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Collected Works of Jao Tsung-i:
Xuantang Anthology—Series Introduction

Jao Tsung-i ##°%EH (19172018, studio name Xuantang %) was one of the
most remarkable scholars of the 2oth century, in any country. He combined
erudition in his own language with polyglot awareness of the major European
languages and a mastery even of Sanskrit; he was a tireless, prolific researcher,
who produced important books and articles without cease throughout seven
decades; and he possessed phenomenal powers of memory to which the famil-
iar adjective “photographic” barely does justice, since he had immediate recall
of whole books of history, of calligraphic forms in all the different Chinese
scripts, of millennia of music and painting and poetry. Indeed, perhaps the
most remarkable thing about Jao Tsung-i as a scholar is that his achievements
were not at all limited to scholarship. He was a true artist in the manner of the
literati of past ages, whose paintings, poetry, and especially calligraphy grace
museums and collections around the world.

Though scholarship was just one of the domains in which Jao excelled, then,
it is this polymathic and polymorphic creativity that lies at the foundation of
Jao’s achievement as a scholar as well. As a scholar he combined a restless curi-
osity extending to more or less every domain of Chinese culture and beyond,
with a depth of insight and fastidious attention to detail that led him to break
new ground in each of the topics he addressed. His scholarly work is often
fearsomely technical, as he is willing to devote page-long footnotes to clarify-
ing distinctions among textual variants or different graphical forms of a single
Chinese character. But it is also dazzlingly broad, as he surveys vast topics like
the creation myths of all ancient cultures, or the relationship between moral-
ity and rhetoric. Despite his whole-hearted love of China’s traditional culture,
he is never content to rest with facile generalizations about that culture, but
always pursuing a more nuanced understanding of its particular facets at dif-
ferent historical moments.

Jao was a scholarly prodigy who had already published an independent
article under the editorship of one of the leading historians of the era, Gu
Jiegang JEENM (1893-1980), before he was twenty years old. Yet his earli-
est scholarly production, coauthored with his father at the age of seventeen,
was a Bibliography of Literary Productions of Chao-chou, included in the local
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gazetteer of his hometown of Chaozhou in Guangdong province.! Jao later
edited the complete gazetteer of Chaozhou, published in 1949, and throughout
his life drew inspiration from the culture of his hometown. In the same year,
though, he relocated to Hong Kong, where he would reside for most of his life
and teach at both the University of Hong Kong and the Chinese University
of Hong Kong. From that time on his scholarly work took full advantage of
the international opportunities afforded to him there. In 1959 he was awarded
the prestigious Prix Stanislas Julien from the College de France for his mas-
sive study of diviners in the oracle bone inscriptions. He studied Dunhuang
manuscripts in Paris and collaborated on a still-unmatched bilingual study of
Dunhuang lyrics with the Swiss scholar Paul Demiéville (1894-1979), published
in 1971. And yet his scholarly horizons continued to expand after that, as he
continually visited Japan to identify precious Chinese texts preserved there,
and spent many months memorizing Vedas in India.

By the year 2003, Jao’s scholarly works were collected into a twenty-volume
set encompassing well over 10,000 pages, the Rao Zongyi ershi shiji xueshu
wenji 8RR T HACERAT SC4E, published first in Taipei and then reprinted
in Beijing in 2009. Though this collection is not quite comprehensive, as Jao
remained prolific up to his passing in 2018, it provides convenient access to
his main scholarly achievements. The main topics covered are the origins
of Chinese civilization, the oracle bone inscriptions, bronze inscriptions,
Buddhism, Daoism, historiography, Sino-foreign relations throughout history,
Dunhuang studies, classical poetry and other literary forms, Chaozhou history,
musicology, art history, and many other fields as well. Last but not least, the
final volume contains Jao’s own classical Chinese compositions, in itself a vast
corpus of iridescent poetry and prose.? The fact that Jao was one of the great
modern masters of classical Chinese composition is not irrelevant to evaluat-
ing his scholarship, for Jao’s scholarly studies are written in elegant prose that
is often closer to classical Chinese than the modern, colloquial register.

Indeed, Jao’s scholarship is necessarily daunting even to many Chinese
readers or to professional sinologists today, for three fundamental reasons:
his oeuvre is composed in highly allusive and erudite prose; it comprises an
extraordinarily large quantity of publications in diverse domains; and finally, it

1 OnJao'slife see Chen Zhi and Adam Schwartz, “Jao Tsung-i (Rao Zongyi) 55 EH (1917-2018),”
Early China 41 (2018):1—7; Yan Haijian /& i 22, Rao Zongyi zhuan: Xiangjiang hongru (55568
. FVLIBMH (Nanjing: Jiangsu renmin chubanshe, 2012).

2 For a selection of these works in English, see Nicholas Morrow Williams, trans., The Residue
of Dreams: Selected Poems of Jao Tsung-i (Ithaca, NY: Cornell East Asia Series, 2016).
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employs extensive quotation of primary sources, many of them in themselves
quite obscure for the modern reader. For these reasons, Jao scholarship has
often been admired at a safe distance but not necessarily studied as closely as
it deserves by other scholars, both in China and the West. Moreover, although
the Rao Zongy: ershi shiji xueshu wenji has made his scholarship accessible to
readers throughout greater China, there are relatively few works introducing
or adapting his key insights into Western languages.

In light of the great value of Jao’s scholarship and its relative lack of appre-
ciation in the West, the Jao Tsung-i Academy of Sinology, Hong Kong Baptist
University has decided to produce a series of volumes translating key scholarly
works by Jao into English, with annotation and explication making them acces-
sible to 21st-century readers in the West. The first volumes will introduce major
articles on Chinese musicology, Dunhuang studies, cosmology and origins
of Chinese civilization, literature and religion, and oracle bone inscriptions.
Future volumes will continue to highlight key areas of Jao’s accomplishment.
The translation series is by no means comprehensive; a complete translation
of Jao’s collected works would easily occupy fifty English tomes and is not con-
ceivable at present. Instead, these volumes introduce key insights from Jao'’s
scholarship and provide a gateway to his intellectual universe, showing the
potential of a cosmopolitan vision that is never unfaithful to the demands of
Chinese tradition.

First and foremost, the Jao Tsung-i Academy of Sinology and the project
team would like to extend our sincere thanks to The Jao Studies Foundation for
their generous support in funding this ambitious translation project and heroic
efforts to make Professor Jao’s lifelong scholarship accessible to a worldwide
readership. From its outset, this project has received the full blessing of the
Jao (rendered Yiu in Cantonese) family, most notably Professor Jao’s daughters
Ms Angeline Yiu and Ms Veronica Yiu, Permanent President and Permanent
Administrative Director respectively of The Jao Studies Foundation.

Throughout the years, the Academy has been fortunate enough to be sur-
rounded by like-minded people from all walks of life and benefited from their
friendship and wisdom. A special mention goes to Dr and Mrs Simon Siu Man
Suen, BBS, JP. Dr Suen is a remarkable entrepreneur, connoisseur of the arts,
and champion of the humanities, whose generous support has enriched our
work immeasurably.

The voluminous project that came to be known as Collected Works of
Jao Tsung-i: Xuantang Anthology was first set up under the aegis of Hong
Kong Baptist University and the leadership of former President Professor
Roland Tai-hong Chin, BBs, JP. It continues to thrive under the auspices of
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the research-led, liberal arts University under the Presidency of Professor
Alexander Ping-kong Wai. We would like to express our gratitude to both
Presidents and the University.

The Academic Advisory Committee of world-class Sinologists, namely
Ronald Egan, Bernard Fuehrer, David R. Knechtges, William H. Nienhauser, Jr.,
Lauren Pfister, and Edward L. Shaughnessy, offered us timely advice at differ-
ent stages of preparation and implementation. The Editorial Board, composed
of leading academics in their own fields, has also served as a bank of expertise
and experience for guidance and assistance.

Ithasbeenadelightto publishthe Xuantang Anthology with the Leiden-based
academic publisher Brill and to work side by side with Acquisitions Editor Dr
Shu Chunyan, whose professionalism and know-how were instrumental in
making the process both smooth and efficient.

Last but not least, we have our professional team translators and proof-
readers to thank. Since our team continues to grow with the addition of new
volumes, full credit for individual contributions will be given in individual vol-
umes, but special thanks go to the Research Associate of the project, Dr. Linda
Yuet-Ngo Leung, for her meticulous work in post-editing and further proof-
reading for the entire series.

Nicholas M. Williams
Adam C. Schwartz
Chen Zhi
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Translator’s Preface

Jao Tsung-i's writings on the Xiang'er Commentary to the Daodejing are con-
tained in volume 5 of his Collective Works (wenji L% ). These essays were first
gathered together and published in book-form in 1958 before being reissued
in 1991 and 2015 under the title: A Collated and Critical Study of the Xiang'er
Commentary to the Laozi %18 W{T 7%, The present translation preserves
the order and titles of the ten chapters comprising the main body of the book,
and three of the five supplementary chapters that appear afterwards.

Jao Tsung-i’s skill in philology and textual history are on full display in
this book. The breadth of material he consults is impressive to say the least
but Jao Tsung-i never loses sight of the object of his attention: the Xianger
Commentary. Just as the Sinological world was stunned to learn of the unearth-
ing of a silk-manuscript version of the Daodejing at Mawangdui & £ 4 in 1973,
and again in 1993 when a bamboo-slip version was discovered at Guodian %}
)i, the publication of Jao Tsung-i’s research on the Xiang'er caused a sensation
amongst scholars of early China. While Jao Tsung-i’s work instantly established
a new sub-field of study on the Daodejing in the Chinese-speaking world,
Anglophone scholars have been slow to show interest in the Xiang'er. One
notable exception is Stephen Bokenkamp, whose translation remains as indis-
pensable today as when it first appeared.® The present work not only includes
a complete translation of the Xiang'er Commentary but Jao Tsung-I's research
notes on this long-lost text.

Had it not been for the detective work of Jao Tsung-i, the complex social
and religious factors shaping the composition of the Xiang'er Commentary
would have remained at best murky, and at worst, completely unknown. Had
it not been for Jao Tsung-i’s interest in late-Han Dynasty thought, especially
the Scripture of Great Peace (Taiping jing X-F-#%), the similarities between it
and the Xiang'er Commentary might never have come to light. This transla-
tion of the Xiang'er Commentary and Jao Tsung-i's findings will prove a boon
to anyone interested in the formative years of Celestial Masters Daoism, the
reception of the Daodejing before Wang Bi 5 would put his indelible stamp
on it, as well as intellectual historians of China. Jao Tsung-i does not pontifi-
cate on the philosophical or religious meaning of the Xianger Commentary but
lets the text speak for itself; I have followed this example and refrained from

3 See Stephen Bokenkamp, Early Daoist Scriptures (Berkeley: University of California Press,
1999)-
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cluttering the translation with expository notations. In Jao Tsung-i, the world is
truly fortunate to have had such an erudite person amongst us.

David Chai



Preface

Regarding the theories of the Three Primes (sanyuan =—JT) and Eight
Assemblies (bahui /\'), and the arrangement of the Four Auxiliaries (sifu
VU#) and Seven Labels (gigian 1:%), they are mysterious and remote, being
of such an obscure nature that they cannot be spoken of. However, display-
ing what one expounds to arrive at its principle are words attributed to the
Lady of Purple Tenuity (Ziwei furen %42k \); having certainty with one’s
decisions leads to an understanding whose intentions can penetrate the jade
Instructions (yujue F&k). The calendar is separated into days and months, a
practice whose roots stretch back to the time of Xuan Yuan ¥} (also known
as the Yellow Emperor, Huangdi #77). Grasping things as images is rather
abstruse but words for them were eventually established in Ku i county [i.e.,
Laozi’s hometown]. Examining the beginning of the myriad things and that
which never leaves them, it must have given birth to itself prior to Heaven and
Earth. This is why scholars having insight into the subtle know how to properly
use it, while those who spread the magical arts (fangshu 7571#7) do so accord-
ing to the times. The Hanfeizi ¥4F¥ showed this in its “Yu Lao” 'i*& chapter
while the Huainanzi ### ¥ did so in its “Dao Ying” i& [ chapter. Master Lin
AR IC extracted the declining threads of the Daodejing & {845, while Anqiu %
I promulgated its profound meaning. Liu Xiang %[ (Commander of the
Capital Guard & 4%fit) of the palace library similarly discussed four of its
chapters, and Jizhang Z=f% (also known as Ma Rong [5ifl) wrote a complete
commentary behind the scarlet curtains. For many generations, these works
were not transmitted. As for Wang Bi 5 (also known as Fusi #iifii ), he ana-
lyzed the content of the Daodejing and understood everything begins with
nothingness. Heshang Gong i _F 2 reached its wellspring of profundity, that
immortality lies with the mysterious female. Since the Wei Dynasty, the two
schools of Wang Bi and Heshang Gong have been transmitted. They are akin
to a long night encountering dawn or myriad tributaries flowing into the sea,
whereby each generation receiving the Daodejing further clarifies its philoso-
phy, each discourse becomes more refined, and each transcription increases
its value, such that libraries are filled with them, houses are stuffed with them,
and carts overflow with them. How glorious!

That Anqi Sheng %14 received the teachings of Laozi is a matter recorded
in historical biographies, as is Gong Chong &= 5 visiting the Han Dynasty capi-
tal to present the miscellaneous shamanistic (wuxi AA8) writings of his master
[i.e., Gan Ji 7 ]. It is said a great peace will be achieved upon completion of
this book with bluish-green headers. How could the Han Dynasty not come to
an end once the Yellow Turbans (Huangjin #% 1) rose up in revolt? When the
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prophesized calamity of 350 years came to be, the 170 scrolls of Gan Ji’s text
were written in accordance with Yin f2 and Yang [% and to eliminate disasters
and peculiar events. There was also the Daoist priest on Mount Heming #1111
who created “ghost teaching” (guijiao 8%). He made a hand-copied edition of
this text for the Three Officials (sanguan —F), established charity lodges for
the Five Pecks of Rice (wudoumi 1.3} °K) order, led discussions on the teach-
ings of the 5000-Character Classic (Wugian wen 1.T-3C), and established the
24 dioceses to ascend to perfection. He spread and promoted his wondrous
intentions, which blew across the commandery of Shu #j, earning him quick
praise for his mysterious words, hence he was entrusted to devise the Xianger
Commentary (Xiang'er zhu 28 #11). He clarified the aim of “guarding the One”
(shouyi =¥ —), was guided by celestial beings and became spiritually connected
to them, and recommended methods for longevity of life by first dulling one’s
anger. He used non-deliberate action (wuwei %) as the root of discarding
evil, establishing the primordial beginning of Daoist religion.

The Master Xi {#ffi (also known as Zhang Zhennan 5R$8 R or Zhang Lu
7% ) edition deletes auxiliary words from the text, setting one on the path of
immortality whereby one will find great peace and joy. In the Purse of Pearls
from the Three Caverns (Sandong zhunang —iF¥k¥E), Wang Xuanhe F5&J[
explained the transmission of talismanic writings (fuwen #23C) in the Three
Caverns; the genuine trace of this school is displayed in the truncated char-
acters such as “thirty spokes” (sa fu /ti#i#). It is a pity there are times of peril
and prosperity whereby the Dao is either evident or obscure. This is espe-
cially true during the chaos and destruction in the Five Dynasties and Ten
Kingdoms period when the ashes of secret scrolls were scattered everywhere,
Mongke Khan of the Yuan Dynasty JG# % burned the Daoist scriptures
housed in the Xuandu temple. Thus, of the teachings of inner alchemy, only
the Northern Dipper Scripture (Beidou jing 1t2}4%) could be consulted while
the Yellow Writ (Huang shu % &) disappeared with the setting sun in the west.
Shenyinzi #ff&¥ can thus be forgiven for not collecting everything;* even the
Daoist Canon (Daozang 1&j#) has its lacunae! The ancient edition by Zhang
Zhennan merely left behind its name while the unusually titled Xiang Yu 48
# edition is unexplainable. Those who like to read texts buried in obscurity,
investigating them without any clues, as admirers of antiquities they would
surely be dismayed by this. In the Qing Dynasty, the wall concealing a secret
room in the Mogao Grottoes (Mogao shiku Zif=ifif#) at Dunhuang (/&
was at last dismantled, however, the presumed lost Li chapters of Yanzhong

4 Trans. note: Shenyinzi is said to have collected and restored the classical texts and scriptures
of the Three Caverns of the Daoist Canon following the chaos of the Huang Chao Rebellion
B from 874-884.
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& from the state of Lu % were looted by the camel caravans heading west,
and Wang Fu's £¥% Laozi’s Scripture on Converting the Barbarians (Laozi
huahu jing % FHHHES) disappeared when Laozi rode a blue ox to the west.
An ancient scroll from the Tianbao K # reign period of Emperor Xuanzong
of the Tang Dynasty /& X 7% is only enough to discern a hairsbreadth while
Cheng Xuanying’s if % %< Introduction to the Laozi (Laozi kaiti & T [ #8) helps
further unmask this complex material. What is especially wonderful is that the
fragmentary Xiang'er Commentary, whose whereabouts were unknown for so
long, has resurfaced. Thus, the Profound Covenant of Orthodox Unity (Zhengyi
mengwei 1E— ¥ 3), which was previously obscure, has now become clear.
The commentary to the Three Heavens by the keeper of the archives—the
“scribe beneath the pillar” (zhuxia shi #1 %) [i.e., Laozi]—has subtle words
that will never fall into decay. Best to reveal the profoundness of the Lady
of the South Celestial Pole and treasure the harmony of her multitude of
notes, or unroll Master Lii’s Spring and Autumn Annals (Liishi Chungiu = X
% #K) and with the Primal share the same breath (gi %).

I am nourished by the simple and common and derive joy from empty vacu-
ity. I have yet to cut off the learning that gives birth to worry and envelops me
without end. After my lectures, I use my free time to broaden my familiarity
with and examination of these matters, for my cursory understanding is akin
to a one-inch-wide shadow on a sundial, or a horse of poor ability trying to
compete with its frail shadow. Is purity of the heart-mind enough to attune and
accommodate oneself to ascend great heights? With Heaven and Earth about
to collapse, I wish to ask Huang Liao 3 #¥ [from the “Dao Zhi” ¥ #fi chapter of
the Zhuangzi 1] about this. Progressively reading this book, I truly value
the foresight of my predecessors in that wherever my gaze wanders, my spirit
roosts and I tentatively gain the smallest of insights. These modest efforts in
traversing and explicating the Xiang'er has resulted in many topics that guide
us through its majestic vastness and are akin to the Zhuangz/'s tale of drilling
holes into chaos (hundun Ji&7l). In explaining its winding descriptions, one
should avoid randomly revising them without first clearly distinguishing the
words of Laozi and Xiang'er. My shortsighted and narrow perspective stemmed
from a lack of erudition and I feel quite ashamed by this. Now that I know
fragrant grass exists within a hundred miles and orchids and chrysanthemums
will not vanish for another thousand years, my hope is that the present work
will offer a sliver of insight into the Xiang’er and be of assistance to scholars in
the future.

Jao Tsung-i
Department of Chinese, The University of Hong Kong
April 5th, 1956
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CHAPTER 1

Explanatory Abstract

Among! the ancient manuscripts found in the Mogao Grottoes at Dunhuang
and brought back to London for Professor Aurel Stein is the fragmentary scroll
Xiang'er Commentary to Laozi’s Classic of Dao (Laozi Daojing Xiang'er zhu % ¥
TE A A HVE). Currently housed in the British Museum in London, it is listed as
number 6825 in the Stein Catalogue. At the end of the scroll appears “Laozi’s
Classic of Dao, part1” (Laozi Daojing shang %1% ), followed by two char-
acters: Xiang'er 8. From the beginning of the scroll—“the people will not
contend” (preceding text is missing)—until the end, the text is comprised of
580 lines. The commentary and original text are linked together, lack differ-
entiation in font size, and there is no separation between sections to indicate
where one ends and another begins. This is a very different style from other
Tang Dynasty editions of the Laozi. Consulting Kong Yingda’s L33 Correct
Meaning of the Book of Rites (Liji zhengyi #47C IE#%), we find: “When Ma Rong
wrote his Commentary to the Rites of Zhou (Zhouli zhu Ji#87F), he wished to
save scholars the effort of a double reading, hence his commentary appears
alongside the text.”? This trend of commenting on the Classics thus began in
the Later Han Dynasty. Furthermore, that this commentary was written in con-
junction with the original text demonstrates it employs the style of the late
Eastern Han Dynasty.

There is no record of the Xiang'er Commentary to the Laozi (Laozi Xiang'er
zhu ZTHAIE) in either the “Bibliographic Record” (Jingji zhi #&#& &)
in the History of the Sui Dynasty (Sui shu [&%) or that of the Tang Dynasty.
Emperor Xuanzong of the Tang Dynasty wrote the Annotations on the Outer
Commentary to the True Classic of Dao and De (Daode zhenjing shu waizhuan
THE AL EE /MR which lists various historical commentaries to the Laozi.
The first is the Sectional Explanations (jiejie ifi#), in two parts, which states:
“Explanations of Laozi by Yin Xi 7* "3 Next is the Xiang'er, in 2 scrolls, which
states: “Commentary by the Master of Three Heavens (santian fashi —Ki%
fili), Zhang Daoling jRi&F%Z."* Then there is the Inner Explanations (neijie N

1 Trans. note: Archaic characters in Jao Tsung-i's original text have been replaced, wherever
possible, with their modern equivalents.

2 Zhouli zhengyi, 1.8.

3 Tang Xuanzong, Daode zhenjing shu waizhuan, in Zhengtong Daozang, 11: 809.

4 Tang Xuanzong, Daode zhenjing shu waizhuan, in Zhengtong Daozang, 11: 809.
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fif#), in two parts, which states: “Yin Xi took inner cultivation (neixiu W{%) as
the aim of his explanatory commentary”® After this is Heshang Gong’s i -
A Section and Verse (zhangju %)) commentary, which states: “During the
time of Emperor Wen of the Han Dynasty ¥ 377, he relocated to the riverside
in Shanzhou /1”6 Xuanzong’s Outer Commentary is found in volume 358 of
the Daoist Canon, in the Jade Instructions class (yujue lei TifJH) of the Spirit
Cavern section (Dongshen bu {i##). In the Five Dynasties, Du Guangting’s
FthEE General Meaning of the True Classic of Dao and De (Daode zhenjing
guangyi TEFEH AL FEF) spoke of sixty-odd annotations and commentaries
from previous dynasties, the first few of which are: the Sectional Explanations
in two parts, the Inner Explanations in two parts, the Xianger in 2 scrolls, and
Heshang Gong’s Section and Verse commentary.” Regarding the Xianger, part 2
states: “Commentary by the Master of the Three Heavens, Zhang Daoling.” This
is the same text mentioned in Xuanzong’s Outer Commentary. Regarding Du
Guangting, Xie Shouhao’s #~# True Record of Lord Lao (Laojun shilu %7
‘H$%), Peng Si’s ii2#h Collected Commentaries and Miscellaneous Sayings on the
True Classic of Dao and De (Daode zhenjing jizhu zashuo 1818 HASEEERER),
and Dong Sijing’s # X% Collected Explanations on the Daodejing (Daodejing
Jijie TEFELEESR), all cite him as saying: “Commentaries include Yin Xi's Inner
Explanations, Zhang Daoling’s Xianger, and Heshang Gong’s Section and
Verse.”8

The works of Daoism have been divided into seven categories, the so-called
Three Caverns and Four Supplements (sandong sifu =i JYi). The first of
the four supplements is the Great Mystery section (Taixuan bu X % F). The
Xiang'er Commentary was originally included in this section. In volume 989
of the Daoist Canon, in the Orthodox Unity section (Zhengyi bu 1-—#8), the
Commentary and Instructions for the Transmission of Scriptures and Precepts
(Chuanshou jing jie yi zhu jue {547 HARIER) speaks of the sequence by
which the scriptures of Daoism should be taught and is found in the Great
Mystery section. Of its 10 scrolls, the first few include:

Scroll 1: Laozi's Great Character (dazi ‘K¥) edition, Classic of Dao, part 1.
Scroll 2: Laozi’s Great Character edition, Classic of De, part 2.
Scroll 3: Laozi’s Classic of Dao, parts 1 and 2; Heshang Gong's Section and Verse.

Tang Xuanzong, Daode zhenjing shu waizhuan, in Zhengtong Daozang, 11: 809.

Tang Xuanzong, Daode zhenjing shu waizhuan, in Zhengtong Daozang, 11: 809.

Du Guangting, Daode zhenjing guang shengyi, in Zhengtong Daozang, 14: 309.

Dong Sijing, Daode zhenjing jijie, in Zhengtong Daozang, 12: 821. Peng Si, Daode zhenjing jizhu
zashuo, in Zhengtong Daozang, 13: 255.
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Scroll 4: Laozi’s Classic of De, parts 1 and 2; Heshang Gong’s Section and Verse.
Scroll 5: Laozi's Classic of Dao, part 1; “Teachings of Xiang'er”
Scroll 6: Laozi’s Classic of De, part 2; “Teachings of Xiang'er.”

From scroll 7 onwards there are the following: Illustrated Commentary and
Instructions for Visualizing the Spirits (Sishen tu zhu jue B [EFEER), Com-
mentary and Instructions for the Transmission of Scriptures and Precepts,

Commentary and Instructions on Spontaneous Rites of the Court (Ziran chao
yi zhu jue FIRFAERIEFR), Retreat of Spontaneity (Ziran zhai yi F9R75%),°
and so forth. The aforementioned 10 scrolls, on the day of their transmission,
were delivered to the Daoist priest who was also the Master. The Teachings
of Xiang'er (Xiang'er xun #8#3)l) and Heshang Gong’s Section and Verse are
must read classics of Daoist religion. The Commentary and Instructions also
discusses the method of sequencing the scriptures, saying:

10

HRTHRKT =R, ChED) EREAT %5 GERD K
A (CREZHEBEK) =B, U EITWE. B0, HARE
BF, fRUk (EA)) , PrRNE. BRedE, KRN, B GREERTE
B (i), Bithiz, SUEARRLE GE) « BX (Fak) BA%
I Wz w b, A S5l RN, XPRES. (R
O Ko RENRIE, (LIEPGA, &EEAR, KBRS, fTiEf
W, LRI, v iy, ZFR%&5%, ssivin, BAaE. =M%
A GEdE B R =0 RO, MO B b CRERERY  TER S
HARK: K7, BOUMEAR. BaRITHE, B, SCH
Ew, BEo BT AEARRIGHE, WA, Rk FtE, B
M. Chmg) DR, WREH, AMEfhass RWRE, HER
Feo ZERESI CNMRD » BIRAELR, &xIBZ, EIREY;0

Master Yin originally received three sections of the Great Character edi-
tion and the Scripture of the Middle (Zhong jing $14%), which is found in
the Great Purity section (Taiging bu Kif#) of the Daoist Canon—the
Great Purity section of the Daoist Canon contains the Supreme Lord
Lao’s Book of the Center (Taishang Laojun zhong jing X b7 £%), in 2
scrolls—hence he was entrusted with both the upper and lower scrolls.
The writing of the people in the Han Dynasty is so refined that the per-
fected person (zhenren H.\) descended from Heaven and revealed
himself. Receiving Heshang Gong’s Section and Verse, I was able to pen-
etrate those parts where I felt stuck. Ascending Mount Jinhua 43111,

Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32:170—71.
Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32: 170.
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I befriended the celestial beings there. Yin's commentary—which most
likely refers to Zheng Yin ¥§2 (style name Siyuan JHi&E), who was Ge
Hong’s &5t teacher and whose words were appended to the end of the
Dunhuang edition of Heshang Gong’s commentary and Ge Xuan’s % %
Preface to the Secret Instructions (xu jue J¥ it )—states: “After reading one
section of Heshang Gong’s Section and Verse, I penetrated the Supreme
Jade Capital (taishang yu jing X I % 5%) where the transcendent masters
clasped their hands and praised me. (intermediary text omitted) Thus, it
is inferior to the Great Character edition.” When Master Xi obtained the
Dao, he wanted to transform the ways of Shu in the west but the customs
of Shu were narrow and shallow, making it hard for them to comprehend
language of a profound nature. He thus fabricated the Xianger and used
it to teach new converts. Regulations for new converts had the same shal-
lowness as the customs of Shu but the words of Xiang'er were near at
hand and so Master Xi used them to transmit the Dao. The essential pre-
cepts of the three orders (sanpin =i )—upper, middle, and lower—are
a great tool to aid the masses but are inferior to the words of Heshang
Gong. The annotations by Heshang Gong and Xiang'er are not the same;
the style and content of the Great Character edition also has its incon-
sistencies. The reason is that they cater to the needs of different times,
change exegeses into interpretative meaning, and explain different texts
in the same manner. Their success is thus a matter of talent. If they hold
a comprehensive view, their commentary will be fully connected; if they
hold a narrow view, their commentary will be prejudiced. (intermediary
text omitted) Examining the 10 scrolls, they appear self-contained and
multi-faceted. (intermediary text omitted) If a person wants to achieve
a profound result, it will occur in due course; there is no need to search
for it elsewhere. If the result does not arrive as expected, one should read
all of the sections. As for reciting the Inner Explanations before the other
scriptures, based on my abilities and observations, there is no harm in
doing so.

From this paragraph, we can roughly know which editions were employed by
Celestial Masters Daoism (Tianshi Dao KFifiiE) and the order they were given
whilst studying the Laoz:. The first to be read was the Great Character edition
compiled by Yin Xi, which is most likely the two-part Sectional Explanations
mentioned in Xuanzong’s Annotations on the Outer Commentary to the True
Classic of Dao and De. The Celestial Masters then read Heshang Gong’s
Section and Verse and the Xiang'er Commentary, occasionally referring to the
Inner Explanations which was thought to be a commentary by Yin Xi based



EXPLANATORY ABSTRACT 5

on theories of inner cultivation (neixiu 412). The importance of the Xiang'er
Commentary to the classics of Daoism is obvious. It should be noted that scroll
17 of Tao Hongjing's P 54 5% Declarations of the Perfected (Zhengao ¥.5), which
records dreams, states: “See Master Xi's commentary to the Inner Explanations
of the Laozi (Laozi neijie ¥ W f#) which proclaims I was born to examine the
Dao. I fear this statement belongs to Master Xi's book."”! If this is true then the
Inner Explanations was also composed by Master Xi.

The Commentary and Instructions says the Teachings of Xiang'er reveals why
Master Xi wanted to transform the ways of Shu in the west. Master Xi is in
fact Zhang Lu. Scroll 4 of the Declarations of the Perfected records the matter of
Zhang Lu liberating himself at night. The commentary reads: “Master Zhang Xi
is the General of Pacifying the South (zhennan jiangjun $5 75 &) who died in
the 21st year of the Jian'an reign period of Emperor Xian of the Han Dynasty 7%
Jik 77 12 The “Biography of Liu Yan #%5” in the History of the Later Han Dynasty
(Hou Han shu 1% 1% 3) states:

K&, FAM. 4], AR, MRy, FhE, STEEISILE, &R
(FFE) DLl S2OEH WK T, Sl oK. B,
R E, BZARME - BAERE=1E, B TFEEY

B, FRHRGE, B PR

Zhang Lu, courtesy name Gongqi. At first it was his grandfather Zhang
Daoling who, during the reign of Emperor Shun of the Han Dynasty,
sojourned in Shu and studied the Dao on Mount Heming. He created
the Book of Talismans to delude the masses. The people who received
this Dao from Zhang Daoling had to contribute five pecks of rice, so he
was known as the rice bandit. Zhang Daoling transmitted the Dao to his
son Zhang Heng who transmitted it to Zhang Lu, who thereupon gave
himself the title of Master Jun ... Zhang Lu established himself along the
Han River for almost thirty years and in the 20th year of the Jian'an reign
period of Emperor Xian, he surrendered to Cao Cao and was appointed
General of Pacifying the South and enfeoffed as Marquis of Langzhong.

The “Dao Shan Ce” i& Lt chapter of Liu Dabin's $|KX# Records of Mount
Mao (Maoshan zhi 5111 7) states: “In the Secret Instructions for the Ascent to
Perfection (Dengzhen yin jue & H.[E5k), hermit Tao Fif&/% [Tao Hongjing]
says:

11 Zhengao,17.299.
12 Zhengao, 4.75.
13 Hou Han shu, 75.2435, 2437.
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T CEEL) , AZEENTHERAE SR, LT
, AT, BUREINEE T LA iLtivy, mRki—, &M
= TEREE M, BAE 5 CH, JFIERER . SRPIEBEAE, S
TUR/IEAR, bR RAES

Regarding Laozi's Daodejing, there is a hand copied edition by Mysterious
Master Yang the Perfected [also known as Yang Xi #%% | based on Zhang
Lu’s ancient edition. The so-called 5000-Character Classic edition has
5,000 words. I counted the words of Master Xi's Inner Explanations and it
has 4,999. The reason it is short one character is because “thirty spokes”
was written in an abbreviated form, thus the genuine trace of our school
has not been preserved. Today, the 5000-Character Classic edition in cir-
culation is the standard one and divided into two parts but without any
sections.

This is the record—located in the Daoist Canon, volume 154, the Biographies
class (Jichuan lei 4Cf%5) of the Perfection Cavern section (Dongzhen bu i
H.#l)—of Master Xi’s 5000-Character Classic edition and the information it
provides is very detailed. Today, the fragmentary Xiang'er manuscript from
Dunhuang does not use sanshi =1 but sa i, is not divided into sections,
and the auxiliary words have been deleted in order to match its description.!®
The end of the scroll states there is a first part, the Daojing i& 4%, which sug-
gests the text was divided into two parts, matching the record contained in
the Commentary and Instructions. Not only that, the first part ends with the
section “the Dao constantly practices non-deliberate action,” which is found
in section 37. This accords with the record of the Dunhuang manuscript, dated
to the 10th year of the Tianbao reign period of Emperor Xuanzong of the Tang
Dynasty, which states: “The Daogjing contains 37 sections,” “the 5000-Character
Classic edition is in 2 scrolls,” and “Master Xi amended it.”’6 In conclusion, the
Xiang'er Commentary is what we refer to as Master Xi’s 5000-Character Classic
edition, of this there is no doubt.

Examining the “Prefatory Record” (xu lu J7#%) of Lu Deming’s [ 8] Textual
Explanations of the Classics and Canons (Jingdian shiwen £ #1F% ), we come
across the Xiang Yu Commentary (Xiang Yu zhu #8.4%7E) to the Laozi, in 2 scrolls.

14  LiuDabin, Maoshan zhi, in Zhengtong Daozang, 5: 591.

15  Regarding the issue of deleting auxiliary words in the Daodejing, see item four 4, wenshu
CHY, in Cheng Xuanying’s i % 9% Introduction to the Laozi unearthed at Dunhuang,

16  Themanuscriptis dated to the 10th year of the Tianbao reign period of Emperor Xuanzong
of the Tang Dynasty and was published in volume 2 of the revised edition of the Remnant
and Rare Texts from Dunhuang (Dunhuang miji liuzhen xinbian ZUE B FE B FLHT4R). See
Figure 27 line g, 11, 12.
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Lu Deming writes: “There is no information about this person. One theory says
the text was by Zhang Lu while another says it belongs to Liu Biao %1317 This
text was listed in Liu Yimin's $Ji& [X; Catalogue of Profound Writings (Xuan pu
Zi%), which Lu Deming apparently did not see. Lu Wenchao /& 35 in his
Research on the Classics and Canons (Shiwen kaozheng ¥ 7%55) does not
even mention it; however, the “Bibliography of Arts and Letters” of the History
of the Later Han (Hou Han shu Yiwenzhi 1% 7% % £ 3 ) by Yao Zhenzong Bk
2%, Hou Kang’s {5 Supplement to the “Bibliography of Arts and Letters” of the
History of the Later Han (Bu Hou Han shu Yiwenzhi fii1% % 5 #3 &), and Zeng
Pu's Y1 Supplemental Examination of the “Bibliography of Arts and Letters”
of the History of the Later Han (Bu Hou Han shu Yiwenzhi bing kao #fi1% 8 & %
W EE), refer to an account in the Textual Explanations of the Classics and
Canons that there was a “Xiang Yu Commentary, in 2 scrolls.”’® When compared
to the Dunhuang manuscript, it is quite clear that the Xiang’er Commentary
and Commentary and Instructions match one another. I suspect the charac-
ter er B in the book’s title was written er /K and subsequently mistaken for
yu #R. As for the writer, according to Lu Deming, one theory says it is Zhang
Lu, which matches the Commentary and Instructions attributed to Master
Xi, but Emperor Xuanzong and Du Guangting f1:J%JE contend it belongs to
Zhang Daoling as it was originally his idea and that Zhang Lu only recorded it.
Another theory is that Zhang Lu composed it but borrowed Zhang Daoling’s
name in order to incorporate the teachings of Celestial Masters Daoism. In the
Expanded Collection of Magnifying and Clarifying Buddhism (Guang Hongming
Ji #&5L84E), the Buddhist monk Shi Falin %%k of the Tang Dynasty writes
in his “Discerning the Correct” (Bianzheng lun ## IE5f): “In the first year of the
Han’an 7 reign period of Emperor Shun of the Han Dynasty #JI77, the
Daoist priest Zhang Daoling wished to distinguish the Laozi from the Yellow
Writ and so he wrote a commentary in 5,000 words.”? It is obvious that Zhang
Daoling wrote a commentary to the Laozi and if we follow Xuanzong’s theory,
it indeed belongs to Zhang Daoling.
Yu Huan's f4%% Outline of Records (Dian liie $L1%) notes:

BoP, RIEARCFIE, RAJ/IPKE. (P M, A
BEH A B, A NAZASRW, EUE T HEE. 95iad

17  LuDeming, Jingdian shiwen huijiao, 1.27.

18  Yao Zhenzong, Hou Han Yiwenzhi, in Ershiwu shi yiwen jingji zhi kaobu cuibian, 7: 222.
Zeng Pu, Bu Hou Han shu Yiwenzhi bing kao, in Ershiwu shi yiwen jingji zhi kaobu cuibian,
8: 32. Hou Kang, Bu Hou Han shu Yiwenzhi, in Ershiwu shi yiwen jingji zhi kaobu cuibian, 6:
562.

19  ShiFalin, “Bianzheng lun,” in Guang Hongming ji, 13.189.
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RRE, EREFEEE L. (PR ZMAEK, BT, KB ALK
B, NHANETE3E, ZEae.20

During the Xiping reign period of Emperor Ling of the Han Dynasty 7 %
77, Zhang Xiu 551 created the Way of Great Peace (K *F*i¥ Taiping Dao)
and Zhang Jiao 5&ff| created the Way of Five Pecks of Rice (i3} Ki
wudoumi Dao). (intermediary text omitted) They provided quiet rooms
for the sick to recover and contemplate their transgressions. They also
ordered people to serve as illegitimate officials, or libationers, who were
in charge of Laozi’s 5000-Character Classic and made their followers prac-
tice it together. These illegitimate officials were called demon clerks and
they were in charge of praying on behalf of the sick. (intermediary text
omitted) Later Zhang Jiao was executed and Zhang Xiu died too. When
Zhang Lu was in Hanzhong, he noticed how much people believed in and
practiced Zhang Xiu’s system and thus augmented and embellished it.

The above is cited in Zhang Huai’s %1% commentary to the “Biography of Liu
Yan 2% in the History of the Later Han Dynasty and Pei Songzhi’s 344 2
commentary to the “Biography of Zhang Lu 5R%” in the History of the Wei
Dynasty (Wei shu 282 ) section of the Records of the Three Kingdoms Period
(Sanguo zhi =B7). With regards to Zhang Xiu, Pei Song says he is actually
Zhang Heng 5k 1, Zhang Daoling’s son. Celestial Masters Daoism thus estab-
lished its teachings with the 5000-Character Classic edition; it did not begin
with Zhang Lu. Zhang Daoling initially wrote a commentary and transmitted
it to Zhang Heng, who gave it to Zhang Lu, who then organized and amended
it further. We thus have what came to be known as the “Master Xi edition.” The
Commentary and Instructions says: “Master Xi obtained the Dao and wanted to
transform the ways of Shu in the west, so he relied on the Xiang'er to instruct
new converts.” Knowing this, the Xiang'er Commentary must have been popu-
lar in Shu since the time of Zhang Lu, however, the language of the Xianger
Commentary is superficial, rough, and has many strange explanations that are
contrary to the original meaning of the Laozi. This explains the decline in its
presence from the Tang Dynasty. Not even the Daoist Canon has a record of it!
It must have disappeared a long time ago.

Today, the fragmentary scroll hidden in the grottos at Dunhuang allow the
text to reappear in the world. That the character min [ appears in the text
means it had yet to be considered taboo, thus the text is datable to the Six

20  Hou Han shu, 75.2436 note 5. Sanguo zhi, 8.264 note 1.
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Dynasties period.?! Each time the book mentions auspicious talismans, it
reflects the ideas of the Scripture of Great Peace (Taiping jing A-F4%). It was
not limited to students of Huang-Lao % in the Eastern Han or the School of
Immortality; rather, we are given a glimpse into the original thought of Daoist
religion, making this material an exceptionally important contribution to the
historical study of Daoist religion and a veritable academic treasure.

21 See page 36 of “Outline of the Dunhuang Archaeological Work Exhibition Commemo-
rating the 5oth Anniversary of Peking University” (Beijing Daxue wushi zhounian jinian
Dunhuang kaogu gongzuo zhanlan gaiyao It 5 KE: A IHFLLRHEE H TIER
B NEEL). According to the script used, we can determine it is a book belonging to the
Northern Dynasty. For a full account, see the Record of Variant Characters (Biezi ji J3| ¢
gﬂ), i.e., Liuchao biezi ji xinbian FSEAR - RC 4.



CHAPTER 2

Recorded Commentary of Xiang'er

The original text and its commentary are written together and differentiating
them is not easy. In what follows, they are given separately and their sequence
follows Heshang Gong’s Section and Verse commentary for easier viewing.
There are, however, numerous errors and omissions which makes reading the
sentences particularly difficult. What is more, it contains incorrect characters,
which I will point out; in the event of confusion, the Heshang Gong edition will
be adhered to.!

(BB RIRAFIRAR.2
[preceding text missing] then the people will neither contend with nor
steal from one another.

AR, fEoARELS

Keep the desirable from view, keep the heart-mind undisturbed.

""" A, WA, 7408, #8), Au: OO, EEE
g2, DELZEZ, BEZRA

... not wanting to look at something, which is akin to not seeing it, the
heart-mind is unmoved. If it moves, be honest with oneself; ... the Dao
has left but will return. To follow a disturbed heart-mind, the Dao will
depart.

BN WL, HHES
The sage governs by spiritualizing his heart-mind, filling his stomach,

’L‘%; %ﬁ‘&’ Epﬁ%:m%%o HE%y ﬁ%%’ iﬁﬁkgo ‘[L\#‘jp—(l
M, EEES, THEIN, HEAN. EROoPXE, ERiEz, ER
HRS

1 Trans. note: The original Daodejing text is given first, in bold font, with the Xiang'er
Commentary appearing below it and slightly indented.

See Figure 1line 1.

See Figure 1line 1.

See Figure 1lines 2—3.

See Figure 1lines 3—4.

