xia,” the people
will simply submit to his rule. This theme is continued in the next two
passages from this section that are presented immediately below. Other
linking passages occur at V.D; VI.C; and VIIL.B.
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EXPOSITORY COMMENTARY

The expository commentary elaborates the political implications of the
apolitical material borrowed from “Neiye.” It is particularly valuable as
a source for the ideology of the “Xinshu xia” author. Perhaps the main
focus of “Xinshu xia” is the sage ruler, who uses inner cultivation tech-
niques to develop Inner Power, a well-ordered mind, numinous insight,
and the ability to apprehend intuitively all things within heaven and
earth, particularly those that pertain to effective governing. The practical
applications of this profound transformation are frequently provided in
the original material in “Xinshu xia.” For example:

“Xinshu xia” 13/4bll
ILB.1. fE#, A

Therefore, the Sage:
2. HRAR, EALE .

Like heaven, he selflessly covers;

3. AR, MRLERA
Like earth, he selflessly supports

4. RERR T H M,

Selfishness: it is what makes all-under-heaven disordered.

The image of the sage covering and supporting his people as
heaven and earth do for the myriad things is found in several pre-Han
philosophical texts. It is one of the important images in Syncretic Daoist
sources, including Daoyuan from the Huang-Lao Boshu #%& 5 & (line 2)
and the “Yuan Dao” chapter of Huainanz (1.2b5). In Syncretic Daoism,
this image symbolizes the important tenet of “nourishing the myriad
things,” which I have discussed elsewhere.’” Selflessness is also advocated
in “Xinshu shang” (13.1b8 and 3b8). The expository commentary from
“Xinshu xia” continues:

“Yinshu xia” 13/4b12:
ILC.1. N34 mzk

Whenever things come bearing names,
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2. BARTM<M> (8] Z

The Sage adapts to them and regulates them

3. 0K Mf.

And all-under-heaven is well-ordered.

HEAE, 4] AEURRT
When actualities are not damaged and names are not disor-
dered in all-under-heaven,

5. MK Fif-

Then all-under-heaven is well-ordered.

The establishment and regulation of names and actualities are often
taken to be the equivalent of the regulation of performance (xing /%) and
title (ming 44) within a bureaucracy, and its development is attributed
to the “Legalist” administrative philosopher Shen Buhai HIANE .S It
is an important aspect of the sage ruler’s political activity throughout
the Jing fa of the Huang-Lao Boshu, in the Syncretist Zhuangzi, and in
“Xinshu shang.””

FRAMING

Framing passages surround brief selections from “Neiye” and provide
them with a new context. Section V.E. provides an excellent example.

Table 3.7. Framing in “Xinshu, xia”

“Yinshu xia” {07 F 13.5b7 “Neiye” NE16.2a6
V. VIL1. KEIE;

For Heaven, the most important
thing is to be regular.

E.l. A\ iH: 2.

The Way of the Sage: For Earth, the most important thing
is to be tranquil.

2. BT 3. NFE<Zm> [HE]

It is as if it exists and does not. For man, the most important thing is
to be tranquil.

3. HRMHZ, 4. HFMEE, R

Take hold of it and make use of it. Spring, autumn, winter, and summer,

are the seasons of Heaven.
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4. BHAT, 5. BN, thz <k> [#4] .
To the end of your days do not lose it. | Mountains, hills, rivers, and valleys,
are the resources of Earth.

6. BRI T, N2, Pleasure and
anger, taking and giving, are the
devices of man.

7.2, A

Therefore, the sage:
5. BHIRE ST 8. BAIRy 81 AL,
And you will alter with the seasons but | Alters with the seasons, but doesn’t
not be transformed, transform,
6. YA 9. 1Wy 3] MAH.
Spontaneously responds to things but | Shifts according to things, but doesn’t
not be moved. change places.

7. HHM A,
Make use of it daily and you will not
be transformed.

The redaction strategy of framing here changes the context. In “Neiye,”
the first six lines present Heaven-Earth-Man parallels. The last three
lines tack on a conclusion that seems to have, at best, a weak logical
relationship to the preceding material. These latter lines discuss the sage’s
ability to respond to things in a general fashion. The context in “Xinshu
xia” is the Way of the sage and refers to something much more specific,
namely, the entire program for government by rulers made numinous by
methods of inner cultivation that is the subject of both parts of “Xinshu.”
Notice that the tone of “Xinshu xia” V.E. is hortatory rather than simply
expressive, as if a ruler were being encouraged to take up such a program.
Notice, too, the ideological emendation in “Xinshu xia” V.E.6, which
changes “Neiye”’s “shift according to things” f£%#) [#&] to “spontaneously
respond to things” ying wu er bu yi JEYTIAF. As discussed previously,
spontaneous response is one of the key benefits conferred upon the ruler
who practices inner cultivation, according to Syncretic Daoist ideology.
[t is also found in a “Xinshu xia” linking passage at IV.B.2.