See Figure 1lines 3-6.
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The heart-mind, a compass that contains the auspicious and inauspi-
cious, good and evil. The stomach is the pouch of the Dao, constantly
wanting to be filled with its breath. If the heart-mind does what is inaus-
picious or evil, the Dao will depart and the pouch will remain empty;
when empty, pathogens will enter and halt life. Dispelling the inauspi-
cious and evil from the heart-mind, the Dao will return and the stomach
will become full.

S, WEET

weakening his will, strengthening his bones,

HREOAEE, FHEEMR. mEAE, KEath; BHHEL, KFE
i .8

The will follows the heart-mind in having good and evil, while the bones
follow the stomach in relying on breath. If one forces the will to do evil,
breath will depart and the bones decay; if one weakens the evilness of the
will, breath will return and the bones fill with marrow.

WA B JHE A S 4K

and constantly ensures the people are without knowledge and desire;

AT, HOSCHGE, BIKAL, REAaSz, SGHGEMH. 548
Z, VRS, 1A, BRlgiG. B2, ROEZEER. A
gh, B REIE O

If the Dao is severed and unable to move, depraved writings will multiply,
bribery will be born, the people will greedily compete to learn them, and
their bodies will be thrown into peril. If these are forbidden, there will be
no knowledge of depraved writings, no craving for precious objects, and
the state will be easy to govern. Those in high positions transform those
below like the wind blowing across tender grass. Wanting this, those in
high positions must knowingly trust the Dao.

56 505 B ™

he ensures those who know not dare refrain from acting;

See Figure 1line 7.

See Figure 1lines 7-8.

See Figure 1lines 8—9.

See Figure 1lines g—12.
See Figure 1line 12.
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HEEAY, 2Rt ARG, MEERIE, RBERE, JOAEN
P 12

If superiors trust the Dao without tiring then erudite gentlemen, despite
having a depraved heart-mind, will resemble the records of what is right
and wrong in that when they see the sincerity of their superiors, they will
not dare refrain from acting.

HSEANIR.13

hence nothing is not governed.

i, BLAAd

Such being the case, the state is governed.

The above corresponds to section 3 of the Heshang Gong edition.

T 2 XA

Use the Dao when it pours forth without letting it overflow;

EEBM, EPATZ; EEAT R, ZE

The Dao values equilibrium, thus people should move in equilibrium
with things; people’s will and intentions must not overflow as doing so
will violate the tenets of the Dao.

sy Z o3

be a gulf resembling the ancestor of the myriad things.

Eth. NMTIE, AES FIRLUES
This is the Dao. If people move with the Dao and do not violate its tenets,
they will resemble a deep gulf just like the Dao.

P, MR

Dull what is sharp, untangle what is exasperating;

12 See Figure1lines 12-14.
13 See Figure1line 14.

14  See Figure1line 14.

15  See Figure1line 15.

16  See Figure1lines 15-16.
17  See Figure1line 16.

18  See Figure1lines 16-17.
19  See Figure1lines17.
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HE, O MEE, BE, BE, BEEAE. OKA
B, PR, REEE, WM, TGRS, AELGEM, B#
PARAE, WRULEE. B, SRR, P, BB, EIEU
oo TusbME, TEARER, W, BT TR, BEeATKK
TR, MR, BCUAR, BERSE, WA TR gk
WO, BTSRRI . N, SRR E, RS MK, KA
. WA, SEERA, MR .20

The sharp is where the heart-mind charts evil; to be exasperated is to be
angry. The Dao is not fond of either. If the heart-mind wishes to do evil,
dull it so as to recover it; if anger wishes to issue forth, console it so as
to untangle it. People must not let the five viscera know of exasperation
or anger. Deter yourself using the tenets of the Dao, persuade yourself
using longevity of life, and in this way reach your objective. The fierce
arousal of exasperation is like the sound of rapidly plucked strings, hence
it results in transgression. Be slow in amassing anger, otherwise there will
be injury or death from illness. If the five viscera are injured, the Dao will
be unable to govern hence the tenets of the Dao are taught with great
seriousness. What injures the five viscera is the disharmonious breath of
metal, wood, water, fire, and wood. When harmonious they mutually gen-
erate one another; when conflicting they mutually defeat one another. To
submit to anger or serve one’s feelings, one will always issue forth. If it
issues forth from one viscera, it will overcome the others and this victory
will turn into an illness that halts life. If a person encounters what is Yang
and issues forth a breath that is confined to overcome what is prosperous,
no injury will result from anger; however, death will be close at hand. If a
person is in decline and issues forth a breath that is prosperous to over-
come what is confined, the result will be disastrous.

e, W2
harmonize with the light, blend with the dust.

20
21
22

TS, ERAGE, TS F A, B R R .22

If one’s emotions do not move, then joy and anger will not issue forth, the
five viscera will harmonize and mutually generate one another, and one
will be identical to the light and dust of the Dao.

See Figure 1lines 17—24, Figure 2 lines 1—2.
See Figure 2 lines 2—3.
See Figure 2 lines 3—4.
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AL 172

Be profound as if constantly present.

QHUEIESR, AR AT 24

To be profound in this way is to be unceasingly present without perishing.

HRRMET? B2 5.2

Do you not know whose child I am? It is as if I existed before the supreme ruler.

H, B, wkE, FEdH. BELEWHER -H. RAGHER
T, BEATULIE; REATE, (ERUER, LR

I, the Dao. What is before the supreme ruler is also the Dao. In its name-
lessness, the myriad things began with it. It was not yet known which
family’s children would move with this Dao; those who could bear a
resemblance to the Dao, as if they existed before the supreme ruler.

The above corresponds to section 4 of the Heshang Gong edition.

RUA=, VNB R 4527
Heaven and Earth are not humane, treating the myriad things as if they were
straw dogs.

RUMGIE, CHeEE, MORsEE, HokEY), BEA2E, iz
RN A H28

Heaven and Earth bear a resemblance to the Dao in being humane to the
good and not humane to the evil. Thus, in halting the lives of the myriad
things, it is the evil among them that is unacceptable and viewed as if
they were straw dogs or livestock.

BN, DE R 420

The sage is not humane, treating the common people as he would straw dogs.

23 See Figure 2 lines 4.

24  See Figure 2 lines 4-5.
25  See Figure 2 line 5.

26 See Figure 2 lines 5-7.
27  See Figure 2 lines 7-8.
28  See Figure 2 lines 8-10.
29  See Figure 2 lines 10.
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ENERM, SREN, AMOEAN, B EEREE, R A
o RUNERED, HEHERE, RREE, RNz, HE
ZNERBEH AR, FHARER. Prold, BnEiiEEA &
R, KSR ERERAR, AR, RAMM. s R T
B, MEEHEA, UEMPLE SERMM P EEEZER; AA
FRSOIUR, BT, T, TR RE .30

The sage models himself after Heaven and Earth; he is humane when
people are good and not humane when they are evil. If a kingly govern-
ment is death-driven and evil, the sage views it as a straw dog. This is
why the people amass good results, using their essence and spirit to pen-
etrate Heaven, for in the event someone desires to attack and harm them,
Heaven will save them. When it comes to the common people, they are all
like straw dogs in that their essence and spirit cannot penetrate Heaven.
Thus, in the case of a thief whose intentions are evil, he dares not run
into a government official because his essence and breath are naturally
distanced from Heaven; should he find himself in a life and death situa-
tion, Heaven will be unaware of it. The Yellow Emperor, being a humane
sage, knew the intentions of future generations and thus created dogs out
of woven straw which he then affixed above household gates hoping to
inform future generations that these occupants were akin to straw dogs.
The people, however, did not grasp the Yellow Emperor’s profound mean-
ing and emptily imitated him without changing their evil heart-mind.
This can be called a great evil.

Kz, HAi5es

What lies between Heaven and Earth resembles a bellows.

30
31
32

ERAEM, MR, 2B, SASM. BEAAME, R
THER: #E, WA, REAE, AR LA, DRSO
1,32

The breath of the Dao is amongst them, being clear, profound, and
unseen, such that among all living creatures, none fail to respect and
admire it. Only the foolish do not trust it hence this space resembles the
pole a smelter uses to work the bellows. This pole is a hollow tube that
produces sound when air is blown though it yet the air cannot be seen.
This analogy explains the heart-mind of those who are foolish.

See Figure 2 lines 10-19.
See Figure 2 line 19.
See Figure 2 lines 19—22.
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MR AN JE Bl S 33

It is empty but not depleted; the more it moves, the more it emits.

HRAR, BuEd. RFRAEEE, 8@
Clear breath cannot be seen, so it resembles emptiness. Breathing does
not make it destitute, thus the more it moves, the more it emits.

LB, Nmsyh.ss

With much knowledge comes repeated destitution, hence it is better to guard
the center.

ZRIEE, AmriEey, FHEUE; B b, AmE
A, SF AR 6 36

To have much knowledge is to be superfluous and ornamental, while not
knowing the Dao should be guarded to keep the body whole, for once
longevity is exhausted, destitution follows. This happens repeatedly and
is not a singular event. People are better-off studying life and guarding
the equilibrium of the Dao.

The above corresponds to section 5 of the Heshang Gong edition.

BB, RHZY

The valley spirit does not die and is called the mysterious female.

33
34
35
36
37
38

wAE, . K& AW, KA A, E&ENA
oAb, i, fEMER, LBz, WOAREE. FERETH, LEBMLL
L, ) kEess

The valley is desire. Since essence is collected together as spirit, those who
wish their spirit not die should collect together their essence and guard
it. The female is Earth. Being peaceful in disposition, women resemble
it, thus they are not discarded. If a man desires to collect together his
essence, his heart-mind should resemble Earth and be like a woman. He
must not work at putting himself first.

See Figure 2 lines 22—23.

See Figure 2 lines 23—24.

See Figure 2 line 24.

See Figure 2 line 24, Figure 3 lines 1—2.
See Figure 3 line 2.

See Figure 3 lines 2—5.
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ZAEFT, KR

The gate of the mysterious female is the root of Heaven and Earth.

g, M, Rz BRALART, SEAEZEM, BE, WAR. BETR
HiR.40

The female is Earth and so women resemble it. The aperture of Yin acts as
a gate and the official of death and life; having this most essential of roles,
it is named the root. A man’s reed is also known as the root.

b ey e
Continuous is its existence,

39
40
41
42

[ZPaig, LAE&E AL, FOMa, HAaEE, FAOZK, 8,
HMWNEZ. Mt 1R, HOFERRAR. SITARE,
WGz f? EHEMAR, MEAL, RWEEWEL, I,
b, W, N, AHZEM. BAZET B A 0HE, SR
EP? b2 N, SR, RAEGSELS, DREE. CER,
FBULEER Y, R RMER, EET, WANEE, TLEXR,
HR A5 th.42

The Yin and Yang of the Dao are similar to collecting together the essence
of life. When one is old enough to understand their fate, they should
stop after fulfilling their namesake. Although one has this ability in their
youth, they should remain idle in order to preserve their essence. The
continuous is profound. If one follows the profound from their youth,
they will have eternal life. Today, this is a source of great harm so why
did the Dao create it? The Dao takes as important the maintenance of
ancestral temples and not severing the lives of different species, wishing
people merge their essence to produce life, hence its teachings. Those
few in years should preserve the profound and not sever themselves from
it because the Dao does not teach us to wear ourselves out. Since this
strategy of labor comes from the foolish, how is the Dao at fault? People
of superior virtue manage their will with uncompromising firmness to
avoid intimate connections that can produce life and thus block their
essence in their youth. To create a good spirit means the essence of the
Dao hence Heaven and Earth have no ancestral temples, the dragon has

See Figure 3 line 5.
See Figure 3 lines 5-6.
See Figure 3 line 7.
See Figure 3 lines 7-15.
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no sons, the transcendent person has no wife, and the jade maiden has
no husband. This is their great trust in the Dao.

R Z 8.4

it is used without being moved.

REMILIE, BRI, Bz HE, AnAgth.se
If one can use this Dao, they will acquire the longevity of the transcendent
person. In matters between a man and a woman, one must be diligent.

The above corresponds to section 6 of the Heshang Gong edition.

REHWA . RHFTUBRAE, UHAAE, BERAS
Heaven and Earth are enduring. That Heaven and Earth are everlasting is
because they do not rule themselves, thus they are everlasting.

AEVRIE, HEE AR A .46
They can model themselves after the Dao and so give birth to themselves
and are everlasting.

R DLEE AR EL By 1 B 56,4
This is why the sage puts himself behind others yet ends up in front of them,

REAH, AERERVURES, AUEDRHEIGRCRY, Aah
TRELE, KEEE, ABUAF, RIS, i H B leE, s
TEMR NG, R 2y 5ol 48

The person seeking longevity of life does not labor their essence and
thoughts in search of wealth to nourish their body, does not use idleness
to coerce the ruler into giving them blessings to honor their body, and
does not eat the five flavors without restraint. With worn-out clothes and
tattered shoes, they do not contend with the vulgar. This is to put oneself
behind others. As a result, they attain the longevity of the transcendent
person and so have the good fortune of being in front of the vulgar per-
son. This is to end up in front of others.

43  SeeFigure gline15.
44  See Figure 3 lines 15-16.
45 See Figure 3 lines 16-17.
46 See Figure 3 lines 17-18.
47  See Figure 3 line18.
48  See Figure 3 lines 19—22.
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HPIL L i B 17549

putting his body outside himself and existing as such;

B | 7] 3%.50
The same meaning as above.

DALAES, Mgt st

he takes himself to be without a corpse, thus he can complete his corpse.

ARHREZE, BEFATHE, BERT, BT HE. BRI

&, AMTAT, BUBRRIEE, MEERLT, A RAl.5?

Those who do not know the Dao of longevity of life move their bodies like
corpses, and because they do not move with the Dao, their movements
are those of corpses. The person of Dao acquires the longevity of the tran-
scendent person by not moving as corpses do and distinguishing himself
from the vulgar person, thus he can perfect his own corpse and join other

transcendent gentlemen.
The above corresponds to section 7 of the Heshang Gong edition.

EEEOK. KREREY, ORF

Superior goodness is like water. Water brings favorable benefit to the myriad

things and does not contend with them,

KERER S, BE. Zmath, @HkEE, FEAEY,
Fo, WK NIERIZ .54

The superiority of water lies in its ability to yield and be weak, resem-
bling the Dao. It descends from the high, shunning the solid to return
to emptiness. Its moisture brings constant benefit to the myriad things,
not contending with them to the end of their lives, thus people desire to

model themselves after it.
BEARNZ P, WO IE.50

49  See Figure 3 line 22.
50  See Figure 3 line 22.
51 See Figure 4 line 1.

52 See Figure 4 lines 1—4.
53  See Figure 4 line 4.

54  See Figure 4 lines 4-6.
55  See Figure 4 lines 6—7.
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dwelling in places the multitude of people find foul, thus it is akin to the Dao.

IKBER I AR, FARIE .56
As water can receive things that are filthy and tainted, it closely resem-
bles the Dao.

JEste i, O,
It prefers Earth for its residence, prefers a gulf for its heart-mind,

IKERERS, FEIEAR. W, R.58
Water prefers low-lying crevices, so wherever it stops a gulf is made. A
gulf is the deep.

B~,5
giving what is good and humane,

EAEK, YR80
If people model themselves after water, their heart-mind will constantly
delight in what is good and humane.

Gl

speaking what is good and trustworthy,

A, AE.52
If people are constantly taught what is good, they will possess sincerity
and trustworthiness.

B,
governing with good rulership,

NEFR, #ERE R, RIB0G.64

56  See Figure 4 lines 7-8.
57  SeeFigure 4 line 8.

58  See Figure 4 lines 8—9.
59  See Figure 4 line 9.

60  See Figure 4 line 9.

61  See Figure 4 lines g—10.
62  See Figure 4 line 10.

63  See Figure 4 line 10.

64  See Figure 4 lines 10-11.
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If a ruler wishes to order his kingdom, he should always rule using the
model of the Dao, then order will be achieved.

e
serving those with good skills,

NEEE RN, EORFEREMILIEH; AR HEIRRLTT, ARG th.eo
People of rank should want to tend to the matters of their masters and
search for those with good skills who can know the genuine Dao; they
should not tend to matters that are depraved, false, or deceitful, for
depraved knowledge is complacent and excessive.

B3 .67

and moving when the time is right.

NEREBEN I, AL RS
If people wish to act upon something and not violate the tenets of the
Dao, they must not harm the kingly breath.

RMEANTE, S5

It alone does not contend hence it is unexceptional.

ME, s T, K. NBREBUKATF, HABKHE

To be alone is to be solitary; to be exceptional is to be great. If a person is
alone like water and does not contend with things, they will for the rest
of their life not encounter great harm.

The above corresponds to section 8 of the Heshang Gong edition.

M2, AEHG; fmifz, AR
To grasp and make it full is not like letting it stop on its own; to carry and delight
in it, it will not be treasured for long.

65  See Figure 4 line .
66  See Figure 4 lines 1—13.
67  See Figure 4 line13.
68 See Figure 4 lines 13-14.
69 See Figure 4 line 14.
70 See Figure 4 lines 14-15.
71 See Figure 4 lines 15-16.
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EHNARE A, SHERECFEREE, FEw. k. BT, Bl
SOMEL P, BIRKSHIRG, O, REPTY, Rt AT
Rl &, Wl A, HERWE.

The Dao teaches people to collect together their essence so as to com-
plete their spirit. Today, the false arts of the world swindle others about
the Dao by teaching them the writings of the Yellow Emperor, Mysterious
Maiden, Gongzi, and Rong Cheng, that women should not be engaged
with, and men should focus on returning their essence to replenish their
brain. As their heart-mind and spirit are not united, they lose all they
guard, and though they mask their delight, they cannot treasure it for
long. As if, to resemble; not be like, to straighten the naturally-so.

ETWE, L2

If gold and jade fill the room, no one can guard them;

NZ RS, wEET 2, NEERBOM R, ’IKE
£274

A person’s essence and breath fill their viscera, so if they are not loved
and guarded, refusing to naturally close their heart-mind in order to mask
their delight, the result will be great confusion.

RIS, HiEgs

to be complacent with wealth and rank is to bring misfortune upon oneself.

e, BRAG, BEAZ, MO, AnrbEKEz
o BRI AGRIE. SONSUORAEE RibETE, B4R

If essence collected together to complete the spirit has an excess of Yang
breath, one should care for oneself by closing the heart-mind and sever-
ing yearning, for Yin cannot be complacently deceived. In complacent
deception, disaster finds success. An external account says those who use
their power, wealth and rank, to complacently treat the world will end up
in disaster.

PRINBEHIR, K287

72
73
74
75
76
77

See Figure 4 lines 16—20.
See Figure 4 line 20.

See Figure 4 lines 20—22.
See Figure 4 line 22.

See Figure 4 lines 22—24.
See Figure 5 line 1.
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When names and accomplishments are satisfied and the body retreats, this is
the Dao of Heaven.

YT, B2, i, B, HOEMZ . Rk EEK
5, NS, RHB.TS

Names and accomplishments are enemies of the body and with their
success, the body is extinguished, thus we have the tenets of the Dao.
Fan Li departed by boat and viewed the Dao’s intentions with modesty
and trust. Thus, when concealing himself, his form was not stripped away.
This is the work of the Dao.

The above corresponds to section g of the Heshang Gong edition.

A A — BB R, 70
Support the soul, embrace the One, and they will not depart,

78
79
8o

W, B, #oE, ST, BARE, MKREREZ. MK
K, ENS, e REE—. —FEE, SEANGWH? T2 o
7?2 —AENGW, FENSE DM R FRED, —7ERM
Gh, NERME, EAERANSHHE, SR, Bl . —HU
R, BWAKEZE, Winks, SRS BEAR SRS, BE
—H. SAERHN, FoAE, R R AMTHE, WAL

W EEFERLIE IR LA — . IEH B, SOk, AR, KR
#5280

The soul is white in color hence essence is white, the same color as primal
breath. The body acts as a vehicle for essence but given essence falls out
of it, people must support and manage it. When the spirit is complete,
breath arrives to support and manage the body. If people wish to com-
plete this work, they must not depart from the One. As the One is the
Dao, where is it found it in the body? How should it be guarded? The
One is not found in the body and those who say the body possesses it
are viewed by the world as practicing false arts of a non-genuine Dao.
The One is found beyond Heaven and Earth yet it penetrates the space
between them, entering and exiting the body. It exists everywhere in a
person’s skin, not merely in one place. The One scatters its form as breath
and then assembles its form as the Supreme Lord Lao ruling from Mount

See Figure 5 lines 1-3.
See Figure 5 line 3.
See Figure 5 lines 3-14.
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Kunlun. When we say empty nothingness, the naturally-so, and the name-
less, these are identical to the One. With the tenets of the Dao distributed
as teachings for the people, those who guard and do not violate them
are guarding the One; if they do not follow its tenets, they will lose the
One. People who constantly deceive the world point to the five viscera
and name them the One. They shut their eyes in thought, longing to seek
fortune, but this is wrong; they are in fact moving further away from life.

B RAE L LS

to concentrate the breath and practice yielding is to be like an infant,

BREA/WEE, EAMASR, MME, MEE; HRAHEH
S RGN 82

The infant does not deliberately act and so merges with the Dao, yet
in not knowing self-restraint, its knowledge grows step by step, thus it
achieves old age. What is called desiring to yield and create breath is to
model oneself after the infant.

kB 2 B8 RE A, 53

to wash and cleanse the mysterious perception is to be without flaws,

NG R, B, g, B, Bl JREpE: Eilkk—8, T
TS .84

The body resembles Heaven and Earth. To perceive, to be extensive; to
have flaws, to be evil. The Dao is not fond of these. Wash and cleanse your
whole body and do no evil in your actions.

5 BRI I 11 S 241,85
be a caring ruler of the people and do so without knowledge,

81
82
83
84
85
86

AEMEBRLES, WEALKT, EHOBER, ARELHME
B M4 HRIEHR It 56

The ruler who wishes to care for the people and allows them to grow old,
governs the kingdom by allowing a great peace to take hold. He should

See Figure 5 line 14.
See Figure 5 lines 14-16.
See Figure 5 line 16.
See Figure 5 lines 16-17.
See Figure 5 line 18.
See Figure 5 lines 18—20.
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delve into the meaning of the Dao in order to teach the people all there
is to know about the genuineness of the Dao. He should not allow the
people to know a false Dao or depraved knowledge.

W 1 I 32 i £ A, 57

grasp what is all around you and take no deliberate action,

EtbiE, BZPTRL RUETE, MERET, ZJHEAEEDSs
Superior scholars have a penetrating heart-mind that satisfies their
knowledge. They reject knowledge of evil, move according to their knowl-
edge of what is good, and dare not do evil.

R i [ 0 v s . 59
and in the face of Heaven and Earth’s opening and closing, do as the female
does.

Bz m, FESpL, frEomR.ee

Men and women have Yin and Yang apertures, so men should model
themselves after Earth so as to resemble women. The previous section
already spoke of this.

BzEZ. BMAA, RTAR, RASE, BHEZES

What generates and preserves, generates but does not possess, acts but does
not depend on, and prolongs but does not govern, this is called mysterious
virtue.

%, Rt FIRETOUL, 8 Nk
The mysterious is Heaven. It constantly models itself after the Dao and
moves as such, desiring the people model themselves after it too.

The above corresponds to section 10 of the Heshang Gong edition.
Mg —, EHE, FEZ ;%

87  See Figure 5 line 20.

88  See Figure 5 lines 20—21.

89  See Figure 5 lines 21-22.

9o  See Figure 5 lines 22—23.

91 See Figure 5 lines 23, Figure 6 line 1.
92  See Figure 6 lines 1—2.

93  See Figure 6 line 2.
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Thirty spokes share one hub but it is the nothingness of the hub that gives the
cart its use;

WORATHRE, B EE AR, BEMHE, aFml, AT
B, ARIEM, BER, JyRER, B EE, EiE e

In antiquity, when carts had yet to exist, people were modest. The Dao
dispatched Xi Zhong to make them and when the foolish acquired these
carts, they used them for profit and nothing else. They no longer thought
about moving with the Dao or felt its spirit. When the worthy person saw
them, he knew the kindness of the Dao and silently self-disciplined him-
self so as to unfailingly guard the genuineness of the Dao.

VEs Red, WHLAE, AavZ %
clay is molded to make a vessel but it is the nothingness of the vessel that gives
it its use;

I SR B[R] 551,96

The same explanation as was given for carts.

B kE, HHE AEZRY
one carves out a door and window to make a room but it is the nothingness of
the room that gives it its use.

WA AL, JRELE[E .8
The Dao sent the Yellow Emperor to make them. The same explanation
as was given for carts.

Bz URA, 2 DR

Existence has its benefit while nothingness has its use.

=R, REANR. AR, HEHEAMN, Ao, BER
<, &, HERA, BRoowmmidl, BAR. =2 %k
st B AR AR OCGREEF Y, SEARBASAE, BRA

94  See Figure 6 lines 3—5.
95  See Figure 6 lines 5—6.
96  See Figure 6 line 6.
97  See Figure 6 lines 6-7.
98  See Figure 6 line 7.
99  See Figure 6 line 8.
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X, WRIRIERSREE; SURIRSIOY, &R XEIEARSREN
G BHMRATT A, 23 KRR A 100

These three things were originally hard to make and would not have suc-
ceeded without the Dao. The vulgar person acquires them and greedily
uses them for profit, not knowing where they came from; the worthy
person sees them and returns to guarding what makes them useful, tak-
ing the Dao as his root. The heart-mind of the worthy and foolish person
are like south and north and could not be any more different. The mean-
ing of these three indicates as much. Today, the false arts of the world
rely on this genuine text to construct their swindle, saying the Dao has a
Heavenly hub similar to the body which it subsequently yields when the
breath is concentrated, thus the spokes indicate the form of the wheel
is its linchpin. They also claim cultivating the fetus and exercising one’s
form is like the process of turning soil into earthenware, and that the Dao
has doors and windows within the human body. These are all depraved
falsities and must not be used, for doing so will result in great confusion.

The above corresponds to section 1 of the Heshang Gong edition.

Tifa 4 A HELO

The five colors cause people to go blind,

BN

H i 102
Their vision is dispersed hence they go blind.

AT

the five notes cause people to go deaf,

FEREF L, MR, Pl S X R 104

These are not elegant notes but the sounds of Zheng and Wei which are
discordant and thus harmful to people. Excessive listening discards the
spirit, producing deafness.

S INCE A

100
101
102
103
104
105

See Figure 6 lines 8-15.
See Figure 6 line 15.

See Figure 6 line 15.

See Figure 6 lines 15-16.
See Figure 6 lines 16-17.
See Figure 6 line 17.



28 CHAPTER 2

the five flavors cause people to lose their sense of taste,

EAREZ, M¥EE, BEMWA 106
The Dao does not taste these. To lose one’s sense of taste is the corrosive
effect of sores in the mouth.

E&%% EH Zﬁéj\;ﬁ\%§j}?ﬂlo7

galloping and hunting cause peoples’ heart-mind to go crazy,

OAZIE, HEHEEZE, HEA T, #HIEs

The heart-mind does not think of correctness but of striking dead inno-
cent animals and that it should acquire what it does not have, hence it
goes crazy.

R 2 B2 NTY;100

goods that are difficult to acquire cause peoples’ movements to be hampered.

ERTAR . TS, A& BAE&, JiE&YiER N0
The Dao does not desire these. To move with the Dao is to incur life, not
goods; goods have existence, so incurring them hampers the Dao.

VBN, ARH . SR pH.
This is why the sage acts for his stomach, not his eyes. Thus, he discards one to
get the other.

fRELH AT R AR . EBCEAT, BUE e .12
The stomach and eyes were spoken of in an earlier section. One must
discard evil acts to secure this tenet of the Dao.

The above corresponds to section 12 of the Heshang Gong edition.
R, BRI

106 See Figure 6 lines 17-18.
107 See Figure 6 line 18.

108 See Figure 6 lines 18—19.
109 See Figure 6 lines 19—20.
110 See Figure 6 lines 20—21.
111 See Figure 6 lines 21—22.
112 See Figure 6 lines 22—23.
113  See Figure 6 line 23.
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Treat favor and humiliation as if they were a surprise, for valuing them is equal
to a great hardship on the body.

EAEERER, ARHAE. &, wd, B2, S0, A=
e HE, FHBANE, BIEERE, Bl 5 Rne

The Dao does not enjoy those who stubbornly seek reverence, for wher-
ever there is favor, there is humiliation. As if, to resemble. To acquire it,
one should appear as if surprised and joyful. Equal to, to speak of oneself
as the other, one who leaves the Dao to seek glory yet the hardship of
doing so returns to their body.

RS R N R2E®, R2ER, B8

What is meant by putting favor and humiliation beneath oneself? Be wary of
acquiring them, be wary of losing them. This is the meaning of treating favor
and humiliation as if they were a surprise.

T, AEZN, Gt TER, JRHEfEH.e
To put beneath oneself means people should not covet favor or scheme
for things beneath them as they are not what the Dao values.

A B R A B e
What is meant by valuing them is equal to a great hardship on the body?

RS
See the previous explanation.

EmMDAKRE, BEAHO

I incur great hardship because I have a body;

B, dEt. fF, B EBEH, HEREAHORE, BHEY; A
2N, FEERET? HOmiE, k2o

I, the Dao. Myself, the same as I. The Dao is supremely revered, constantly
dreading hardship and does not dare seek glory, hence any thought of

114 See Figure 6 line 23, Figure 7 line 1.
115 See Figure 7 lines 1-3.

116 See Figure 7 lines 3—4.

117 See Figure 7 line 4.

118 See Figure 7 line 4.

119 See Figure 7 lines 4-5.

120 See Figure 7 lines 5-7.
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desiring these impairs the body. People covet favor but how is the body
able to surpass the Dao? To part with the tenets of the Dao for one’s body
is wrong.

Lo Bfg Ly, BHAME
if I were without a body, what hardship would I have?

B, Bl EREE, AREEME, SASANBE, iz

I, myself, the Dao. The will desires to be without a body but it also desires
to nourish the spirit. Hoping people will adopt this model, it is stated as
such.

BEUHRRT [HAFERTF] 522
Thus, to have one’s body valued by the world (is similar to being entrusted with
the world);

121
122
123
124

A&, HEASAERZIN, HUARALS, AR TZHE,

PR, EANEMERA S, LKL E, EEE, mEH,

B2, MER; LA, SATSARTH. S, A9,
AREYF, AFEHE, WHEERT, ARTLES, THEER, G
BR. MEERE, AEES, (EHth? FEw, BEmsl, SR,

MSAE, Dl A R, HRE, SREBURY, KAk,

SR S, NG HE d.124

Equal to, to speak of people who use their body to covet favors, as if their
body is the result of coveting favors, hence they cannot have the title of
being entrusted with the world. Therefore, if this person only knows to
covet favors with their body, they must also desire good clothes and food,
a vast palace, high towers and pavilions, and amassing treasure before
they act. The person who causes the common people to be over-worked
and fatigued cannot serve as the Son of Heaven. If they follow the inten-
tions of the Dao, they would not care for their body or seek glory and
goodness, nor engage in extravagant drinking and eating, but constantly
lose and conceal their identity. If the world had such a person they would
take no deliberate action, guarding the simple and unadorned, and
merge with the intentions of the Dao. What is meant by saying people

See Figure 7 lines 7-8.
See Figure 7 lines 8—9.
See Figure 7 line 9.

See Figure 7 lines 9—19.
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should only protect and not care for the body? To uphold the tenets of the
Dao, amass good accomplishments, accumulate essence to complete the
spirit, and complete the spirit to attain the longevity of the transcendent
person, this is treasuring the body. Coveting glory and favor, toiling one’s
essence and thoughts in search of wealth and beautiful food to indulge
the body, this is caring for the body, not merging with the Dao.

BUHRRT, HAHFRTFS
caring for your body as if it was the world is similar to being entrusted with the
world.

BiL | 7] 126
The meaning is the same as above.

The above corresponds to section 13 of the Heshang Gong edition.

HZARBEE, EXAEAEA, M2 54 BR62
To look but not see it, its name is level. To listen but not hear it, its name is
silent. To be so broad it cannot be acquired, its name is profound;

RE, VHREG A, KW, B, B2, W=FiEEsk
H.128

The level is even and broad; the silent is what greatly surpasses form; the
profound is the clear breath of the Dao. These three things are intended
to convey admiration of the Dao’s virtue and beauty.

WEFAAEGS, BOR R0
these three cannot be inquired into and studied, hence they mix together and
become one;

W=FERIEZ S, BERTEFLA; @ZEnE, TR
Hth, WORER-. ZEM? GHERYE, WAL, AR RS 180

These three plainly state the beauty of the Dao, for the Dao is the root of
the myriad matters of the world; as there are so many matters to inquire

125 See Figure 7 line 19.

126 See Figure 7 line 19.

127 See Figure 7 lines 19—21.

128 See Figure 7 lines 21-22.

129 See Figure 7 lines 22—23.

130 See Figure 7 line 23, Figure 8 lines 1-3.
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about, but not enough bamboo and silk to do so, we should thus return to
inquire about the One. What about the many? This would injure the sim-
plicity of the Dao and disperse its purity, while excessive filtering would
allow the depraved to enter, hence it should not be probed.

HEARH, HIARS

its rising does not illuminate, its declining does not dim,

EARE LN, &8RN, BTUUAR, SR FRIAE, T
N, B 132

The breath of the Dao constantly rises and falls, operating within and
beyond Heaven and Earth, but because it is clear and profound, it cannot
be seen. When rising it does not illuminate, when falling it does not dim,
yet suddenly there is sound.

MREATTH, BERR AEY;S

continuously it cannot be named, returning to where there are no things;

B, AFRA, GERTA 1

The Dao is like this, unable to be seen or named, as if it did not even exist.

AR 2R, S 2 155195

its form is formless, resembling no particular thing;

131
132
133
134
135
136

EER, Mk, BIRSUEGE; EAEHEE, AR RA. A
REFERAE, 2AROAT R, REIEH, RHBEH 136

The Dao is supremely revered, profound and concealed, formless in
appearance and physical form; only from its tenets can it be followed as it
cannot be seen or known. Today, practitioners of the false arts point to its
form and name it the Dao, allowing them to have colored clothes, names,
appearances, and dimensions. These are wrong and wholly depraved
deceptions.

See Figure 8 line 3.
See Figure 8 lines 3—5.
See Figure 8 lines 5-6.
See Figure 8 line 6.
See Figure 8 lines 6-7.
See Figure 8 lines 7—9.
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At WARKE, HBARH®.S
this is called muddled confusion; welcoming it one cannot see its front, follow-
ing it one cannot see its rear.

TERAT 5N, MG 188
The illumination of the Dao cannot be seen or known because it is with-
out form or appearance.

Wbz, S zA.1

Employ the Dao of antiquity to manage the existence of the present.

FTARIE S ? BUEAHIEE, BITZUMS, A RA A th.140
How do we know this Dao still exists? Observing the ancients who
acquired the longevity of the transcendent gentleman, they all moved
according to its virtue hence we know it has not been cut off from the
vulgarity of today.

PABGE I, R iR
It is thus the beginning of antiquity and called the thread of the Dao.

RECL AN Frmr, S EREE R, RIfSEAE AL 142

If one can use the longevity of the transcendent gentleman of antiquity
as an example, one will be encouraged to diligently guard the genuine-
ness of the Dao, thereby acquiring the thread of the Dao.

The above corresponds to section 14 of the Heshang Gong edition.

HzEH R, MYXE
Those in antiquity who were good gentlemen were subtle, profound, and able
to penetrate the mysterious,

Z, R A, BEERY, BORNE.44

137 See Figure 8 line 10.
138  See Figure 8 lines 10-11.
139 See Figure 8 line 11.
140 See Figure 8 lines 11-13.
141 See Figure 8 line 13.
142 See Figure 8 lines 13-15.
143 See Figure 8 line 15.
144 See Figure 8 lines 15-16.
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The mysterious is Heaven; the transcendent gentleman in antiquity
guarded their trust in the subtle and profound, and were interconnected
with Heaven.

AT 145

and were so deep as to be unfathomable.

MNATIEZE, RIS, RSUhRAR S,  HOA T Gt 146

People who move with the Dao and uphold its tenets will have its pro-
found breath return to them, a breath of gulf-like depth, thus they are
unfathomable.

RIEA TG, WO 2 25147

As they alone were unfathomable, they were forcibly given an appearance.

ME, Mt A, IRE. WATE, BERE, ARMESAZAT, 5B
ZE R, RS

To be alone is to be solitary; to have appearance refers to having a form.
In solitude they move with the Dao, their virtue resembling a deep gulf.
Not knowing what they should be called the name good gentlemen was
forced upon them, but what makes them beautiful and great is the Dao.

BELWI; WA R IAR
They were cautious as if crossing a river in winter; hesitant as if dreading their
neighbors;

LW, B RVUHR, AEzdE, BACHEMM. SEEMN
N WEATIEZ [, W E R AN 150

To cross a river in winter is to be full of fear. To dread one’s neighbors is
to avoid doing any wrong out of fear they will find out. Those who revere
the Dao and uphold its tenets are similar to people cautiously stopping in
the middle of doing something. People should always remain in a state of
dread and awe like this.

145 See Figure 8 line 16.
146 See Figure 8 lines 16-17.
147 See Figure 8 line 18.
148 See Figure 8 lines 18—20.
149 See Figure 8 line 20.
150 See Figure 8 lines 21-23.
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(L k-2
dignified as if a guest;

ARANEUAE, R A N i, 152
To be modest and not dare show one’s disdain is to resemble a guest sit-
ting in the ruler’s hall.

B UK 72

dispersant as if ice about to melt;

HRERSERS, BN, OB, EEHIEEL 2k R
H #4154

Lust, worry, anger, delight, and evil, are things the Dao does not desire.
The heart-mind desires to regulate them but they must not be allowed to
disperse otherwise they will be like ice facing the sun and melting away.

TRERE; WA A0
chaotic as if simplicity; extensive as if a valley;

METER, EHRSFARE. WS, OIhIEREEEE, MRk
& UK .15

Endeavor to trust the genuineness of the Dao, reject depraved knowl-
edge, and guard one’s root in simplicity. If a person has no other worries
than making sure their heart-mind contains widespread trust of the Dao,
they will be like ice in a valley desiring to flow east and return to the sea.

i o AR Z RIS

pure simplicity as if turbid. In stillness the turbid slowly turns clear,

RAEZN, BAH, EAR, AEHEE, LEEIE, SREEE,
EERIRE L. DIRREE, BEHAURR. MRIGTFRESRM, NE
ML, GO, TERFRE, JEROTYE, RMGER, AIEEE,
EYIEE . R R, RERYE, JESEEE, WA NERM,

151  See Figure 8 line 23.
152  See Figure 8 line 23.
153 See Figure g line 1.
154 See Figure g lines 1—2.
155 See Figure g lines 2—3.
156 See Figure g lines 3-5.
157 See Figure g line 5.
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ORI, WIREFRES, REER LT, ASFUMIE, HiRIREETEA
RE, WMEERMAR, AR BREE &, EFER, ANMEAK,
HHAKR, BEABE, BUHEEL R 18

For those people seeking life, give it to them and they will not decline;
snatch it away and they will not be resentful. Thus, they do not follow the
turns and shifts of the vulgar but keep their genuine thoughts devoted to
the Dao in order to study and know the clear and still but whose meaning
at the time seemed foolish and turbid. In this foolishness and turbid-
ity, simplicity allowed them to reach what they desire. Having attained
the clear and still they can see all that is profound, and being inwardly
clear and luminous, they do not desire the vulgar. The essentials of the
clear and still are what the profound Dao delights in, calming Heaven
and Earth, which results in the ascension of clouds and emergence of
dew, moistening the myriad things. With claps of thunder and gusts of
wind, extreme dryness brings pain to things and the breath of the Dao is
concealed, not staying put for long. People who model themselves after
Heaven and Earth will thus avoid such a dry situation; constantly pur-
suing the clear and quiet, the morning and evening dew rises and falls,
and the breath of the human body is evenly distributed. The master has
constructed the essentials of the clear and still for morning and evening,
and although Heaven and Earth make mistakes, these are tenets for the
people who can revert themselves and return to the simplicity of the Dao.
Human virtue is not like this, for when they make mistakes, they leave
without looking back, hence people must persist with self-restraint.

% DL 2 AR, 150

moving calmly so as to bring things to life,

NERERS, ek iaa, wRHERAE, iR, AiEALe0
People who desire to do something should first inspect it against the
tenets of the Dao and calmly think of its meaning to avoid violating the
Dao. If they slowly apply it, the Dao of life will not depart.

TR BLIE % A AR

in protecting this Dao, they do not desire fullness.

158
159
160
161

See Figure g lines 5-14.
See Figure g lines 14-15.
See Figure g lines 15-16.
See Figure g line 16.
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A ERAG, B 162

They do not desire their aspirations overflow or contemplate evil matters.

KMERE, REHIEIN.16

As they alone were not full, they can be worn out yet remain complete.

JUACA R, ER G, RETIEANME R, RSO Ay i HE 164

The corpse that dies is worn out while the corpse that lives is complete;
however, the person who alone guards the Dao and does not let it over-
flow can work at turning the worn out into the complete.

The above corresponds to section 15 of the Heshang Gong edition.

BUE b, SRR

To reach the very extreme of emptiness, earnestly guard stillness.

EHRAAWE, AR, BEAes, HHEEL, Kl#H
%, EAE, LR, IROREA 2, MEAL, TR,
AEFE. SRARAHERE AR, HAR, AU iR E R .16

The genuineness of the Dao is its own constant measure which people
cannot understand but still try to admire. Those who constantly deceive
the world rely on teaching, pointing to the forms of things, and naming
them the Dao. They give them a dwelling, colored clothes, and particular
dimensions from which they can think about them, but such extreme
hardship has no reward. This is their empty deception. Such people stub-
bornly desire to make this empty deception genuine, but doing so is not
as good as guarding stillness and one’s self-devotion.

YR, BEUBRE. ROIE=, SRR
As the myriad things emerge together, I observe their return. When things are
in a state of fullness, each will return to its root.

162  See Figure g line 17.

163 See Figure g lines 17-18.

164 See Figure g lines 18-19.

165 See Figure g line 19.

166 See Figure g lines 19—23.

167  See Figure g line 23, Figure 10 line 1.
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EY) RS, WAE, WIAEERW. T, EW. BOHEER, BEH
MR, B NERAR th. 168

The myriad things contain the essence of the Dao. Emerging together is
the time when life starts. I, the Dao. Observing the return of its essence is
to say all things return to their root, thus people should treasure and take
care of their own root.

SR 1,169

To return to the root is known as stillness,

ERER, @EFHRI0
When the breath of the Dao returns to its root, one should be even more
clear and still.

HFEE Ay . A T

stillness is known as returning to fate. Returning to fate is known as constancy.

R, Ry 2 HiAdar
Knowing to treasure the root in the clear and still is to return fate to its
model of constancy.

;1
To know the constant is to be luminous;

KULH T, T AW

Knowing this model of constancy is to be luminous.

AR, BAERI

not knowing constancy, recklessness produces disaster.

ARG, AFFE, ZAES, HEX.e

168  See Figure 10 lines 1-3.
169 See Figure 10 line 3.
170  See Figure 10 lines 3-4.
171 See Figure 10 line 4.
172 See Figure 10 lines 4-5.
173  See Figure 10 line 5.
174 See Figure 10 lines 5-6.
175  See Figure 10 line 6.
176  See Figure 10 lines 6-7.
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Those who constantly deceive the world do not know what constancy
intends. Recklessly pointing to their texts, all they do is disastrous.

KA
Who knows constancy is all-embracing;

FIHIAR, HWIRERIS
Knowing what the model of constancy intends, they constantly protect
their form and appearance.

AT
who is all-embracing can be impartial,

LUB RIS, &R R, RERMEARIL, Ha .18

With the Dao protecting their form and appearance, they submit their
appearance to Heaven and Earth while dwelling between them without
fear of dying, thus they are impartial.

ARBAES!

being impartial they can live,

REATIE AL, U A 182
They can move with the Dao and govern impartially, thus they are
long-lived.

HRER,183

living they can be Heavenly,

REELIRAE, RAIRIR 184

If they can incur longevity of life, they will assist Heaven.

177 See Figure 10 line 7.
178  See Figure 10 line 7.
179 See Figure 10 line 8.
180 See Figure 10 lines 8—9.
181  See Figure 10 line g.
182  See Figure 10 line g.
183  See Figure 10 line 10.
184  See Figure 10 line 10.
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PN 1
being Heavenly they can be with the Dao,

REEAL, VLIE K H.186

That Heaven can prolong life is because it models itself after the Dao.

HREAS
and being with the Dao they endure;

NIFER, ERRA NS
If people model themselves after the intentions of the Dao, they can be
everlasting.

WHAFR9
they eliminate their body but do not perish.

KEEER, bz eth. A A E, BHEEE, FTLE KR
s TR EER, RMAEE. BAAREET, JLERIL, B
B 21,190

Great Yin is an amassing of the Dao, a palace that people visit to cultivate
and refine their form. When there is nowhere in the world they can dwell,
the worthy person goes into hiding and relies on death to pass through
Great Yin. When their resemblance is born again on the other side, it is
as if they died without perishing. The vulgar person cannot amass good

acts and so when they die, they are genuinely dead and sent off to serve
the Officials of Earth.

The above corresponds to section 16 of the Heshang Gong edition.

A ETFHAZ!

In high antiquity, people knew of its existence;

185  See Figure 10 line 10.
186  See Figure 10 lines 10-11.
187  See Figure 10 line 11.
188  See Figure 10 line 11.
189 See Figure 10 line 12.
190 See Figure 10 lines 12-15.
191 See Figure 10 line 15.
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KE, BRI, got. BEH, T B b, EABEEHE, %2
AELRy 192

To know the Dao is to have superior knowledge, the knowledge of the
Dao. Evil matters belong to inferior knowledge. Although the people in
antiquity had superior knowledge, they were also aware of evil matters
and changed them so that no one dared act upon them.

Rk, BlzBz"s
in the next period, people were drawn close and praised it;

HikE

RREZNBEER, wrEith. RS2 N, nrptit. 1R¥0)
Z, S BEE 04

To see people searching for goodness in order to understand the inten-
tions of the Dao, draw them close. To see people studying goodness and
work diligently to get it, draw them close and praise them. To continu-
ously teach and advise them, they can assist the Dao by announcing its
teachings.

Z 195

in the next period, they feared it;

BN, AR, HMAERRR, T, sipiEssz, £U
K, 4 H 196

To see an evil person, warn them of their actions and speak with them
about goodness. When others hear your intentions, they can be convinced
to learn about changing their ways. In showing them the application of
the Dao’s tenets and frightening them with the force of Heaven, they will
change of their own accord.

{5 > 197
in the next period, they insulted it.

192
193
194
195
196
197

See Figure 10 lines 15-17.
See Figure 10 line 17.
See Figure 10 lines 17-19.
See Figure 10 line 19.
See Figure 10 lines 19—21.
See Figure 10 line 21.
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BN, AMOMARZE, WZRZER, M, K
Z, Z) Bk 198

In speaking of goodness to a person who is evil, they will not be trans-
formed and simply laugh at you. They follow straw dogs not people, and
since they bully others, do not speak to them.

AR, AAE

If trust is insufficient, there will be no trust.

HHZHE, WEAL, BAFEENLS .20
Followers of straw dogs have an inner trust that is insufficient, thus they
do not trust the words of the good person.

WHEF, WIFE.2

This resembles how when words are valued, accomplished matters follow.

WE, M—m8E, Szt HEES, YRz 202
Of all the words of the Dao, not one can be rejected. The gentleman who
attains transcendence does so by valuing the words of the Dao, hence
accomplished matters always follow him.

HEHE AR08

The common people refer to me as being natural.

o Al AEARER, FREESUSU, mEkAan, Er
ANH A R A 204

The word I refers to the transcendent gentleman. The common people
do not study me but value the trust they have in the words of the Dao to
reach this success; taking my intentions to be natural, those unwilling to
imitate me should be instructed.

The above corresponds to section 17 of the Heshang Gong edition.

198
199
200
201
202
203
204

See Figure 10 lines 21-22, Figure 11 line 1.
See Figure 11 line 1.

See Figure 11 lines 1—2.

See Figure 11 line 2.

See Figure 11 lines 3—4.

See Figure 11 line 4.

See Figure 11 lines 4-6.
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Kibg, A3

When the great Dao is discarded, there is humaneness and right conduct;

EAEME, DA/, BT, FMAGE, CRA. SEA
A, NEBGHE, R — T3, (IR, sS4 206

When the Dao was used in antiquity, the people who gave it a name all
moved with humaneness and right conduct, and because they belong to
the same class, humaneness and right conduct were not separated. Today,
the Dao is not used and the people are all lost. Should there appear one
person who moves with right conduct, they will be shown respect others
are not, thus we have these words.

BEH, ARG

when wisdom and intelligence appear, there is great deception;

FUEGE, HESCH, R IE S B AR AT . AR R
30 HAAEENER, HTAESL, REERS. P ARTE, BERH 208
When the genuine Dao is concealed, depraved writings appear, and the
use of these false arts of the world is called Daoist religion. They belong
to a great deception and must not be used. What is meant by depraved
writings? There are five scriptures of which one-half are depraved, while
of those beyond the five scriptures, many are biographies and records
written by corpse people, hence they are depraved.

NP, HFEE

when the six relationships lack harmony, there is piety and kindness;

205
206
207
208
209
210

EHE, XREE, BRAMAH, BFAH. SEAHN, AAE
F, NBUAL B MT#EE, IR, MEH 20

When the Dao was used, each family had kindness and piety and being
of the same class, kindness and piety were not separated. Today, the Dao
is not used and the people lack kindness and piety, hence the six rela-
tionships lack harmony. Should there appear one person who moves with

See Figure 11 line 6.

See Figure 11 lines 7—9.
See Figure 11 line g.

See Figure 11 lines g—12.
See Figure 1 line 12.

See Figure 11 lines 12-15.
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kindness and piety, they will be shown respect others are not, thus we
have these words.

B EEL, ARE2

when the kingdom is in disarray, there are loyal ministers.

211
212

B, WEBFITZ, MY, DRI, HREAAAEN
Fo MIERIBILEAL, BUTEFEER, DimblEAsd, BOHEA
e SEAM, EESESCEETFRORE, mEENEE BE A
T8 R, MeEAW. B, BT, BIRISG, R A
RAERW, SRR, FHAAGME, @E =, BRAeuE, Ak
LB, BT, KERK. EXMZ, LEUGE, RUE
o mthE, RfEAE. REEBWATZ, AED. SR TS
#, BUEEORI)Y, BRARRY, fhE, SEIH. HWH
SRR, BEMRKZAT, HSBIENG. SR, RELN EE
S T 212

When the Dao was used, the monarch personally upheld it and worked at
illuminating its intentions. He made himself its subject and none of his
officials or the common people dared not imitate him. In order to know
the intentions of the Dao, the monarch abased death and valued tran-
scendence, vying for loyalty and piety in simplicity, [...] was upright in
selecting his ministers, all of whom were loyal and belonged to the same
class. Today, the Dao is not used and ministers study writings that are
depraved and practice trickery to follow the intentions of the king. While
their faces and words appear good, their breasts contain evil. Should
there appear one person who moves with loyalty and sincerity, they will
be shown respect others are not, thus we have these words. When the
Dao was used, ministers were loyal and sons were filial, making the state
easy to govern. Although these ministers and sons were not afraid of their
ruler and fathers, they feared the spirits of Heaven. Neither moving with
piety nor acquiring the worthy person’s longevity, they attained ultimate
sincerity; moving with loyalty and piety, they hid from their ruler and
fathers and moved in silence, hoping to elicit a response from Heaven. If
their ruler and fathers knew of this, they would be compelled to bestow
upon them positions of high office and treat them with bias. Such being
the case, their accomplishments will be exhausted and the good fortune
of Heaven will not reach them. This is why they moved in silence and

See Figure 11 line 15.
See Figure 11 lines 1522, Figure 12 lines 1-6.
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desired not to make their accomplishments visible. The officials and sons
of today have loyalty and piety, but all of them wish to bribe their ruler
and fathers for success and fame. However, if time passes and there is no
noticeable change in response from their ruler or fathers, they will shield
their anger and say no one knows it. This type of person is externally
right but inwardly wrong, not acting with the ultimate sincerity needed
to affect Heaven, hence the state is hard to govern. Wanting to return to
a time when the Dao is used, it is essential that the monarch wholeheart-
edly believes in the tenets of the Dao.

The above corresponds to section 18 of the Heshang Gong edition.

AEEIEA, RAE

Cut off the sage and reject knowledge, and the common people will benefit a
hundredfold;

aHREEEAER SO, REANRTELA, DX, WHEEHL. REE
H, AEZATRIGE, MEPIEANZT, S THRAEEA, Wk
HEsc. A NEGIR, Homscss, REER, @AY, ARA, MERE
HEE ARMEGIES: Aak, MRETEWE, BEA8. K5
B A&, FTER, oMAE, BN RE=T, &K
BN, BELRPEHEMMEEE, oA, TASHE, RASGH, HIZ
HOS2, MREIAEPT, G0N, BIREE, FAREFEMER, Rif
SRS, TEEARBEURT; RAMALR, fHOREES, AT
SR, AN I BE R 2

This speaks to deceptive sages and their knowledge of depraved writ-
ings. As the sage is given an exceptional life by Heaven, there must be an
expression of it, hence the Yellow and Luo rivers declare his name. The
sage constantly pronounces the genuine and does not receive erroneous
or depraved ways, or people not trusting his illuminating words, thus for
centuries and millennia the great sage has acted out the genuine so as to
clear away depraved writings. Today, people lack merit and cut through
the Classics and arts without having encountered the genuineness of the
Dao, referring to themselves as sages without following the root of the
Dao, taking the writings of the Classics as their standard and failing to
acquire the words of the Dao. Putting their bodies first, they do not per-
suade the common people that with the genuine Dao they can acquire

213  See Figure 12 lines 6—7.
214 See Figure 12 lines 7-18.
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the longevity of the transcendent gentleman, repair their goodness, and
become self-diligent. Instead, they say the transcendent gentleman’s fate
is recorded in their bones and cannot be deliberately achieved. They also
say that there is no Dao of life and that Daoist writings deceive people.
This is a crime whose penalty amounts to a full three thousand tallies
which brings great harm to people, especially those who later wish to
study the Dao despite not trusting it. In this way, the original circularity
of things is lost, with sons no longer thinking of the needs of their fathers,
and the common people no longer thinking of their fields; they only fol-
low depraved learning and crowd around the master’s gate to try and
get it. They exhaust their breath reciting these diseased teachings until
the end of their lives, discovering they cannot sincerely affect Heaven
through loyalty and piety, that governing their bodies cannot produce the
longevity of the transcendent gentleman, and that assisting their ruler
cannot result in a lasting peace. The people use these without rest such
that the capital and other cities are abandoned and is why we should
cut off deceptive sages and their perverse knowledge while keeping the
genuine sage and his knowledge of the Dao.

TR, REFRES

cut off humanness and reject right conduct, and the people will return to piety

and kindness.

HEGEIE, BAERTERZN, 2138 E M. Prild, A,
FEBAIE S, NAfos%, AEEW, RAEZ, AZmE, RAHZ;
REBFRN, BMEEER, CREZWR. STHHEEZ, RA
RiEmR, RN, EREAs, SORRME. 55 ANBERE, ZRE
Bk, ERFZ, FEACE, AR, AR AR, WE2)
H, REBEEZR. EETIFRRL, AABM, HEER, AH
TR W] 2 216

If one governs the state by modelling it after the Dao, the people of the
world using humaneness and right conduct will not require force or
reward. Thus, when people greatly revere the transformation and broad-
ening of their heart-mind by the Dao, they will act with humaneness
and right conduct, reach sincerity on their own, and so be rewarded by
Heaven. For those people not reaching sincerity on their own, Heaven will
penalize them. Heaven examines things in greater detail than humanity

215 See Figure 12 lines 18-19.
216  See Figure 12 lines 19—23, Figure 13 lines 1—4.
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and knows who reveres the Dao and who fears Heaven, thus all instances
of humaneness and right conduct are sincere. Today, the king rules with
force and rewards while the people abandon Heaven; seeing a chance
for deception, they falsely use humaneness and right conduct to secure
blessings and rewards. Although those nearby know this is perverse, they
see how such acts result in official titles and praise but still deceive others
with humaneness and right conduct such that the cycle is endless. The
people of the world examining this do not investigate it deeply enough;
if they are never rewarded, they will all return to kindness and piety. This
intention is wrong even for the vulgar person who, after a great deal of
time has passed, resolves things themselves and merges with the Dao.
The ruler must truly understand this.

EIHER, HEMEA AT

cut off skill and reject profit, and robbers and thieves will cease to be.

HRrgth, Rl prisfrgits, tAMZ, ISR .28

This refers to skills that are depraved; profit refers to the treasures
acquired from such skills. If the world no longer uses them, robbers and
thieves will not benefit from them either.

FRXRE, YARPE, R

These three sayings are not sufficient to serve a person’s writings, so here is
something they can use: observe the plain and embrace simplicity,

217
218
219
220

=%, RFRELZIE, e, BEAL, MRABZR. ML
JEHIESC, AEAME. FRERFRME, FIRIZ ARl 220

These three matters are the source of great disarray in the world and if
a person wishes to prolong their dispersal, an innumerable number of
texts will still be insufficient as there is not enough bamboo and silk on
hand to write them. Thus, there is a class of writings on the Dao which
cannot be found anywhere else. Accumulating these sayings to form a
great summary, we know they are the origin of disarray.

See Figure 13 lines 4—5.
See Figure 13 lines 5-6.
See Figure 13 line 6.

See Figure 13 lines 7—9.
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R 2

reduce self-interest and have few desires.

B PTE AL, DB AR FE 222
When the Dao says no self-interest, it means making few one’s desires for
the vulgarity of the world.

The above corresponds to section 19 of the Heshang Gong edition.

FEERAEEE . WMEZ SR, I 2R {2228
Cut off learning and there will be no worry. Between yea and yes, what is the
difference?

RFEEER ., GIS, B Zf? PETEM KIT®E? &
2, WIE, By WOESERS R, B, SR, AR
K bR 224

Those not yet having knowledge still ask: If a person cuts off depraved
learning, what will the Dao give them in return? How large is the differ-
ence between the depraved and the Dao? To cut off depraved learning
and singularly guard the Dao, the Dao must be with them. The differ-
ence between the Dao and depraved learning is immense. The Dao is life
while the depraved is death. Death belongs to Earth while life belongs to
Heaven, thus their separation is immeasurable.

KT, MR
The beautiful and the grotesque, what is the difference?

RAEEEM, LB RITE, gt 558
Ho 5%, Bth. EMUER, BILINEHH.226

Those not yet having knowledge still ask: If one desires to know the dif-
ference between the beautiful and grotesque, how does it compare to the
difference between the Dao and depraved learning? It is the same. The
beautiful, what is good. Life thus belongs to Heaven while the grotesque
is death and so belongs to Earth.

221  See Figure 13 line 9.

222 See Figure 13 lines g—10.
223  See Figure 13 line 10.
224 See Figure 13 lines 11-13.
225 See Figure 13 lines 13-14.
226  See Figure 13 lines 14-16.
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NZ P, AR FEHAR g2
What all people fear cannot be avoided. The majority have yet to reach the
center!

EBCEDEE, SOEEGE. LR ANZ PR, AlE LB AR R
JESEA:, ERTTRE. BAZEIE, RRBIEH, BRI, ImAfE
1, IR, BATRRBAETE . AL RIE, S, WA S
1, 228

The Dao constructs life to reward goodness and death to dominate evil.
Death is what all people fear. The transcendent king and gentleman,
along with vulgar people, all know to fear death and enjoy life but their
paths differ. Vulgar people are numerous but they have yet to reach the
center and escape death. Although vulgar people fear death, to the end
of their years they will not trust the Dao but instead find pleasure in mat-
ters that are evil. How is it they are not yet centered to escape death? The
transcendent gentleman fears death, trusts the Dao and guards its tenets,
thus he merges with life.

%\An\nn\ ’ %_Aj($’ %%&A:& 1229

The multitude of people are at ease, as if partaking in a grand banquet or
ascending a lookout in spring;

RN, MEE, BRHEE, KRR, FEmEh.2s0
The multitude of vulgar people do not trust the Dao but enjoy evil mat-
ters such as indulging in drink and food, or ascending a lookout in spring.

TR, HRERZ; W

my soul has yet to indicate its presence, like an infant who has yet to become a
child; the ladle has nowhere to return to.

oAbt EREESH, AREH, REHEZMH, BOEMER
AR Iy th, 282

I, the transcendent gentleman. Enjoying their trust of the Dao and guard-
ing its tenets, they do not take joy in evil matters. Being in the middle of

227  See Figure 13 lines 16-17.

228  See Figure 13 lines 17—-21.

229 See Figure 13 line 21.

230 See Figure 13 lines 22—23.

231 See Figure 13 line 23.

232 See Figure 13 line 23, Figure 14 lines 1-2.
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evil matters, their heart-mind has no intentions, like an infant not yet
born.

ANEARR, TR

The multitude of people have a surplus, I alone appear destitute.

ABNIEE, FAGRERSEE: A LRTEEE, BT
The multitude of vulgar people have evil in their breasts, a constant sur-
plus of intentions, schemes, and considerations; the intentions of the
transcendent gentleman have all been forgotten, hence nothing exists for
him.

BN Z Lo4lil2ss

I and the foolish person have a heart-mind of pure simplicity!

ALl RS, Aislc g 2s6
The transcendent gentleman has a taste for the Dao but not knowing vul-
gar matters, he is pure and simple like a fool.

i\ R, 237
The vulgar person shines forth brightly,

AAMEIE, (HRERERMG, M ]h.2s8
The vulgar person does not trust the Dao, yet seeing the depraved, evil,
and profit to be had, he shines forth brightly and is illuminated.

B 5239

I alone appear as if confused;

ARG, ABREHRERG, 5 R .20

233 See Figure 14 lines 2—3.
234 See Figure 14 lines 3—4.
235 See Figure 14 line 4.
236  See Figure 14 lines 4—5.
237 See Figure 14 line 5.
238  See Figure 14 lines 5-6.
239 See Figure 14 line 6.
240 See Figure 14 lines 6—7.
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The transcendent gentleman has a closed heart-mind and does not con-
sider the depraved, evil, and profit to be had, as if he were confused and

obscure.
N E25%,24

the vulgar person is clear and obvious,

RO 23 ] h, 242

Their knowledge of vulgar matters is most obvious.

q’jaz% ﬁﬂ ﬁﬂ 243

I alone am dark and gloomy.

AN th 244

I do not know vulgar matters.

RBATHGE, BT .24
Undifferentiated as if dark, a singularity that is endless.

il STy, BEAZR, MR GHED. FEIERIE, AIEREG
= Hy 246

The will of the transcendent gentleman is directed at the Dao, like dark-
ness. Thinking peacefully while lying in bed, he does not get mixed up
with vulgar matters. His careful thinking stops with the Dao and not vul-
gar matters.

ANERT, BB ER2
The multitude of people have reasons for stopping, I alone am stubborn and
rustic.

N, BRI, AL, W Ee 248

241 See Figure 14 line 7.

242  See Figure 14 lines 7-8.
243 See Figure 14 line 8.

244 See Figure 14 line 8.

245 See Figure 14 line 8.

246  See Figure 14 lines g9—10.
247 See Figure 14 lines 10-11.
248  See Figure 14 lines 11—12.
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The vulgar people of the world have their valuable goods and achieve-
ments; the transcendent gentleman regards such vulgarity as stupid and
obtuse.

WARFAN, i B 8249

I desire to be different from others, to value the food of the mother.

il B A58, AERRME, HERRE, oW, RNAE, Th
A MANREL BN b aRer, MARR, REEE,
Bt . M2 AT, BIE O R.250

The transcendent gentleman is different from the vulgar person in not
valuing glory, titles, and precious goods but the food of the mother and
his body, within which is the stomach that rules the breath of the five
viscera. The vulgar person consumes grain but if it is cut off, they will
die; the transcendent gentleman consumes grain when he can but if he
cannot, he will consume breath, as breath returns to the stomach which
is the layered pouch of the intestines. As for the fullness of the stomach,
it was discussed in a previous section.

The above corresponds to section 20 of the Heshang Gong edition.

U2, MEERE
The form of great virtue only comes from following the Dao.

BEA, HALEARL BEAEEL, HEALE, DA% L B
Z, TR

The Dao is vast and taught Confucius what to know. Later generations
did not trust writings about the Dao but upheld the books of Confucius,
believing nothing surpassed them. The Dao thus illuminates things on
behalf of worthy persons in the future.

B2k, MEftfEiR.2s8

Taking the Dao as a thing, it alone is indistinct and confused.

249
250
251
252
253

See Figure 14 line 12.
See Figure 14 lines 12-16.
See Figure 14 line 16.
See Figure 14 lines 16-18.
See Figure 14 line 18.
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TR, FEREf AT 254
The Dao is profound although we cannot see it, it alone is indistinct and
confused.

PetehH ;s R A 5.25°
It is indistinct and confused but contains things; it is confused and indistinct
yet contains images.

AFTLGEA LS th, KA, B v 25
Do not make light of the Dao because it cannot be seen, for it contains a
great spiritual breath, thus it is akin to a smelter’s pole and pouch.

iR R

Obscure and profound, it has essence.

KErrbth, HIERS, 2 Z5EY, BEYIRIL— A 258
Within its great districts, the essence of the Dao is divided amongst the
myriad things, hence the essence of the myriad things shares one root.

kg H 25

Its essence is deeply genuine,

SR E A, RS, BT 260
The officials of life and death have essences that are genuine, hence they
should be treasured.

Hofifg .26

and within it there is trust.

wAL R LA, S NKRIFUISE, KRGt . SHEERKETRE
T2 A, BEETEA. PTUEE, EZRE, AANSTHR
A, FREGE, JieE . REKERE, ATEM, JEEE, AL

254 See Figure 14 lines 18-19.
255 See Figure 14 line 19.
256  See Figure 14 lines 19—20.
257  See Figure 14 line 20.
258  See Figure 14 lines 20—21.
259 See Figure 14 lines 21-22.
260 See Figure 14 line 22.
261  See Figure 14 line 22.
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i1, BREL, REAER, FAGY, KT, BAER, BEH
AR, bEMRE. OER, H0F, BORIIE =08, AR
&, P IEEIER . AFA bR, S aibsRe, AT RKE,
=AM, WTREE OB, MR, JKeZi. ATEAE, JEANE, K
JRRZ . PROKIBRET IRUNIRTT, BESRAE, WAL, AR, AR
WA = A, AT 262

The transcendent gentleman of antiquity treasured his essence and
lived, while people today lose their essence and die. This is a great truth.
Can people simply collect together their essence and acquire life? No.
They must first prepare all necessary movements. This being so, essence
is a different breath of the Dao, one that enters people’s bodies as their
source and root. On the effects of holding just half of it, this was discussed
earlier. As for the person wishing to treasure their essence, they should
cultivate it through the hundred kinds of movement, manifest it through
the myriad kinds of goodness, harmonize it with the five elements, and
discard delight and anger such that when the Officers of Heaven count
the tallies on the left, if the life-count has a remainder, their essence will
be guarded. The evil person wishing to treasure their essence strives with-
out end yet their essence fails to reside within them because it leaks out.
This is why the heart-mind responds like a compass, controlling a myriad
of matters, thus it is called the Three Dao’s of llumination Hall. It spreads
depraved Yang and harmful Yin, using the center as the correct measure
of the breath of the Dao. Essence can be likened to a pool of water, with
the body serving as the pool’'s embankment and good actions serving
as the water’s source. When these three are complete, the pool will be
supremely strong. Should the heart-mind not focus on what is good, there
will be no embankment and the water will depart. When good actions are
not amassed, the pool’s source will not be connected and the water will
dry up. Should one decide to irrigate the fields using a trench as if it were
a stream or river, although the embankment exists, the flow of water from
the source will become depleted, its rocks will burn and crack, and the
hundred diseases will appear. In not treating these three things with care,
the pool will turn into an empty ditch.

AR5, HAARK3

From antiquity until the present, its name has not been discarded,

262
263

See Figure 14 line 23, Figure 15 lines 1-10.
See Figure 15 line 11.
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WA HILIE—IE, AEEEA 204
Antiquity and the present share this singular Dao which has yet to aban-
don people.

AR & .26

and is how it views ending and beginning.

EAHLAR, HEREMRAE . Bi#E. dnat26e
From the time of Dao’s arising, it has observed the disparity between end-
ing and beginning. Beginning is to start.

FATRAR AT Z 587 PAsE.267

How do I know ending and beginning are such? Because of this.

=1 ﬁ&’ Fﬁu%ﬂﬁé\?gﬁu/\ ’ %ﬁulﬂ:& 268
I, the Dao, therefore we know antiquity and the present, ending and
beginning, share this one Dao. This is how it is.

The above corresponds to section 21 of the Heshang Gong edition.

iy Fll 4,269

The bent becomes complete,

At Falk, StiifRa]; SHER, R AL W, RIrar]20
Modesty is like the declining moon, which at first is bent but becomes
completely illuminated. To study the Dao is the opposite of studying the
vulgar in that one is at first bent and insufficient but becomes completely
illuminated.

FERIIE, 27

the crooked becomes straight,

264 See Figure 15 lines 11-12.
265 See Figure 15 line 12.
266  See Figure 15 lines 12—13.
267  See Figure 15 line 13.
268  See Figure 15 lines 13-14.
269 See Figure 15 line 14.
270  See Figure 15 lines 15-16.
271  See Figure 15 line 16.
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FEARHI, HSRRIIE, RIERG, BE R, ERUAREE, %3
1E.272

To be crooked is to be bent, and the bent transforms by becoming straight.
To study the Dao is the opposite of studying the vulgar. Alone in endur-
ing toilsome hardship, one is at first intrusive and crooked but becomes
straight.

EH#,27

the hollow becomes full,

AR, TIRE, RS, EWOK, HiRs, REREERE, RE
P €

Hollow means open-minded. If one moves without doing evil, emptiness
will replace it; the Dao is akin to water in that it enjoys returning to emp-
tiness. If one dwells where there is evil and does good, the breath of the
Dao will return full, thus there is fullness.

BSU3HT, 27

the worn out becomes new,

VSRR, RIERNE, 1% B th.27

Things worn out are newly transformed. Those who study the Dao will
become exhausted and worn out but later receive a new form of good
fortune.

VR, R

the few becomes obtainable, the many leads to bewilderment.

272
273
274
275
276
277
278

BEBER, #A AL, Rz, MEZWHE, LEAIER
o B, HRERZ 278

If a person contributes to the planting of grain, the harvest will make
them self-sufficient; the reason is Heaven gave it to them. When there
is no base to verify if someone will acquire good fortune, having endless

See Figure 15 lines 16-17.
See Figure 15 lines 17-18.
See Figure 15 lines 18-19.
See Figure 15 line 19.

See Figure 15 lines 19—20.
See Figure 15 line 20.

See Figure 15 lines 21—22.
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hope will result in bewilderment. To be bewildered is to return to the
depraved.

REUBAE— R K TR

This is why the sage embraces the One and is a model for the world.

—, . B, BAMTZ AR, WECRT ATk h.280
The One, the Dao. With its tenets established, the sage moves by embrac-
ing the One, constantly teaching the world and serving as its model.

FAR, #Es

Not self-conceited, he is remarkable;

B, A . NEE, RUAT, WEEE, 215z Fih 282
For those who are illuminated, happily teach them the tenets of the Dao.
For those who are unhappy, remain silent and do not say I am right and
they are wrong. They are not to be contended with.

AAR, H;2ss

not revealing himself, he is illuminated;

BENKE, A%, AGTEREth.2s4
The sage models himself after the Dao and does not take credit for his
accomplishments, thus his virtue and abilities are unseen.

AA, A28

not boastful, he has accomplishments;

B, B EM, BEANEEAAE, MM, Fay)dse
Evil is the axe that cuts down the body. The sage models himself after
the Dao and does not act on behalf of evil, thus he does not cut down his
body and so completes his accomplishments.

279 See Figure 15 lines 22—23.

280 See Figure 15 line 23, Figure 16, line 1.
281  See Figure 16, line 1.

282  See Figure 16, line 1-2.

283  See Figure 16, line 2.

284 See Figure 16, line 3.

285  See Figure 16, line 3.

286  See Figure 16, lines 4—5.
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AR, BR2S
not self-pitying, he is long lived.

BENEE, HERT, SBRELEZT: WEER, ARES, D
RERH AL h.288

The sage models himself after the Dao but thinks of amassing move-
ments to grant his body longevity of life and give life to his movements.
Shamed and destitute, he does not pity his injured body nor dress it in
good clothing or give it fine food.

RMERTE, HSIREHL 289

As he alone does not contend, none contend with him.

BENABURNGF, GF, @2 mH, ANTHEL 2 3L F-§-7290

The sage does not contend with vulgar people. Those wanting to contend
with him are shunned by his fleeing on high. Such being the case, how
can vulgar people contend with him?

W2 PR, GERE? MukailE .2
When the ancients spoke of making the crooked complete, how are these
empty words? Thus, one has only to achieve this completeness and return to it.

AR 4B, ARRERE; RN, SE AR 1292

A person must first modestly bend in order to be completely illumi-
nated; this is not an empty saying. Fearing people will not grasp this, it is
repeated here to show them.

The above corresponds to section 22 of the Heshang Gong edition.

fiie AR08

To speak seldomly is natural.

287
288
289
290
291
292
293

See Figure 16, line 5.

See Figure 16, lines 5-7.
See Figure 16, line 7.

See Figure 16, lines 7-8.
See Figure 16, line 9.

See Figure 16, lines 9—10.
See Figure 16, line 1.



RECORDED COMMENTARY OF XIANG’ER 59

BHAA. TE, 5. 5, ANIETF. SE%, WAh2
The natural, the Dao. Enjoy what is clear and still. Speak seldomly to
enter the clear and still. Merging with the natural, one can endure.

B, BWAH .25
A whirlwind does not exceed one morning, a downpour does not exceed one

day.

AETERF AR, A AT H .29

Not merging with the clear, still, and natural, they do not exceed one day.

PR IL? K297
Who does this? Heaven and Earth.

A FER. RUATREN, RN GE, M AA28
Who, whom. Heaven and Earth make windstorms and downpours for
people to serve as warnings for not merging with the Dao, thus they do
not endure.

KIEARA, WP N.299

Even Heaven and Earth are unable to endure, let alone people.

R AGEA, NRAIHBEZF, BIEHET, LR A F-2800

As even Heaven and Earth cannot endure, people wish to engage in trou-
bled and impetuous matters and ponder depraved schemes. From where
can they acquire endurance?

MM E R 2,30

Thus, follow its affairs and the Dao will be acquired,

294 See Figure 16, lines 11-12.
295 See Figure 16, line 12.
296  See Figure 16, lines 12—13.
297 See Figure 16, line 13.
298  See Figure 16, lines 13—14.
299 See Figure 16, line 15.
300 See Figure 16, lines 15-16.
301 See Figure 16, lines 16-17.
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M. s, ABREAUNE, &M F H A 1302
And, as if. If people handle their affairs as if they were the Dao, the good-
ness of the Dao will want to be acquired by them and this is called natural.

IR A A 2, 308
be identical with its virtue and its virtue will be acquired,

NBRRBUE S, TEEIS 2 B304
If people handle their affairs as if they were merging with virtue, virtue
will desire to be acquired by them.

IR S il ok 2 .30

be identical with its loss and the Dao will be lost.

NEREAMERER, KER, ERIELZ, AR08

If people handle their affairs without fearing the tenets of the Dao, they
will lose the intentions of the Dao and the Dao will depart. The natural
is like this.

R, AAMEST

If trust is insufficient, there will be no trust.

A & CLRf 2 19,308
This was discussed in an earlier section.

The above corresponds to section 23 of the Heshang Gong edition.

WA, 200

To gasp is to not endure,

302  See Figure 16, lines 17-18.
303 See Figure 16, line 18.
304 See Figure 16, lines 18-19.
305 See Figure 16, line 19.
306  See Figure 16, lines 19—20.
307 See Figure 16, lines 20—21.
308 See Figure 16, line 21.
309 See Figure 16, line 21.
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PGS, ANETEEF, A A0
A person using their breath while gasping and panting is not merging
with the clear and still, hence they will not endure.

B#AAF
to stride is not to walk.

WATTH, —Binta, Sz b, SREmAL, RRTE R, ArA
1,312

A person wishing to walk one thousand /i begins with one step and gradu-
ally adds more. The person who takes a great stride and then stands still
is an inept walker, hence they cannot endure.

HREAY, ARAR, ASRED, ARARSS
The self-revealing is not illuminated, the self-conceited is not conspicuous, the
self-abundant is not successful, and the self-pitying is not long lived.

TR AT 7 3
This again explains the meaning of an earlier section.

HAEE 315
These exist in the Dao.

310
311
312
313
314
315
316

BORANGF AR EAEARIE, Tl fE, AARUE; FBRESERYE, A%
BRIMG, AMEAEERD.S0

The quest for the transcendent gentleman’s longevity and good fortune
from Heaven comes from trusting the Dao, guarding its tenets and trust-
ing them, and not committing offences. Any faults will be counted by the
Officials of Heaven, and when the tallies on the right become depleted,
there will be nothing left to sustain life.

See Figure 16, lines 21-22.

See Figure 16, line 22.

See Figure 16, lines 22—23, Figure 17 line 1.
See Figure 17 line 1.

See Figure 17 line 2.

See Figure 17 line 2.

See Figure 17 lines 2—4.



62 CHAPTER 2

HERBRIT, WAaEZ

It is said the use of leftover food as a tribute is something all things detest;

ITIE# A, RIEFI: RZIEVE, NMESEREAW. ESEERERE
Fl, Mz EE . REREEREFE, MCAGRESY, BEAKAREHZ
1l,318

Moving with the Dao is to live, losing the Dao is to die; the laws of Heaven
are not found in sacrificial tributes or prayers to ancestral shrines. The
Dao thus forbids sacrificial tributes or prayers to ancestral shrines,
severely punishing those who perform them. Sacrificial tributes are iden-
tical to the depraved, thus if there is leftover food in the ritual vessels, the
person of Dao will not desire to eat or use them.

WA EA S

such is why the person of the Dao does not dwell there.

AT B AN R 5% R AR 2 ] 320
The person of the Dao does not dwell where there are sacrificial tributes
or prayers to ancestral shrines.

The above corresponds to section 24 of the Heshang Gong edition.

AV, SeRMA, BB ILAK, TG, AR TR
There is a thing chaotic yet complete which precedes Heaven and Earth, is
indifferent, stands alone, and does not change. Everywhere it moves it does not
encounter danger, hence it can act as the mother of the world.

B ORIE S, FORT 2 B h 322
This is to praise the great majesty of the nameless Dao, the genuine
mother of the world.

EARMESA, F2ZHIESS
I do not know its name and so call it the Dao,

317 See Figure 17 lines 4-5.
318 See Figure 17 lines 5-7.
319 See Figure 17 lines 7-8.
320 See Figure 17 line 8.

321 See Figure 17 lines 9—10.
322 See Figure 17 lines 10-11.
323 See Figure 17 line 11.
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HodEth, EEESR, M4, HENE s
I, the Dao. This is also praising the beauty of the Dao. Given the difficulty
of naming it, it is called the Dao.

Hi k2 48 FIR3%

if I were forced to name it, it would be great.

FIEEK. F9dE, BAE, Arem|HE 526
This is to say the Dao is extremely large. To say one is forced, this is to fear
it will not return, or that its virtue will no longer be of assistance.

KH 327

The great is known as passing on,

. L, KMEREHIE, FALREk o328
Passing on, to depart. When the great spirits are beyond control, they are
immediately sent away.

i F i, 320
passing on is called distant,

TIRMEREIE J: 4,330
Suddenly things are sent afar.

ﬁ%' H fi.SSI

and the distant is called return.

IR RETE J 332
Suddenly things return.

324 See Figure 17 lines n1—12.
325 See Figure 17 lines 12—13.
326 See Figure 17 lines 13—14.
327 See Figure 17 line 14.
328 See Figure 17 lines 14-15.
329 See Figure 17 line 15.
330 See Figure 17 line 15.
331 See Figure 17 line 15.
332 See Figure 17 lines 15-16.
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wR, KK, #Hk, 4K383

The Dao is great, Heaven is great, Earth is great, and life is great.

Pk A, I BRT? iRkt 3

Among these four greats, which is the greatest? The Dao is the greatest.

AP, A — 335

There are four greats in the world and life is one of them.

WRZH, Pl —4; £, B3
Among these four greats, life is one of them; life is an alternate body of
the Dao.

AN, HyER, RikiB, BEEHRSY
People model themselves after Earth, Earth models itself after Heaven, Heaven
models itself after the Dao, and the Dao model itself after the natural.

B, BLER SRR, SHEME, BIAEN. KRR, WikE
PR DU AT ANHGE 1838

The natural have the same designation as the Dao but differ in their
bodies. Mutually modelling themselves, they are all modelled after the
Dao. Heaven and Earth are vast, constantly modelling themselves after
the Dao for their life. How can people not respect the Dao!

The above corresponds to section 25 of the Heshang Gong edition.

RGO, R 3%
The heavy is the source of the light, the still is the ruler of the restless.

ENE EERE, H5EE A A3
The person of Dao should treat with dignity their essence and spirit, tak-
ing the clear and still as their root.

333 See Figure 17 line 16.
334 See Figure 17 lines 16-17.
335 See Figure 17 lines 17-18.
336  See Figure 17 lines 18-19.
337 See Figure 17 line 19.
338 See Figure 17 lines 19—21.
339 See Figure 17 lines 21—22.
340 See Figure 17 line 22.



RECORDED COMMENTARY OF XIANG’ER 65

RUHETRHAT, AR
This is why the gentleman who walks all day is not separated from his baggage.

HEREMIEE, B TEES, AT AT 342

Uphold essence and spirit in the clear and still for they are the baggage of
the gentleman. Walking for an entire day, he will not be separated from
them.

BEAT OB, FEpEEAR 3

Although there are glorious things to look at, he stays relaxed and pays them

no heed.

RYEAL. BEREANTE, BEEEF, RTEHbR

This is referring to kings and nobles. Although they are glorious to look at
and are revered by the people, they should still uphold the clear and still
and respectfully practice the tenets of the Dao.

QAT B3R 2 2 DA B IR T 2345
How can the ruler of ten thousand chariots treat his body more lightly than
the world?

RYRNZHE, NERREE. S HAEEE, MIERIE, N5
B A KT 346

If the king uses his authority in a roughshod manner, he should be espe-
cially fearful of Heaven and revere the Dao. If he erroneously expects to
be called honorable and no longer dreads the Heavenly Dao, he treats his
body more lightly than the world.

TERNZEA, BRI 347

Treating it lightly he will lose his root, acting rashly he will lose his reign.

341
342
343
344
345
346
347

See Figure 17 line 23.

See Figure 17 lines 23—24.

See Figure 17 line 24, Figure 18 line 1.
See Figure 18 lines 1-2.

See Figure 18 lines 2—3.

See Figure 18 lines 3-5.

See Figure 18 line 5.
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B ZEEE, QIREE, RHAL, TOHHER S

To make light of things and act rashly is to infringe upon the measure of
the Dao. Such people will incur punishment and humiliation, lose their
personhood, and destroy what extends it reverence.

The above corresponds to section 26 of the Heshang Gong edition.

AT SRS, 340
Good actions have no pervading trace,

GIEATE, fERERRH.350
Trust the Dao and do good, and there will be no trace of evil.

I:l =] n»fgil_ 351
good words are without defect or blame,

NAEEFE, REER. SEEFE, AR, R 852
People who deny the Dao by saying eV1l things will always be robbed by
Heaven of their tallies of life. If a person trusts the Dao, says good things,
and teaches what is not depraved, they will be without blame.

BRI

good schemes do not use counting chips,

BIRTE O, TR, BOEEE, FEEW, AZENBES
To understand a scheme is to use the heart-mind to explain it, hence count-
ing chips are not required. To trust the Dao with a perfected heart-mind
is to do so with perfect sincerity, hence the advice and encouragement of
others is not required.

55 PH A B $EE A T B, 355

the securely closed does not use locks and bolts yet it cannot be opened,

348 See Figure 18 lines 5-6.
349 See Figure18line 6.

350 See Figure 18 line 7.

351 See Figure18line 7.

352  See Figure 18 lines 7—9.
353 See Figure18line 9.

354 See Figure 18 lines 9—10.
355 See Figure 18 lines 10-11.
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L= GEREE, BERNZM, PEMIE. 296 RN S
& BEMBERKANTI B AR, B R BT B 356

The heart-mind has three rivers, of which depraved Yang and injurious
Yin should be closed and left unused; the central river is the correct
one. The person of perfect sincerity can close their depraved will and
although they do not use locks and bolts, it cannot be opened; those
without perfect sincerity use locks and bolts yet their depraved will can
still be opened.

S5 LA T T AR5

the well knotted does not use ropes and cords yet it cannot be unraveled.

REEORAE, BELIEM. EaE A, BEEAERY, KA. A Ea
&, BEEARAY, AT A.858

The person who knots their will to the quest for life is devoted to the
tenets of the Dao. The person who moves with perfect sincerity does not
use ropes and cords and so cannot be unraveled. The person without per-
fect sincerity uses ropes and cords and so can be unraveled.

REDENE BB, MifEsE A,

This is why the sage is constantly good at saving people without abandoning
them,

WA, REBAARE, siiEde, wEm, EEAAL, Anrinf
11,360

Since he constantly does good, upon seeing an evil person he does not
abandon them; on the contrary, he approaches them in order to teach
them the tenets of the Dao. If this person still does not change, little else
can be done.

W R g .36

and is constantly good at saving things without abandoning them.

356
357
358
359
360
361

See Figure 18 lines 11—13.
See Figure 18 lines 13—14.
See Figure 18 lines 14-16.
See Figure 18 line 16.
See Figure 18 lines 16-18.
See Figure 18 line 18.
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B I ] 3% th 362

This has the same meaning as above.

Ly o0

This is known as inheriting illumination.

HEH I, REE R B W 364
The person who inherits constant illumination and knows what it means
will be brilliant.

AN i, 208

The person who is good is a master to those who are not good,

AT NG, WA, K8 NP N\ B35 366

The person who is not good studies goodness from someone who is good,
taking them as their master. Never has a person who is not good studied
goodness from someone who is themselves not good.

AENENZE I

the person who is not good is a resource for those who are good.