Other commentarial, linking, and framing passages in “Xinshu
xia” provide further information about the author’s political ideology:
IV.B: the wisdom of prioritizing endeavors and the inner cultivation
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that develops spontaneous responsiveness; V.D, which recommends
nonpunitive restrictions and criticizes profit-taking officials; and VI.C,
which discusses how a good circulation of vital breath in the ruler can
cause love between him and his subjects. All fit well with the ideology
of Syncretist Daoism I have discussed elsewhere.®

Therefore, the ideological emendations in the borrowed material
in “Xinshu xia” and the ideology found in the original material place
its author squarely in the tradition of late Warring States and early Han
Syncretic Daoism and make it a companion text to “Xinshu shang.” In
addition, the ideological emendations in the borrowed material found
in “Xinshu xia” indicate that the edition from which it borrowed its
“Neiye” material was significantly closer in its readings to our extant
“Neiye” than was previously thought. However, because not all of the
textual variants can be explained as ideological emendations, the pos-
sibility that a different edition of “Neiye” was used cannot be entirely
ruled out. But it most certainly was not a totally distinct version missing
its beginning and ending sections.

Implications

The evidence I have presented on the structure and redaction strategies
of “Xinshu xia” shows that it was a carefully constructed essay on the
political benefits of inner cultivation that deliberately restructured and
emended its borrowed material from “Neiye.” It also demonstrates, along
with the linguistic analysis, that Neiye” was the earlier of the two essays.
This has a number of implications for our understanding of the early
history of Daoism, especially when combined with the form-critical work
on the Laoz done by Mair and LaFargue.

The deliberate use of this foundational text of inner cultivation in
the context of the Syncretic Daoist program for sage rulership seems to
support the theory that what came to be called “Daoism” in the former
Han dynasty began as an apolitical self-cultivation movement and only
later developed a political dimension. “Xinshu xia” itself provides one
piece of concrete evidence of such a project being deliberately undertaken.
When considered together with the textual evidence of the influence of
“Neiye” and the two “Xinshu” essays on the Huainanzi that I analyzed in
“Psychology and Self-Cultivation in Early Daoistic Thought,” (chapter
X in this collection), it would lend considerable support to the theory
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that the Syncretist Daoism of the late third and early second centuries
BCE was a direct descendant of the earlier Individualist Daoism.

Furthermore, the very fact that “Neiye,” a fourth-century BCE
text, was edited and recontextualized in so dramatic a fashion, perhaps a
century and a half after it was first written down, suggests not only that
its brand of Individualist Daoism might be a direct ancestor of Syncretic
Daoism, but also that there might have been a significant continuity
in Daoist inner cultivation practices between these two aspects. This
could suggest that both are not simply aspects, but actually “phases”
of a continuous tradition. It could even imply lineal descent through a
series of masters and disciples.

Of course this is not an inevitable conclusion from the results of this
redaction criticism. One could argue that the activities of the “Xinshu
xia” author only bear witness to events that occurred at the time of its
composition. In such a reading, this author could have simply adapted
the text of “Neiye” to his own ideological agenda without feeling part of
the same tradition or being in any way related by lineage to the people
who wrote it. This is certainly possible, but there are several factors that
would seem to argue against it.

First, “Neiye” is not just a text of inner cultivation; it is a text of
Daoist inner cultivation. The “Xinshu xia” author did not choose to adapt
any of the physical cultivation manuals that Harper, for one, presumes
to have existed in the late Warring States period; he adapted one with a
cosmology that he shared.®' This would seem to indicate that he did not
select “Neiye” at random, but was able to identify its common cosmology
as an important ancestor, if not an integral part, of his own tradition.