BN, JILUBASE, HAENTANLEAT, A A g
As the person who is good lacks evil, he takes the person who is evil as a
resource. As the evil of the person who is not good is unacceptable, the
person who is good increases their effort to reform them.

AR, NEHE; MK
Do not value one’s master or care for one’s resources, although people know
this, there is still great confusion,

362  See Figure 18 line 18.

363 See Figure18 line 19.

364 See Figure 18 line 19.

365 See Figure 18 lines 19—20.
366  See Figure 18 lines 20—21.
367 See Figure 18 line 21.

368  See Figure 18 line 21-23.
369 See Figure 18 line 23—24.
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AEAATEN, BAALENEE, B &KL D370

If people who are not good do not value people who are good, and peo-
ple who are good do not use people who are evil as an opportunity for
self-reform, everyone will be greatly confused.

B

and this is known as the essential of wonderment.

B R b 372

To understand this is to grasp the essential of wonderment.

The above corresponds to section 27 of the Heshang Gong edition.

NECAHE, sPHMER K TR

Know the male but guard the female and be a servant to the world.

A HEAIME. R, o, JREEM, FERe, BGRB8
This is wanting to make the male be like the female. How to be a servant
also approaches the essential. Knowing the essential, one can calm their
essence and spirit and acquire what is essential to the world.

WIEAHE, HERERSS

Constant virtue does not leave but returns to the infant.

MR A 2y, TANEEZ, e Ay B 5376

For the person who focuses their essence and takes no deliberate action,
the virtue of the Dao will never leave them and they will return to being
an infant.

%I] Ed‘/\ DN Eﬁ—F_t 37

To know the white yet guard the black is to be a model for the world.

370 See Figure 18 line 24, Figure 19 line 1.
371 See Figure1g line1.

372 See Figure 19 line 1.

373 See Figure 19 lines 1-2.

374 See Figure 19 lines 2—3.

375 See Figure 19 lines 3—4.

376  See Figure 19 lines 4-5.

377 See Figure1g line 5.
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CHAPTER 2

FEEBI TR, B, KEedd, RALE, Wiz, ZuAH&F
B, RFHEEA.378

Essence is white, the same color as primal breath; black is the color of
Great Yin and exists in humans as the kidney, the storehouse of essence.
Calm as if unused, it guards the black and is thus a constant model for
the world.

WIEAR, 137

Constant virtue cannot be borrowed, it returns to the limitless.

M RE, BEEEAE, ARANER, DEMZ, AWEA
e 17 (X&) BT FRZE, BHRE, MAXZEEESE
T MAAEW. A AT, BORSHE, KGR 380

For the person who knows to guard the black, the virtue of the Dao will
be constantly present within them and they will not need to borrow it
from others, hence repaying something is not as good as having it oneself.
People who follow the models of the Classic of the Mysterious Maiden, or
Gongzi and Rong Cheng, will all desire to borrow the virtue of the Dao,
but what person can serve as their principal lender? Thus, they do not
acquire anything. People have only to guard themselves, cut off their
heart-mind, close their thoughts, and they will attain great limitlessness.

RIS, SRR, BRTAS
To know glory yet guard humiliation is to be the valley of the world.

378
379
380
381
382

ARLAR, BARRE, MARLR, AEFERIE, ERRE, WKT
A 7K AR I 1 1,982

When there is glory there must also be humiliation, and as the person
of Dao fears humiliation, they do not covet glory but return their will to
the Dao in hopes of longevity of life, much like water in the valleys of the
world desire to flow east and return to the sea.

See Figure 19 lines 5—7.
See Figure 19 lines 7-8.
See Figure 19 lines 8-11.
See Figure 19 lines 1-12.
See Figure 19 lines 12—14.
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BRETA, BETGE, 70383

To be the valley of the world, having constant virtue is enough, then one can
return to simplicity.

SIEE WA RKZ SRR, EEEL. B BEARRE, AMTIER
B, B384

If the will for the Dao is like the water in a valley desiring to return to the
sea, the virtue of the Dao will be constantly sufficient. Simplicity is the
original breath of the Dao, hence people that move with the Dao return
to simplicity and merge with the Dao.

BEfCR Ay, AR RERSS

Simplicity is dispersed to create vessels, yet the sage uses it to select his officials.

i, DIBEIE R, AEASBEE. EARAR, MERBAN,
- 386

To create a vessel is to depart from the Dao; one should not let simplicity
disperse. The sage can remain undispersed, thus when his officials govern
the people, they can deliver a great peace.

T DA f . 387

This is why great control does not carve.

BAFRNGHE R BRI ARERIRT 2R E, BEARBRAE. REA
Kﬁ,%ﬁkﬁﬂi,ﬁﬁufu@$ﬁu%m%8

The person of Dao also knows the taste for vulgar matters such as high
office, generous salary, good clothes, fine food, and precious gems, cannot
deliver longevity of life. To have longevity of life is to have a tremendously
good fortune, and the person of Dao desires to control the great, thus
they do not tolerate vulgar matters that carve up their heart-mind and
emotions.

The above corresponds to section 28 of the Heshang Gong edition.

383 See Figure 19 lines 14.
384 See Figure 19 lines 14-16.
385 See Figure 19 lines 16.
386  See Figure 19 lines 1718.
387  See Figure 19 line 18.
388  See Figure 19 lines 18—21.
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CHAPTER 2

AFRICK T it By 2,389

The person who desires to take control of the world,

HERZ N, BEEM, Rz, Al Rth390

If a wild and bewildered person pursues their desire to kill the king and
occupy the throne, Heaven must strike them dead so that they cannot
do so.

HER

as I see it,

H.oEw, FARRTIZE, EERA, ABAZ. BANEGEYIE
T2 R, WUOH FH 392

I, the Dao. The Dao simultaneously sees those who are revered in the
world, and that of the things they should not do, none dare do so. How
can the foolish person surpass the Dao? If they do, there will be injury.

HEArf{o.se

they will do so without reprieve.

BIAT —H A, Toisd, s, LR, TESE, W%
RAEM A2, HAGOH, ERTHME, AR

The state cannot be without a ruler for a single day. When the essence of
the five kings was born, the Yellow and Luo rivers declared their names,
the essence of the seven celestial mansions appeared, and the five plan-
ets aligned. Having clearly received their appointment from Heaven
and commanded to rule, they will do so without reprieve. Those not
appointed to rule the world cannot feign such talent.

KSR Mz, $3Fkz3
The world is a spiritual vessel that cannot be made; trying to make it results in
failure while trying to employ it results in its loss.

389
390
391
392
393
394
395

See Figure 19 lines 21-22.

See Figure 19 line 1, Figure 20 line 1.
See Figure 20 line 1.

See Figure 20 lines 1-2.

See Figure 20 lines 2—3.

See Figure 20 lines 3—5.

See Figure 20 lines 5-6.
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FERFFAE, FEHk 539

People not appointed by Heaven will always fail or lose.

R

Regarding things, if one moves others will follow,

BRI, 173, Bk, 178, HhEz s
This is a natural and mutual response. When moving with goodness, the
Dao follows; when moving with evil, injury follows.

B B, 399

some exhale while others blow,

DR ICIE, HREEI, AR AR . BEASUENR, EAARIE: 1948, TEAM
3z 400

To exhale the warm and blow the cold abides by the same model as good
and evil and the same root as misfortune and good fortune. Although
what is exhaled is warm, be weary of returning to blow what is cold;
although there is good fortune, be weary of misfortune’s arrival.

3R B0

some are strong while others are weak,

SRR, WURXESR, oA R A M, EAIRE, EMRE
4 402

After strength there must be weakness but weakness reverts to strength.
If a person is first in a position of strength, weakness will surely follow.
When the person of Dao begins, they first take a position of weakness
knowing one of strength will follow.

B BB 403

and some assist while others submit.

396  See Figure 20 lines 6-7.
397 See Figure 20 line 7.

398  See Figure 20 lines 7-8.
399 See Figure 20 line 8.

400  See Figure 20 lines 8-10.
401 See Figure 20 line 10.
402 See Figure 20 lines 10-12.
403  See Figure 20 line 12.
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CHAPTER 2

SRE AL, WEMAR, ATREANBPEN. REBCH, SRk
Zo AR RN, BERC, AR

The body constantly gives birth to itself by taking calm essence and spirit
as its root; to do so, do not rely on others but support oneself. When it
comes to the ruler of a state in peril, loyal ministers must assist him oth-
erwise he will die. When it comes to people that are ill, doctors must
come to their rescue otherwise they will die.

RDEARE, XK, KFI5

This is why the sage discards the extreme, discards the excessive, and discards
the exalted.

EATIVE N IR

He discards the extremely evil and extravagant.

The above corresponds to section 29 of the Heshang Gong edition.

VOBEENESE, FPARHRR T .07

The ruler who is assisted by the Dao does not use weapons to force the world.

404
405
406
407
408

HRBBEE, SEWERSETE, BEEE KTER.
WA, AlGnR. BUEE, BMFER. ArAEE. KR
T, B2, LA, ArTELHSEE. ElwRAE, RN,
ALy AR, RS R AR (HE(EIE, g 408

If a ruler governs the state by devotedly cultivating the virtue of the Dao,
loyal ministers will assist him in moving with the Dao, for when the wide-
spread virtue of the Dao overflows, great peace will result. If officials and
the common people carry in their breast admiration for the ruler, it will
be easy to govern them. When everyone similarly trusts the Dao, they
can enjoy the longevity of the transcendent gentleman. Thus, one should
not be tempted by weapons or force. Weapons are not auspicious instru-
ments and while the Dao established their form in order to terrify those
who do not change, one must not focus on or derive pleasure from them.

See Figure 20 lines 12-14.
See Figure 20 lines 14-15.
See Figure 20 line 15.

See Figure 20 lines 15-16.
See Figure 20 lines 16-22.
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The Dao thus denounced the Arsenal and Tower stars, distanced itself
from the Wolf and Fox stars, had the General and Cavalry Officials reside
outside the Chamber, and made the Spearhead star cultivate suppleness
in order to depart from the Celestial Pole star. In trusting the Dao, the
military can be put aside.

Hhfig.000
Such matters will certainly return.

PAICES, GAAER, HIRM RN & & 114410

To take weapons as a means of determining matters, the resultant injury
and death will fall outside what is acceptable, and such misfortune and
disaster will return to a person’s body and that of their descendants.

filli 22 o o 7P e 2. 41

Where troops are positioned, thistles and thorns are born.

R M, AGE, EEREE, ARAR, HEpRE2
The king’s army are called troops and as weapons do not suit the Dao,
their existence is paired with the breath of death, hence what is seen is
not the common people but the birth of thistles and thorns.

BEEHRM T, AUABGR.S

Thus, when the good get results they stop and do not resort to force.

R, AEEMIMC, AERKIEE DL E A4

Result, to be sincere. To move with goodness using perfect sincerity and
then stop is to not depend on weapons or pursue evil to increase one’s
strength.

EIPIL

They get results without being complacent,

409
410
411
412
413
414
415

See Figure 20 line 22.

See Figure 20 lines 22—23.
See Figure 20 line 23.

See Figure 21 lines 1-2.
See Figure 21 lines 2—3.
See Figure 21 lines 3—4.
See Figure 21line 4.
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ST, Z)5E M6
Perfect sincerity guards what is good without being complacent or put-
ting oneself above others.

Rz,

they get results without being self-conceited,

R 0T 5.9

Perfect sincerity guards what is good without being pretentious.

Ry .41
and they get results without bragging.

FAF IR 420

Perfect sincerity guards what is good without being boastful.

RMAFE, RAM R+

They get results when there is no other choice, but this result is not forced.

BT, AR, BUERET EE T, BRSO, 21H %
th, 2B &sath. BURER R REIL, mEERELRA, B4R
] 4% 2 H-.422

When perfect sincerity guards what is good, do not covet military power
but establish a time to assist the monarch by pursuing weapons when
there is no other choice. Do not derive pleasure from them and do not
make the use of force a constant. Feng Hou assisted the Yellow Emperor
in his attack on Chi You, and Lii Wang assisted king Wu in his attack on
Zhou, and they did so because there was no other choice.

Pt , H2ARE; JFERT
Things that lose their vigor and become old are known as being without the
Dao; being without the Dao, they will soon die.

416  See Figure 21 line 4.
417  See Figure 21line 4-5.
418  See Figure 21 line 5.
419 See Figure 21 line 5.
420 See Figure 21 lines 5-6.
421 See Figure 21line 6.
422 See Figure 21 lines 6—9.
423  See Figure 21line 10.
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RIEANREAT, W, A1, R
To hear of the Dao but not move with it is to become old; when one does
not stop becoming old, one will soon die.

The above corresponds to section 30 of the Heshang Gong edition.

REEFRFAEZS, VEz, BWABRES
As for fine weapons not being auspicious instruments, beings are disgusted by
them while the person of Dao does not stay with them.

LHARIETE, AiEH A2 .42
Weapons are not what the Dao delights in, hence the person of Dao does
not stay with them.

ETEAER, FERAEA A
The gentleman remains at home and values the left, the person who uses
weapons values the right.

Fh, W48
Left and right are the tallies of life.

THEARES, R T2
As weapons are not auspicious instruments, they are not the instruments of
the gentleman.

HH X h 430

This again illuminates what is an inauspicious affair.

ARET Z.43

He uses them only when he has no other choice.

424 See Figure 21line 10-11.
425  See Figure 21 line 11-12.
426  See Figure 21 line 12-13.
427 See Figure 21line 13.
428  See Figure 21 line 13-14.
429 See Figure 21line 14.
430  See Figure 21line 14.
431 See Figure 21 line 15.
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A5 LA 2 11,432
This was discussed in an earlier section.

fEHoks b, MRS
Taking quietude and indifference as superior, the gentleman does not praise
weapons.

EANER, ASiuth e84

As the person of Dao is quiet and indifferent, he does not praise weapons.

R, BHZ, BREN. REXE, FRERK TS
To praise them is to delight in them, yet this is murder. Delighting in murder is
an idea that must not be allowed in the world.

) G S QT 436
This is to understand the impermissibility of enjoying weapons or murder.

WA A, AT
Thus, auspicious matters esteem the left while matters of mourning esteem
the right.

Fik, Rih.4ss
Left and right are the tallies of life.

UM EAR, A4
This is why the general resides on the left while the marshal resides on the
right.

s AN, B DR E A, B 40
The general does not focus his power on ending life and so resembles the
left; the marshal focuses his power on killing and so resembles the right.

432 See Figure 21line 15.
433 See Figure 21 lines 15-16.
434 See Figure 21line 16.
435 See Figure 21 lines 16-17.
436  See Figure 21 lines 17-18.
437 See Figure 21line18.
438  See Figure 21line 18.
439 See Figure 21 lines 18-19.
440  See Figure 21 lines 19—20.
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HUIALEZ . BARS, DUBHENZ . B, DATERLIEZ. 4

This means their positions are akin to those in a mourning ceremony. When
numerous people are murdered, they should be wept for and mourned. The
victor in battle should take the position of one attending a mourning ceremony.

AFCmaHE, BM=WhL4, REE, 2R, AEEEREGE
Mz, WEKAE, Z)E R

When there is no other choice, always declare three times the five com-
mands, showing the tenets of the Dao and your desire to accept your
opponent’s surrender. If they do not surrender, show them pity and grieve
the dead as if your own family had been lost. Do not celebrate.

The above corresponds to section 31 of the Heshang Gong edition.

Jn\g 443

The Dao is constantly nameless,

ABKR, FERN A4

When not named great, it relies on the extremely small.

BEAE/N, R AELELAS

simple yet small, the world dares not make it their subject.

BERUD, RORTBE ORI 446
Although the Dao is extremely small, it is the mother of the world and
cannot be treated as a subject.

ERARES, EYEHE
If the nobility can guard it, the myriad things will be their guests.

441  See Figure 21 lines 20-21.

442  See Figure 21lines 2223, Figure 22 line 1.
443 See Figure 22 line 1.

444 See Figure 22 line 1.

445 See Figure 22 lines 1—2.

446  See Figure 22 line 2.

447  See Figure 22 line 3.
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AAFLUREGE, H, YIS ERE RS
People must not value making light of the Dao; if they can do this, the
myriad things will become their guests.

KHUH A DAREH 2,449

Heaven and Earth come together and drop sweet dew,

THEATIE, RKHE, WkiEA.450
When the king moves with the Dao, Heaven and Earth are delighted and
give birth to the liquid of life.

RBLZ 41 H 45.45!

and the common people equalize themselves.

FHEEE, HRMAK. ARG, SRR AMAIEE, BHe
B o AZLHN A F15.452

If the king reveres the Dao, then officers and the common people will
admire and imitate him. Not fearing the law, they only fear the spirits of
Heaven. Not daring to commit evil, all they desire is to keep their bodies
whole. Thus, without imperial decree they equalize themselves.

e

As soon as it is established it has a name,

BARE, AARY, SEBRENZERARS, AdERE, HBIE
Z, AHERL B EIEATI, 705 .54

The person of Dao seeks life and does not covet glory or names. The
nobility inherits the glory and names of their predecessors, which is why
they do not forcefully seek them. The Dao knows this but wishes they
work at revering and practicing its tenets without being complacent or
overflowing.

448  See Figure 22 lines 3—4.
449 See Figure 22 line 4.
450 See Figure 22 lines 4-5.
451 See Figure 22 line 5.
452  See Figure 22 lines 5-7.
453 See Figure 22 lines 7-8.
454  See Figure 22 lines 8-10.
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FIRBEA, KA 1EA55

and having this name, the people know to stop.

ERAGNZ ARG, ERIEE, AR R R 456

The nobility inherits the names of their predecessors and should know to
stop once sufficiency is reached. They should not think of how to acquire
even more reverence and strength.

HIEAGR 457

Knowing when to stop is to be without peril.

A HIE AL, #AfEhh 458
The person who knows to stop once sufficiency is reached will never face
grave danger.

BIBAERT, M)A HILHA
The existence of the Dao in the world is comparable to a river valley, estuary,
and the sea.

BERT, Bill, AN—0LEE, &N KZ im0

The existence of the Dao in the world is comparable to a river and the
sea. People who are of a singular mind and will for the Dao should be like
water in a valley longing to return to the sea.

The above corresponds to section 32 of the Heshang Gong edition.

IPNE K R

To know others is wisdom,

455 See Figure 22 line 10.
456  See Figure 22 lines 10-12.
457 See Figure 22 line 12.
458  See Figure 22 line 12.
459 See Figure 22 lines 12—-13.
460  See Figure 22 lines 13-14.
461 See Figure 22 lines 14-15.
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KON, BRI GIEME, BAEEEEES, S ABRK
H, Z1°F-Ab A Ah.462

One who only knows to evaluate the goodness and evil of others, despite
their knowledge, will fail to merge with the virtue of the Dao. The person
of Dao should only examine their own body so as to not plunge into the
land of the dead. This is why they do not evaluate others.

H 15 B.463

to know oneself is illumination.

kLR 42 464
Such being the case, they are extremely bright.

Js NAT 3,46

To surpass others is power,

Ui N3, (HA4H ) H 406

To enjoy surpassing others is to be powerful in name only.

H 5 58467

to surpass oneself is strength.

B, ATHRBE, i5Rth.ee8
To cultivate one’s body by moving with the good and surpassing evil, this
is strength.

AR,

To know sufficiency is wealth,

1B S et 470
The Dao grants them modesty.

462  See Figure 22 lines 15-16.
463  See Figure 22 lines 16-17.
464  See Figure 22 line 17.
465  See Figure 22 line 17.
466  See Figure 22 lines 17-18.
467  See Figure 22 line 18.
468  See Figure 22 lines 18—19.
469  See Figure 22 line 19.
470  See Figure 22 line 19.



RECORDED COMMENTARY OF XIANG’ER 83

WATAHBAT
to move with strength is to have intentions.

EWELHE, AlERz, HER, EE A HA7

The tenets of the Dao are extremely difficult yet the transcendent gentle-
man achieves them, doing so through sheer will and without resorting to
deceit.

AFRILPTE A

To not lose all one has is to endure,

HEAR, SATEAR, EWEERY, SBH S, 50K
HEM. ARERER/ARL, A, /B SEIATHE
&, NWSE, MEAFERWE. SEMIT, % ZHMZME, TRA
1,474

Whether having wealth and rank, or being poor and abased, each per-
son should make guarding the Dao their primary concern and, in this
way, have the perfect sincerity of the Dao. The poor and abased should
not despise themselves or feel forced to seek wealth and rank. Not being
forced to seek them, they will not lose what they have and will endure.
Another account says: When delight and anger lead to conflict and injury
among the five elements, people will die of illness before fully realizing
their faults. If people harmonize the five elements and cause each of
them to calmly remain in place without infracting upon the others, they
will endure.

FETAN T 35475
to die but not perish is longevity.

EANATH, B, BEFEIE KT, BAEX/AT, WE
the MANEED), JHEBIE, EHTR47

The person of Dao whose movements are perfected will have their spirit
return to the Dao. Retiring from the world by relying on death to pass
through Great Yin, they are reborn without having perished, hence their

471  See Figure 22 line 19.

472  See Figure 22 lines 19—20.

473 See Figure 22 lines 20—21.

474 See Figure 22 lines 2122, Figure 23 lines 1-3.
475 See Figure 23 line 3.

476  See Figure 23 lines 3-6.
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longevity. The vulgar person has no good accomplishments and so upon
their death belongs to the Officials of Earth, hence they perish.

The above corresponds to section 33 of the Heshang Gong edition.

KR, HalZh:4"
When the great Dao floods, it can go either left or right;

B ol EEEL, EREARBASF, HACGREEL
0, Aalak B s

Flood, to be broad. The Dao is extremely broad and great, and favors the
position of yielding weakness so as not to contend with vulgar people. It
teaches people weary of its tenets that they are suitable for tallies on the
left, while those not weary will have their tallies on the left discarded.

B AT A G470

the myriad things rely on it for life and do not dismiss it,

AN, EA R 480

Not declining its kindness, the Dao is beyond reproach.

RIAABA; RBEI AR E, RS
it is successful without having a name; it dresses the myriad things without
ruling them, hence it can be named small;

B, HRG/NME 482
As the Dao does not need a name to be successful, it is constantly known
as small.

YR AR, AARKRAS
the myriad things return to it without it ruling them, hence it can be named
great.

477  See Figure 23 line 6.

478  See Figure 23 lines 6-8.
479 See Figure 23 line 8.

480  See Figure 23 lines 8—9.
481  See Figure 23 lines 9—10.
482  See Figure 23 line 10.
483  See Figure 23 lines 10-11.



RECORDED COMMENTARY OF XIANG’ER 85

a i, DAAEREAER, BAKE, ETiReHE KH .84
Return, to admire. Creating life but not requiring any gratitude, the Dao
does not take the name of ruler and is thus able to be constantly great.

HDE AT, BAEMRIL 485

This is why the sage, in never being great, can accomplish what is great.

RIEH RN, RBTIRER, KERA, BLIESEE.A86

Modelling himself after the Dao, he is first referred to as small, after which
he can achieve what is great. To be great is to have a longevity of life equal
to the longevity of the Dao.

The above corresponds to section 34 of the Heshang Gong edition.

KRG, KT

Employ the great image and the world will come;

EHEHRLEEBERNE, RTEAE, BEEERE, @AM
Z, BZR, BRI EEEE, SR GIESH, 2N
EHEATIE, ARIER, FRELT, £H AN, FEZ
A, BHEZEAT, DEACRT, e, SRS, S
&, WHEM. hEHE, BEAM, BURPEE, REER, EmZU
H, SR, GAEE, SREEH. REPEL, ERMEE, RAE
b WUEE R, FTUAEA . ROKATE, A RE, W
Iho DURFHVHEEL HPERRE, ABRRCL DR ABEZ 5%, TERIAZR
e BREHAM, AATEN, HOIORHL, %Rk, f5Claleh, EEEED
Bl Al B, EEALE, &L EREARA R EE R IS 488
If the king employs the correct model and resembles the great Dao, the
world will return to his side and an expansive frontier with multiple relay
stations will, as if carried on the wind, appear before him. Transformations
made by the Dao begin with the high and move downwards. By indicat-
ing the king, it values this one person and will not allow governance by
two rulers. This is why the monarch should constantly move with the Dao
so that his officials and the common people can do the same. If Daoist

484  See Figure 23 lines n—12.

485  See Figure 23 lines 12—13.

486  See Figure 23 lines 13-14.

487  See Figure 23 line 14.

488  See Figure 23 lines 15-23, Figure 24 lines 1-6.
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practitioners were the only ones following the Dao, the king would be
abandoned. The ruler of supreme sagacity takes the Dao as his teacher
to perfect his movements and uses its teachings to transform the world;
governing in this way, he bears the auspicious talismans of a great peace
and everyone is moved by their accumulated success. To achieve this is to
be a ruler with the Dao. The ruler who is of middle worthiness, being of
impure will and trust yet having support for his rule, is able to use worthy
and virtuous officials to assist him with the Dao. Although his state is
preserved and does not encounter disturbances, he toils his essence and
exhausts his body. Should his virtuous attendants depart one morning, by
nightfall the state will be overflowing with danger. With control absent
from above, it lies with those departing officials, thus the transformations
brought about by the Dao are defied. This is akin to water’s inability to
flow west; although there may be virtuous officials, it is difficult to attain
constant governance. This is all the more so when depravity infiltrates
the government and the ruler shuns the Dao and abases its genuine writ-
ings believing the people of the world will continue following a king who
thinks he can carry on discarding the Dao. The Dao is both revered and
spiritual, never listening to people, thus it releases essence of a depraved
nature and spreads various mutations to caution and guide them. The
Dao thereupon conceals itself and observes. Once the chaos has peaked
and there is order, the intentions of the Dao are again pronounced. This
is why the monarch and great officials cannot but use their heart-mind to
carefully and industriously examine it.

AR AN 55,489

it comes but there is no injury,

489
490

FHATIE, EREE, EEDERE, MATRE, ARER
& JIRRM, AEARARE, BETFE, BAREL, EEEE
LRI, H iR, T 4490
When the king moves with the Dao, the Dao returns to his side. When the
king delights in the Dao, he will know the spiritually illuminated cannot
be bullied and, not fearing the law but the spirits of Heaven, dares not
commit evil. When officials are virtuous and sons filial, what emerges is
the natural and perfected heart-mind. In this way, the laws of the land no

See Figure 24 line 6.
See Figure 24 lines 6—9.
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longer cause injury, the system of physical penalties can be stored away,
and governing will become easy, much to the king’s delight.

RS o

hence there is peace and great joy.

bz if, FoRgE a0

Governing in this way, there will be profound joy.

SAHE, %1493

Halos and transgressing visitors will thereupon stop.

AR BER S, HOREH, R, MEZAG, BIEPTE. LENR
W, FWARE, B, WBILRA4

Among all natural disasters and abnormalities, such as halos of the
sun and moon, trespassing celestial officials, and interlinking disasters,
the cause lies with the excessive faults of people. When the five plan-
ets accord with their tracks and rebellious guest stars do not shine, the
breath of infectious diseases will stop.

EHE, BRI
Words uttered by the Dao are plain and flavorless;

BZETE, RIBETT, PN EERE. Bk AR, M
NI SR 2 W 496

All that is said by the Dao returns to the vulgar by cutting off the clever.
The vulgar person takes such words to be profoundly flavorless. In this
lack of flavor lies the flavor of a great life, hence the sage savors the flavor
of what is flavorless.

PARRR, BERER, FAATBE7
to look for it is insufficient to see it, to listen for it is insufficient to hear it, and
putting it to use cannot exhaust it.

491  See Figure 24 line 10.
492  See Figure 24 line 10.
493 See Figure 24 line 10.
494 See Figure 24 line 11-13.
495 See Figure 24 line 13.
496  See Figure 24 lines 13-15.
497 See Figure 24 lines 15-16.
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EYEE R, BREGR. PUET, TOEM, SALREE, T R
REMT, AR ANTT 3 408

The Dao delights in what is simple, hence its speech has no leftovers.
Looking at the words of the Dao or listening to the tenets of the Dao,
some feel they are insufficient to comprehend and difficult to practice.
Those who can practice and use them will receive a good fortune that
cannot be exhausted.

The above corresponds to section 35 of the Heshang Gong edition.

HRFZ, BRETRZ;

If a person desires to contract something it must first be extended;

EBFRL, AR, iR, R 55500

Good and evil have the same regulations, and misfortune and good for-
tune have the same root. They must first be extended after which they
can be contracted.

RSS2, W58 2550

if a person desires to weaken something it must first be strengthened;

JERA% I 55502

It must first be strengthened after which it can be weakened.

SR, W [ L ;503

if a person desires to discard something, it must first flourish;

2 BLA% WA T Jg5 504
It must first flourish after which it can wane and be discarded.

W, wEELZ;505

if a person desires to take something it must first be abundant;

498  See Figure 24 lines 16-18.
499 See Figure 24 line 18.
500 See Figure 24 lines 18-19.
501 See Figure 24 line 19.
502  See Figure 24 lines 19—20.
503 See Figure 24 line 20.
504 See Figure 24 lines 20—21.
505  See Figure 24 line 21.
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345 W EE 1,506

It must first be made abundant after which it can be taken.

KA EA.507

this is known as profound understanding.

SEPU SR PUAR DU, B2 A T E ], RIRIENE . TEA RS 55E
&, MU fTRHSASAMASE, MRS MMENES, Sl
RIRFLZ A, RBIKIR . SR, S NR B A W, E 8
BRI, ABE R, BIEWE AT RES AN, AL SR AE
e EAAREAE, TA R 2 51508

These four matters are the four resentments and four robbers, and those
who know them are profound and illuminated, thus to know them is to
assist the Dao. The person of Dao is afraid of the contracted and weak,
the discarded and lost, thus in formulating their movements, they first
contract, weaken, discard, and lose themselves in order to acquire what is
auspicious. When it comes to the invalidating words of the vulgar person,
they first aim for the benefits to be had in extending, strengthening, and
flourishing before returning to the inauspicious. Thus, the tenets of the
Dao are about knowing to stop once sufficiency is reached and ordering
the people of the world to decrease themselves by working at being chari-
table, dispersing their wealth, and eliminating misfortune such that they
dare not seek more. The person who upholds the tenets of the Dao will
long enjoy an auspicious position while the person who is unable to stop
once sufficiency is reached will be the opposite. The person of Dao does
not dare violate this because their knowledge is profoundly illuminated.

58 Ips M 58.509

What yields and is weak surpasses what is rigid and strong.

506
507
508
509
510

ERMIS, MAEMPTAMR. KIEIERSS, MEEHT B, EAEE
Z_SIO

The breath of the Dao is profound and weak, thus it endures in what
does not submit. Water models itself after the Dao in its yielding and

See Figure 24 line 21.

See Figure 24 lines 21-22.

See Figure 24 lines 22—23, Figure 25 lines 1-6.
See Figure 25 line 6.

See Figure 25 lines 6-7.
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weakness, thus is can dissolve or penetrate cliffs and rocks. The person of
Dao should adopt this model.

SRR T,

Fish cannot surpass a gulf,

kA, TERGAK, ARG SRR EOKRIBE, AATETIE, EER
B 512

The tenets of the Dao are like a gulf, the Dao is like water, and people are
like fish. If fish lose their gulf and leave the water, they will die. If people
do not practice and guard the tenets of the Dao, the Dao will leave them
and they will die.

BIAFIES, ARSI

when the state has sharp instruments the people must not see them.

B E, b, X B BEANEBAN, 208N
Bt BEEEN, Z) RN EHNRE, DHNTH /AN
B BN Y, EEANZ, ZI/ANERE . HiRIEE, AN
H s 514

A person must treasure their essence and not expend it, for allowing it
to move will result in incompleteness. Another account says: The per-
son of Dao would rather use people than be used by others, would rather
shun people than be shunned by others, would rather teach people good-
ness than be taught by others, would rather be angry at people than be a
source of anger for others, and would rather be generous to people than
receive the generosity of others. The person who is counter to this merely
shows people sharp instruments.

The above corresponds to section 36 of the Heshang Gong edition.

1 S T S . 515

The Dao constantly takes no deliberate action yet nothing remains undone.

511
512
513
514
515

See Figure 25 lines 7-8.
See Figure 25 lines 8—9.
See Figure 25 lines 9-10.
See Figure 25 lines 10-14.
See Figure 25 line 14.
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EIEAZESR, SEER, BTAME, BEANEIEZ S8
It is the nature of the Dao to avoid evil matters, thus it can be spiritual and
the creator of all things. The person of Dao should adopt such a model.

EX7E ) i
If the nobility can guard it,

EHHERE, P RIE, FEaNAT 58
Although the king is revered, he should constantly fear the Dao and prac-
tice its tenets.

Y A4S0

the myriad things will transform themselves.

THFE R, o R EE T R A 4 1E 520
When the king models his government after the Dao, his officers, sub-
jects, and illegitimate sons will all transform for the Dao.

LRSS AV > e
Should the desire for transformation arise, I will suppress it using nameless
simplicity.

RIESFGHR, HRUSIE. S FHKIE, RBMIE, FEMmL, A
195, SRS, BUORSE, BN, WMUIER B, Halbidw.

FHINERTERSZ, MARERE, HEZEAHR, TibHgd.522
To lose and change what is correct is to acquire the depraved, but to
change what is depraved is to acquire the correct. If the king models him-
self after the Dao, the people will follow what is correct. A person need
only reside in the correct and stop there, not allowing any further changes
since change results in the depraved. Observing a change will occur, the
Dao suppresses and controls it, examining it in the nameless simplicity
seen in the teaching of its tenets. The king should model himself after the

516 See Figure 25 lines 14-15.

517  See Figure 25 line 16.

518  See Figure 25 line 16.

519 See Figure 25 line 17.

520 See Figure 25 lines 17-18.

521 See Figure 25 line 18.

522  See Figure 25 lines 18—21, Figure 26 lines 1—2.



92 CHAPTER 2

Dao in suppressing and controlling change, for if he cannot control it, the
vulgar world will become depraved. Such was the case in ancient times.

e 2B, TR

Nameless simplicity is to also be without desire.

B AT, EE N E L 524
The nature of the Dao in the vulgar world is to be without desire. The king
should adopt this model.

SEARVATF, RKHhAIES2

Being without desire is stillness, hence Heaven and Earth correct themselves.

EH AR, SIEEF, WA RMWIE. R, EEH, EHEKET
A, FF AR HIER 52

The Dao is constantly without desire, taking delight in the clear and still,
thus Heaven and Earth are constantly proper. Heaven and Earth are the
ministers of the Dao, so when the king models himself after the Dao
and practices its tenets, from his ministers down, everyone will correct
themselves.

The above corresponds to section 37 of the Heshang Gong edition.

523 See Figure 26 line 2.

524 See Figure 26 lines 2—3.
525 See Figure 26 lines 3—4.
526  See Figure 26 lines 4-5.
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Annotative Discussion

The 5000-Character Classic which has been transmitted by the Xianger
Commentary is an abridged version of Master Xi's edition. All known editions
of the Daodejing can be said to belong to one family, including:

The manuscript by the Daoist priest Suo Dongxuan %Kil % that was dis-
covered at Dunhuang and given the number 2584 in the Pelliot Catalogue.
Kanda Kiichiro #FH & —H[ discusses it the second volume of his Remnants
and Rare Texts from Dunhuang (Dunhuang miji liuzhen xinbian FUEbFE B 3
##m. There are six small characters appearing at the end of the manuscript:
“Scripture by the Daoist priest Suo Dongxuan” (Daoshi Suo Dongxuan jing &+
ZIF % #%).1 In the discussion below, I will abbreviate the text’s name to Xuan

edition % 4x.2

Luo Zhenyu's ZER & Study of Textual Differences in the Daodejing (Daodejing
kaoyi TEHEZE% 5L) and Supplement to the Study of Textual Differences in the
Daodejing (Daodejing kaoyi buyi JE1E5E % F4#iE). These belong to a num-
ber of manuscripts written in the middle of the Tang Dynasty and are in
fact the Dunhuang B, C, and D editions in Jiang Xichang’s ji$#% & Annotated
Explanations to the Laozi (Laozi xiaogu %1 #Z4f).3 In the discussion below,
the abbreviated names used by Jiang Xichang will be followed.

The fragments of a Tang Dynasty manuscript housed in the Beijing National
Library. This is in fact the Library edition 4% mentioned in Jiang Xichang’s
Annotated Explanations. In the discussion below, the designation Library edi-
tion will be followed.

The Longxing stele (Longxing bei #E¥LA#) of Sui prefecture /1. Although
the stele is now lost, its content was quoted by Jiao Hong £E3; in his Study of
Textual Differences in the Laozi (Laozi kaoyi %7 5%) which was derived from
the Secondary Explanations to the Daodejing (Daodejing ci jie TEFEEL IR fiR). The
content of the stele differs from other Tang Dynasty stone inscriptions found in

1 Kanda Kiichiro, Dunhuang miji liuzhen xinbian, 2:12.
2 See Figure 28.
3 Jiang Xichang, Laozi jiaogu.
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Yi prefecture % |, Xing prefecture Jii}l, Guangming J# B, and Jingfu 5¢4. In
the discussion below, I will abbreviate its name to Sui stele Z %,

It would appear that Heshang Gong’s Section and Verse, an edition known for
not preserving auxiliary words, shares aspects of its thought with the Xianger
edition. It was also a commonly used edition in Daoist religion, hence this
chapter will be based on the aforementioned editions. The text of the Laozi
uses the Xiang'er Commentary as its base while the sequence of sections fol-
lows the Heshang Gong edition. I am relying on a photocopy of a Song Dynasty
edition belonging to Master Yu. In the discussion below, the name will be
abbreviated to He edition ] 4.4

Section 3 of the Xiang'er, the line: “Spiritualizing his heart-mind” (ling qi xin
gD

In other editions, the character ling % is written xu Jiz.> Additionally, the sen-
tence containing “Keep the heart-mind undisturbed,” has been cited in the
“Dao Ying” chapter of the Huainanzi, the “Biography of Qinbi Z%” in the
Annals of Shu (Shu zhi %) 7%.), Kong Yingda’s fL#i# annotations to the hexa-
gram gen [ in the Classic of Changes (Yijing % #%), the “Biography of Wu
Yinzhi %fE2” in the History of the Jin Dynasty (Jin shu & &), and the com-
mentary to the “Rhapsody on the Eastern Capital” (Dongjing fu # 5{/i{) in the
Selections of Refined Literature (Wenxuan 3 i), yet none of these texts include
the character min [X.% Liu Shipei 2Rl in his Collated Amendments to the
Laozi (Laozi jiaobu ¥ #4ill) postulates the character min was removed due
to political taboo in the early Tang Dynasty,” however, this Six Dynasties period
manuscript does not include the character min, hence Liu Shipei’s theory is
incorrect. What is more, in the sentence “He ensures those who know not dare
refrain from acting; hence nothing is not governed,” the Xianger edition adds
the character bu A~ after gan B but it does not add the characters wei wuwei 7%
fi % after the character wei %. Only the Xuan edition and Sui stele follow this.®

4 Laozi Daodejing Heshang Gong zhangju.

5 Jiang Xichang, Laozi jiaogu, 3.23.

6 Huainanzi jishi, 12.857. Sanguo zhi, 38.974. Zhouyi zhengyi, 5.250. Jin shu, 90.2341. Wenxuan,
3.127.

7 Laozijiaobu, 2b—3a.

8 Laozijiaogu, 3.25—26. Dunhuang miji liuzhen xinbian, 5.
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Section 7 of the Xianger, the line: “They can be everlasting” (gu neng changjiu
HRERA)

The character jiu /A matches the Xuan edition and Sui stele but other editions
use sheng 4.2 Additionally, for the sentence “He takes himself to be without a
corpse, thus he can complete his corpse,” both the Xuan edition and Sui stele
have two shi ' characters while other editions use si 4.1

Section 10 of the Xianger, the line: “Support the soul, embrace the One” (zai
yingpo baoyi #& Wil —)

Emperor Xuanzong of the Tang Dynasty changed the character zai # to zai
i which should be read in conjunction with the preceding character.! The
Xiang'er Commentary, Xuan edition, and Sui stele all write “Support the soul,
embrace the One.”'? The “Yuanyou” % poem in the Songs of Chu (Chuci &
i¥) states: “Support the soul and ascend the rosy clouds,” which Wang Yi’s £
1% commentary explains as: “Embrace my soul and rise upwards.”3 This is the
traditional way of reading and understanding the text in the Han Dynasty.
The “Dao Ying” chapter of the Huainanzi also uses “embrace the soul” (zaiying
po #’& 1) which means Xuanzong’s revision is incorrect. Additionally, the
character di i in “Heaven and Earth’s opening and closing,” only matches the
Dunhuang C edition; others, including the Xuan edition and Sui stele, use men

Fq.15

Section 11 of the Xiang'er, the line: “Thirty spokes” (sa fu &)

The character sa /it only matches the Xuan edition while other editions use
sanshi —116 The Dunhuang edition of Cheng Xuanying’s Introduction to the
Laozi states:

HE =R SRS, AIEES, #eb - Sehy

In antiquity “thirty” was written using two characters but now it is writ-
ten using just one character. Herein lies the difference and is why the text
is missing one character.

9 Laozijiaogu, 7.42. Dunhuang miji liuzhen xinbian, 5.

10 Laozijiaogu, 7.43. Dunhuang miji liuzhen xinbian, 5.

11 Laozijiaogu,10.55.

12 Laozijiaogu, 10.54—56. Dunhuang miji liuzhen xinbian, 6.
13 Chuci buzhu, 5.168.

14  Huainanzijishi, 12.878.

15  Laozijiaogu,10.58. Dunhuang miji liuzhen xinbian, 6.

16 Laozijiaogu, 11.63. Dunhuang miji liuzhen xinbian, 6.

17 See Figure 30 lines 18-19.
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The editions by Master Xi and Ge Xuan are 4,999 characters in length instead
of 5,000 and the reason is due to the character sa.

Section 14 of the Xiang'er, the line: “Its declining does not dim” (gi xia bu hu
HTAR)

The character Au 2. matches the Xuan edition and Sui stele but other editions
use mei .18 Additionally, the character gu #§ in “It is thus the beginning of
antiquity,” has been changed to zhi #1.1°

Section 15 of the Xianger, the line: “Dispersant as if ice about to melt” (Auan
ruo bing jiang zhuo BUE UKHHAT)

The character zhuo 7] matches the Xuan edition and Sui stele but other edi-
tions have changed it to shi #£.20 Additionally, the character bi #¥ in “They can
be worn out yet remain complete,” matches the Xuan edition and Sui stele, not
to mention the stele of Yi county % #%, but other editions have changed it to

bi .2

Section 16 of the Xianger, the line: “Recklessness produces disaster” (wang zuo
xiong ZAFXI)

The character wang % matches other editions while the Xuan edition changes
it to wang %.%22 1 suspect this is an error. Additionally, in the sentence “Being
impartial they can live, living they can be Heavenly,” there are two sheng 4
characters which matches the Xuan edition and Sui stele, however, other edi-
tions use wang F.23

Section 17 of the Xianger, the line: “In the next period, they insulted it” (gici wu
ghi (JLUO 1§2)

The two characters gici £ {X do not appear in either the Xuan edition or the Sui
stele but other editions use them.?* The Xiang'er Commentary divides the text
into: “People were drawn close and praised it,” “feared it,” and “insulted it.” We
thus know the original text read wei £ and wu f& separately. It is obvious that
the two characters gici ./ appearing before wu 1 should be deleted.

18  Laozijiaogu, 14.78—79. Dunhuang miji liuzhen xinbian, 7.
19  Laozijiaogu, 14.85.

20  Laozijiaogu, 15.91. Dunhuang miji liuzhen xinbian, 7.

21 Laozijiaogu, 15.97. Dunhuang miji liuzhen xinbian, 7.

22 Dunhuang miji liuzhen xinbian, 7. Laozi jiaogu, 16.104.
23 Dunhuang miji liuzhen xinbian, 7. Laozi jiaogu, 16.105.
24  Dunhuang miji liuzhen xinbian, 7. Laozi jiaogu, 17.109.
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Section 19 of the Xiang'er, the line: “These three sayings” (ci sanyan It =)
The character yan & matches the Xuan edition and Sui stele. Other editions
write it zhe #;%5 however, the Xiang'er Commentary and Heshang Gong’s
Section and Verse use san shi —5. Details will be discussed below.

Section 20 of the Xianger, the line: “Between yea and yes” (wei zhi yu he M2
S2AT)

The character he {f] is written in other editions as a [7.26 Only manuscript
number 2329 in the Pelliot Catalogue uses fe i, according to Tang Wenbo J
3C#% in his Collated Notes on Dunhuang Manuscript Scrolls by Laozi Housed in
Paris (“Bali suo zang Dunhuang Laozi xiejuan jiaoji” ELZE T EUE % T 55 G
it ).27 Additionally, the characters mei 3¢ and he ruo 1% in “The beautiful and
the grotesque, what is the difference?” match the Xuan edition and Sui stele
while other editions change mei 3% to shan 3%, and he ruo i #; to ruo he 7 {7.28
In section 2 of the Laozi, the sentence “When everyone in the world knows the
beauty of the beautiful, this is ugliness,”2 contains the character mei 3 which
stands in opposition to e %&. What is more, ruo #7 is rhymed with e &, hence
the Xiang'er Commentary has preserved the ancient meaning. Next, the charac-
ter heng ¥ in “Partaking in a grand banquet,” matches the Xuan edition.3° Lu
Deming’s Textual Explanations of Classics and Canons also writes it heng 3!
The Sui stele and other editions use xiang ==.32 The character po i in “My soul
has yet to indicate its presence,” matches the Xuan edition and Sui stele but
other editions either use pa 1f1, bo ¥, or kuo J#.33 The character gi ¥ is a vari-
ant of kui & [i.e., ladle of the Big Dipper]. Other editions have changed it to kui
#,34 the details of which will be given in a later section below. The characters
zhaozhao 1R in “The vulgar person shines forth brightly” matches the Xuan
edition while others use zhaozhao HiH.35 Lu Deming’s text states: “Zhao M
was alternatively written zhao f.”36

25  Dunhuang miji liuzhen xinbian, 8. Laozi jiaogu, 10.120.
26  Laozijiaogu, 20.123.

27  Tang Wenbo, “Bali suo cang Dunhuang Laozi xiejuan jiaoji,” 83—84.
28  Dunhuang miji liuzhen xinbian, 8. Laozi jiaogu, 20.123.
29  Laozijiaogu, 2.12.

30  Dunhuang miji liuzhen xinbian, 8.

31 Jingdian shiwen huijiao, 25.721.

32 Laozijiaogu, 20.126.

33 Dunhuang miji liuzhen xinbian, 8. Laozi jiaogu, 20.129.
34  Laozijiaogu, 20131

35  Dunhuang miji liuzhen xinbian, 8. Laozi jiaogu, 20.134.
36  Jingdian shiwen huijiao, 25.721.
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Section 21 of the Xiang'er, the line: “And is how it views ending and beginning.
How do I know the ending and beginning are such?” (yi yue zhong fu, wu heyi
zhi zhong fu zhiran UABI#SHT, AT LLRIES BT Z0R)

The two characters zhong £ and ran #X match the Xuan edition, the Sui stele,
and the Library edition,3” but other editions write zhong #¢ as zhong 7%.38 Lu
Deming’s text states:

W E—AHZ=: Bkt
The Heshang Gong edition frankly states: “‘How do I know the state of
things?”

My photocopy of the Heshang Gong edition from the Song Dynasty uses the
character ran X instead of zhuang ik.4°

Section 23 of the Xianger, the line: “Thus, follow its affairs and the Dao will be
acquired” (gu congshi er Dao de zhi ¢ S EF )

In the four sentences that follow this one, minor differences exist in the Xuan
edition and Sui stele. Other editions have additional sentences,* making this
the most obvious case of textual redaction in the Master Xi edition.

Section 24 of the Xianger, the line: “To gasp is not to endure, to stride is not to
walk” (chuanzhe bujiu, kuazhe buxing W& N, ¥5HAT)

These two sentences completely match those in the Xuan edition, Library edi-
tion, and Sui stele.#2 Only the Guangming stele % #]#i#! inserts “to anticipate is
not to stand” between them.*3 Other editions match the sentence “To stride is
not to walk,” but change “To gasp is not to endure” to “To stand on one’s tiptoes
is not to stand.”** Cheng Xuanying's Introduction to the Laozi states:

LAB AR, DA Al HHRTZ 30, BTRN.4S
To take xian 1Y as chuan i and yu & as yu %, this manner of writing is
inexplicably foolish.

37  Dunhuang miji liuzhen xinbian, 8.

38  Laozijiaogu, 21149.

39 Jingdian shiwen huijiao, 25.721.

40  Laozi Daodejing Heshang Gong zhangju, 2.87.

41 Dunhuang miji liuzhen xinbian, 9. Laozi jiaogu, 23.158.

42 Dunhuang miji liuzhen xinbian, 9. Laozi jiaogu, 24.161—62.
43  Laozijiaoshi, 24.97.

44 Laozijiaogu, 24.161.

45  Dunhuang miji liuzhen xinbian, 61.



ANNOTATIVE DISCUSSION 99

The words “Stretching my head and neck, I fly close behind,” in Yang Xiong’s 1%
I memorial “Denigrating Qin and Praising Xin” (ju Qin mei Xin /2% 3%§) in
the Dunhuang edition of the Selections of Refined Literature, also takes xian iy
as gi 1%.#6 Only the Guangming stele has:

Wi H AN, ARFEANIL, HEH AT
To gasp is not to endure, to stand on one’s tiptoes is not to stand, to stride
is not to walk.

Regarding these three lines, some editions omit the first line while others omit
the second line. There are also some editions where the first and second lines
were combined into: “To anticipate is not to endure 1% /A48 An exam-
ple of this is the stele found in Yi prefecture dated to the second year of the
Jinglong 5t#E reign period of Emperor Zhongzong of the Tang Dynasty 1
. Cheng Xuanying mistook “To gasp is not endure” for “To anticipate is not
to endure,” believing they were the same sentence, causing him to say xian
1y is chuan M. What he did not know is that texts of this kind combine two
sentences together, hence the first character is not a copyist error. Additionally,
the character rao £ in “The self-abundant is not successful,” matches the Xuan
edition, Library edition, and Sui stele, but other editions use fa f%.49 The term
zifa F1% frequently appears in the Laozi and while other lines containing
zifa—to inflict harm on oneself—appear in the Xiang'er Commentary, the text
retains its original meaning. Here, the meaning is different, thus the text uses zi
rao H 3. Moreover, the character chuo #% in “It is said the use of leftover food
as a tribute,” matches the Xuan edition, Library edition, and Sui stele, but other
editions use zhui #.50

Section 25 of the Xianger, the line: “The Dao is great, Heaven is great,
Earth is great, and life is great’” (Dao da, Tian da, Di da, Sheng da &
K, RK, HiK, 4K)and “Life is one of them” (er sheng chuyi i 4 iz —)
The two characters sheng 4t in other editions are written wang F while Fuyi
{822 has changed them to ren A.5! According to this, the Xiang'er Commentary
is a special case, details of which will be discussed below.

46 Dunhuang Tulufan ben Wenxuan jijiao, 130, 134.

47  Laozijiaoshi, 24.97.

48 Laozijiaogu, 24.161.

49  Dunhuang miji liuzhen xinbian, 9. Laozi jiaogu, 24.162—63.
50  Dunhuang miji liuzhen xinbian, 9. Laozi jiaogu, 24.163.

51 Laozijiaoshi, 25.102.
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Section 27 of the Xiang'er, the line: “Good actions have no pervading trace”
(shanxing wu che ji AT JEARIT )

The character che fil matches the Xuan edition and Library edition, while
other editions have changed it to one containing the che ¥ radical [i.e., #].52
Lu Deming’s text states:

i, W GERHRRED =: JEBHE, S1E1 &%, Hyddss

On the character che fi, in the Liang Dynasty [Emperor Wu of the Liang
Dynasty Z2(77] it was said: “The character with the cart radical should
be used, yet the character with the chi 4 radical in use today is rarely
found amongst ancient ones.”

This is also evidence that it is an ancient edition.

Section 28 of the Xiang'er, the line: “Be a servant to the world” (wei tianxia xi
R TR)

The character xi % matches the Xuan edition and Dunhuang D edition, while
the Sui stele uses xi % and other editions have xi #4.5* Additionally, the charac-
ter dai & in “chang de bu dai ¥ 4 B&” matches the Xuan edition, Dunhuang D
edition, and Sui stele, but other editions use te .55

Section 30 of the Xianger, the line: “After the army comes, there must be a
disastrous year” (dajun zhi hou, biyou xiongnian K#E 1%, %A XIF)

The Xiang'er Commentary does not contain this sentence, nor is it found in the
Xuan edition or Sui stele.>6

Section 32 of the Xianger, the line: “If the nobility can guard it” (wanghou ruo

Al

neng shou T34 AEST)
The two characters wanghou T match the Xuan edition, Dunhuang D edi-
tion, and Sui stele, but other editions use houwang 1% F.57 Lu Deming states:
“Liang Wu 23 [Emperor Wu of the Liang Dynasty] is written wanghou.”>8
This demonstrates that the Xiang'er Commentary matches the ancient edition
(section 37 is the same).

52 Dunhuang miji liuzhen xinbian, 9. Laozi jiaogu, 27.178—79.
53  Jingdian shiwen huijiao, 25.722.

54  Dunhuang miji liuzhen xinbian, 10. Laozi jiaogu, 28.187.

55  Dunhuang miji liuzhen xinbian, 10. Laozi jiaogu, 28.188.

56  Dunhuang miji liuzhen xinbian, 10. Laozi jiaogu, 30.199—200.
57  Dunhuang miji liuzhen xinbian, 11. Laozi jiaogu, 32.215.

58  Jingdian shiwen huijiao, 25.722.
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Section 34 of the Xianger, the line: “It can be named small” (ke ming yu xiao
CIE=) 4!

The Xiang er Commentary, Xuan edition, Dunhuang D edition, and Sui stele are
all missing the three characters “chang wuyu i #4K.59

Section 35 of the Xianger, the line: “There is peace and great joy” (anping dale
%P K%%) and “Halos and transgressing visitors will thereupon stop” (yu er
guoke zhi BIFHIE 7 11)

The character da "X in all other editions is written as either tai X or tai 7% with
the punctuation mark placed at the end.6? The Xiang'er Commentary is alone
in using the character da "X and linking it with le 4%, giving it a special mean-
ing; further details will be given below.

Section 36 of the Xiang'er, the line: “Fish cannot surpass a gulf” (yu buke sheng
yuyuan FAT] L)

The character sheng 5 in all other editions is written tuo Jiit but I suspect this
is an error based on the physical similarity of the characters.5!

Section 37 of the Xiang'er, the line: “Heaven and Earth correct themselves”
(tiandi zizheng R H 1F)
The character di i only matches the Xuan edition, with the Sui stele and all
other editions using xia .62

Based on these annotations, the Xianger Commentary, Suo Dongxuan
edition, Longxing stele, and others, should all belong to the same tradition
in that they are consistent in their section division and removal of auxiliary
words. Since the Eastern Han Dynasty, the different editions of the Daodejing
can be assigned to one of two traditions: one saw the removal of auxiliary
words and talismans of practitioners of religious Daoism to conform to the
5000-Character Classic; the other saw the preservation of auxiliary words for
the purpose of recitation and study. Ge Xuan’s collated edition of Heshang
Gong's Section and Verse, which became known as the “Ge edition,” was popu-
lar in the Tang Dynasty. It was also entitled the Master Xi edition,53 which is
actually the redacted edition. In the Tang Dynasty, it was common to engrave
scriptures on stone pillars and write texts for prayers to be used in the making

59  Dunhuang miji liuzhen xinbian, 11. Laozi jiaogu, 34.227.

60  Dunhuang miji liuzhen xinbian, 11. Laozi jiaogu, 35.231—32.
61  Dunhuang miji liuzhen xinbian, 11. Laozi jiaogu, 36.238.

62 Dunhuang miji liuzhen xinbian, 12. Laozi jiaogu, 37.242.
63  Dunhuang miji liuzhen xinbian, 32.
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of covenants in Daoist temples. If this is one tradition, the text represents a
scripture of Daoist religion, while the Xiang'er Commentary is the origin of the
edition by Zhang Lu, the so-called General of Pacifying the South. These two
texts come from the same religious tradition of Daoism and apart from slight
semantic variances, the order of their sections is largely the same. Thus, we can
see that the present Laozi book, when compared to the editions in circulation
since the Eastern Han Dynasty, does not contain any substantial differences.



CHAPTER 4

Annotative Notes

The language of the Xianger Commentary is extremely rough, hard to com-
prehend, and contains many strange words and profound themes requiring
further treatment and exploration. Based on what I have seen, the following is
an outline of my annotative notes:

1 The Origin of the Name “Daoist Religion”

The “Treatise on Buddhism and Daoism” (Shi Lao zhi ¥+ i) in the History of
the Wei Dynasty has:

FE IR RETEH, BRE =Rk B & E, Toinz DUIR& PA
1

Kou Qianzhi purified and corrected Daoist religion by removing the false
methods of the three Zhang’s [i.e., Zhang Daoling, Zhang Heng, Zhang
Lu] ... rituals were the main area of focus and were supplemented by the
taking of elixirs and secluded meditation.

Here we already see the two characters Daojiao 1 #{ and these remind us what
section 17 of the Xiang'er Commentary said:

When the genuine Dao is concealed, depraved writings appear, and the
use of these false arts of the world is called Daoist religion. They belong
to a great deception and must not be used.

Itisin Zhang Daoling’s commentary to the Laozi that the name “Daoist religion”
appears and this is also the first time the name “Daoist religion” was used in a
written text. The method of the three Zhang’s, otherwise known as “Celestial
Masters Daoism,” was ridiculed by people who called it the Way of Five Pecks
of Rice or the Way of Ghosts (gui Dao ¥&1&).3 When the world speaks of the
history of Daoist religion, everyone believes Zhang Daoling was its founder,

1 Weishu, 14.3051.
2 Taiping jing hejiao, 40.82.
3 Hou Han shu, 75.2436 note 5. Jin shu, 120.3022.
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however, what people fail to notice is that the name “Daoist religion” also
comes from him. If we consult the entry on “Daoist religion” in Master Feng’s
Records of Things Heard and Seen (Fengshiwenjian ji ¥} [C[# i), Hsu Ti Shan
Frii1l1 and Fu Qinjia’'s %)% History of Daoist Religion (Daojiao shi %),
and the entry on “Daoism and Daoist religion” in the appendix to Chen Guofu'’s
R[5 7 Research on the Origin and Transmission of the Daoist Canon (Daozang
yuanliu kao EJEIR %), we notice that none of them raised this issue.* Based
on the Xiang'er Commentary, we can add this important piece of information
to the study of the history of Daoist religion, which is also known as the “teach-
ings of Laozi,” as chapter 69 of the Forest of Pearls from the Dharma Garden
(Fayuan Zhulin 1£563k#K) states: “Daoist priests had the title of “teachers of
Laozi” because the words of Heshang Gong had yet to exist.”> These priests were
known for their “teachings of Laozi” because they used Laozi’s 5000-Character
Classic as the foundation for their pedagogy.

2 The Genuine Dao, Genuineness of the Dao, and the Genuine Text

The Buddhist monk Dao’an [also known as Shi Dao’an F£i& %] in chapter 9
(“Fufa Feilao” ilRi£4E2) of his Treatise on the Two Teachings (Erjiao lun —3
#f) says: “Zhang Daoling falsely claimed to have the genuine Dao” 5 % % f§ &
1.5 Looking at the Xiang'er Commentary today, we find evidence for this in sec-
tion 8: “Who can know the genuine Dao; they should not tend to matters that
are depraved, false, or deceitful,” I FE# ; ANE FHHL CF) (£ 1.7 Section 10
states: “Those who say the body possesses it are viewed by the world as prac-
ticing false arts of a non-genuine Dao.” ## Fff & # B M H (R4, JFFEWS
Section 17 writes: “When the genuine Dao is concealed, depraved writings
appear” FLiE E, HB3CH.2 These prove the claims of Dao’an. In the Xianger
Commentary, the “genuine Dao” (zhen Dao ¥.iH) is also called the “genuine-
ness of the Dao” (Dao zhen & ¥1). The name “genuine Dao” is frequently seen
in the Scripture of Great Peace. Chapter 17, section 6, of the Scripture of Great
Peace Abridged (Taiping jing chao KX T-4¢§b) says: “Follow and practice the
genuine Dao, working to remove the perverse and false arts” %17 FH18, JLAD

4 Fengshi wenjian ji jiaozhu, 11—3. Hsu Ti Shan, Daojiao shi. Fu Qinjia, Zhongguo Daojiao shi.
Chen Guofu, Daozang yuanliu kao, 259.

Fayuan zhulin jiaozhu, 55.1662.

Guang Hongming ji, 8.146.

See Figure 4 line 12.

See Figure 5 line 7.

See Figure 11 lines g—10.

© O3 oW
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47510 Additionally, section 6 of chapter 23 of the Scripture of Great Peace
Abridged says:

Rz, 5 F4E, RMPTEHE, JTESHERESN., RRE, JiE
ZH, EZH, EAE, BT e, Nz, mZA,
1 2 R PRI 4 g ok A1

When Heaven and Earth are peaceful, the monarch is born. What Heaven
and Earth are fond of are the genuine essentials of the Dao, and the genu-
ine essentials of virtue. As for Heaven, it is the genuineness of the Dao,
the guiding thread of the Dao, the trustworthiness of the Dao, and that
which follows and moves with the Dao. As for Earth, it is the bearer of vir-
tue, the standard of virtue, and that which follows and stops with virtue.

The Scripture of Great Peace, in part 3 of scroll go, writes:

NATIAEMARREE, FEEE. M, kUFERLITR
TN

The common people are not suited to hearing about the inauthentic
essentials of the Dao or the inauthentic essentials of virtue. Those impos-
ing such teachings resort to excessively ornamental and false writings in
order to narrate their doctrines.

Furthermore, part 2 of the same scroll states: “The four seasons and five ele-
ments are the essential genuineness of the Dao of Heaven and Earth” [/JIks
AT, ThRMZ HEIEH.I3 Within the Scripture of Great Peace, every
instance of “genuine Dao” and “perverse and false” can be found in the Xianger
Commentary. For example, scroll 71 of the Scripture of Great Peace has “Zhen
Dao jiushou de shi wen jue” FIE J1E #5325 3Ck; scroll 49 has “Ji xue zhen fa” &t
£ 307%; scroll 51 has “Jiaowen xie zheng fa” B SIS IEI; scroll 42 has “Yan Dao
zhen wei jue” il FL{% 5k, and so on. From this we can see that in the Xiang'er
Commentary, the meaning of “genuine Dao” was derived from the Scripture of
Great Peace. When Daoism speaks of the genuine it resembles what Laozi said
in his book about the body of the Dao: “Its essence is profoundly genuine” }:

10
11
12

13

Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 346.
Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 348.
Taiping jing hejiao, 97.431.
Taiping jing hejiao, 97.430.
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¥+ H.14 Thus, while the term “genuine” comes from Laozi, it has a different
meaning here.

Tao Hongjing’s Declarations of the Perfected uses the character zhen 3. in its
name. Many of its discussions on the “genuine” are quite precise. For example,
the “Zhen Ming Shou” #i 7 #% chapter states:

BEHRN, AEITTR. JTURBARRA KR, KgAK Z R
BF, BZ R, HOEAKE, fARH. SAREEDEK, FFRE
JRIE. JEA, HRLA P RUAKESR. Ry, M
I8, Rz, PRERE B, B ETE, B R, GEm: MR
AR, HIEZRG. ProiRarsftt, RUEE, BEHEE SLE
#o R, RIFRIER) 19

The Dao, in a chaotic state, gave birth to primal breath. After the for-
mation of primal breath there was the Great Ultimate, and the Great
Ultimate served as the parents of Heaven and Earth and the mysterious-
ness of the Dao. Thus, the Dao has a great return to what is plain and
genuine. What is not the Dao is unable to become genuine and what is
not genuine is unable to become the Dao. If the Dao does not come into
being, how can its plainness be seen? This is why it has a great return.
What is seen is called the profound, what is formed is called the Dao, and
what is used is called nature. Nature and the Dao result in the body, the
body is fond of the perfect Dao, and the Dao makes it so (The commen-
tary states: “This is to say the body is natural, merging with the Dao and
breath. Thus, Heavenly fate is called nature and following one’s nature is
called the Dao, hence cultivating the Dao is known as teaching. To teach
the Dao and make one’s nature genuine, such a person will be the same
as the Dao”).

This discusses the ontology of the “genuine” and elucidates the meaning of
mutual dependency between “the Dao” and the “genuine” that is most exqui-
site. In Lian Xi’s Jf{i% Illustrated Explanations of the Great Ultimate (Taiji tushuo
K Ai[E ), the “non-ultimate” (wuyji #&4%) is the primordial breath mentioned
here.!6 The Declarations of the Perfected also has:

14  Laozijiaoshi, 21.89.
15  Zhengao, 5.78.
16 Zhou Dunyi, Taiji tushuo, 6.
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SIEARE, MEEAGLERAE, L fEz a2ty
Aspiring to the Dao and preserving the genuine, not being partial to cold
or heat, hunger or thirst, this is to move with the perfect.

Talk of aspiring for the Dao and treasuring sincerity can also be found in the

Xiang'er Commentary. The Declarations of the Perfected goes on to say:

KA, WMEHERZE, BBl HIFamiimst, REEAR
Jgeeeees LA B A TR, 5 AREIE, HULRIAR. SMFAIK
B, FARZEF, Hre] R s

As for the genuine person, they are unaffected by the passions or desirous
thoughts between men and women. If cinnabar and the white exist in a
person’s breast, the genuine will not resonate ... hence the genuine Dao
cannot be attained through sacrifice and prayer, essential words cannot
be accidentally heard, and those with a partner are not genuine. When
the external merges the genuine becomes false, and traces of the genuine
and false can most definitely be seen.

This talk of the genuine having an absolute nature destroys the method of “fac-
ing and seeking” (duigiu ¥13K). It is to view Zhang Daoling with esteem. On
the whole, Tao Hongjing disagrees with Zhang Daoling’s “The Dao of Yellow
and Red” (huang chi zhi Dao ¥ 752 1&) and “Method of Mixing Breath” (hungi
zhi fa TRFZ1%),19 saying they are not the superior Dao. The meaning of “the
genuineness of the Dao” stretching from the Scripture of Great Peace to Zhang
Daoling to Tao Hongjing evolves differently, thus they engage in parallel dis-
cussion. Later, Chunyang the Perfected (Chunyang zhenren i[5 ¥ \), in the
“Gui Zhen” ¥ . chapter of the Scripture of Gold and Jade (Jinyu jing %= E4),
proclaims:

17
18

19

20

HHERT ! AT CUE, REETF! B2
The genuine has returned! The false is realized, the false has returned!
The genuine is self-emerging.

Zhengao, 6.106.

Zhengao, 6.106.

Zhengao, 2.20. See the entry on The Yellow Writ (Huangshu 35 £ ) in chapter 10: “Examining
Zhang Daoling’s Writings.”

Jinyu baojing, 6.35b.
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Also, speaking of the “genuine and false” as opposites is akin to Buddhism’s
distinguishing of truth and falsehood (paramartha and samvrti).
The Xiang'er Commentary also contains the term “genuine text” (zhenwen

F.3), such as:

S ARG SRS 8 SR
Today, the false arts of the world rely on this genuine text to construct
their swindle.

What is more, “genuine text” appears in the Scripture of Great Peace, such as
part 4 of scroll 41:

AN OB R, UoRs B, Ak, &R FZXAH®
wE, DLETRAME, HHEE, EHESE GRS, LZUAKE
i WRTRRIE R e, B, %22

The perfected person was entrusted with the scripture of Dao and De
and showed it to those who were worthy and illuminated, removing its
limitations and opposition by merging it with the oral instructions of
the cultured people of the world. To make the upper and lower divisions
complementary, they discarded repetitive text, arranged the essential
words, writings, and instructional matters, and recorded them in the
form of a written scripture. In doing so, Heaven and Earth and the cor-
rect words and good expressions of the “genuine text” emerged, while the
perverse and false was completely removed.

In other words, the term “genuine text” in the Xiang'er Commentary equals
that in the Scripture of Great Peace, which is why in section 7 of part 3 of the
Scripture of Great Peace Abridged we read: “When genuine texts appear, per-
verse and false writings are expelled” Z& H} .3 4 23 47125 5 4123

3 Tenets of the Dao

The Xiang'er Commentary frequently refers to “tenets of the Dao” (Dao jie i& i)
and amongst its more than 30 sections, roughly 20 of them discuss “spreading
the tenets of the Dao,” “observing the tenets of the Dao,” “guarding the tenets

21 See Figure 6 lines n1—12.
22 Taiping jing hejiao, 41.86.
23 Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 351.
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of the Dao,” and so forth. In the Scripture of Great Peace, such as scrolls 71 (Zhi
shan chu xie lingren shou Dao jie wen S5 R4 N\ % 1E 7 3C) and 110 (Dagong
yinian shu chu suiyue jie KI) it 4F- 3 5% ), there is frequent mention of
“the great spirit is a weighty tenet” (da shen zhong jie XAHE X). In addition,
there is scroll 112 (Qishier se sishi jie -t —ta5E 7' and Bu wang jie chang de
fu jue NEFARIFHE), scroll 14 (Bu xiao buke jiusheng jie NZANT] A A5,
Jian jie bu chu e jue WA 5EG), Dashou jie X Z5#K, and Bu chengtian shu yan
bing dang jie zhe jie AN KK 5 il ), and so forth. Scroll 114 says:

KAEWE, REBEZE; MEHT, f-Fo
Heaven has a book of tenets that talks about matters of good and evil; if a
person does not trust these words, what should they follow?

The characters jie @ and jie 7 are the same and seen numerous times in
the Xiang'er Commentary. The phrase “tenets of the Dao” is in fact what the
Scripture of Great Peace calls the Book of Tenets (Jie shu i ).2° In the Scripture
of Great Peace, the character xiao  is given priority and the same is true in
the Xiang'er Commentary. A tenet is a word of command, which aligns with the
system used in the Han Dynasty. When the Emperor issued an edict of warning
to the prefectures and counties, it was called a “tenet order” (jiechi FH#) or a
“tenet document.” The commentary to the “Annals of Emperor Guangwu” Jt; i
40 in the History of the Later Han Dynasty contains an early example of this;?6
Daoist religion simply imitated it. The “Weizhi” il & chapter of Ge Hong’s %
#t The Master Who Embraces Simplicity (Baopuzi #1£h-1") also speaks of “tenets
of the Dao,” noting:

TEREIEN, MASWORRAES, LHBEELY, BO0RY, Bd
LN, A RE, BAZH, BAZH, WAZE, fNZH, FA
B, OAEM, RAZ/ImcZs, RAZRIcZk, AEE,
AEE, AP C, MMzl ki &a8E, mRK, Bk
PR, SRALATSE .27

Inspecting the tenets of the Dao, they all state those desiring longevity of
life must amass goodness and establish their achievements, have a com-
passionate heart-mind for things, forgive others as they forgive oneself,
treat insects and bugs with humaneness, celebrate the good fortune of

24  Taiping jing hejiao, 114.604.
25  Taiping jing hejiao, 114.604.
26 Hou Han shu, 1A.24 note 1.

27 Baopuzi neipian jiaoshi, 6.126.
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others, pity the hardship of others, be charitable to those in distress, assist
those in poverty, do not harm living things, do not utter excessive encour-
agements, see the success of others as one’s own, see the loss of others as
one’s own, do not be proud, do not be arrogant, do not be jealous of those
who excel, and do not praise those who are malicious. In this way, one
will have virtue, receive good fortune from Heaven, achieve all they set
out to do, and so can look forward to their wish for transcendence.

The main thought of the Xiang'er Commentary is: “To uphold the tenets of
the Dao, amass good accomplishments, accumulate essence to complete the

spirit” Z2 18, TEIE ML), FORSHUHH.28 It thus states:

RERFRS, AfTEE, HEEE2

The person hoping to treasure their essence should cultivate it through
the hundred kinds of movement, and manifest it through the myriad
kinds of goodness.

This meaning was in fact explained by Ge Hong.

Daoist religion has tenets to expound the principles of its teaching and
established precepts for followers to obey, allowing it to become a religion
similar to Buddhism, which also has precepts and regulations. The Sutra in
Forty-Two Chapters (Sishier zhang jing VU1 — % #%) and Muzi's £ Settling
Doubts (Lihuo lun ¥ 5%5) speak of monks having 250 tenets.3? In the Han
Dynasty, Buddhist precepts (jie /i) and regulations (/i 4t) had already spread to
China. YuJi T-# and Zhang Daoling, who established the teachings of Daoism,
learned it from Buddhism. Shi Falin wrote in section 6 of his “Discerning the
Correct:”

TEUZRBUEZHR, #a/\HH, I OO —a-b RS
When Gan Shi [i.e., YuJi] was sick he was spiritually recruited by Lord Lao
who transmitted to him the 180 tenets and 170 chapters of the Scripture
of Great Peace.

Daoism has 180 tenets and these are similar to the 250 tenets of Buddhism.
Connecting a number to the tenets is known as “numbered matters” (shi shu

28  See Figure 7 line 16.

29  SeeFigure 15 line 3.

30  Sishier zhang jing, 1.8. Mouzi Lihuo lun, 33.
31 Guang Hongming ji, 13.183.
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H#4)32 which also adopts one element from the Western region’s “correlat-
ing categories” (geyi #%2%). Yu Ji and Xiangkai’s ¥ #% writings each used stories
from the Sutra in Forty-Two Chapters while the Scripture of Great Peace utilized
theories from Buddhism that has only recently been established.33 As for the
Way of Five Pecks of Rice establishment of charity lodges, burning incense,
prostration, and other matters, they are related to Buddhism’s food offerings
and other mannerisms, which Fukui Kojun #&3f 5l discusses in his The
Origins of Daoist Religion and Buddhism (Yuanshi Daojiao yu Fojiao JiR 418 #1
il #0).34 The method of establishing tenets in Daoist religion was borrowed
from Buddhism, of this there is no doubt, however, there are also so-called “reg-
ulations of the Dao” (Dao lii JE/f). In the “Daoshi heqi fa” i 1: 4 %1% of Zhen
Luan’s ¥ % Laughing at the Dao (Xiao Dao lun %<3 ##), both the “Regulations
of the Genuine for Proper Homage in the Inner Chamber” (Zhenren nei zhao lii
B A\ N#Af) and “Regulations of the Dao” (Dao Lii #E1) mention the matter of
“practices of breath have their order.3>

4 Person of Dao, Daoist Priest, and Transcendent Person

Section 7 of the Xiang'er Commentary states: “The person of Dao acquires the
longevity of the transcendent person” i A it LL#31li 5 % .36 The “Biography of
Jing Fang 5% )55” in the History of the Han Dynasty says:

B (R br2iE) TENIRE, FEHK A 537
The method [of meteoromancy] says: When the Daoist is about to depart,
cold emerges and there is a disastrous flood.

Yan Shigu's 2T commentary adds: “A Daoist is someone who has the
techniques of Dao” iE N\, FiE#TZ A.38 The “Records of Empress Lingsi
He” % ] £ )5 in the History of the Later Han Dynasty reads: “The Empress
gave birth to prince Bian who was raised by the Shi family of Daoists” 4= &

32 Shishuo xinyu jianshu, 4.284.

33  Tang Yongtong, Han Wei liang Jin Nan Bei chao fojiao shi, 106.

34  Fukui Kojun, “Genshi dokyd to bukkyd” JRARTE A & {AZL, in Dokys no kiso-teki kenkyia
TEH D EEFEIWIFL, 96-134, collected in Fukui Kojun chosakushi #aH FNEEELE,
volume 1.

35 Guang Hongming ji, 9.157.

36  See Figure 4 lines 2—3.

37  Han shu, 75.3164.

38  Hanshu, 75.3165.
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FHE, B4 SE A K 39 The commentary cites the Chronicles of Emperor Xian
(Xiandi Chungiu k7% %K) as saying: “The prince was raised by the Shi fam-
ily of Daoists).#® Furthermore, the “Biography of Lang Yi E[[¥8” in the History
of the Later Han Dynasty cites the Yi zhuan %1% [Apocrypha of the Yijing:
Consultation Charts (Yi weiji lantu %) %555 [#)] which also speaks of a “per-
son of Dao.""

The Scripture of Great Peace, in section 8 of scroll 71, states:

NEF B RN, Z/EN, RN, WRAEN, TA%
N, AEHBN, WEBREBEHE. shAER, BT, AR
MY, EATHAE X, BEATREE BEAEBEN, AR A2

The life of each person has its fate: First is the spiritual person, second is
the perfected person, third is the transcendent person, fourth is the per-
son of Dao, fifth is the sage, and sixth is the immortal person. All of these
people assist Heaven’s governance. The spiritual person rules Heaven, the
perfected person rules Earth, the transcendent person rules wind and
rain, the person of Dao rules the teaching and transformation of auspi-
cious and inauspicious fortune, the sage rules the hundred families, and
the immortal person assists the sage in ordering the registers of the gen-
eral population.

The scriptures separate people into six categories, with the person of Dao rule
the teaching and transformation of fortune, but his position is lower than the
transcendent person. It should be noted that the name “person of Dao” (Dao
ren 18 \) first appeared in the “Jiebi” fi# i chapter of the Xunzi ¥

R ERAEN, TAFIERIE N 43
One will then be forced to merge with people without Dao and not know
they should unite with people of Dao.

This is a general way of speaking about masters of the techniques of Dao. What
is more, during the Jin and Six Dynasties era, Buddhist monks were also referred
to as “persons of Dao,” however, this title would carry a different meaning.*4

39  Hou Han shu,10B.449.

40  Hou Han shu, 10B.449.

41 Hou Han shu, 30B.1059.

42 Taiping jing hejiao, 71.289.

43  Xunzijiaoshi, 15.846.

44  Qian Daxin, Shijiazhai yangxin lu, 19.531.
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Section 35 of the Xiang'er Commentary says: “If Daoist practitioners were
the only ones following the Dao, the king would be abandoned” £/ i -+ 7]
17, T3 B3EIH .45 The Daoist priest (Daoshi i 1-) is in fact a person of Dao.
The “Biography of Wang Mang F7i” in the History of the Han Dynasty notes
there was a Daoist priest named Ximen Junhui 74 [']7# 246 while Huan Tan’s
1HFE New Discussions (Xinlun #iim) refers to the Daoist priest as a “master
of methods” (fangshi 77 1:).47 The “Ziran” %X chapter of Wang Chong’s T
7t Balanced Discourses (Lunheng fi) writes: “Daoist priests used magi-
cal arts to create Lady Wang’s form” & -+ LLJ7#7/E K A J#.48 The “Biography
of Xu Man #2” in the “Biographies of Magicians and Immortals” (Fangshu
Liezhuan 77 ##7%1/1%) chapter of the History of the Later Han Dynasty says: “[...]
met Zhang Jujun 7% EH who transmitted to him the magical arts” 17i&iE -+
JREHE, #LLJ71H7.49 Thus, the name “Daoist priest” has been used since the
Western Han Dynasty. In the preface to The Master Who Embraces Simplicity,
Ge Hong notes: “The Daoist priest who is broad in learning and knowledge
is rare” 18154 18VA ) 5,50 which is to say he also uses the two characters
Daoshi & -1:. Chapter 69 of the Forest of Pearls from the Dharma Garden has:

DT, REERTHE, WA DRE L. BEKR TE,
Zo WREELZ A, AHEEZ GRS

Starting in the Han and Wei dynasties and ending in the time of Fu and
Yao, all Buddhist monks had the title of Daoist priest. By the second year
of Emperor Taiwu of the Wei Dynasty there was Kou Qianzhi who secretly
used the name Daoist priest in order to privately change the designation
of libationers.

The name Daoist priest did not start with Kou Qianzhi, thus this theory is
inaccurate.

The “Biography of Liu Xiang” in the History of the Han Dynasty states the
region of Huainan {4 contains the Secret Book of the Pillow of Hongbao (Zhen
zhong Hongbao mishu T+ 357 #1#%) which speaks of the technique of using
immortals to turn demonic things into gold.52 The “Biography of Wang Mang”

45  See Figure 23 line 18.

46  Han shu, 99C.4184.

47  Huan Tan, Xinlun, C.53.

48  Lunheng jiaoshi, 18.780.

49  Hou Han shu, 82B.2731.

50  Baopuszineipian jiaoshi, 367.
51  Fayuan zhulin jiaozhu, 55.1662.
52  Han shu, 36.1928.
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cites the Charts and Texts of the Purple Palace (Zige tuwen *% & 30) as say-
ing: “The Ultimate One and the Yellow Emperor both became immortal after
receiving an auspicious omen” K—. #7435 LLf&.53 The “Treatise on
Sacrifices” (Jiaosi zhi XB4tL &) in the History of the Han Dynasty reads:

EFERE DGR - RH A AAB L A.54
Wang Mang grew five kinds of grain ... which was referred to as the Yellow
Emperor’s technique of immortality by way of grain.

Yang Xiong, in the “Junzi” # ¥ chapter of his Exemplary Figures (Fayan %
), discusses the reality of those who are transcendent®> while Huan Tan
does so in his “Rhapsody on Immortals” (Xian fu filifi).56 The legend of the
Dao of transcendence is one with a long history. The “Dao Xu” i Ji chapter
of Wang Chong’s Balanced Discourses notes: “Those who are fond of the Dao
learn the way of transcendence” #1822 A .57 Sections 7, 14, 20, and 33 of
the Xiang'er Commentary all mention “the transcendent person,” (xianshi il
1) especially section 20, which is the most cumbersome. Section 19 of scroll
12 of the Scripture of Great Peace also talks about the transcendent person, an
example of which is: “Above is the transcendent person whose longevity can
be extended in years” F A, FA[K4E.58 From this we know the name
“transcendent person” comes from the Scripture of Great Peace.

5 Guarding the One

The Laozi speaks of “embracing the One” (baoyi #1—) as well as “obtaining the
One” (deyi ¥3—). This resembles the phrase “guarding the One” (shouyi 5F—)
seen in the “Zaiyou” /£ chapter of the Zhuangzi whereby Guang Chengzi /&
¥ says to the Yellow Emperor:

RUATE, ZHAR, BT LS, WAL ®yHE—, DOER
A, MBS T ARR, BEREFES

Heaven and Earth have their Officials and Yin and Yang have their
storehouses; carefully guard your body and things will grow strong of

53  Han shu, 99C.4160.

54  Han shu, 25B.1270.

55  Fayanyishu,18.518.

56 Huan Tan, Xinlun, C.52.

57  Lunheng jiaoshi, 7.318.

58  Taiping jing hejiao, 12.580-81
59  Zhuangzijishi, 4C.381.
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themselves. I guard this oneness and dwell in its harmony hence I have
cultivated my body for 1,200 years, which is why my form has not decayed.

In the Han Dynasty, the Way of Great Peace (Taiping Dao X-Fi) and Celestial
Masters Daoism both discussed the method of “guarding the One” and their
theories are based on these examples. Following “Support the soul, embrace
the One,” the Xiang'er Commentary states:

SATER, BNTHAE, AT AMTHH, HRK—theo
With the tenets of the Dao distributed as teachings for the people, those
who guard and do not violate them are guarding the One; if they do not
follow its tenets, they will lose the One.

This is to use “guarding the One” to explain “embracing the One.” In the Imperial
Overview from the Taiping Reign (Taiping Yulan X% ), chapter 668 refers
to the Scripture of Great Peace, which says:

—F, Bzt AZIEW, JuHEATE M- T e R Tk
& G, CTRIREL, B, SETRIE, KO, 2R
#, EEHES

One, the beginning of all numbers, the Dao of life, the source of primal
breath ... thus one should guard and think of the One. If you wish to live
to old age, guarding the One is the best for longevity. Calmly awake and
slowly lie down, then you and the One can mutually guard each other. If
your breath is like a wellspring, your body will be without fault. This is
known as the genuine treasure which causes old age and decay to depart.

Scroll 49 of Seven Tablets in a Cloudy Satchel (Yunji gigian Z= % %) cites the
Scripture of Great Peace as saying:

Az By —th? 3, Bemth, —%F, E2AEM, TR
A, R A4 .62

Why should one’s initial thoughts be of guarding the One? One, the begin-
ning of all numbers. One, the Dao of life, the source of primal breath, the
law and regulator of Heaven and Earth.

60  See Figure 5 lines n-12.
61 Taiping Yulan, 668.2979.
62 Yunjigigian, 3:1087.
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The Scripture of Great Peace Abridged, sections 2 and 7 of part 2, and sections
3 and 15 of part 3, all speak of guarding the One. Section 19 of part 10 observes:

NRIF—, AREmZE. NG5, SEEal. BE, E
bE, Kt JhEA WA, KA, SEARGL, AR, FaR
Fyy ATLACRAFR . HERSEERG AR S, A RSN i i
i BCEBAFIT—, FETOW, FMAMK, AR, A
I, FRER, WEIRAEARZGM. BET—, BHETF, W4
.68

People know to guard the One, its name is the ultimate of the Dao. A per-
son has a single body that combines with essence and spirit. Form is the
ruler of death; essence and spirit are the rulers of life. Their constant uni-
fication is auspicious but their departure is inauspicious. To lack essence
and spirit is to die, whereas having essence and spirit is to live. When
constantly united they become one and have eternal life. To constantly
worry of the departure and scattering of essence and spirit, that they will
no longer collect in the body, is to return to making people follow their
thoughts and wander aimlessly. Thus, the sage taught people to guard
the One, which is to say they should guard their single body and think
without resting, then essence and spirit will arrive of themselves and
none will fail to respond. In this way, the hundred diseases are naturally
eliminated. This is the talisman of longevity of life and enduring vision.
Yang guards the One, Yin guards the Two, thus the latter’s name is “killer”

To separate Yang as “guarding the One” and Yin as “guarding the Two” is to dis-
tinguish them from the principle that Yang gives birth and Yin kills, thus “losing
the One” is in fact to kill. When it comes to “following its tenets,” the Scripture
of Great Peace, scroll 96, contains the Showyi rushi zhishen jie ~F— X % FIH K,
however, I will not discuss it here. Furthermore, the Taiping shengjun mizhi X
F-EE b i advocates the method of “guarding the One” in great detail. Scroll 6
of the Zhenxian ti Dao tongjian B Al#41E # 8, which appears in volume 755 of
the Daoist Canon, speaks of its transmission to the Lord Azure Lad (Qingtong
Jun T # ), also known as the Prince of the East (dong Wanggong R EX),
who rules from Mount Fangzhu 75311 in the Eastern Sea.®* Additionally, the
Taishang neidan shouyi zhending jing X _FENFH~F—FEX contains other,
later writings on this topic. The “Dui Su” #f{#4 chapter of The Master Who
Embraces Simplicity cites the Scripture of Immortality (Xian jing fli%) as saying:

63  Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 377.
64  Zhao Daoyi, Lishi zhenxian tidao tongjian, in Zhengtong Daozang, 5:139.
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Hphsy—, BRARSE, JEAEARS, AEEMEAR.65

Ingesting cinnabar and guarding the One is to live as long as Heaven,
returning essence and embryonic breathing will extend longevity
indefinitely.