However, being part of the same tradition does not necessarily
equate with being part of the same lineage of practitioners. The sup-
port for this latter hypothesis must be more specific than the surviving
evidence can bear. What I offer is only conjectural argumentation along
the following lines derived, in part, from the form and redaction criti-
cism of the Laozi and the brilliant, but unpublished, research of David
Keegan on the Huangdi nei jing 37 &S and its relationship to early
Han medical lineages.®

[ have already argued that the “Neiye” was produced by a lineage
that specialized in the practice and theory of techniques of inner culti-
vation used to attain profound experiences of self-transformation. This
suggests that Daoist inner cultivation is, indeed, a technical art like
that of the physician, to be gained only after many years of practice,
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the learning of which requires participation in such a lineage. In a
fascinating picture of medical apprenticeship in the early Han, Keegan
describes how one physician, Cang Gong B2 (fl. ca. 200-150 BCE),
came to study under a famous physician and how he received from him,
in a formal ceremony, copies of the texts his teacher felt were critical
to his practice of medicine.®’ For the next three years, Cang learned the
correct interpretation of these texts and their practical application from
his teacher. These texts were clearly not, Keegan concludes, “for general
distribution or for self-help.”®*

I would like to suggest the possibility that “Neiye” was a similar
kind of text, one whose possession was only for an initiate into Daoist
inner cultivation practices. Given the extreme degree of editorial lib-
erties he took with this text, the “Xinshu xia” author seems to have
been extremely familiar with it and to have felt that he thoroughly
understood it. This familiarity bespeaks a practical, not just an intel-
lectual, understanding. Also, the hortatory nature of the text suggests
such a practical understanding. If the author is, indeed, attempting to
persuade rulers of the value of this new application of inner cultivation
techniques to governing, he must have been certain that he could teach
them if the ruler decided to learn them from him. All of these factors
argue, at the very least, for membership in a common tradition, if not
for a lineal connection between the Individualist author of “Neiye” and
the Syncretist author of “Xinshu xia.”

Whether or not we accept this membership in one tradition,
there can be little doubt that the Daoist inner cultivation techniques
of “Neiye” were directly incorporated into the early Han syncretic Dao-
ism that Sima Tan described. These conclusions therefore question the
assumption that the Laozi was really the foundational text of Daoism,
although it seems to have been accorded that status after the deliberate
lineage-building activities of the early Han mentioned above. Because it
combines a Primitivist political agenda with its well-known cosmology
of the Way and inner cultivation practices quite similar to those of
“Neiye,” and because of this new evidence for the chronological priority
of pure inner cultivation practices, it would seem that the Laozi is a
later development. While of course the Laozi was extremely influential
on Han Daoist Syncretism, as its frequent quotations in the Huainang
certainly attest, it is clear that “Neiye” was an older and, arguably, an
equally important influence. It is also clear that inner cultivation theory
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did not come into Daoist Syncretism from the Laoz, but directly from
“Neiye” instead. What we have then in “Neiye” is not just the oldest
“mystical text in China,” as Graham would have it,* but quite possibly
the oldest extant text of Daoism.

Of course further work on this hypothesis will have to be done,
work that would provide a detailed redaction criticism of the “Neiye”
itself. In addition, it will be necessary to examine more carefully what
[ referred to as the “deliberate lineage-building” activities of the early
Han Syncretic Daoists and to see how they might be linked to the evi-
dence provided by the Han histories. The overall effect will, I hope, be
a clarification of the early history of Daoism that would better enable us
to see its links to the institutionalized Daoist religion of the later Han
and beyond. Most assuredly such research will benefit considerably from
the kind of text-critical methodologies 1 have presented herein, which
[ offer in the hope that others will also see their value.

Appendix: The Text of “Xinshu xia” with “Neiye” Parallels

The following critical texts of “Xinshu xia” and “Neiye” are based upon
the Sibu congkan edition of the Guanzi, the location in which is provided
at the beginning of each verse of the text. I have also made emendations
occasionally based upon Riegel, “The Four ‘Tzu Ssu’ Chapters of the Li
Chi,” 151-79, and upon my own research, principally based upon Xu
Weiyu #F4Ei#, Wen Yiduo ]—%, and Guo Moruo, Guanzi jijiao. I list
only the emendations from this work that I accept and their rationales.
[ do not list the emendations from this work that I do not accept, many
of which use variants in one of these texts to emend the other. I have
been very conservative about emending the texts for such reasons because
each is an independent text, not simply a unique edition of the same
text, and emending one based upon the other only conflates the two
and obscures the distinctive characteristics of each.

edition. The authors also collated it with the four other oldest extant
editions, those of Liu Ji 45 (ca. 1500), Zhu Dongguang 4 # ¢ (1579),
Zhao Yongxian #HE (1582), and an “old edition” in the personal
collection of Guo Moruo. For further information on these editions, see
Rickett, Guanzi: Political, Economic, and Philosophical Essays from Early
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China, 31-40. In addition, Guo Moruo et al. include the emendations
of many nineteenth- and twentieth-century textual critics whose names
I include whenever I cite their emendation.