Chapter 13 of Declarations of the Perfected discusses the Dao of guarding the
black and white, writing: “This Dao resembles guarding the One” IH:jE B ~F
—#HALL.66 Here, “guarding the One” is the main idea of the Scripture of Great
Peace and the Xiang'er Commentary also uses it. Let us now examine the
source of this theory. In the Buddhist sutras translated during the Han and Wei
epoch, “guarding the One” was a frequently used expression. For example, the
Dharmapada Sutra (Faju jing 1% 7)%%) says: “Guarding the One is to correct the
body” 5 — LA IE £.57 “Guarding the One” was a common Daoist expression in
the Eastern Han and was used to interpret Buddhist meditation. Tang Xiyu %;
#T suspects “guarding the One” in the Scripture of Great Peace was derived
from the Indian term for contemplation.68

6 On Joy and Anger, Auspicious and Inauspicious Fortune

In scroll 113 of the Scripture of Great Peace, the Le nu ji xiong jue 447& Xk
says:

2. MR ESR, DR FRBRRAES, U EAER
R, VSR, BRNEE, NAHNE: BS%6%E, ekt
Vs FREERMNEE, R A R U2 2 6, AR 2y
ZHE, BARES, RIEAPRE, RAEZNER

Joy: With small completions one acquires small intentions, this is the “joy
of people;” with medium completions one acquires medium intentions,
this is the “joy of governance;” with superior completions one acquires
superior intentions, this is the “joy of Heaven and Earth.” One who
acquires the “method of joyful people” delights them; one who acquires
the “method of joyful governance” governs peacefully; one who acquires
the “method of joyful Heaven and Earth” harmonizes with Heaven and

65  Baopuzineipian jiaoshi, 3.47.

66  Zhengao,13.237.

67  Fajujing, CagL

68  Tang Yongtong, Han Wei liang Jin Nan Bei chao fojiao shi, 111.
69  Taiping jing hejiao, 113.586.
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Earth. If Heaven and Earth are harmonious then all things will be with-
out illness and the collectivity of spirits will be constantly happy, never
knowing anger. This is the arrival of the correct breath of great peace, the
delight of complete joy.

The Xiang'er Commentary cites the expression “peace and great joy” in the
Daodejing, to which it comments: “Governing in this way, there will be pro-
found joy.” This sentence has always been read differently and the meaning is
not easy to explain. If we collate the Scripture of Great Peace, we can know the
source of this sentence. “Peace” (anping %) is what the Scripture of Great
Peace means by “the method of joyful governance is to govern peacefully.”
Thus, the Xiang'er Commentary says “governing in this way.” “Great joy” is what
the Scripture of Great Peace means by “the method of joyful Heaven and Earth,”
hence it states “profound joy” which is also referred to as the “breath of great
peace.
The Scripture of Great Peace also says:

ILM% prblibzsts, FARFPTUIESEH, mE AN, AR
o RSRIBRE. SRR, JYAEME, BRM; H%%E, Ty
F"iﬂj, WER L, AEELR, 21kt bz R H AN M
o WEFXZIH, ZEZPriEd.mo
All forms of joy can stop anger and all forms of anger can stop joy; these
two mutually defeat one another, which is why joy can stop anger and
anger can stop joy. This is why anger is the penalty and punishment of life
and the root of conflict; happiness is the gateway to morality and should
be followed and made the root of morality without stopping. Should it
stop, the gateway to penalty and punishment will appear. This is where
the auspicious and inauspicious emerge and safety and danger issue
forth.

It furthermore states:

SERIRMEED B E, BARMEDH M, SR, FED
W, KibALEE, BELBT

If a person is joyful, the morality of Heaven and Earth will fully appear;
if a person is angry, the evil of Heaven and Earth will fully appear. Thus,

70  Taiping jing hejiao, 113.588.
71 Taiping jing hejiao, 13.590.
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when Heaven and Earth are joyful, goodness will appear; when Heaven
and Earth are not joyful, evil will appear.

If good and evil are born in joy and anger, then anger is the root of conflict and
joy is the source of morality. Thus, anger must be restricted so that it does not
issue forth; this is the tenet of the Dao. We can observe the explanation given
by the Xianger Commentary to “Dull what is sharp, untangle what exasperates,”
thusly:

B, LTMEE, B, Bl BARERE. ORAE, B
2 REEE, HfRZ, ZMERMERM. ABER, HELRAE"

The sharp is where the heart-mind charts evil; to be exasperated is to be
angry. The Dao is not fond of either. If the heart-mind desires to act in an
evil manner, make it dull so as to recover it; if anger wishes to issue forth,
console it so as to untangle it. People must not let the five viscera know
exasperation or anger. Deter yourself using the tenets of the Dao, per-
suade yourself using longevity of life, and in this way reach your objective.

This meaning is adopted. Anger is inauspicious while joy is auspicious. With
constant joy longevity of life can be reached, thus in the commentary to part 2
of the Scripture of Great Peace Abridged we find: “Persuade yourself using lon-
gevity of life.”73 In the Western Han Dynasty, Yi Feng’s # %= Qi School of the Book
of Poetry (Qi shi 75 7F) speaks of the six emotions, taking joy to be adulterous
and perverse and anger to be malicious and insidious, both of which belong to
the realm of Yin. However, the Scripture of Great Peace extracts joy and anger in
order to construct a theory of duality between joy and anger, doing so as a way
to explain the psychological origin of good and evil.

7 The Sound of Rapidly Plucked Strings in Equilibrium

Following “Use the Dao when it pours forth without letting it overflow” iE 7
M2, the Xianger Commentary reads: “The Dao values equilibrium, thus
people should move in equilibrium with things” i& & H A, & HFI47 2.7
What is more, when it comes to “Dull what is sharp, untangle what exasper-
ating” ¥ LRI, the Xiang'er Commentary states: “The fierce arousal of

72 See Figure 1lines 17—20.
73 Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 315.
74  SeeFigure1line 1.
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exasperation is like the sound of rapidly plucked strings, hence it results in
transgression” 4 FH, TILE, FrLlEIE.7 “The sound of rapidly plucked
strings” is a wonderful metaphor of Daoism. The “Zhen Ming Shou” chapter
of the Declarations of the Perfected records all of the teachings and precepts
spoken by spirits, stating:

AR N ANAERAEE, BARGR, E2A8EE, BENE
= HA N, BGRAEHRI, BERK, ZAHMEEZIE. KEAA
BAENN, M. TEHESFER? FH. £XF, BHZ. A
Fl: &agfrin? &H: AT, . &afrn? & B
Ao N RSAPfT? B REENG, \EPZER. HAH: S8
TRER, LI, RN, R R.76

The Lady of the South Celestial Pole said: “Human worry is born from
fondness and when worry is born, there is fear. To lack fondness is to be
without worry; to lack worry is to be without fear.” There was once a man
who recited Daoist scriptures at night and whose voice was so filled with
sorrow and strain that he felt ashamed and wanted to return home. The
Supreme Perfected One turned into a mortal and visited him, asking: “Do
you regularly play the zither?” The man said: “I regularly play at home.”
The Perfected One asked: “What happens if the strings are too limp?” The
man said: “There is no sound and no sorrow.” The Perfected One asked:
“What happens if the strings are too taut?” The man said: “The sound will
be severed and sorrowful.” The Perfected One asked: “What happens if
the strings are between these two?” The man said: “All of the notes will
be harmonious and the eight tones will be profoundly pleasing.” The
Perfected One said: “Studying the Dao is like this. Make your heart-mind
fit the situation as if you were playing the zither, then you can obtain the
Dao.”

Regarding the above, the Xianger Commentary says: “The Dao treasures
equilibrium.””7 It is indeed like this, which is why the text also says: “The sound
of rapidly plucked strings, hence it results in transgression.”’® To transgress
is to have a great transgression because it does not follow the equilibrium
of the Dao. This also applies to the Madhyama Pratipad (zhong Dao H1i8) of
Buddhism and the “middle way” (zhong yong HJf#) of Confucianism, whose

75 See Figure 1lines 20-21.
76 Zhengao, 6.101-2.

77  SeeFigure1line1s.

78  See Figure1lines 2021
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meanings are widely known. Taking the plucking of strings as a metaphor for
the Dao is especially ingenious. Following “It is better to guard the center,” the
Xiang'er Commentary states: “People are better-off studying life and guard-
ing the equilibrium of the Dao” AU1EE4:, < HAIZ JE.7 Equilibrium plays
an essential role in the Scripture of Great Peace. Chapter 29 of the Scripture of
Great Peace Abridged reads:

PO, Bziah; UEGZ, Bzl DBy, Ethso
Learning that is acquired through humaneness is the beginning of the
Dao; learning that is acquired through virtue is the equilibrium of the
Dao; learning that is acquired through the Dao is superior to them all.

This also belongs to the virtue of “equilibrium” seen in the “Biography of Xiang
Kai %1% in the History of the Later Han Dynasty, wherein Zhang Huai’s com-
mentary cites the “Diwang” 75 - chapter of the Classic of Great Peace (Taiping
Jing dian V45 )

BN R 28, AKkD, WK, A= &K
B KBz, HAns

If one adheres to the Dao of Heaven and Earth without losing a zAu or
fen, then great peace will be established. There are three kinds of primal
breath: they are called Great Yang, Great Yin, and Equilibrium.

This expression is based on Laozi’s notion that “[the myriad things] carry the
Yin and embrace the Yang, conjoining their breath in order to harmonize.”
The Xiang'er Commentary follows in the same vein the scriptural meaning
of the Taiping Qingling shu KV-J&*H . Part 2 of the Scripture of Great Peace
Abridged notes:

JURA =4 K KRBEhA; ERsA =4 RN, RAE=4%: HH
B bt HE =4 AU)IELs NG =%: KB I8H
=% BRER, #UKT-.82

Primal breath has three names: Great Yang, Great Yin, and Equilibrium.
Bodily form has three names: Heaven, Earth, and humanity. Heaven has
three names: sun, moon, and stars. The Celestial Pole star is the center.

79 See Figure 3 lines 1—2.

8o  Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 350.
81 Hou Han shu, 30B.1081.

82  Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 316.
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Earth has three names: mountains, rivers, and plains. A person has three
names: father, mother, and sons. Government has three names: ruler,
minister, and the common people, all of whom desire a great peace.

This is a new discourse on the three talents (sancai —4"). The text goes on to
say:

Re#, TR, SRR, ERAE ) .83
The common people are responsible for equilibrium; when talking about
equilibrium, the main point is that it harmonizes the myriad things.

This follows the cosmological and political meaning of equilibrium but extends
it further. These are established based on the discussion that primal breath has
three names. Heshang Gong’s commentary, following “The gate to all that is
profound,” states:

BRAE R P, SRR RITEE L 5 s
He who casts aside emotions and discards desires will guard equilibrium.
This is called knowing the gateway to what is essential for the Dao.

This meaning is the same as that of the Xiang'er Commentary.

8 On Life and Studying Life

The Xiang'er Commentary modifies Laozi’s phrase “the king is great” in the
expression “within the realm are four greats,” and replaces the character “king”
(wang T) in “impartiality is kingly” with “life” (sheng ). This is why the text
says: “Life is an alternate body of the Dao.” We can thus see how important the
concept of “life” is to the Xiang'er Commentary. The “Qin Qiu” 3K chapter of
The Master Who Embraces Simplicity says:

RMZ KIEFA. AFEd, RUERZrEMMES, =ik
Az it wui B, BRI, BRER &, SERTA B LT 2
)\.85

83  Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 316.
84  Laozi Daodejing Heshang Gong zhangju, 1.3.
85  Baopuzi neipian jiaoshi, 14.252.
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The great virtue of Heaven and Earth is called life. As life is a good thing,
of all that is revered in utmost secrecy by Daoism, none is more impor-
tant than the method of achieving longevity of life. This method is only
transmitted after making an oath sealed with blood and transmitting it
to the wrong person is a crime punishable by Heaven. Thus, the former
masters did not dare transmit them to those who would take them lightly.

The Xiang'er Commentary following “It is better to guard the center,” reads:
“People are better-off studying life and guarding the equilibrium of the Dao.”86
“Studying life” (xue sheng %) is known as studying the longevity of life. The
two characters xue sheng £ are frequently seen in the books of Daoism. For
example, part 2 of the “Xie Changqi” 172 ] chapter of the Declarations of the
Perfected reads:

B2k, ARBLR, M2 mE, I E AR R .87
In the method of studying life, one cannot shed tears or release excessive
saliva, as doing so results in the loss of bodily fluid.

This is but one example.

9 Auspicious Talismans of Great Peace

Following the line “Employ the great image and the world will come,” the
Xiang'er Commentary says:

ERZE, BEERT, DHEMRT, WA, 5 SR PTEE
Z#.88

The ruler of supreme sagacity takes the Dao as his teacher to perfect his
movements and uses its teachings to transform the world; governing in
this way, he bears the auspicious talismans of a great peace and everyone
is moved by their accumulated success.

These talismans have been discussed since the Western Han Dynasty and the
Scripture of Great Peace has elucidated this issue exceptionally well. In scroll
108 of the Scripture of Great Peace, the Rui yi xun jue i)t states:

86  See Figure 3 lines 1—2.
87 Zhengao, 10.184.
88  See Figure 23 lines 19—20.
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fﬁ"ﬁj‘éﬁl’ ﬁ%“ﬁy ﬁ%ﬂj‘, ﬁﬁﬁﬂj‘; IE&’ g“ﬁ, —“H_jA ‘D‘Eﬁi%ﬂﬁ

ﬂ AJUIE A oo e KRRV, BEES, BHEIGE, BEFU
B, IEEIOE, MEBCH, WERZH, SRt MO IETE R
FER, BHEE, fﬂﬁ@%%ﬁj/\ """ HEREE S OEFR

— WEEEUR BN RO, B ERE, MORHLZ KR 89
The auspicious is pure, tranquil, proper, correct, concentrated, and One.
If the heart-mind conjoins with Heaven and Earth, it will not violate the
laws of the seasons ... Regarding the nature of Heaven and Earth, from
antiquity to the present the good incurs goodness, the bad incurs evil, the
correct incurs correctness, and the perverse incurs depravity; these are
the techniques of the natural and there is nothing strange about them.
Thus, if the human heart-mind is proper, correct, pure, and tranquil, its
perfect sincerity will affect Heaven and lacking bad intentions, auspi-
cious signs and good things will appear as a result ... In antiquity, the
great sages and worthies all used a heart-mind that was pure, tranquil,
concentrated, and One, hence they could incur an auspicious response.
Those who perversely use their heart-mind for flattery or falsity will lack
even a good response, such is the brilliant symbol of Heaven and Earth.

Additionally, in scroll 86 of the Scripture of Great Peace, the Lai shan ji san dao
wenshu jue #EHE —TE L FH also discusses disastrous, peculiar, and auspi-
cious responses, noting:

RiAZI, REamBERE, REARHERR, AHEERIR
&, RISZEUKRF- 2 .90

Heaven and Earth do not recklessly deceive people. They are joyful
when seeing a response that is good and auspicious, angry when see-
ing a response that is bad and ominous, and indignant when seeing the
improper. This is the technique of establishing and incurring great peace.

To use human joy and anger to affect the heart-mind of Heaven is to dis-
play them and then take them as being auspicious or peculiar. The Xianger
Commentary also uses the discussion of the Scripture of Great Peace to explain
Laozi’s phrase “grasp the great image.”

89  Taiping jing hejiao, 108.512—-13. Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang,
24: 351
9o Taiping jing hejiao, 86.323—24.
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10 The Natural

Following the expression in section 25 of the Daodejing, “The Dao models itself
after what is natural,” the Xiang er Commentary says:

HRE, HUERGREM. SEME, BEEDR. RMEKR, #ikiE
P PN, AIANHGE 1!

The natural have the same designation as the Dao but differ in their
bodies. Mutually modelling themselves, they are all modelled after the
Dao. Heaven and Earth are vast, constantly modelling themselves after
the Dao for their life. How can people not respect the Dao!

In scroll 103 of the Scripture of Great Peace, the Dao bi cheng jie & £ il states:

HARZ k. JhBdiEs, s RIHE, KA B2
The model of being natural is connected to the Dao, thus to guard it is
auspicious but to lose it is disastrous.

The text also says:

KMk, BEAR, FIEHLF, JFHGE5.s
The nature of Heaven and Earth alone values what is natural, thus each
thing accords with their own affairs and does not dare disobey them.

The “natural” (ziran H#%&) means to accord with one’s affairs and not disobey
Heaven. The “natural” is connected to the Dao and we find references to it in
the Xiang'er Commentary. The Scripture of Great Peace also frequently speaks
of the principle of “great accord” and the two characters daxun KJIH come
from this sentence in the Daodejing: “Reach a great accord.”* Sima Tan ] [ &%
argues that “Daoism relies on the great accord of Yin and Yang”®5 which sup-
ports and confirms the meaning of the Scripture of Great Peace. Reaching the
Song Dynasty, Zhang Zai 5&# in his Western Inscription (Xi ming 75$#) says:

91 See Figure 17 lines 19—21.

92 Taiping jing hejiao, 103.472. Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24:
35L

93 Taiping jing hejiao, 103.472. Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24:
35L

94  Laozijiaoshi, 65.266.

95  Shiji,130.3289.
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“In existing, I accord with my affairs” 77, & JIH5.96 This saying is also derived
from Daoism. The “great accord” is hence the ultimate state of the natural.

1 Harmonizing the Five Elements
Following “Dull what is sharp,” the Xiang'er Commentary says:

TR AT A, B AR K RSt ARARAE, BRI AR .97
What injures the five viscera is the disharmonious breath of metal, wood,
water, fire, and wood. When harmonious they mutually generate one
another; when conflicting they mutually defeat one another.

Also, following “To not lose all one has is to endure,” the Xiang'er Commentary
says:

SEMBAT, L ULIAL, ZIHIR.08
If people harmonize the five elements and cause each of them to calmly
remain in its place without infracting upon the others, they will endure.

Section 5 of the Scripture of Great Peace Abridged says:

WA KA AKEw, EIYR AT, 555 R A
M, AT, MR, (ERTFEAR.90

The Dao has nine measures. The fifth is the spirit of the great Dao, which
is a similar category to the four seasons and five elements. The colors
green, red, yellow, and black are the spirits of the five viscera, emerging
and entering as the five elements. The spirit officials became human in
order to tame the perverse.

If the five viscera (wuzang TijEk) harmonize with the five elements (wuxing 11
1T), there will be no disease. Section 8 of the Scripture of Great Peace Abridged
adds the following:

96  Zhangzi Zhengmeng zhu, 9.270.

97  See Figure1lines 22—24.

98 See Figure 23 lines 2—3.

99  Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 336.
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EARTATAL, DURPSRRE R, HAERE, BRA. A&, Rz [0
Originally the five elements were harmonious, the breath of the four sea-
sons was good, and this model of governance arose from the root. The
root exists between Heaven and Earth.

Everything “harmonizes with the five elements,” and this is the essential of
governance. The Xiang'er Commentary also adopts this meaning. Yi Feng’s Qi
School of the Book of Poetry also pairs the five natures (wuxing F.%) with the
five elements and five viscera, and we know such words were regularly used by
people in the Western Han Dynasty and were followed by the Scripture of Great
Peace and the Xiang'er Commentary.

12 Issuing Forth Prosperity to Overcome Confinement

Following “Untangle what exasperating,” the Xiang'er Commentary states:

PR HE, WA PR, g Ao, P SOR, RN ARG
F, EINAE, MG, SR, XEWER. mAEE,
IN, a2 10t

To submit to anger or serve one’s feelings, one will always issue forth. If it
issues forth from one viscera, it will overcome the others and this victory
will turn into an illness that halts life. If a person encounters what is Yang
and issues forth a breath that is confined to overcome what is prosperous,
no injury will result from anger; however, death will be close at hand. If a
person is in decline and issues forth a breath that is prosperous to over-
come what is confined, the result will be disastrous.

It repeats that “anger” injures life, resulting in great disaster. In scroll 65 of the
Scripture of Great Peace, the Xingshuai you ren jue $ %% FH Nkt states:

SREAAG R, WHA LT, HES M R AL B,
BAR:; SENBEHZ M. 2ae /3 EL AR, mE. AHE
BT WHmERE ! N TEEH S M, RERE, MM AN
s ? RAMZ Z5id, WP RFEAN S FLAPILELEE, Frigh,

100 Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 366.
101  See Figure1line 24, Figure 2 lines 1-2.
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HYB TR ANPTIREE, BN RBONAPTEAE, £H
ARSI B 2R DU RS FAT SR 9,102

Heaven has the breath of the four seasons, Earth has the positions of the
five elements, and the prosperous, reciprocal, resting, confined, and dis-
carded have their times. Nowadays, however, people simply use them.
How can they cause them to have the breath of life or the “prosperous”
and “reciprocal” to mutually overcome thieves? Tsk tsk! Although they
daily study the six masters, there is no benefit; on the contrary, they
become even more foolish and approximate the ignorant. Why? Heaven
and Earth have their laws but the flourishing and decline, and returning
and following of the myriad things, is caused by people. The thing that
all people share and whose use is valued is what enriches the breath of
life; what people let rest and discard is what decreases and confines the
breath of life ... The reason the people of the world allow them to flourish
and use them is because they enrich their own breath of life, not because
they must adhere to the breath of the four seasons or the five elements.

What the Scripture of Great Peace means when it speaks of the principle of
the four seasons and the five elements is that they accord with the natural.
People’s flourishing and decline are determined by people themselves whereas
the flourishing and discarding of things is the result of people’s use, hence the
Scripture of Great Peace opposes the views of the Five Elements School. The
Xiang'er Commentary agrees that the Five Elements School was viewed as
belonging to the false arts and the Xiang'er Commentary repeatedly indicates
this. However, talk of the resting and prosperity of the five elements pervaded
the minds of people in the Han Dynasty, hence the commentary to this section
continues to invoke it. Investigating the meaning of the resting and prosperity
of the five elements, the “Dixing” #1/& chapter of the Huainanzi states:

Atk KZL kA&, &L B8, SOl REL AL KN £,
Tt kZL &4 KRIAL KIE, St B KA KN K,
Ktk &2, RE. LA, kFR103

When wood is robust, water is old, fire is born, metal is confined, and
Earth is dead. When fire is robust, wood is old, Earth is born, water is con-
fined, and metal is dead. When Earth is robust, fire is old, metal is born,
wood is confined, and water is dead. When metal is robust, Earth is old,

102 Taiping jing hejiao, 65.232.
103 Huainanzijishi, 4.354-55.
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water is born, fire is confined, and wood is dead. When water is robust,
metal is old, wood is born, Earth is confined, and fire is dead.

We already see in this text a record of this formula. The “Nansui” #f3 chapter
of Wang Chong’s Balanced Discourses has:

A RE, BAH, SRIG, B, W6, N, HoRE Rk, EXE
W, FHZMEIN, TAHENL, AIEINZ 5104

At the start of spring, the mountain is the king, thunder is the minister,
wind is the embryo, fire is destruction, Earth is death, the valley is con-
finement, air is discarding, and water is resting. When the king charges
ahead he dies, when the minister charges ahead he is confined, when the
king and minister charge ahead into each another, their breath dies from
confinement.

What are called wang F, xiang #H, qiu [N, si 5, tai ifi, mei %, xiu 1K, and fei
Ji% are the eight trigrams of breath seen in the Six Statutes of the Tang Dynasty
(Tang liu dian JE75 $2).105 We also read about the “resting and prosperity of the
eight trigrams” (bagua xiu wang )\FMKE) in part 2 of the Great Meaning of
the Five Elements (Wuxing dayi 1.7 X 2£).196 What the Scripture of Great Peace
calls wang T, xiang #, qiu IN, and fei 7 are the “resting and prosperity of
the five elements” while chapter 25 of the Imperial Overview from the Taiping
Reign cites the Treatise on the Resting and Prosperity of the Five Elements
(Wuxing xiu wang lun TiATHR E5#i).108 Additionally, there is the Descriptions of
the Resting and Prosperity of the Heavenly Stems and Earthly Branches (Ganzhi
xiuwang shuo T3 AR &), which at times takes the five colors and combines
them with the four seasons to judge prosperity, reciprocity, confinement, and
death and uses them in debates over the appearance of things. Additional dis-
cussion is seen in the appended commentary to the “Chaxiang %24H” chapter
of the Classic of Political Advantages and Disadvantages (Changduan jing %1
£5).109 The views of the Five Elements School is based on the principle of birth
and overcoming. In the Xianger Commentary, “Issue forth what is confined to

104 Lunheng jiaoshi, 24.124.
105 Tang liu dian, 14.412-13.
106 Wuxing dayi, 2.56.

107 Taiping jing hejiao, 65.232.
108 Taiping Yulan,13.

109 Changduan jing, 1.44-45.
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overcome the prosperous” %[Nl F110 and “Issue forth what is prosperous to
overcome the confined” 5% %[N, point to this category.

13 Halos of the Sun and Moon, and the Guest Who Defiantly Does
Not Shine

The character yun i in yun er i#3H is read yun & and these two characters are
interchangeable. For example, the character zhen 15 is defined by the Shuowen
Dictionary (Shuowen Jiezi i 3 f#5-) as “moving sun” (yun ri i& H ),12 while the
Buddhist monk Daogian i& % in the Pronunciation of the Chuci (Chuciyin ¥ &¥
) says it is “halo” (yun 1#).13 This is the proof. The Jade Book (Yu bian EJ)
writes: “A halo is the breath around the sun and moon” &, H H 555 1.4 The
“Ming Li” 3 chapter of Master Lii’s Spring and Autumn Annals says: “The sun
has halos,” to which Gao You’s i commentary reads:

SESEH, JE ARV AE S, HE 1S
Yun is the breath surrounding the sun, encircling it as if it were a protec-
tive military encampment, hence it is called a halo.

In the Records of the Grand Historian (Shiji %25C), the “Treatise on Celestial
Officials” (Tianguan shu K E &) records:

WY LA H .16

Two armies confronting one another are like halos of the sun.

The collected explanations (jijie #:f#) commentary to the Records of the Grand
Historian cites Ru Chun #17% who said: “Yun & is read yun .17 The Records
of the Grand Historian itself states:

110 See Figure 2 line 1.

111 See Figure 2 line 2.

112 Shuowen jiezi, 4A.82.

113 Dunhuang miji liuzhen xinbian, 123.
114 Yupian jiaoshi, 20.3976.

115 Liishi chugiu zhushu, 6.666.

116  Shiji, 27.1331.

117  Shiji, 271331
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TR B H 208
The battle of Changping resembles the halo of the moon and the Three
Stars Mansion (yun can #2*).

The “Astronomical Records” (Tianwen zhi X&) in the History of the Han
Dynasty states: “Embrace the halos of a rainbow” #LIHHT#{ 19 to which Yan
Shigu’s commentary adds:

JUSRAE H 55 B 293 120
If the breath around the sun occupies two positions directly opposite one
another, there will be a halo.

Other texts have the character er i but the Xiang'er Commentary is alone in
writing it er 3, which follows the theory of natural disasters and Heavenly
changes.

Concerning the sentence “Rebellious guest stars do not shine,” the “Treatise
on Celestial Officials” in the Records of the Grand Historian notes:

REBZEHA, M=tz hmH. HA®E, R, RZ%
S Hk M

Changes in the constant stars are seldom seen, yet divination using the
Three Luminaries (sanguang =) is repeatedly done. The sun and
moon have halos and other variant phenomena, clouds and wind, and
these are the guest breaths of Heaven whose issuance and appearance
also have their great movements.

The collected explanations to the Records of the Grand Historian cites Li Fei 4%
2 who writes:

i, RS K. BlRblaH k2T, ERTF2H: AR
e, NHEZal, #ORCEZ, B#H12

Variant phenomena, the appearance of disasters in Heaven. Liu Xiang
believed solar and lunar eclipses and the reverse movement of stars were
not the constancies of great peace. Since the decline of the Zhou Dynasty,

118  Shiji, 27.1348.
119 Han shu, 26.1273.
120 Han shu, 26.1274.
121 Shiji, 271351
122 Shifi, 271351
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the affairs of humanity have become ever more chaotic, thus the celestial
patterns respond and change accordingly.

What the Xiang'er Commentary refers to as “rebellious guest stars” (ke ni %%1¥)
is in fact pointing to the “guest breath” (kegi %) of Heaven and the reverse
movement of stars. Zhang Daoling deeply studied the Celestial Officials hence
he wrote the Statutes of Celestial Officials (Tianguan zhangben REFEA)
which uses tianguan K'H in its name.

14 The Arsenal and Tower, Wolf and Fox, General and Cavalry Officials,
Chamber and Spearhead Stars

Section 30 of the Xiang'er Commentary states:

TR, ERIN, R B ANE, R R R .2

The Dao thus denounced the Arsenal and Tower stars, distanced itself
from the Wolf and Fox stars, had the General and Cavalry Officials reside
outside the Chamber, and made the Spearhead star cultivate suppleness
in order to depart from the Celestial Pole star.

This discusses the Star Officials that controverted the Dao. Below is a summary
interpretation:

Arsenal (ku J#) and Tower (lou %)
The “Treatise on Celestial Officials” in the Records of the Grand Historian
writes:

YR AR EIR R R 1124

The group of stars south of Chariot Platform (zhen #) are called Celestial
Arsenal and Tower (tian ku lou KJ%#%) and they contain five Chariots
(che BY).

The “Astronomical Records” in the History of the Han Dynasty drops the char-
acter lou 1#.125 In the first of the Treatise (zhi i£) chapters in the History of the
Jin Dynasty, we read:

123 See Figure 20 lines 20—21.
124  Shiji, 27.1304.
125 Han shu, 26.1278.



ANNOTATIVE NOTES 133

JEEEE, HSKREZE, MIUEAE, e 126

Arsenal and Tower have ten stars, of which the six large ones comprise
Arsenal and the four in the south comprise Tower, creating a storehouse
of chariots.

Wolf (lang JR) and Fox (hu i)
These are the names of two stars residing in the Western Palace (xi gong Pt

). The “Treatise on Celestial Officials” states:

HAAREER. RAZE, ZHEE. THNER, BERZ

To their east is a large star called Wolf. When Wolf’s horns change color,
many thieves appear. Below Wolf are four stars called Fox, all of which
point towards Wolf.

In the Book of History and Justice (Zhengyi shu 1F-353) we are told:

W—E, 28, R, ERHE. S3E0E, AR, G
M, e A, fgis

Wolf is a single star to the southeast of Shen £:. Wolf is a wild General
overseeing invasion and looting. Seizing what does not belong to it, the
people will eat one another. Wolf’s yellow-white color and brightness
make it auspicious; should it turn red, war will arise.

The text also says:

VR, ERRE, RZ Gt JURERENR, ZH-- 513
AR Fi et 129

Bow has nine stars to the southeast of Wolf known as the Bow of Heaven
(tian zhi gong K2 %7 ) ... When Bow and Arrow (shi %) move in the direc-
tion of Wolf ... there will be many thieves; fully drawing its bow, Heaven
ends the war.

In the Songs of Chu, the “Dong jun” 3% poem from the Nine Songs (Jiu ge /L.
#K) collection has:

126 Jin shu, 11.304.

127  Shiji, 27.1306.

128  Shiji, 271307 note 11.
129  Shiji, 27.1308 note 12.
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BRRDHIM, #RID S 130
Aiming my long arrow, I shoot down the Celestial Wolf; grasping my bow,
I descend.

Since antiquity, Wolf and Bow were the two stars that oversaw war. Bow in
the Xiang'er Commentary is written Fox (hu ), making it different from the
“Treatise on Celestial Officials.”

General (jiangjun %), Cavalry Officials (giguan %iH), and Chamber
(fang 3)

The “Treatise on Celestial Officials” observes:

iR R R . A, 2 A, R
The many stars to the south of the Chamber are Cavalry Officials. The left
horn is the Judge (/i Z¥), the right horn is the General.

The Suoyin % & commentary to the Records of the Grand Historian cites the
Germ of the Primordial Mandate (Yuanming bao 7t ), which says:

FEAPRPLIE, A 3R B 7182
The left horn orders things as they arise, the right horn is the General
that acts.

The Classic of the Stars (Xing jing F4%) states:

EE bR, fERESS
The Cavalry Officials are 27 stars located to the south of Di [X.

Wang Yuangi F 7GR describes these stars as follows:

Bim bR, ==, fERER. R, B s
The Cavalry Officials are 27 stars divided into groups of three intercon-
nected stars, located south of War Chariot (zhenche [iiHi). The royal
knights of the Son of Heaven are as brave as a tiger.

130  Chuci buzhu, 2.75.

131 Shiji, 27.1296-97.

132 Shiji, 27.1297.

133 Xing jing, A.35.

134  Shiji huizhu kaozheng, 271491 note 12.
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The Cavalry Officials are comprised of many stars located approximately 45
degrees south of the Celestial Equator, whereas the General is the General star
of the right horn located to the right of the Horn Mansion (Jiaosu fi1i). The
“Treatise on Celestial Officials” says: “The Chamber is the Celestial Mansion
(Tianfu KJF)”135 The Chamber points to the Chamber Mansion (fangxing 5
/), while the General and Cavalry Officials are stars overseeing war, being
located in the outer edge of the Chamber Mansion.

Spearhead (feng $%)
The Spearhead star is in fact the Celestial Spearhead (tianfeng K$%). In the
“Treatise on Celestial Officials” we read:

PimAmiaE: —WN&T, fifE Mg, Rigss

The end of the Ladle (biao ¥7) has two stars: The inner one is the Spear
(mao ) or Twinkling Beckoner (zhao yao ##%), the outer one is the
Shield (dun J&) or Celestial Spearhead.

The “Astronomical Records” in the History of the Han Dynasty writes the char-
acter feng % as feng %.13” The commentary then cites the words of Jin Zhuo
FJ: “Feng is also known as the Mysterious Dagger (xuan ge % )38 The
Classic of the Stars states:

M EAEm R, HEAR, SERAE, SBiELE, KAaSie
A Ah,139

The Genghe 17 constellation contains either the Spear or Shield. If the
stars cannot be seen or are uncertain in their advancing or retreat, the
chaos of war will arise and there will be danger at the borders.

This feng $% also oversees war. Regarding the Xiang'er Commentary's phrase
“Depart from the Celestial Pole star,” the character ji Fi% is, 1 suspect, pointing
to the middle Official of the Celestial Pole star (zhongguan tianji xing "5 K
%52 ), which is the North Star (beichen JtJ<). Thus, Laozi believes “Weapons
are inauspicious instruments and the sage only uses them when forced to” £%
AN 2E, AR CM .40 The remarks here about “Arsenal and Tower”

135  Shiji, 27.1295, 1296 note 5.
136  Shiji, 27.1294.

137 Han shu, 26.1275.

138  Shiji, 27.1295.

139  Shiji, 27.1295.

140  Laozijiaoshi, 31.125.
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“Wolf,” “Fox,” and others, are all about stars overseeing war, hence the Xianger
Commentary states the Dao denounced and distanced itself from them. To try
and flourish via war, one will not incur great peace.

15 The Dragon Is without Sons, False Arts

The Dragon points to Jupiter (Taisui Aj%). The “Nansui” chapter of Wang
Chong’s Balanced Discourses says:

K, KAMH, B iE M 5E. 4
Jupiter is another spirit of Heaven and is the same as the Green Dragon
(ging long FHEHE).

In antiquity, the Green Dragon was taken to be Jupiter. This fact was noted in
the “Taiyin Kao” AF27% chapter of Sun Xingyan's {2 £ T Collected Writings
of the Hall of Questioning Characters (Wenzi tang ji [F]7%4),1*2 in Wang
Yinzhi’s £ 5|2 An Investigation of Taisui (Taisui kao X% )43 and in Qian
Tang’s $£J% commentary to the “Tianwen” K3 chapter of the Huainanzi.**
Jupiter lies in the position of North (zi ) and to its south is Wu “f. All that
collides with Jupiter will cause its destruction, hence migration is forbidden.
To migrate north or south is to receive a shock from such migration, thus it is
inauspicious. The “Nansui” chapter of the Balanced Discourses cites the Laws of
Migration (Yixi fa #1£1%) as evidence.*> The Book on Harmonizing Times and
Distinguishing Directions (Xieji bianfang shu W40 H /7 35) states:

B, R . R R th.146
Jupiter’s destruction is the name of a collection of celestial bodies. They
are celestial bodies that collide with Jupiter.

These are the words of the School of Astrology which the Xianger Commentary
classifies as one of the false arts. The Xiang'er Commentary says: “The dragon is
without sons.”#7 This is most likely saying such taboo views were abandoned,

141 Lunheng jiaoshi, 24.1019.

142  Wenazi tang ji, 1.20.

143 Jingyi shuwen, 29.1754.

144 Huainan tianwen xun buzhu, B.51b.

145 Lunheng jiaoshi, 24.1021.

146  Lunheng jiaoshi, 241016. Qinding xieji bianfang shu, in Siku quanshu, 811: 206.
147 See Figure 3 line 14.
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in which case the Dragon without sons is also an empty discourse. This is the
bare meaning of Wang Chong’s “Nansui” chapter.

16 Jade Maiden

Section 6 of the Xiang'er Commentary has: “The transcendent person has no
wife, and the jade maiden has no husband.”#® The Scripture of Great Peace, in
section 7 of scroll 71, the Zhi shan chu xie lingren shou Dao jie wen U R4
NZZIE ML speaks of celestial deities testing people with the “jade maiden”
(yunii % %).49 The “jade maiden has no husband” most likely means everyone
who acquires the Dao will not be repeatedly seduced by the jade maiden, which
is the name of a spirit. In part 1 of scroll 113 of the Scripture of Great Peace, there
is discussion of how when the breath of great peace arrives, everyone will be
joyful and happy because the jade maiden of the eastern and southern peaks, in
her green and red clothing, bestows upon the people her rare recipes.!>° From
the Xiang'er Commentary onwards, the name jade maiden has become com-
monly used in Daoist religion. The “Treatise on Buddhism and Daoism” in the
History of the Wei Dynasty notes that Kou Qianzhi took the ingesting of elixirs
and breath exercises to employ the jade maiden and the twelve transcendent
gentlemen of Mount Jiuyi JL&E LI in order to transmit to him their oral instruc-
tions on guiding and pulling.’! The “Xialan” ¥ %% chapter of The Master Who
Embraces Simplicity mentions the Concealed Subtlety of Jade Maidens (Yu nii
yinwei & ZefE7#), in1scroll,'52 but it is no longer extant. Earlier, in the “Zaying”
¥ IE chapter of the text, we read:

BANBER L, AR N H a8
Others summon the six Yin jade maidens and this method requires sixty
days to complete.

What is called the six Yin 7NF2 points to the six ding 75T and six jia 75 F
jade maiden spirits. The six ding jade maidens all have names, as seen in Liang
Qiuzi’s 2 . commentary to the “Chang Nian” %@ chapter of the Scripture

148 See Figure 3 lines 14-15.

149 Taiping jing hejiao, 71.288.

150 Taiping jing hejiao, 113.587.
151 Weishu, 14.3051.

152 Baopuzi neipian jiaoshi, 19.337.
153 Baopuzineipian jiaoshi, 15.273.
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on the Internal View of the Yellow Court (Huangting neijing jing %% K& N 5 45),154
but this is a much later theory.

17 Writings of the Yellow Emperor, Mysterious Maiden, and
Rong Cheng

Section g of the Xianger Commentary states: “The writings of the Yellow
Emperor (Huangdi #:7f), Mysterious Maiden (Xuan nii % 7), Gongzi
¥, and Rong Cheng % .15 In the “Ji Yan” #& 5 chapter of The Master Who
Embraces Simplicity, we read:

sEmiE e, RIE X A 156
The Yellow Emperor wanted to discuss nourishment by the Dao and was
helped by the Xuan and Su maidens.

In his commentary to the Huainanzi, Gao You writes:

A, BRI A 157
The Su maiden was a woman of the magical arts from the time of the
Yellow Emperor.

The Medical Methods (Yifang jia %75 %) section of the “Bibliographic Record”
of the History of the Sui Dynasty contains a reference to the Scripture of the Secret
Way of Sunii (Sunii mi Dao jing % % M1 4E) and the Scripture of the Mysterious
Maiden (Xuan nii jing % %#%), each in 1 scroll,'>8 but these were likely later
attributions. Regarding Rong Cheng, of all the Daoist books mentioned in the
“Xialan” chapter of The Master Who Embraces Simplicity, there is the Scripture of
Rong Cheng (Rong Cheng jing 75 %4%), in 1 scroll15® Furthermore, the “Shizhi”
FE chapter says:

B kTR, XK. R TH. BRA. SHZE, BELE
H, AU ZEZ AR 0,160

154 Huangting neijing yujing zhu, in Zhengtong Daozang, 6: 531.
155 See Figure 4 lines 17-18.

156 Baopuzi neipian jiaoshi, 13.241.

157 Wenxuan, 15.673.

158  Suishu, 34.1050.

159 Baopuzi neipian jiaoshi, 19.333.

160  Baopuzi neipian jiaoshi, 8.150.
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On the methods of sexual practice, there are more than ten schools of
thought. The Xuan and Su maidens, Rong Cheng, and Pengzu were all
roughly familiar with this theory [of too much or little intercourse], yet
ultimately did not record the essentials on paper.

The “Bibliography of Arts and Letters” in the History of the Han Dynasty notes
that among the specialists of sexual practice, there is Rong Cheng’s Dao of Yin
22 HB2IE, in 26 scrolls.'®! The “Zeyang” HI| % chapter of the Zhuangzi writes:

HRKH: B MR, NS 162
Rong Cheng said: “Get rid of days and there will be no more years, neither
inner nor outer.”

Lu Deming’s Textual Explanations of Classics and Canons says he is “Laozi’s
teacher,163 as does Yu Yue it in his Investigating the Names of People in
the Zhuangzi (Zhuangzi renming kao #t+ N4 7%).164 Reading Liu Xiang’s
Biographies of Immortals (Liexian zhuan % {l1{%) we find:

A E M A, RREBE, BT HE. BUSR X, HER
MATE, ~pA R 165

Rong Cheng referred to himself as the Yellow Emperor’s teacher, met
King Mu of the Zhou Dynasty, and was skilled in matters of absorbing
and guiding vitality and essence. He obtained the essence of the mysteri-
ous female so that his valley-like spirit would be immortal, and thereby
guarded his life and nourished his breath.

The “Biographies of Magicians and Immortals” chapter in the History of the
Later Han Dynasty states:

Hia. REIESE, HHRE=N, B h. FEa s mss A
#hy, BECME, sEEIRE, SRR, AR S 166

Gan Shi, Dongguo Yannian, and Feng Junda were all masters of meth-
ods and could employ Rong Cheng’s art of handling women. At times
they drank urine, at others they hung themselves from their feet. They

161 Han shu, 30.1778.

162  Zhuangzi jishi, 8C.88s.

163  Jingdian shiwen huijiao, 28.808.
164  Yulou zazuan, 29.443.

165 Liexian zhuan jiaojian, A14.
166  Hou Han shu, 82B.2750.
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cherished and did not defile their essence and breath, and frowned upon

bragging.
The commentary says:

MmN, FEIREANE, 1B w167
The art of handling women, what is called gripping without leakage,
returns the essence to restore the brain.

As for Leng Shouguang ¥ 351, he was able to follow Rong Cheng’s method of
handling women. Ge Hong’s Biographies of Immortals (Shenxian zhuan #4l
%) says:

HIARA N & w2k, B A HH5.168
Gan Shi relied on the methods of Rong Cheng, the Xuan and Su maidens,
and developed them into a text of 10 scrolls.

All of these examples discuss the matter of Rong Cheng. The Xianger
Commentary refers to him as Gongzi 3£ 169 but this is impossible to prove.

18 Enriching the Marrow and Cherishing the Essence

Section g of the Xiang'er Commentary speaks of “Enriching the marrow and
cherishing the essence.” Returning the essence to restore the brain is the Dao
of longevity of life and enduring vision, a point the Xiang'er Commentary fre-
quently speaks of. In the Tang Dynasty, Shi Falin wrote in his “Discerning the
Correct:”

BN, iR R/ E 170
Enriching the marrow and cherishing the essence is the mysterious
meaning of those pursuing transcendence.

The “Pi Chang” i % chapter of the Scripture on the Internal View of the Yellow
Court writes:

167 Hou Han shu, 72B.2741.

168  Shenxian zhuan jiaoshi, 10.363.

169 See Figure 4 line 17.

170  Shi Falin, “Bianzheng lun,” in Guang Hongmingj, 13.190.
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PHIE = [ 42 [ .17
Block the three passages, hold them firmly, and stop.

=R 55172
The three spirits return the essence and the old emulates the young.

and,

R ERES, MRIER T RAES

One connects the essence to produce an embryo that will change into
a living body, however, if one keeps the embryo and stops the essence
[from leaking out], longevity of life will result.

Discussions of this sort are too numerous to list here. Heshang Gong’s com-
mentary variously says:

[ < R, o A 174
Firmly guard the essence and do not let it leak [section 59].

TG, BEEERITS
Cherish the essence and enrich it, then the marrow will be full and the
bones strong [section 3].

and,

6 S F B G LA, £ 176
Those who govern the body withdraw the Yang essence to fertilize the
body [section 46].

These sayings match those in the Xiang'er Commentary. In The Master Who
Embraces Simplicity, the “Weizhi” fl § chapter, we also find:

171 Huangting neijing yujing zhu, in Zhengtong Daozang, 6:525.
172 Huangting neijing yujing zhu, in Zhengtong Daozang, 6:526.
173 Huangting neijing yujing zhu, in Zhengtong Daozang, 6:529.
174 Laozi Daodejing Heshang Gong zhangju, 3.231—32.

175 Laozi Daodejing Heshang Gong zhangju, 1.11.

176  Laozi Daodejing Heshang Gong zhangju, 3.181.
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AT, RIREANE S LA I 177
If one is good at the magical arts, they can withdraw the running horse in
order to restore the brain.

By running horse is meant discharging the essence, and withdrawing the run-
ning horse is known as firmly guarding the essence so that it does not leak out.
In this way, the muscles stay strong and the bone marrow plentiful. In desiring
to attain longevity of life and avoid death, one must devote particular attention
to cherishing the essence. These are the words of the School of Immortality
and are the essentials of Celestial Masters Daoism, and the theories of the
Yellow Court, all of which come from the same source.

19 The Dao Prohibits Sacrificial Tributes to the Dead

Following “It is said the use of leftover food as a tribute,” the Xianger
Commentary says:

RZIEVE, MMESBEERIM . ESAREER, B HE1s
The laws of Heaven are not found in sacrificial tributes or prayers to
ancestral shrines. The Dao thus forbids sacrificial tributes or prayers to
ancestral shrines, severely punishing those who perform them.

In other editions, chuo 8 is written zhui . The Xiang'er Commentary in some
cases writes it chuo & and in others zhui . Both characters are interchange-
able. The Shuowen Dictionary notes: “Chuo, to sprinkle the ground with wine”
%, SRIFFR.179 Shi You's %3l Guide to Chinese Characters (Jijiu pian 23 5S)
states: “To weep and offer a sacrifice at a tomb or grave” S&{ &% 1 52 5 180
Yan Shigu’s commentary says: “Zhui is known as continuous sacrifices” Bt
42 %41.181 The “Annals of the Xiaowu Emperor” (Xiaowu benji 2 A4L) in
the Records of the Grand Historian writes:

T VY75 3t Ay £ 182

Sacrifices were placed on the ground at the four corners of the alter.

177  Baopuzi neipian jiaoshi, 6.129.
178  See Figure 17 lines 5-6.

179 Shuowen jiezi, 5B.108.

180  Jijiu pian, 4.288.

181 Jijiu pian, 4.288.

182 Shiji, 28.1394. Shiji, 12.469.
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Liu Bozhuang #/{F1 4t in his Book of History and Justice writes:

AHAEIE, W RE AT A 183
What is called encircling the altar is to arrange the seats of spirits so that
they connect with one another.

In the “Jindan” 4/} chapter of The Master Who Embraces Simplicity we find:

RAZE, MESACHFERMNM, ALEES SURHE, FAz2, £
P} 184

The Dao of longevity of life does not lie in matters of sacrifice to ghosts
and spirits, breath management, or flexing and stretching; rather, the
essential of ascending to transcendence is found in elixirs.

Ge Hong placed great importance on the refinement of cinnabar and indicated
that people should not engage in matters pertaining to sacrifice. This reflects
the Xiang'er Commentary which did not place great importance on prayers to
ancestral shrines, and is also the view of the Scripture of Great Peace. Section 3
of the Scripture of Great Peace Abridged states:

HE RS, TR, REEWNE, BMAS, AWk, T
RRACA R, TOSRER S, SRR A S RIS, ORI 185
In middle antiquity, sacrifices flourished, ghosts and spirits were wide-
spread, and the people endured so many forms of sickness and disease
that ghosts were seen as cursed and unstoppable. In near antiquity,
even more illustrious sacrifices were made to ghosts, matters related to
Yin thrived, ghosts and spirits harmed the living ... and this thriving Yin
transgressed upon Yang, which the Heavenly Dao disliked.

This notion is also seen in part g or scroll 36 of the Excerpts from the Scripture
of Great Peace which says:

183
184
185
186

BUR SR MBS BOR: AR RA, AL AR, WEIESA, A
INNZ Pt 186

Shiji, 12.470.

Baopuzi neipian jiaoshi, 4.77.

Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 326.
Taiping jing hejiao, 36.52.
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When sacrifices thrive, this is when the perverse is incurred, unknown
ghosts and spirits appear and take the sacrificial food, and since they do
not depart, people become cursed, frail, and burdened with disease.

The Xiang'er Commentary says “sacrificial tributes are identical to the
depraved”87 because sacrifices can incur the perverse. This accords with the
view of the Scripture of Great Peace. Broadly speaking, “sacrifices” belong to
Yin and when “sacrificial tributes” abound, Yin flourishes and harms Yang. This
is the theory upon which the School of Yin and Yang established their argu-
ments. Regarding food that is left over, the “Quli” i#5 chapter of the Book of
Rites (Liji f87C) states:

RERASR 188
Leftover food must not be used in sacrifices.

Zheng Xuan's ¥ X commentary reads:

BN EREI6R.189

To eat a person’s leftover food is called jun £X.
Kong Yingda, in his Correct Meaning of the Book of Rites (Liji ¥37C 1E 3% ), states:

B, R 4190

Jun, the name of leftover food.

20 Disaster Returns to One’s Descendants

Following “Such matters will certainly return,” the Xiang er Commentary states:

BAERE, HAmEN S, Jr iR

The resultant injury and death will fall outside what is acceptable, and
such misfortune and disaster will return to a person’s body and that of
their descendants.

187  See Figure 17 line 6.

188  Liji zhengyi, 2.75.

189  Liji zhengyi, 2.75.

190 Liji zhengyi, 2.75.

191 See Figure 20 lines 22—23.
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This is the principle of retribution, as is the expression “bearing the burden” in
the Scripture of Great Peace. This means:

21

ASCRHRIETS, ABRME, RTARMMENE, LHHKAZ

gy 192

If parents lose the virtue of the Dao and transgress their neighbors, or
their descendants are as a result of this harmed by their neighbors, this is
clear proof of inherited burden.

Great Yin

Section 16 of the Xianger Commentary states: “Great Yin ... [people] to refine
their form.'93 In the “Dizhen” i3 chapter of The Master Who Embraces
Simplicity we read:

HEBRE, TOANEEORBR. KBEL REL A#. BREZM, FarZ
B, BAEEBVEM ., S BRI B I8 th1ot

[Those who do not] rely on the geomancer’s celestial calendar or avoid
Jupiter, the Great Yin, the General, the crescent moon, and demonic spir-
its, the taboo of their birth year will never be a source of disaster. This is
the Dao our worthy predecessors have verified through experience.

Scroll 4 of the Declarations of the Perfected has:

192
193
194
195

HHNEW, @ Kfk2, #HiE =5 (R, #H. K=
B E, WEEKM, mMytIRecE, maToEE L, aEwE, L
ff, =8isrE, =JoR GZIEA+HR&A B, BIREWME; tHT
Hao, BIERA; +HTR& NG, RUKERE. ZnEaE
wEE) , KMANRHE. sl=1F - BERM, AR, HIE
WL E R, AR, RERE, TIERERIEZ . HASER
KFz, GFA=ZEH, HZaEth19s

If a person suddenly dies, they will go to Great Yin and quickly pass by
the Three Officials, and although their flesh has rotted, their blood has
sunk, and their veins have scattered, it is as if their five viscera gave birth

Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 320.
See Figure 10 line 12.

Baopuzi neipian jiaoshi, 18.325.

Zhengao, 4.76-77.
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to themselves. With bones white like jade, the seven spirits tended to
and waited upon, the three souls guarding the residence, and the Three
Primes tentatively resting, the great spirit is internally idle. After twenty
or thirty years ... the person emerges of their own volition and when the
time comes for them to be born, they gather together blood and generate
flesh, create saliva and form bodily fluid, restoring their substance and
completing their form, hence their appearance surpasses that when they
were still alive. This is known as the genuine person refining their form in
Great Yin and changing their looks in the Three Officials.

22 Officials of Earth

Following the sentence “They eliminate their body but do not perish,” the
Xiang'er Commentary writes:

SEMEFIE, B3t E 2 th 196
They are genuinely dead and sent off to serve the Officials of Earth.

The “Officials of Earth” belong to one of three celestial offices: Heaven (tian-
guan K'H), Earth (diguan HiF), and Water (shuiguan 7K). The Three
Officials are also known as the Three Primes. Day fifteen of the first month is
the Upper Prime (shangyuan 7t), a time when the Officials of Heaven inves-
tigate; day fifteen of the seventh month is the Middle Prime (zhongyuan 1
J), a time when the Officials of Earth investigate; and day fifteen of the tenth
month is the Lower Prime (xiayuan b 7Jt), a time when the Officials of Water
investigate. The Three Primes manage the records of all living things. The
“Zaiyou” chapter of the Zhuangzi cites these words of Guang Chengzi: “Heaven
and Earth have their Officials.”’%7 It would appear this is the source of the Three
Officials theory but it only speaks of Heaven and Earth. What is more, the
Scripture of Great Peace argues that everything has three names, hence Daoist
religion merely increased the [two Officials of the Zhuangzi] by one to reach
the number three. See the “Equilibrium” section above. As for taking water as
an Official and pairing it with those of Heaven and Earth, the reason is that
Daoism views water as the root of the universe. Even the Guanzi ¥ con-
tains a chapter entitled “Shui Di” 7K. In the preface to his Commentary to the
Classic of Water (Shuijing zhu 7K£87E), Li Daoyuan #EFiE 7t says:

196 See Figure 10 lines 14-15.
197 Zhuangzijishi, 4C.381.
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(o) MRU—HEK, SEMBIETMAHNDZHEB. (XHh
ALY Fl: RINZZHKA198
What the Classic of Changes calls “Heaven using the One to give birth
to water,” is the subtle breath of the North but it acts as the ancestor of
things. [Guo Pu’s 53] Records from Within the Mysterious says: “What is
most common in the world is water.”

Yang Quan #521 in his Essay on the Principle of Things (Wuli lun ¥ #5) writes:

FrUAST KM E K R, S .199
What establishes Heaven and Earth is water; what completes Heaven and
Earth is breath.

It can be seen that the cosmology of Daoist religion takes “water is one of the
Three Officials” as the foundation of its theory.

23 Officers of Heaven and the Life-Count

Section 21 of the Xiang'er Commentary states: “The Officers of Heaven count
the tallies on the left.”200 The “Prefatory Record of Daoist Classics” (Dao jing
xulu FE#L 7 §%) in the History of the Sui Dynasty writes:

Z ERWH AL, fHZ L&20
To present a report to the Officers of Heaven asking for the removal of
one’s misfortune is known as “making a petition.”

Zhen Luan’s Laughing at the Dao cites the Classifying the Three Primes (Sanyuan
pin =Jtah), also known as the Sutra of the Upasaka Precepts (You Posai jie jing
1B B FEMAS), which says:

KUK =5 JUF. JLE. —§H 202
There are the Three Officials of Heaven, Earth, and Water, Nine Bureaus,
Nine Palaces, and 120 Officers.

198  Shuijing zhushu, 1.

199 Wulilun, 92.

200 See Figure 15 line 4.

201 Sui shu, 35.1092.

202  Guang Hongming ji, 9.152.
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The Taishang dongxuan Lingbao sanyuan yujing xuandu daxian jing xu X -
ZH T = Iu R R ZHARBRELFF has:

—YIRAE, At R, TR RAE U RIK =,
Ui, =4y k208

For all living things, the fate of their life and death, good and evil, is cata-
logued and bound to the Three Primes, Nine Bureaus, and Three Officials
of Heaven, Earth, and Water, which investigate and check their accom-
plishments and transgressions so that nothing is lost.

Of all the Daoist books listed in the “Xialan” chapter of The Master Who
Embraces Simplicity, there is one entitled The Tally on the Left and Right (Zuoyou
qi 724 #2),204 whose “Dengshe” % chapter speaks of a Daoist priest whose
belt has “Laozi’s tallies on the left,” hence ghosts dare not get close to him.205

The Xiang'er Commentary also says: “The life-count has a remainder.”2°¢ In
the “Weizhi” chapter of The Master Who Embraces Simplicity we find:

ZAHNAD) « ORRRT&) Kk (RER @) Bx: RAH
Wz, BEANPTIUEEE, IS, SR NEAE, KW EIER
By AL, RINIE. REIEESEE, AWHE, A HAim2o7

The Inner Precepts of the Yijing (Yi neijie 5 NK), Scripture of Master
Chisong (Chisongzi jing 7744 F4%), and the River Chart of Fate Talismans
(Hetu ji mingfu 7] & 50 77 £7) say: Heaven and Earth contain the divinities
of the Supervisor of Transgressions, and depending on whether the trans-
gressions are light or heavy, the Supervisor will reduce their life-count;
when all of them are subtracted, the people become poor, depleted, sick,
and subjected to constant worry. When their life-count is exhausted, they
die. The reasons to deduct a person’s life-count can come from hundreds
of matters which cannot be listed here.

The text also says:

203

204
205
206
207

G =7, =2k, BEL, MEMRE. R ZE
o BRAENFIE, W ESIER, BRMHET, EASRE. £

Taishang dongxuan Lingbao sanyuan yujing xuandu daxian jing, in Zhengtong Daozang,
6: 266.

Baopuzi neipian jiaoshi, 19.333.

Baopuzi neipian jiaoshi, 17.308.

See Figure 15 line 4.

Baopuzi neipian jiaoshi, 6.125.
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PREHZH, Wl b RARG, EANFTAEK. LAWK, EHIFLE
K, BANFRIR. REEL, LHE=OHE, NEESE, FH =208
The body contains three corpses which are taken to be a thing, and
though formless, they actually belong to the realm of souls and spirits.
If a person desires another to die early, the three corpses can be used as
ghosts and given free rein to roam and feast upon the tributary offerings
of other people. This is why whenever we reach the days of Geng and
Shen, the three corpses ascend to Heaven to meet the Supervisor of Fate
and speak of people’s transgressions and losses. Also, on the final night
of every month, the Kitchen God ascends to Heaven and speaks about
people’s crimes. Great ones are reduced by one life-period, which equals
three hundred days; small ones are reduced by one life-count, which
equals three days.

The “Dui Su” ##{% chapter of The Master Who Embraces Simplicity also contains:

T, KREAamEL, MBEE, EHEE.. - JLNZ 3%
fir, MEAAARY BOARZH KRR, AL, M
WHZ, HIRCSH E I F-5E.209

To engage in evil matters, great ones may be reduced by the Supervisor of
Fate by one life-period while small ones may be reduced by one life-count,
depending on whether they are light or heavy. Everyone receives their
fate but their longevity depends on their self-endowment ... If their
self-endowment is large, their life-period and life-count will be difficult
to exhaust and their death will be delayed; if it is small but they com-
mit many infractions, their life-period and life-count will be rapidly
exhausted and they will die early.

In the Comprehensive Discussions in White Tiger Hall (Baihu tong HJ%i#), the
“Shouming” 17 chapter has “the Supervisor of Fate discusses transgressions”
| i 5210 while the Classic of Astrology of the Kaiyuan Period (Kaiyuan zhan
Jjing B0 1 4%) cites the Prognostications of the Yellow Emperor (Huangdi zhan
{7 17) as saying:

208  Baopuzi neipian jiaoshi, 6.125.
209 Baopuzineipian jiaoshi, 3.53.
210 Baihu tong shuzheng, 8.392.
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CHAPTER 4

XENE, JHENE ARG, EHEH; HHEAF , ErEs
Ak 211

Of the six stars of Wenchang, the fourth is the Supervisor of Fate which
oversees rewarding the successful and advancing the worthy; its fifth star
serves as the Supervisor of the Centre which oversees transgressions and
the examination of faults.

This is what is collectively called the Divinities of the Supervisor of
Transgressions (siguo zhi shen w182 ##). Scroll 1o of the Scripture of Great
Peace writes:

WM, RERMZ. WREEFER, HAME, BTRERFRE. 22
No matter if a transgression is large or small, Heaven will know it. The
register records a list of good and evil acts and these are checked on a
yearly, monthly, and daily basis so that together, the life-count and years
are correctly deducted.

Deducting a person’s life-count is also found in the Scripture of Great Peace. Of
all the Daoist books listed in the “Xialan” chapter of The Master Who Embraces
Simplicity, there is the “Daoshi duosuan li” &+ B 5, in 3 scrolls,?® which
appears to be a specialized work dealing with people’s years and life-counts.

24

The Corpse and Corpse People

Daoism originally had three grades: The first was Laozi's doctrine of
non-deliberate action, the second was taking elixirs to attain immortality,

and the third was using talismans and registers to prohibit what was detested.

Dao'an, in chapter g of his Treatise on the Two Teachings, states:

211
212
213
214

FHEA, KA. HERASR, FERBEEE 2

As for content and style, there are the refined and unrefined. The unre-
fined includes what is detestable to people and the killing of ghosts
whereas the refined allows people to refine their corpse and extend their
longevity.

Tang Kaiyuan zhanjing, 807: 658-59.
Taiping jing hejiao, 110.526.

Baopuzi neipian jiaoshi, 19.335.
Guang Hongming ji, 8.146.
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Looking at the Xiang'er Commentary, the notions of “corpse refining” (lian shi
#iJt) and “extending longevity” (yanshou %E3%) are addressed on multiple
occasions. Section 7 of the Xiang'er Commentary says:

REVAIE, HREH AT RAR.215
They can model themselves after the Dao and so give birth to themselves
and are everlasting.

Furthermore, the lines “Is this not because he [the sage] is without self-interest?
Thus, he can achieve his self-interests,”?16 are the same in the Heshang Gong
and Wang Bi editions; the Xiang'er Commentary alone replaces the character si
H with shi I, saying:

AFIRAZIE, & PTH; AR T, BT BARTUAAE
o AT TR SR, R LT A Rl .21

Those who do not know the Dao of longevity of life move their bodies like
corpses, and because they do not move with the Dao, their movements
are those of corpses. The person of Dao acquires the longevity of the tran-
scendent person by not moving as corpses do and distinguishing himself
from the vulgar person, thus he can perfect his own corpse and join other
transcendent gentlemen.

Also, the sentence “As they alone were not full, they can be worn out yet remain
complete,”?!8 is explained as follows by the Xiang'er Commentary:

JUACA R, R 2

The corpse that dies is worn out while the corpse that lives is complete.

This is the theory of “corpse refining” and “extending longevity.” Scroll 114 of the
Scripture of Great Peace proclaims:

JURZN, BEZ Ny — ANH.220
Of those who can be delivered from their corpse, only one in one million
will succeed.

215 See Figure 3 lines 17-18.
216 See Figure 4 line 1.

217  See Figure 4 lines 1—4.

218 See Figure g lines 1718.
219 See Figure g line 18.

220 Taiping jing hejiao, 114.596.
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Thus, deliverance from the corpse is also not easy to achieve. On deliverance
from the corpse, the “Lun Xian” #@flli chapter of The Master Who Embraces
Simplicity,?*' and the “Yun Xiang” #£ % chapter of the Declarations of the
Perfected have plenty to say.222 All who move like a corpse and cannot attain
deliverance from their corpse are called “corpse people” (shiren "' \), which
the Xianger Commentary refers to as “biographies and records written by
corpse people.”?23 As they are unable to obtain the genuineness of the Dao,
these are thus taken to be perverse writings. “Corpse people” has the opposite
meaning to people of the Dao.

25 The Compass

Section 3 of the Xianger Commentarynotesthat“the heart-mind isacompass.”224
When Daoism refers to a “mirror” (jing $%) acting as a “compass” (gui #i), the
“Wu Jian” T8t chapter of the Guan Yinzi B 7*+ had already discussed it.
Part 10 of the Scripture of Great Peace Abridged writes:

I EAERE, 8 HEHR, REXZ%, migEs (.22
When the heart-mind is corrected and one’s meaning is acquired, noth-
ing is concealed; when goodness emerges, evil will subside. This is the
method of knowing the auspicious and inauspicious and is similar to
looking at a mirror.

In The Master Who Embraces Simplicity, the “Zaying” chapter, we read:

WIS Y, AR DU DOMRE, W IR AR 2o Ao 25t — 11,226
Sometimes a s1ngle bright mirror is used ... Sometimes four mirrors are
used, which are called the four compasses. The four compasses indicate
the directions of front, rear, left, and right depending on when a person
looks at them.

Elsewhere, in the “Dengshe” %4 chapter, we find:

221 Baopuzi neipian jiaoshi, 2.20.

222 Zhengao, 4.76.

223  See Figure 11 lines 1-12.

224 See Figure1line 4.

225 Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 378.
226  Baopuzi neipian jiaoshi, 15.273.
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EY e E, HREBRMEGENE, UBERANH, THEN; AR
ShAHHEEE . 22 AN LEL, SIS S T BB
1% 227

When the myriad things are old, their essence can take on the form of
a person in order to confuse people’s eyes and frequently test them,; it is
with the mirror alone that they are unable to alter their genuine form.
This is why in antiquity the Daoist priest entering a mountain had a
bright mirror of 9-inches in diameter hanging on his back.

In the “Bibliographic Record” chapter of the History of the Sui Dynasty, in
the section on the Five Elements School, there is a text entitled Scripture of
Four Compass Mirrors (Si guijing jing VU#i$#£), in 1 scroll.?28 The Xianger
Commentary uses “compass mirror” (guijing #i$%) to interpret the heart-mind
and to explain the sentence containing “spiritualize his heart-mind.” Within
the Daoist Canon there is the Commentary to the Mysterious Pearl and Mirror
of the Mind (Xuanzhu xinjing zhu X ER.08571) by the Master of Perfection
on Mount Heng (Hengyue Zhenzi #1% #.1"), Zhangsun Zi 14,229 of the
Tang Dynasty, should be understood in this way. Furthermore, chapter 5 of the
Declarations of the Perfected says:

PRI BRT 230

Carefully observe the pearl within the compass.

Here again we see that yan IR is taken as gui #i.

26 The Bright Hall

Following the sentence “Within it there is trust,” the Xiang'er Commentary
states:

OB E S, AR =0E, AEBEREE T, DAPIE, FEIES
This is why the heart-mind responds like a compass, controlling a myriad
of matters, thus it is called the Three Dao’s of llumination Hall. It spreads

227  Baopuzi neipian jiaoshi, 17.300.

228  Sui shu, 34.1038.

229 Hengyue Zhenzi, Xuanzhu xinjing zhu, in Zhengtong Daozang, 10: 680-83; Zhangsun Zi,
Wang Sunzhi, Xuanzhu xinjing zhu, in Zhengtong Daozang, 10: 683-95.

230 Zhengao, 5.90.

231  See Figure 15 lines 5-6.
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depraved Yang and harmful Yin, using the center as the correct measure
of the breath of the Dao.

Following the sentence “The securely closed does not use locks and bolts,” the
Xiang'er Commentary states:

=), BGAkesE, BEMZ I, F1E 215232
The heart-mind has three rivers, of which depraved Yang and injurious
Yin should be closed and left unused; the central river is the correct one.

Using this as mutual corroboration, we know the “Three Dao’s of Illumination
Hall” (mingtang san Dao W] —i#) are in fact the heart-mind. This is also the
meaning in scroll 114 of the Scripture of Great Peace where the Jiujun taishang

ginjue JLHE K R says:

REA, BHME, CTEREAE, Z=W. =%, 0, FIEY
H, WHHAZ6, A=WHE. CEAAE, AR, AA5EK 28
Heaven gives great importance to life, cares for its emotions, and is par-
ticularly firm-willed when it considers life, hence it requested the Three
[Nluminations. The Three Illuminations are the heart-mind which over-
sees [llumination Hall, connecting the light of the sun and moon, and so
is named the “Three Illuminations fulfilling the Dao.” To not look after the
heart-mind and will, although one may possess the register, one cannot
forcefully seek the Dao.

Thus, the heart-mind is also called the “Three Illuminations.”

27 Straw Dogs

The phrase “straw dogs” (chu gou #7j) is in fact “straw dogs” (chu gou %341).
They occur in the “Tianyun” Ki# chapter of the Zhuangzi and the “Qisun” 75 {#
chapter of the Huainanzi.?3* The Textual Explanations of Classics and Canons
cites Li Yi's ZXFH commentary:

232  See Figure 18 lines 11-12.
233 Taiping jing hejiao, 114.596.
234  Zhuangzijishi, 5C.511. Huainanzi jishi, 11.792.
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GhH A, ARYLFH 2235

Knot straw together to create a dog, which is then used by a shaman.

Cheng Xuanying’s commentary reads:

AHAE R A M, DU R A, 236
What is called knotting straw together to create a dog is to release the
unwanted.

In his commentary to the Huainanzi, Gao You states:

R, DU IR AR 257
To bind straw together to create a dog is to seek forgiveness for transgres-
sions and look forward to good fortune.

The Xiang'er Commentary also speaks of “followers of straw dogs.”23® The “Lun
Xian” chapter of The Master Who Embraces Simplicity states:

DU, AT 2, MBI A, A Z AT TR 289
Furthermore, why would an immortal be anxious about straw dogs know-
ing all they possess?

We can thus see the phrase “followers of straw dogs” is frequently used in
Daoism.

28 Xi Zhong Made Carts, the Yellow Emperor Made Rooms

Following the line “Gives the cart its use,” the Xiang'er Commentary says: “The
Dao dispatched Xi Zhong Zff' to make them.”?4° Guo Pu’s [ commentary
to the Classic of Mountains and Seas (Shanhaijing 11¥#F4%) cites the “Zuo” {f
chapter of the Book of Origins (Shiben 11t74), which says: “Xi Zhong was the
first person to make carts.”2#! The “Shenfen Lan” % 7% chapter of Master Lii’s

235 Zhuangzijishi, 14.512.

236  Zhuangzi jishi, 14.512.

237  Huainanzijishi, 11.792.

238  See Figure 2 line 14.

239 Baopuzi neipian jiaoshi, 2.15.
240 See Figure 6 line 3.

241  Shanhaijing jianshu, 18.319.
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Spring and Autumn Annals writes: “Xi Zhong made carts.”?4? Following the
sentence “One carves out a door and window to make a palace,” the Xianger
Commentary says: “The Dao sent the Yellow Emperor to make them.”2#3 Lu
Jia’s [ E New Discourses (Xin Yu #itt) and the Comprehensive Discussions in
White Tiger Hall both speak of the Yellow Emperor making a palace,2** and
this matches the sayings found in the Xiang'er Commentary. The “Zuo” chapter
of the Book of Origins states: “Yao had Yu made a palace,”>4 but this is not the
same. In this way, the Dao transforms for each person, hence the invention of
manufacturing vessels is an achievement bestowed to the Dao.

29 Great Virtue

Section 21 of the Daodejing says:

FLIEZ 7, MEERNE.246
The form of great virtue only comes from following the Dao.

The Xiang'er Commentary notes:

BEK, ILER. REAFES, HLEAE, B2

The Dao is vast and taught Confucius what to know. Later generations
did not trust writings about the Dao but upheld the books of Confucius,
believing nothing surpassed them. The Dao thus illuminates things on
behalf of worthy persons in the future.

Elsewhere, in section 18 of the Daodejing, following the sentence “There is
great deception,” the Xiang'er Commentary states:

IEHHRSC? AR NER, KA, REEER, FARE, B
248

What is meant by depraved writings? There are five scriptures of which
one-half are depraved, while of those beyond the five scriptures, many

242 Liishi chuqiu zhushu, 17.1972.

243 See Figure 6 line 7.

244 Xinyujiaozhu, A13. Baihu tong shuzheng, 12.594.
245  Shiben bazhong, 361.

246  Laozijiaoshi, 21.87.

247 See Figure 14 lines 16-17.

248  See Figure 11 lines 11-12.
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are biographies and records written by corpse people, hence they are
depraved.

The topic “great virtue” means the Dao of great virtue. When it comes to the five
scriptures, of which half were depraved writings, in scroll 51 of the Scripture of
Great Peace, the Jiaowen xiezheng fa 1 SCAS IE IS states:

W30, JyARML, FHICHR. HEEERL, Fooiky, EEH
B, WS R e . B, E R, R E Al DU AR
i, R, IR, SRIEM NEE, SRR, EAE M
NEEHAR, BT, K240

Correct texts have a root that lies in the heart-mind of Heaven and Earth
and guards the principle of primal breath. In antiquity, when sagely writ-
ings emerged, they investigated the primal with correct characters and
the Dao was transmitted within, hence subtle words explain the essential
of primal breath. When it was transmitted again, it became the secret
explanations. When it was transmitted a third time, it became Heshang
Gong’s Section and Verse. When it was transmitted a fourth time, it
became superfluous and ornamental. When it was transmitted a fifth
time, it separated its different meanings and addressed its errors. When it
was transmitted a sixth time, it became a work in conflict with itself. The
Section and Verse pays attention to the narrow meaning of the text and
from this point forward, great flaws arise.

This discussion shows the text had six transmissions and each of them involved
changes. Heshang Gong’s Section and Verse pays attention to the narrow mean-
ing of the text, thus half of it contains insertions that are deviant. What is
known as the “essential of primal breath” (yuangi yao JG5 %) is the original
principle of the Supreme Ultimate (zhigao %15). When used in politics, it
meant “ruling by primal breath” (yuangi zhi 7G5i5). Scroll 67 of the Scripture
of Great Peace explains:

Bhin EiG, RNATE: —&IokiE, “aBRia, =&ER, U5
fBin, hAalR, AN&E®EA, BREN, \&XE, WRER, +5&
B RAETCHA, SRR EY: ARG, SIEESE, THE
FEM . NEHEMURRM P, DUER TS . ENFEmER, h=%
JE R i1 N 2 . 250

249 Taiping jing hejiao, 51.190.
250 Taiping jing hejiao, 67.254.
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To assist the monarch rule, there are roughly ten methods: The first is rule
by primal breath, the second is rule by naturalness, the third is rule by the
Dao, the fourth is rule by virtue, the fifth is rule by humaneness, the sixth
is rule by righteousness, the seventh is rule by ritual, the eighth is rule
by civility, the ninth is rule by law, and the tenth is rule by the martial ...
Heaven employs primal breath to rule and the breath of wind to nourish
things whereas Earth rules by way of naturalism. To accord with the good
is to acquire what is good, and to accord with the bad is to acquire what
is bad. Those who accord with and inherit the equilibrium of Heaven and
Earth take the rulership of the Dao as their initiative. When the Dao pen-
etrates all matters and comes and goes, these three matters will respond
to the omens of Heaven, Earth, and humanity.

To take primal breath as belonging to Heaven, naturalism as belonging to
Earth, and the Dao as belonging to people, the Celestial Master can move with
Heaven’s “rule by primal breath.” This is the essential of the Scripture of Great
Peace and many of these theories are used by the Xiang'er Commentary. People
believe the works of Confucius speak of humaneness and righteousness and
are thus not Daoist writings. This meaning is clear and helps us understand the
theories espoused later on in the Xianger Commentary.

30 The Character Zhuo ¥

Section 15 of the Laozi writes “Spread like melting ice” ¥R VK FE251 but
the Master Xi edition says “Disperse like the pouring of ice” H# K/ BE. The
Xiang'er Commentary states:

ANk R H #.252

It will be like ice facing the sun and melting away.

It has been explained that zhuo 7] has the same meaning as shi . The
Shuowen Dictionary says: “Zhuo, the sound of surging water” ], /K% t1.253
The “Shi Xingti” FE/E## chapter of Explaining Terms (Shi ming F£4) writes:
“Zhuo is moisture” 7], #1254 If the sound of zhuo explains the meaning of

251  Laozijiaoshi, 15.60.
252  See Figure g line 2.
253  Shuowen jiezi, 1A.230.
254  Shiming huijiao, 2.95.
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ze {%, then it is also identical to shi F. Chapter 5 of the Declarations of the
Perfected states:

IS A AR VT T AR 255
The Lord Azure Bird drankliquid gold and ascended to the Great Ultimate.

From this, zhuo can be read as zhuo i), to drink or pour out, which gives it a
very different meaning.

31 The Ladle

Section 20 of the Laozi says “The ladle has nowhere to return” i % i i, 256 yet
Suo Dongxuan’s edition writes gi #f as kui #.257 The “Nine Laments” (Jiu tan
JLEK) in the Songs of Chu says: “Question the nine star-birds and six spirits” &l
JURLER 75 441.258 Wang Yi's T i commentary adds: “The nine kui are known as
the nine stars of the Big Dipper” JU#E, #5163} /LA 1.259 Qian Daxin $ K0T,
in section 17 of the Record of Cultivating the New, says:

Wi R e M E AT, IRRML e bR, BEHE, W
JUIEL 2 Fi§.260

At the time, gi #i was mistaken for kui . Ancient texts took dou *} as
Jjin JT, which is the reason it was mistaken for #. Of the nine stars of the
Big Dipper, the kui star resides at the head, thus it is called the nine kui.

However, to use this commentary as evidence, gi #i should be a variant char-
acter of kui £, not an erroneous one. In the Han Dynasty text Ode to Shimen f1
P25, kui %t is also written gi #7.26!

255  Zhengao, 5.83.

256  See Laozijiaoshi, 20.81. Figure 13 line 23.
257  Dunhuang miji liuzhen xinbian, 8.

258  Chuci buzhu, 16.292.

259 Chuci buzhu, 16.292.

260 Qian Daxin, Shijiazhai yangxin lu, 17.467.
261  Han Shimen song, 126.
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32 Rhymed Words in the Xiang'er Commentary

When people in the Eastern Han Dynasty wrote commentaries to books, each
couplet used rhymes. One such example is the “Chou si” # f poem in Wang Yi’s
Fi% Commentary on the Section and Verse of the Songs of Chu (Chuci zhangju
HEFr %)), The Synopsis of the Complete Library of the Four Treasuries (Siku
Quanshu tiyao VU JE 4> EH2%E) reveals this.262 Even the Xianger Commentary
employs rhymes. For example, in section 32 of the Laozi, the commentary to
the sentence “The common people equalize themselves,”263 rhymes the char-
acter dao 18 with xiao %%; furthermore, the characters shen 4 and shen & are
rhymed with jun 3. In section 30 of the Laozi, the commentary to the sentence
“Does not use weapons to force the world,”264 rhymes the characters Au 1, ju
J&, and shu . These are but a few examples. The writing style of the Xiang'er
Commentary is quite similar to the Scripture of Great Peace and by using rhyme
as a point of discussion, we can establish it to be a product of the Eastern Han

Dynasty.

33 The Title of Laozi’s Book

Our final topic involves “Laozi's Classic of Dao, part 1” Examining the
“Bibliography of Arts and Letters” in the History of the Han Dynasty, it contains
the following: Laozi Scripture with Commentary by Master Lin (Laozi Linshi jing
zhuan 1 #IREE), Laozi Scripture with Descriptions by Master Fu (Laozi
Fushi jing shuo % T K&, Laozi Scripture with Descriptions by Master
Xu (Laozi Xushi jing shuo %11 IK&EER), and Liu Xiang’s various editions
of Descriptions of the Laozi (Shuo Laozi %), all of which use “Laozi” in
their title and conform to the Xianger Commentary.?65 Wu Yi it f& of the Qing
Dynasty writes: “Taking reference from the ‘Bibliography of Arts and Letters’ in
the History of the Han Dynasty, the original title ‘Laozi’ should be restored” #t
i (R, HIEHEEE (ZT) 260 This is correct. Chao Yidao 5&LAiE of
the Song Dynasty writes:

262 Siku quanshu zongmu tiyao, 29:3.

263  See Figure 22 line 5.

264  See Figure 20 lines 15-16.

265 Han shu, 30.1729.

266 WuYi, “Laozi Daodejing shuhou,” in Shoutang wenchao, 2.28.
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T (1) B CEMELL) , APriEEm LTz, BT .2
Wang Fusi’s Laozi is known as the Daodejing, which does not divide the
text into Dao and De sections but simply two parts, meaning its style is
close to that of antiquity.

Lu You F4if in his Topical Postscripts by Fang Weng (Fang Weng tiba {5
&) follows Chao Yidao’s account,?68 however, the Xianger Commentary
states “Laozi’s Classic of Dao, part 1,” thus splitting Dao and De into two parts,
a fact known since the Eastern Han Dynasty. Wu Yi #U1%, in his Transcribed
Notes by Shoutang (Shoutang wenchao %5 L)), references the History of the
Han Dynasty in which Yan Shigu’s commentary cites Laozi’s Classic of Dao and
Classic of De as evidence of these two parts serving as titles, a trend already
seen in the early Tang Dynasty, thus it must have been inherited from the older
editions belonging to the Jin and Song dynasties.26° Looking at the titles in
the Xiang'er Commentary today, they could not have been in use during the
Jin and Song dynasties. Hatano Tard % % ¥f KX B argues this in his Corrections
to Wang Bi’s Commentary to the Laozi (Laozi Wang zhu jiaozheng &+ Fi¥
1E) and suspects this error was due to a person with superficial knowledge
in the Jin or Song dynasties being confused by the Grand Historian’s words
and took the Dao and De sections to be two separate scriptures, which was
then applied to Wang Bi’s work.27? Unfortunately, Hatano Taro did not see the
Xiang'er Commentary and so his theory is incorrect.

267 WuYi, “Laozi Daodejing shuhou,” in Shoutang wenchao, 2.27. LuYou, “Ba Wang Fusi Laozi,”
in Weinan wenji, 3: 230, in Lu You quanyji jiaozhu, vol. 15.

268 Lu You, “Ba Wang Fusi Laozi,” in Weinan wenyji, 3: 230, in Lu You quanyji jiaozhu, vol. 15.

269 WuYi, “Laozi Daodejing shuhou,” in Shoutang wenchao, 2.27.

270 Hatano Taro, “Daodejing mingcheng kao,” in Laozi Daodejing yanjiu, 6—7.
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Different Explanations of the Xiang'er Commentary

The Xiang'er Commentary contains a wide variety of writings and different
interpretations and if we compare it to the Heshang Gong edition, it appears to
change characters in order to establish new meanings. Although the Xianger
Commentary does not completely accord with the aims of the Daodejing, and
Zhang Daoling used ulterior motives to establish his teachings, the Xiang'er
Commentary preserves a sufficient amount of the text’s ancient theories. I will
only mention those having the greatest difference and take the Heshang Gong
edition as my base text.

[1]. Due to the changing of words, the text’'s meaning is incomplete. For example:
[A]. Changing e Fi to he 1.

Chapter 20 of the Daodejing says: “Between yea and yes” MEZ Bifi.! The
Xiang'er Commentary changes e [ to he ] and says:

AAHREY, B {2
If a person cuts off depraved learning, what will the Dao give them in
return?

This does not resonate with the meaning of the original text.

[B]. Taking xi %4 as xi 3.
Chapter 28 of the Daodejing says: “Be a servant to the world” 5% '~ #4.3 The
Xiang'er Commentary changes xi % to xi % and says:

R, i, JMEEA. RNEL, ke, BIER T ES

Be a servant, how, this also approaches the essential. Knowing the essen-
tial, one can calm their essence and spirit and acquire what is essential
to the world.

Laozi jiaoshi, 20.77.
See Figure 13 line 11.
Laozi jiaoshi, 28 112.
See Figure 19 lines 2—3.
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If this is the case, then the meaning of ke ye {7t for the Xiang'er Commentary
lacks a definable source.

[2]. Changing characters to create a particular viewpoint. For example:
[A]. Taking si A to be shi J™'.
Chapter 7 of the Daodejing says:

FECAILAEAAAS 2 #iRE R ILALS
Is this not because he [the sage] is without self-interest? Thus, he can
achieve his self-interests.

However, the Xiang'er Commentary writes:

PAFLAE S, HRE

He takes himself to be w1th0ut a corpse, thus he can complete his corpse.
It goes on to say:

BEAPTUAMES, AT AT, SRR, SMEEmRET, &Mt
.7
The person of Dao acquires the longevity of the transcendent person
by not moving as corpses do and distinguishing himself from the vulgar
person, thus he can perfect his own corpse and join other transcendent
gentlemen.

Furthermore, in chapter 15 of the Daodejing we read: “They can be worn out yet
remain complete” fg #5215 1,8 to which the Xiang'er Commentary writes:

FAC kR, RS

The corpse that dies is worn out while the corpse that lives is complete.

The annotative evidence for the theory of “completing the corpse” (chengshi i
J7') was given elsewhere. As for “moving as corpses do” (xing shi xing 17 ] 1T),
the “Biography of Wang Mang” in the History of the Han Dynasty says:

Laozi jiaoshi, 7.30.
See Figure 4 line 1.
See Figure 4 lines 2—4.
Laozi jiaoshi, 15.62.
See Figure g line 18.
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FEHAMB RSN, BE: WRINTF, afElsZ)0

Wang Mang summoned a group of officials to ask about the plans for
capturing the enemy, to which they said: “They are prisoners of Heaven
and move as corpses do; their fate will expire shortly”

The two characters shi xing 1T were thus already in common use by the time
of the Western Han Dynasty.