The following symbols are used in the critical texts:

<A> delete character A
[B] insert character B

A (B) read character A as B

I have divided the two texts into sections based upon consider-
ations of meaning, thyme, and meter. Whenever a particular topic or
line of reasoning is completed and a new one begins, | have started a
new section, one that does not violate the rhyme scheme when the text
in question is in verse. Connective conjunctions such as shi gu, gu, and
gu yue often signal such a change of topic and hence the beginning of
a new section or subsection. I have further divided the texts into num-
bered lines, each representing a minimum syntactic unit of a complete
sentence or a complete clause within a sentence containing, at least, a
subject and a verb. In addition, I have also given connective conjunctions
their own separate lines, in part to emphasize their occurrence because
of their significance for understanding the structure of argumentation in
the texts and in part to maintain the parallelisms that are so frequent
in both texts.

As indicated above, “Neiye” is written in parallel rhymed verse,
with the rhymes occurring most often at the end of every second
four-character line. The sections of “Xinshu xia” that are borrowed from
“Neiye” often retain the rhyme, even when there are variant readings
between the two. Most of the original material in “Xinshu xia” is in
parallel prose, and the way | have chosen to present it should enable
the reader to see the parallelisms.

“Xinshu xia” “Neiye”
I. 13.4b5 IX. 16.2b6
AL JEAIESE 1. JEANIE
2. AR, 2. AR,
3. AR 3. hAEE
4. DARE. 4. AR
5. BT Alif 5. IE g1
6. HYRLT 6. CRAZHB >

TORRMECE TH] . o

printed on 2/12/2023 5:02 PMvia . Al use subject to https://ww.ebsco.coniterns-of-use



EBSCOhost -

Redaction Criticism and the Early History of Daoism / 143

B1. AR H %K,
2. MpEE R AT
3. BRFIRE,
4. JEA YA

C.1 <D
2. AL
3. PELHEL L.
4. B2 A NAE.

X. 16.2b8

1. FBH 2 i
2. WSPHTE).
3. g AR, 6

4. RNUPELE,
5. ANLLE AL
6. 1.

II. 13.4b9

ALl ik

2 ERERBRE<ID [H] F, ™

3.5, Bt
4474, EZ .
5. A, RIL AR,
6. [T ANIE, HIRAR .

AR, N

CHERIR, R
IR, SRR
A, BLR TR,

oo —

C.1. LY 441 2k
2. AR T3] 2™
3. MR FiA,
4. BRE (4] RELUAR R
5. 1R A

IIL. 13.5a2 XVIL. 16.4a2

ALl AR, — A 1. <D [ Shn,™
2. B H ¥, 2. EIMEAT
3R GE Tkl . 7

B.1. B8, BE— T 3. A, BE—F.
2. fEdE Nk 4. figfm 35
3. X -2 5. TEIKEXD [XF | F. ©
4. ge BT, RECL T 6. fEIE T, BT
5. GEHERTA A 7. BE2IREEN
6. M EB/ZNET. 8. Mgz T

C.1. #Hl 9. B2 NEMZ .,
2. 82, B2 A, 10. B AN,
3. AR . 11. "ppkam
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4. R Z I8, 12. B St

5. FORE R 2 Aty . 13. SRt
14, =B T#] 0.
15. HEEAE.
16. BT

IV. 13.5a7 VII. 16.2b1
Al —5REREIH L —Wfete, s Hs
2. —HREEEIH . —HAE, .

2.
3.MAGK, BAGE
4. MESH—Z T REAIE T

SED TH ] #E LSS
RS BT DA EYIA .

F [ 5] #EAEL.
RS T ANE

Ao —

Cl #$—2ZHT, 5. AR,
2. B TANK; 6. HEH E -
3. feH EA
4. H A ZH[FDE,

5. Kbz B[F B

V. 13.5a12 VIL. 16.2b3
1 BN, 7. BT,
2. NAAE 8. A
9. f4—2 5.

B. 1 a2 e [ 22 XII. 16.3a2
2. DR EBE . 1 IEW KT
3.9t E, ot 2. LR,
4. 'l‘m‘ﬂo 3. RAEESN,
4. —F 2
5. FEENVER,
6. TR L.
7. BRI

8. fAIEHfR ?

9. fEA %

10. Fovif, BJHIE -
11 vz, 5.
12. 62 # 0,

13, wzHoth. . .
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VIIL. 16.2b4
C.1. {50 AEH: LV OAER
2R E WA, 23R E A,
3RFHIAR. 3RFHAA,
4. AR FIB R,
5. —H /MR TR
6. —F TR FHl,
10> T ZaB. 7
D.1. #Ih e RAE,
2. BIE R A,
3. T, dEH.
4. prlfasE A .
5. RN, B,
6. EHARH.
1.2 [R] B4
8. dE<HTA> T A Ti(ge)aEL =], | 7
9. JUTEA A il 8 < R ARE .
V. 13.5b7 VI. 16.2a6
E.l. B\ iH: 1. REIE
2. BT 2. M
3.EmAZ, 3. NFECDOEF, ©
4. BAEAT . 4. BREE, RZ .
5. BRIRFSET AL, 5. RN, Wiz <B> THE] . 8
6. [EDNTIAF; 6. BRINF, N2,
7. HAZ A, 7. R, B
8. BLHSSE T AN,
9.0t 18] A, &
VI. 13.5h9 XIV. 16.3b1
Al NBEIEFFA: 1. NREIERF:
2.8 W<W T#)) wiE SR, ® 2. RS,
3. AEECKEE, BT K07 . 3. HHEEW,
4. BEKTEH, 4. S () Mg TR,
5. WK 5. Jhfe oK E
6. IEFFAK, 6. T 8@ K,
7. Hpi s, 7. A RS,
8. BEIK T, 8. FA K.
9. I A DY At . 9. A IE MK

10. HiBr 4.
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11 AR,
12. F7> VY.
13. #FE 7,
14. R NE.
15. SRTAN
16. iz k.

XV. 16.3b6

1. JLiE:

2. WL ALET,
SEE)
IBRTRET
- B Jen oA,
7. JRAIEE

N Lt W

VI. 13.5b12

XVI. 16.3b8

B.1<&> [4] e, s
2. Rl &,

3. AU TE AR,

. ATRNRBR
EEAIDA,
s .
LA,

8. FHFR XL,
NP

10. RAA T 5.
11L.<&> [4&] w2z
12. i H A,

13. AL ERE,

~ O\ L b

CEE, PWEZERT.
R AT
CBREZEBRT.
R AT

B W =

D.1.<&> [E] 2 AR UKE S
2. HMZ AR LA
3.<B> TH ] &, B2 R,
4. MFBZA.

1. 0T,
2. ANAl g .
3R Thn] AT, o
A
RSN,
CHUR .
LS UIPNS
8. ERH LT,
9. NE X,
10. BT 8
11. DRI,
12. HiRHA,
13. it

~ O L K

4. BAREEE.
15. AN RG> [TH ]

16. 5= 19
17. K R k.
18, LEE
19. MR FH#E.
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VII. 13.6a6 XX. 16.3b5
Al JLRZ A, L LA Z A,
2. PLIECE> [F] o ¥ 2. WBLFIE,
3. TR 3. TR 2
4. DL 4K, 4. HULERECHR> T8 , 0
5. Hii s 4, 5. &l
6. HI 451 6. 1L BT
7. PRSI 1. ZE T,
8. i 454 1Y,
8. AT N R 9. Y S
9. Db I 10. SFHISEA T
11. NEFAIML,
12. figfe Htt.
13. MR E .
XIL. 16.3a5
B.1. & R ik ?
2. FRAEF]L o
3. SRR
4. RO
Cl. Lz XA, 4. 2P NELE [B] .
15. Btz s,
2. EmUEE. 16.<&> [&] LE> &) . %
3. BRI, 17. HRETE;
4. () R 1% 1, 18. FEARE<E> 41 ;2
5. AR K. 19.<5> 4] SR fE(EFH).
20. flE(F) R JER.
21. NG L
22. BLSFE
VL. 16. 2all
15. fE 3, K.
16. 58 54,
17. £ T8,
18. 5%,
19. FnJyik %2,

6.
7.

JLL2Z (7)),
1

WHIRCES TH] S

94

20. FLZ I
21 3@HIRAE
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