[B]. Taking te i\ to be dai &.

Chapter 28 of the Daodejing contains the following expression: “Constant
virtue will not err” ¥ £ /K. The Xiang er is alone in changing it to “Constant
virtue cannot be borrowed,” to which it adds:

RSy B AENE B GE, BEMEREHT, BONS
12

For the person who knows to guard the black [...] they will not need to
borrow it from others [...] follow the models of ... Rong Cheng, will all
desire to borrow the virtue of the Dao [...] People have only to guard
themselves, cut off their heart-mind.

This altered text is a winding way of criticizing the false arts. The methods of
Rong Cheng refers to his methods of sexual practice.

[C]. Changing wang F to sheng “E.
Chapter 25 of the Daodejing contains the following:

HOE KRR AR EAKR, HAAEUR, mERL—-FS
Thus, the Dao is great, Heaven is great, Earth is great, and the king is also
great. Within the world are four greats and the king occupies one of them.

The Xiang'er is alone in changing the word “king” (wang ) to “life” (sheng ),
writing: “Life is an alternate body of the Dao” 4=, 12 jil## .14 In chapter 16
of the Daodejing we read: “To be impartial is kingly, to be a king is Heavenly” ¢
J5FE, FJ5KI5 Here the Xianger also changes the word “king” to “life,” saying:

10  Han shu, 99C.4170.

11 Laozijiaoshi, 28.113.

12 See Figure 19 lines 8—11.
13 Laozi jiaoshi, 25.102—3.
14  See Figure 17 lines 18-19.
15 Laozi jiaoshi, 16.66.
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REATIEANEL, MU A6
They can move with the Dao and govern impartially, thus they are
long-lived.

This altered text is a winding way of describing the theory of longevity.

[D]. Taking tianmen K" to be tiandi .
Chapter 10 of the Daodejing says:

R [ B ] e Ay .17
When the gate of Heaven opens and closes, can you do as the female
does?

Suo Dongxuan’s edition is the same as other editions in writing “gate of Heaven”
(tianmen K[').18 The Xiang'er edition is alone in writing “Heaven and Earth”
(tiandi K1), stating:

kA2 20

Men should model themselves after Earth so as to resemble women.

This altered text is a winding way of describing the theory of “cherishing the
essence” (ai jing 5H).

[3]- Changing the reading of “There is safety and peace in abundance; joy and
fine food [...]” to “Great joy” (dale "K%%) while taking “fine food” (er £H) as
“halo” (er 3H).

Chapter 35 of the Daodejing says:

fEMAE, 2Pk, G, #RiE2
Coming to you unharmed, there is safety and peace in abundance; joy
and fine food cause the passing visitor to stop.

In the Xianger, the character for “great” (tai X) is written da K, and takes
“peace and great joy” (anping dale %1 K#%%) as comprising a sentence. The
Xiang'er Commentary writes:

16 See Figure 10 line g.

17 Laozijiaoshi, 10.40—41.

18  Dunhuang miji liuzhen xinbian, 6.
19 See Figure 5 lines 21—22.

20  See Figure 5 lines 22—23.

21 Laozi jiaoshi, 35.140—41.
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Itz ih, HOREE.22

Governing in this way, there will be profound joy.

This is to use the “method of joyful governance” 44i7% from the Scripture
of Great Peace.?® Additionally, er f is written er ¥, hence the Xianger
Commentary is establishing its meaning according to celestial patterns, disas-
ters, and changes and this is discussed in the annotative notes section above.

[4]. Explaining “non-deliberate action” as “avoiding evil matters.”
Chapter 37 of the Daodejing says:

TEH AR, M2
The Dao constantly practices non-deliberate action, yet nothing is not
done.

The Xiang'er Commentary states:

EPEA 2y B2

It is the nature of the Dao to avoid evil matters.

Furthermore, in chapter 3, the Heshang Gong edition states:

{ERFNE AT AW, FA, RIEAR.26
Ensure those who know do not dare act, acting via non-deliberate action,
then nothing will not be governed.

In the Xiang'er edition, the word “not” (bu A~) was inserted after “dare” (gan
H{) and the three words “nothing is not done” (wu bu wei #4~%%) were deleted.
To praise the good and deny the bad is the main idea of the Scripture of Great
Peace. The Xiang'er Commentary used this theory and attached itself to it,
which is why when we look at the deletion of these three characters today,
it contributed to the text’s winding explanation. We thus know the text paid
attention to matching the meaning of the Scripture of Great Peace and not the
original philosophy of the Daodejing.

22 See Figure 24 line 10.

23 Taiping jing hejiao, 113.586.

24  Laozijiaoshi, 37.146.

25  See Figure 25 lines 14-15.

26  Laozi Daodejing Heshang Gong zhangju, 1.11-12.



CHAPTER 6

The Xiang'er Commentary and Heshang Gong’s
Section and Verse

1 Part1

The “Bibliography of Arts and Letters” in the History of the Han Dynasty lists the
commentaries to Laozi’s book but the explanatory commentary by Heshang
Gong was unbeknownst to it. In the Tang Dynasty, Liu Zhiji /%715 had already
claimed it was a forgery and Liu Su’s 27§ New Accounts from the Great Tang
Dynasty (Da Tang xinyu KJF#iih) and Wang Pu’s T3 Institutional History
of the Tang Dynasty (Tang huiyao J5 & %) support this.! Buddhism also deeply
criticized the work, with chapter 69 of Forest of Pearls from the Dharma Garden
saying:

EEZRBH, RN EZE, MR
Daoist priests had the title of “teachers of Laozi” and the words of Heshang
Gong did not exist before this, a fact the Confucians failed to identify.

Huang Zhen ¥ /& in his Daily Notes of Mr. Huang (Huangshi richao ¥ [K H$))
says:

PEIMBR/NC Y sk L B ST o L 9SS = -7 1 AL TR SV T o W
CIHERRA oo FBERESCZ M, HERAKE, B H NS

Heshang Gong was sitting in the void when the teachings of Emperor
Wen of the Han Dynasty were transmitted to him, but this matter began
with Pei Kai ### of the Jin Dynasty ... However, the Records of the Grand
Historian refers to Elder Heshang as the teacher of Anqi Sheng ... How, in
the era of Emperor Wen, was this theory not transmitted? It seems to be
little more than marketplace gossip.

1 Tang huiyao, 77.1409.

2 Fayuan zhulin jiaozhu, 55.1662.

3 Jingdian shiwen huijiao, 25.719.

4 Shiji, 80.2436.

5 Huangshirichao, 55.111.

6 The Song Dynasty edition of Heshang Gong’s Section and Verse commences with a preface
attributed to Ge Xuan, the second paragraph of which records the matter of Heshang Gong
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The Synopsis of the Complete Library of the Four Treasuries also says:

AR S, AN, SRIETR TR

Detailing his words and purpose, he does not resemble someone from
the Han Dynasty, hence his text was most likely attributed to him by
Daoist priests.

Scholars in the modern era, based on the false attribution of a commentary
to Heshang Gong, have offered detailed analyses. Yoshio Takeuchi N2,
in his On the Original Beginning of the Laozi (Laozi yuanshi %1 J54f), argues
Heshang Gong's commentary to the Laozi was in reality an emended and
revised version of Ge Xuan'’s Sectional Explanations of the Laozi (Laozi jiejie %
T-Hif#) and Ge Hong’s Scripture of the Mysterious Cavern (Xuandong jing
%), thus Heshang Gong’s commentary incorporates the learning of Ge Hong
and his lineage.8 Takeuchi’s theory is in reality just a hypothesis. At the time he
wrote his book he had yet to see the Dunhuang edition of Cheng Xuanying’s
Introduction to the Laozi or the postscript to the Heshang Gong manuscript
from the 10th year of the Tianbao era, thus there are mistakes which I have

and notes that during the time of Emperor Xiaowen of the Northern Wei Dynasty £
7, the Emperor would listen to Assistant Minister (shilang {<E[) Pei Kai read Heshang
Gong’s commentary to the Daodejing. See Songkan Laozi Daodejing, 4. Huang Zhen'’s discus-
sion also indicates this. Furthermore, the Dunhuang edition of Ge Xuan’s preface, which is
manuscript number 2584 in the Pelliot Catalogue, does not contain the two words “Pei Kai.”
See Dunhuang baozang, 122: 251. The “Biography of Pei Kei” in the History of the Jin Dynasty
says: “Kai was especially refined when it came to the Daodejing and Yijing.” Reaching the era
of Emperor Wu of the Jin Dynasty £ 7, Pei Kai was given the post of Cavalier Regular
Attendant (san qi shilang FEF{FER). See Jin shu, 335.1047-48. The paragraph goes on to
say: “By way of imperial edict, all princes, officials, regional governors, and court attendants
having a stipend of 2,000 bushels of grain are ordered to read aloud the Daodejing.” See
Songkan Laozi Daodejing, 4. Examining the establishment of the Regional Governor (zhou
mu JN4%) system in the Han Dynasty, it already existed in Wang Mang’s day. For example,
the “Biography of Wang Mang” observes there was a Regional Governor of Jing 7 prefecture
named Fei Xing Z78H. See Han shu, 69C.4151. The post of Prefectural Governor (ci shi il 5)
was re-established in the 18th year of the reign of Emperor Guangwu of the Han Dynasty /&
St E 7. See Hou Han shu, 4.198. When we arrive at the Eastern Han Dynasty, Liu Yan 2=
reconsidered the establishment of Regional Governors. See Hou Han shu, 75.2431. This para-
graph, therefore, should have been written after the time of Liu Yan. It also speaks of Pei Kai
which implies it was written in the early Jin Dynasty but after Ge Xuan’s death. Furthermore,
this paragraph records the matter of Heshang Gong and could not have been written by Ge
Xuan but was most likely inflated by Ge Xuan'’s followers. We now know such an account is
baseless.
7 Siku quanshu zongmu tiyao, 28: 39.
8 Takeuchi Yoshio, Roshi Genshi, 48.
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already identified in my paper “Textual Research on the Suo Dan Manuscript of
the Daodejing R 405 ATE B %4 7% (published in the Journal of Oriental
Studies in 1955).° However, when did Heshang Gong’s commentary appear in
its completed form? If the Xiang er Commentary was written by Zhang Daoling,
did it truly appear before Heshang Gong’s Section and Verse or was it withheld
until later? These questions require further investigation. Having briefly com-
pared the language of the two commentaries, we now know the foundational
meaning of the Xiang'er Commentary is similar to Heshang Gong’s Section and
Verse, however, there are many differences when it comes to their exegesis.
Their differences also occur in the same places and from this we can deduce
the Xiang'er Commentary surpasses Heshang Gong’s, hence the former would
have appeared after the latter. The evidence for this is the following:

[1]. Chapter 19 of the Daodejing says: “These three, being mere adornments,
are insufficient.”® Heshang Gong’s commentary, specifically the Song Dynasty
edition from Master Yu, states:

e b=, FrEsgEd.
Referring to the above three matters, they should be discarded and
abandoned.

DL SN R, UM
On being adornments that are insufficient, these adornments are insuf-
ficient to teach the common people.

The Xiang'er edition writes “these three” (san zhe =) as “three theories” (san
yan =7 ), saying:

=, RTRRLZIR, . BXEAL, MTRAHRL

These three matters are the source of great disarray in the world and if
a person wishes to prolong their dispersal, an innumerable number of
texts will still be insufficient as there is not enough bamboo and silk on
hand to write them.

9 Jao Tsung-i, “Suo Dan xieben Daodejing canjuan kaozheng,” Journal of Oriental Studies 2.1
(1955): 1-71.

10  Songkan Laozi Daodejing, 19.30.

11 Songkan Laozi Daodejing, 19.30.

12 See Figure 13 lines 7-8.
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It would appear this deliberate changing of the original text to include the
character yan & was an effort to match the meaning of “innumerable num-
ber of texts will still be insufficient” (yi wen buzu & LA 2) in the sentence
that follows it. However, the Xiang'er Commentary opens with the two words
“three matters” (san shi — ), which were originally from the Heshang Gong
edition. Supposing this was the original meaning of the Xiang'er Commentary,
it would be better to say: “These three matters are the source of great disarray.”
Today, we still refer to them as the “three matters,” hence the inherited traces
of Heshang Gong are quite evident.

[2]. Chapter 28 of the Daodejing contains the expression “Be the valley of the
world,”? to which Heshang Gong’s Section and Verse states:

RIEEZ, WKRARS 14

The world will return to you, like water flowing into a deep valley.

However, the Xiang'er Commentary writes:

IR AR IR KA e A A 15
Like water in the valleys of the world desire to flow east and return to the
sea.

The meaning of the Daodejing pertains to receptivity, thus Heshang Gong’s
explanation: “Like water flowing into a deep valley.” The Xiang'er Commentary
inherits the meaning of flowing water but says the water of the valley flows
into the sea. The role of the valley is thus inverted, becoming a thing of recep-
tivity. This again shows inheritance of the text but has traces of forgetting the
original meaning.

[3]- Chapter 34 of the Daodejing says: “The myriad things rely on it for life and
do not dismiss it."'6 Heshang Gong’s Section and Verse states:

TE AN B T390 1 th 17

The Dao does not decline things but meets them and stops.

13 Songkan Laozi Daodejing, 28.39.
14  Songkan Laozi Daodejing, 28.40.
15 See Figure 19 lines 13—14.

16 Songkan Laozi Daodejing, 34.46.
17 Songkan Laozi Daodejing, 34.46.



THE XIANG’ER COMMENTARY & HESHANG GONG’S SECTION & VERSE 171

The Xiang'er Commentary then writes:

AEEHR, EAEMS

Not declining its kindness, the Dao is beyond reproach.

This also shows inheritance of the text but has traces of forgetting the original
meaning.

[4]. Chapter 6 of the Daodejing says: “This is called the mysterious female.”
Heshang Gong’s Section and Verse writes:

TR, AR fubt, KO
The mysterious is Heaven, and in people it acts as the nose; the female is
Earth, and in people it acts as the mouth.

The Xiang'er Commentary also uses “Heaven” and “Earth” to explain “the mys-
terious” and “the female,” but this sentence only says: “The female is Earth”
The meaning of “the mysterious is Heaven” is scattered across many sections.
In his “Discerning the Correct,” Shi Falin cites Zhang Daoling’s 5000-Character
Classic, stating:

KX ZF, FHEELH .20

The mysterious that is again mysterious is called the nose and mouth.

It also adopts the expression of Heshang Gong but modifies it to cover traces
of its inheritance. The “Yi Benming” % 4 chapter of Elder Dai’s Records of
Ritual (Da Dai Liji K344 7C) says:

FrbZ Rkt FA Rdt 2

Hills are male, valleys are female.

This is an old expression yet both the Heshang Gong and Xianger commentar-
ies view Earth as female.

18 See Figure 23 lines 8—9.

19  Songkan Laozi Daodejing, 6.18.
20  Guang Hongming ji, 13.189.

21 Da Dai Liji jiegu, 13.258.
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2 Part 2

To the extent the meaning of the Xiang'er Commentary is roughly the same as
Heshang Gong’s Section and Verse:

[1]. Chapter 8 of the Daodejing says:

IKEREDAF, RS, SEERE. mEt, G2
Water is good at benefiting the myriad things and does not compete with
them, residing in places everyone dislikes, thus it is close to the Dao.
The excellence of a residence comes from the land, the excellence of a
heart-mind comes its depth.

Heshang Gong’s Section and Verse states:

AN BRI, KBRREZ .
Everyone dislikes places that are low, damp, and filthy. Water alone qui-
etly flows and resides there.

7K $ B [

The nature of water is similar to that of the Dao.

KPR, BRMERZ B, BT, AU, i A,

The excellence of water’s nature is its joy of the Earth, with grasses and
trees appearing above it as it flows beneath them, being similar to how a
female places herself beneath a male.

IR, IR .28
Water that is deep is empty, an abyss that is pure and clear.

The Xiang'er Commentary writes:

IKBER IR AR 2, #1518 .24
As water can receive things that are filthy and tainted, it closely resem-
bles the Dao.

22 Songkan Laozi Daodejing, 8.19.
23 Songkan Laozi Daodejing, 8.19.
24  SeeFigure 4 lines 7-8.
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It also says:

IKEAGER, MmIERN. W, RH.2S
Water prefers low-lying crevices, so wherever it stops a gulf is made. A
gulf is the deep.

The two commentaries are identical. Only “filthy” (gou zhuo ¥5¥#) is slightly
different from “tainted” (gou ru Y5 &%).

[2]. Chapter 15 of the Daodejing says:

B F W), WA R DUAR, il FoA 5 26
Cautious as if crossing a river in winter, hesitant as if dreading their
neighbors, dignified as if a guest.

The Xiang'er edition does not contain the three xi % characters and yu B is
written yu . Heshang Gong’s commentary states:

SR, SRELSE I,
When doing things always be extra prudent, cautious as if crossing a river
in winter, mindful of difficulties.

HOEIRBR I f, 25 AR, RIS B,
In their advancing and retreating they would appear as if clinging to a sys-
tem, resembling a criminal afraid of being discovered by the neighbors.

W REN, EAETEED2
As if a guest fearing the host, being respectful without doing anything.

The Xiang'er Commentary’s explanations of “crossing a river” (she chuan #)11),
“fear of neighbors” (wei lin ££#F), and “like a guest” (ruo ke #: %) are the same
as the Heshang Gong edition, with only the claim of respecting the Dao and
following its precepts being slightly different.

From the above it can be seen that parts of the Xiang’er Commentary were
derived from Heshang Gong's Section and Verse. The Xiang'er Commentary was
written by Zhang Daoling (or Zhang Lu) thus he must have seen the Heshang

25  See Figure 4 lines 8—9.
26  Songkan Laozi Daodejing, 15.26.
27  Songkan Laozi Daodejing, 15.26.
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Gong edition of the Daodejing. Such being the case, Heshang Gong’s Section
and Verse appeared before Zhang Daoling established his teachings,?® not dur-
ing the time of Ge Hong, which removes the doubts held by Yoshio Takeuchi.

28  Ji Kang F#4FE, in his Biographies of Sages and Eminent Officials (Shengxian Gaoshi zhuan
B S 1), writes:
ZaEr  sREEAN STHEZESA - REEHRERZ  BZ#rH
Fo RyRAEE S .
Angqiu Wangzhi ZZ -5 7 was a native of Changling ££[# county in Jingzhao FJK
prefecture and had the pseudonym Angqiu the Elder (Angiu zhangren 223 N).
Emperor Cheng of the Han Dynasty j#jX 77 wished to meet him but Wangzhi refused
to see him. Wangzhi was known as the [greatest] shaman-doctor in the world.
See Quan Jin wen, 117.4b-5a, in Quan Shanggu Sandai Qin Han Sanguo Liuchao wen,
2128—29. This account is similar to that in Huangfu Mi's 52 Fz% Biographies of Eminent
Officials (Gaoshi zhuan 51 {#). See Huangfu Mi, Gaoshi zhuan, B.75. The text again says:
E(ETEY) W (ET) ALOZE - HEIK - TREME
Z o B BREE.
Angiu authored the Laozi Section and Verse (Laozi zhangju F-7-E4])), thus the Laozi
incorporates the learning of Angiu. In Fufeng #£/&, county, Geng Kuang Hk’)t and
Wang Ji £ both took Anqiu as their teacher. Anqiu did not join the ranks of official-
dom during his life, subscribing to Daoism instead.
See Huangfu Mi, Gaoshi zhuan, B.75. Lu Deming, in the preface (xulu #$%) to his Textual
Explanations of Classics and Canons says:
(C&7) HaEr (E4) 26 FHH > kA ERE=E.
(Laozi) Section and Verse by Wuqiu Wangzhi #.[75, in 2 scrolls. Wangzhi,
style-name Zhongdu {f' [}, was a native of Jingzhao ZZJK and one of the Three Elders
of Changling 5% of the Han Dynasty.
See Jingdian shiwen huijiao, 1.27. The “Bibliographic Record” in the History of the Sui
Dynasty writes:
RAERE=ZZHEE X (ET) & T
In the Liang Dynasty, among the Three Elders of Changling of the Han Dynasty, there
was Wugiu Wangzhi who wrote a commentary to the Laozi, in 2 scrolls, which is no
longer extant.
See Sui shu, 34.1000. This being so, then “Anqiu” is also “Wuqiu.” Anqiu the Elder’s Laozi
Section and Verse was already lost by the Sui Dynasty. The matter of Heshang Gong cannot
be examined in detail due to the divergences among official biographies and their dating.
The matter of Anqiu is similar to that of Heshang Gong, with Anqiu known as “Anqiu the
Elder” and Heshang Gong called “Heshang the Elder” Heshang Gong has a legend related
to Emperor Wen of the Han Dynasty and Anqiu has a legend related to Emperor Cheng
of the Han Dynasty. Heshang Gong wrote a book called Section and Verse, in 2 scrolls,
and Anqiu also wrote a book called Section and Verse, in 2 scrolls, and they are strikingly
similar. Ji Kang, in his Biographies of Sages and Eminent Officials, writes:
A EARREEFA > B2 RIS - EAEMHE - 200 HER
2 EEEE.
I am not aware of Heshang Gong, also known as Heshang the Elder, who conceals his
virtue and does not speak, who is without virtue yet calls himself virtuous. Anqiu and
those who followed Heshang Gong studied the teachings of the Yellow Emperor and
Laozi.
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The evidence is found in the manuscript from the 10th year of the Tianbao era,
which says:

KB EAl A Fe, AREER ERN (FEA]) 290

The preface was written by the Left Transcendent Lord of the Great
Ultimate while Master Xi finalized the content of Heshang Gong’s Section
and Verse.

It is known that Heshang Gong’s commentary was in circulation since the
Eastern Han Dynasty, but it was only when we reach Master Xi and Celestial
Masters Daoism that the text was edited and finalized. The Xiang er Commentary
stands apart from Heshang Gong’s Section and Verse in establishing a new doc-
trinal reading of the Daodejing, which is why it only occasionally adopts the
theories of Heshang Gong. Furthermore, it can be argued the Commentary and
Instructions for the Transmission of Scriptures and Precepts appeared after the
Teachings of Xiang'er and Heshang Gong’s Section and Verse. From the Xiang'er
Commentary we can verify the historical period of Heshang Gong’s Section and
Verse, a point that was unknown to my predecessors. This is why new material
is so valuable! The Xianger Commentary and Heshang Gong’s Section and Verse
both focus on theories of alchemy and self-cultivation, however, Heshang

See Taiping Yulan, 510.2321. If so, then Heshang Gong took Angiu as his teacher. The
“Biography of Yue Yi” in the Records of the Grand Historian writes: “Heshang the Elder
taught Anqi Sheng ZZHH4=" See Shiji, 80.2436. Yao Zhenzong #kifF5% in his Textual
Research on the Catalogue of the Sui Dynasty (Suizhi kaozheng [5857% 55) thus says Anqiu
the Elder was in fact Anqi Sheng. See Yao Zhenzong, Sui shu jingji zhi kaozheng, 25.1105.
I suspect Anqiu, Angji, and Angiu the Elder are all style names for the same person. During
the Han and Wei dynasties, there was a theory that Anqiu was Heshang Gong’s teacher,
hence the stories of Angiu and Heshang Gong also became mixed together. Many Daoist
records falsely attribute these sayings to the spirits. For example, Yu Ji T was known
as the teacher of Gong Chong = 5%, who lived during the time of Emperor Shun of the
Han Dynasty, however, Yu Ji is also falsely said to have lived in the era of King Nan of the
Zhou Dynasty [&if F-. Anqiu the Elder was, therefore, falsely taken for Heshang the Elder
and Emperor Cheng was falsely taken for Emperor Wen; these are also comparable to the
matter of Yu Ji. The “Bibliographic Record” of the History of the Sui Dynasty states that
Heshang Gong authored a commentary in 2 scrolls and that during the Warring States
period there was a commentary by Heshang the Elder in 2 scrolls, and a commentary
by Wugiu in 2 scrolls. See Sui shu, 34.1000. Whether the same book was divided into
three parts, or it was given different titles, the book by Anqiu is already lost. I have yet to
investigate this and simply express my doubts here. Anqiu the Elder, as a shaman-doctor
who wrote a commentary to the Daodejing, clearly shows that “ghost religion” (guijiao 5
#7) had become intermixed with Laozi’s book and was actually an early guide for Zhang
Daoling.
29  Dunhuang miji liuzhen xinbian, 32.
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Gong still took into account the philosophical principles and textual coher-
ence of the Daodejing. The Xiang'er Commentary sought to establish its own
Daoist precepts and express its own genuineness of the Dao, which is why it
nearly abandoned and hardly mentions the Daodejing’s philosophical prin-
ciples. In fact, its textual exegesis contains many misinterpretations. Thus, the
two commentaries completely match one another, which is rarely seen. When
the Commentary and Instructions for Rites of Textual Transmission says: “The
commentarial explanations of Heshang Gong and the Xianger already have
their own specialness” 1] .. (@) , ¥EMC H A3 this is true indeed.

As to the exegetical differences between the two commentaries, when
Heshang Gong glosses the word “valley” (gu %) in the phrase “valley spirit”
(gushen 434 as “nourish” (yang #),3! the Xiang'er Commentary explains it to
mean “desire” (yu %k).32 When Heshang Gong glosses the word “lose” (shuang
3) in the phrase “lose one’s sense of taste” (koushuang I13€) as “perish” (wang
T7),38 the Xiang'er Commentary says:

I 3 20 BE AR 9 34

To lose one’s sense of taste is the corrosive effect of sores in the mouth.

Heshang Gong glosses “food of the mother” (shi mu & £}) as “food is the use”
(shi wei yong 5 75H),3> which is the same as Yu Fan's 5i# commentary to
the Classic of Changes;?® the phrase “the mother is the Dao” (mu wei Dao £} %
1) is also found in the “Jie Lao” fi#:& chapter of the Hanfeizi.3" The Xiang'er
Commentary states:

R, . RNAE TR
The food of the mother, the body, within which is the stomach that rules
the breath of the five viscera.

However, the theory that “The transcendent gentleman consumes grain
when he can but if he cannot, he will consume breath, as breath returns to

30  Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32:170.
31 Songkan Laozi Daodejing, 6.18.

32 See Figure 3 line 2.

33  Songkan Laozi Daodejing, 12.23.

34  See Figure 6 lines 17-18.

35  Songkan Laozi Daodejing, 20.32.

36 Zhouyijijie zuanshu, 6.432.

37  Hanfeizijijie, 6.150.

38  See Figure 14 lines 13—14.
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the stomach ... As for the fullness of the stomach ...” il LA &2, HAIE
R, bR R 39 was adopted from the Scripture of Great Peace.
Chapter 145 of the Scripture of Great Peace states:

IE: B RARIEELE, RZF? FH: EHE-%, fEF H2
TRYER, =%, CEBEHEE. 4

The inquirer said: People who obtain the Dao and transcend the world
can be divided into ranks of upper, middle, and lower. What did they eat?
The responder said: Those of the upper rank ate the breath of the wind,
those of the middle rank ate food and medicine, and those of the lower
rank ate very little which unblocked their intestines and stomachs.”

These are variant readings of the Scripture of Great Peace, the rest of which will
not be listed here.

39 See Figure 14 lines 14-15.
40 Taiping jing hejiao, 145.717.



CHAPTER 7

Comparison between the Xiang'er Commentary and
Suo Dongxuan Edition

The Xianger edition deleted auxiliary words and altered the original text,
making it very different on the surface to the Heshang Gong edition. The edi-
tion that is closest to the Xiang'er, being nearly identical to it, is that by Suo
Dongxuan. These editions are all related to the Master Xi edition.

Suo Dongxuan’s edition has the manuscript number 2584 in the Pelliot
Catalogue and was published in volume 2 of the revised edition of Remnants
and Rare Texts from Dunhuang. The opening scroll of Suo Dongxuan’s edition
has been lost and the text begins with the second half of the preface by Ge the
Transcendent Lord (Ge Xiangong %Al ). 1t is followed by a paragraph that
records Heshang Gong transmitting the scripture, which opens with the words:
“The Left Transcendent Ge Xuan said.” It is followed by another paragraph with
the words: “The Daoist priest Zheng Siyuan 5 &81i% said.” After this, there is the
Taiji yin jue NAiffER which is followed by Laozi’s Classic of Dao, part 1. While
every section opens with a new paragraph, there are no titles delineating them.
The text ends with the sentence “Heaven and Earth correct themselves,” the last
line of which says “Laozi’s Classic of Dao, part 1.” On a separate line is written
the following six characters: “Scripture by the Daoist priest Suo Dongxuan.”
The present work will give it the abbreviated title “Xuan edition” and my anno-
tative notes above cover most aspects of it. What follows is a more detailed
comparison, showing the similarities and differences with the Master Xi edi-
tion and the scriptures written by Daoist priests in the Tang Dynasty.

[1]. Textual alterations in the Xiang'er edition that were followed in the Suo
Dongxuan edition.
In chapter 7, there is the sentence:

PAFCIE S, e

He takes himself to be w1th0ut a corpse, thus he can complete his corpse.

1 Dunhuang miji liuzhen xinbian, 1-12.
2 See Figure 4 line 1.
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The two instances of the character shi /™ are the same in the Xuan edition but
other editions use si 7.3

In chapter 14, the character u Z in “Its declining does not dim” }: A 2,4
is the same in the Xuan edition but other editions use mei B£.5

Chapter 16 says:

NRed, ERERS

Being impartial they can live, living they can be Heavenly.

In other editions, the two neng H& characters are written nai /5 while the two
sheng " characters are written wang F.7 Only the Xuan edition is the same as
the Xianger edition.8

In chapter 19, the character yan & in “these three sayings” M =7 is the
same in the Xuan edition whereas other editions use zhe #.°

In two phrases from chapter 21—“How it views ending and beginning” P
4, and “How do I know the ending and beginning are such” & {f] D1 4%
RT 2 #R19—the two characters zhong #% are the same in the Xuan edition but
other editions use zhong .1

Chapter 24 has the sentence:

FIER Er8R1T .12

It is said the use of leftover food as a tribute.

The character zAui £ is the same in the Xuan edition while other editions use
zhui B .13

In chapter 28, the phrase “Be a servant to the world” %X~ %, contains
the character xi & which is the same in the Xuan edition, however, other edi-
tions use xi 3.15

3 Dunhuang miji liuzhen xinbian, 5 last line. Laozi jiaogu, 7.43. Laozi jiaoshi, 7.30.
4 See Figure 8 line 3.

5 See Dunhuang miji liuzhen xinbian, 7 line 4. Laozi jiaogu, 14.78. Laozi jiaoshi, 14.53.
6 See Figure 10 line g—10.

7 Laozi jiaogu, 16.105.

8 Dunhuang miji liuzhen xinbian, 7 lines 15-16.

9 See Figure 13 line 6. Dunhuang miji liuzhen xinbian, 8 line 3. Laozi jiaogu, 19.120.
10  See Figure 15 lines 12-13.

11 See Dunhuang miji liuzhen xinbian, 8 lines 14-15. Laozi jiaogu, 19.148—49.

12 See Figure 17 lines 4—5.

13 Dunhuang miji liuzhen xinbian, g line 6. Laozi jiaogu, 24.163.

14  See Figure g line 2.

15  See Dunhuang miji liuzhen xinbian, 10 line 2. Laozi jiaogu, 28.187.
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Furthermore, the character dai & in the expression “Constant virtue cannot
be borrowed” 75/ £ 16 is the same in the Xuan edition but other editions
use fe \.17

Chapter 37 says: “Heaven and Earth correct themselves” K ih H 1E.18 The
character di #1 is the same in the Xuan edition but other editions use xia .1

Chapter 3 has the sentence:

fERIEAHAL, AIEAR, 20
He ensures those who know not dare refrain from acting, hence nothing
is not governed.

This is identical to the Xuan edition. Other editions do not contain the char-
acter bu /> before wei %4, however, after the character wei % they insert the
characters wei wuwei 7 it 72.21

The above list contains the most unique examples outlining the changes
from the Master Xi edition. Within Laozi’'s Classic of Dao, part 1, many such
examples can be found but I will not give a full account here.

[2]. Textual alterations in the Xianger edition that were not followed by
Suo Dongxuan.

In chapter 10, the expression “Heaven and Earth’s opening and closing” X
Hh B [ ,22 contains the character di Hi but the Xuan edition and other editions
use men ["].23

Chapter 20 contains the phrase “Between yea and yes” MEZ BLfi,24 but the
character he f] in the Xuan edition and other editions use e f].25

Chapter 25 says: “Earth is great, life is great” i K42 K26 and “Life is one of
them” T4 &8 —.27 The two sheng = characters are written in the Xuan edi-
tion and other editions as wang .28 The Longxing stele of Sui prefecture also

16 See Figureig line 7.

17  See Dunhuang miji liuzhen xinbian, 10 line 3. Laozi jiaogu, 28.188.
18  See Figure 26 lines 3—4.

19  See Dunhuang miji liuzhen xinbian, 12 line 3. Laozi jiaogu, 37.242.
20  SeeFigure1line14.

21 Dunhuang miji liuzhen xinbian, 5 lines 8-9. Laozi jiaogu, 3.25-26.
22 See Figure 5 lines 21—22.

23 See Dunhuang miji liuzhen xinbian, 6 line 9. Laozi jiaogu, 10.58.
24  See Figure 13 line 10.

25  See Dunhuang miji liuzhen xinbian, 8 line 5. Laozi jiaogu, 20.123.
26  See Figure 17 line 16.

27 See Figure 17 lines 17-18.

28  Dunhuang miji liuzhen xinbian, 9 line 11. Laozi jiaogu, 25.170, 172.
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writes it wang +.2% The Heshang Gong edition says: “The king resides in their
oneness.”3% The Xuan edition follows the Xianger edition in deleting the auxil-
iary word without altering any of the other characters.3!

In chapter 35, the character le 4% in the phrase “peace and great joy” %~F- K
4% is read by the Xiang'er edition as belonging to the previous sentence.32 In
the Xuan edition, the character da “K was written tai X, marking the end of
the sentence, while the character le 4% was read together with the sentence
after it.33

[3]- Words deleted in the Xianger edition that were also deleted in the Suo
Dongxuan edition.

Chapter 3 says: “The sage governs” % A\if.3* Other editions add the char-
acters shiyi &) and zhi Z to create: “This is how the sage governs” & LB A
2635 The Xuan edition does not add these three characters.3¢

Chapter 4 contains two expressions:

T2 5337
Be a gulf resembling the ancestor of the myriad things.

And,

TEALL T £7.38

Be profound as if constantly present.

Other editions add the character xi %" after yuan i and zhan # respectively,3?
but the Xuan edition does not do s0.4°

In chapter 11, regarding the characters sa fu J11#,4 the Xuan edition also
uses sa /1t but other editions write it sanshi =1

29 Laozi jiaoshi, 25102, 103.

30  Songkan Laozi Daodejing, 25.37.

31 Dunhuang miji liuzhen xinbian, g line 1. Laozi jiaogu, 25.170, 172.
32 See Figure 24 line 10.

33 Dunhuang miji liuzhen xinbian, 11 line 13.
34 See Figure 1lines 3—4.

35  Laozijiaogu, 3.23.

36 Dunhuang miji liuzhen xinbian, 5 line 7.
37  SeeFigure1line 16.

38  See Figure 2 lines 4.

39 Laozi jiaogu, 4.30.

40 Dunhuang miji liuzhen xinbian, 5 line 10.
41 See Figure 6 line 2.
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In chapter 17, the characters wu zhi {2 are preceded in other editions by
the two characters gici -7k but the Xuan edition does not do so.4?

The above examples show the deletion of words in the Master Xi edition, of
which many more exist but I will not list them here.

[4]- Words deleted in the Xiang'er edition that were not identically deleted in
the Suo Dongxuan edition.

In chapter g, the sentence “Bring misfortune upon oneself” Hi#& () 4,
in the Xiang'er edition deletes the character gi } after yi i& but the Xuan edi-
tion and other editions keep it.#3

Chapter 16 contains the expression: “Knowing the constant is called lumi-
nous” A (E1) B].44 The Xiang'er edition deletes the character yue F1 before
ming W] but the Xuan edition and other editions keep it.>

Chapter 23 says: “Thus, follow its affairs and the Dao will be acquired” #(f
Hi (GE#H) 875246 For this sentence, and the seven that follow it, each
edition handles them differently. The Xiang'er edition reconfigures them into
three sentences, as does the Xuan edition, but the Xuan edition differs in add-
ing the two characters Dao zhe & .47

In chapter 28 we read: “Know the white yet guard the black” &1 () H5F
H. 7248 The Xiang'er edition deletes the character gi H: after zhi 1 but the
Xuan edition and other editions keep it.#°

Chapter 31 contains the phrase: “Weapons are not auspicious instruments”
FFHAME () #8.50 The character zhi Z appears before gi #% in the Xuan
edition but the Xianger edition deletes it.5!

Chapter 36 says: “What a person desires to take” # (#k) # 2 .52 The Xuan
edition and other editions all have the character yu #X after jiang #% but it does
not appear in the Xiang'er edition.>3

42 See Figure 10 line 21. Laozi jiaogu, 17.109. Dunhuang miji liuzhen xinbian, 7 line 17.
43  See Figure 4 line 22. Dunhuang miji liuzhen xinbian, 6 line 5. Laozi jiaogu, 9.52.
44  See Figure 10 line 5.

45  Dunhuang miji liuzhen xinbian, 7 line 15. Laozi jiaogu, 16.104.

46 See Figure 16, lines 16-17.

47  Laozijiaogu, 23.158. Dunhuang miji liuzhen xinbian, 9 line 3.

48  See Figure g line 5.

49  Dunhuang miji liuzhen xinbian, 10 line 3. Laozi jiaogu, 28.188.

50  See Figure 21line 14.

51  Dunhuang miji liuzhen xinbian, 10 line 16.

52 See Figure 24 line 21.

53  Dunhuang miji liuzhen xinbian, 11 line 17. Laozi jiaogu, 36.236.
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[5]- Though the meaning can be grasped in two ways, Suo Dongxuan follows
the Xianger.
In chapter 8, there is the sentence:

IKER] P SA .54
Water is good at benefiting the myriad things and does not compete with
them.

It contains the character you 3 and the Xuan edition follows the Xiang'er edi-
tion in this regard,>® but other editions replace it with the character er 1.

[6]. Though the meaning can be grasped in two ways, Suo Dongxuan follows
other editions.

Chapter 17 contains the phrase “Accomplished matters always follow him”
Fi% 1) 9% 2%.56 The Xuan edition follows other editions in reversing their order to
suishi % $.57

[7]- The two editions are identical, preserving the ancient meaning.
Chapter 20 contains the following sentences:

KRB, HE S8
The beautiful and the grotesque, what is the difference?

And,

RIEERKZAE, HrER.
When everyone in the world knows the beauty of the beautiful, this is
ugliness.

This is a comparison between the concepts of beautiful and ugly. In other edi-
tions, the character mei 3% was incorrectly written shan ¥ and he ruo fi[# was
rhymed with e . Other editions also incorrectly wrote ke ruo as ruo he % 17.60

54  See Figure 4 line 4.

55  Dunhuang miji liuzhen xinbian, 6 line 1. Laozi jiaogu, 8.44.

56  See Figure 11 line 2.

57  Dunhuang miji liuzhen xinbian, 7 line 18. Laozi jiaogu, 17.112.

58  See Figure 13 lines 13—14. Dunhuang miji liuzhen xinbian, 8.5-6.
59  Laozijiaogu, 2.12.

60  Laozijiaogu, 20.123.
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Additionally, when it comes to the expression “The vulgar person shines
forth brightly” /& AJE,61 other editions write the last two characters
zhaozhao WAIH.52 Lu Deming says: “Zhao M} in some editions was written zhao
{8763 The Xiang'er edition and Xuan edition cite the same character as Lu
Deming’s variant.

In chapter 27, the sentence “Good actions have no pervading trace” #17
#EMF,64 contains the character che il which was written zhe B in other
editions.%% Lu Deming writes:

B, RuEHE, SEF 8%, Hbd. B EfFEL.ee

On the character che fifl, Liang [Emperor Jianwen of Liang #f& 3]
states it should be written with the cart radical but today the character
with the chi 4 radical is used, and we rarely find it in ancient texts. The
character ji IF was written by Heshang Gong as ji 25

Regarding the characters che fil and ji 7, both the Xiang'er and Xuan editions
match Lu Deming’s theory.
The sentence in chapter 32 starting with “If the nobility can guard it” F{%

Al P

41 HE 5T 67 has the first two characters in other editions inversed to houwang 1%
+.%8 Lu Deming reports:

TV (e e
Emperor Wu of the Liang Dynasty is the nobility.

Both the Xianger and Xuan editions match Lu Deming’s theory.

[8]- The two editions contain clerical errors which can be used to verify
one another.

Chapter 36 says: “Fish cannot surpass a gulf” £ A 7] it 4 Jil.7° The Xuan edi-
tion and other editions all use the character tuo Mlit which indicates that the
character sheng [P in the Xiang'er edition is a clerical error.”

61  See Figure 14 line 5. Dunhuang miji liuzhen xinbian, 8 line g.
62  Laozijiaogu, 20.134.

63  Jingdian shiwen huijiao, 25.721.

64  See Figure 18 line 6. Dunhuang miji liuzhen xinbian, 9 line 16.
65 Laozi jiaogu, 27.178.

66  Jingdian shiwen huijiao, 25.722.

67  See Figure 25 line 16. Dunhuang miji liuzhen xinbian, 11 line 2.
68  Laozijiaogu, 32.215.

69 Jingdian shiwen huijiao, 25.722.

70 Dunhuang miji liuzhen xinbian, 11 line 18. Laozi jiaogu, 36.238.
71 See Figure 25 lines 7-8.
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Chapter 12 contains the sentence: “The five notes cause people to go deaf”
F.% 4 N H1%.72 The Xiang'er edition and other editions all use the character
yin & which indicates the character zhe # in the Xuan edition is a clerical
error.”3

[9]. Examples of variant words in both editions.

In chapter 29, the character lei f# is written in both editions as lei f.7* What
is more, in chapter 26, the term zizhong #fi B was written with the character zi
in the Xiang'er edition and the character zi §% in the Xuan edition;?® both are
variant words of zi #if. The interchangeable words of antiquity and modernity,
such as shu #h and shu #, as well as characters from Han stele inscriptions
such as xiao ", shi -, and cai /", were confusedly used. The two editions fre-
quently have discrepancies, which I will not discuss here.

When it comes to the method of Daoist priests writing scriptures, accord-
ing to the Commentary and Instructions for the Transmission of Scriptures and
Precepts, one should directly begin with the precepts then ask the Master for
scriptures. The Master writes one copy to be transmitted to his disciples, while
the other copy is presented as a gift to his teacher. He must not omit things or
commit any errors, for if he does, deductions will be made to his life-count and
years and he will incur disaster. The Master then makes two more copies of the
scripture and precepts. One is put into a cypress box and hidden away while
the other was used in purification rites, visualization, meditation, discussion,
and study. If a person encounters something they do not understand, they
preserve these thoughts and make an offering to the scripture. When looking
at the Daodejing manuscripts unearthed at Dunhuang, it is clear that copying
scriptures was a requirement for teaching them and the precepts. In Laozi’s
Classic of De, which was copied in the third year of the Jinglong reign period of
Emperor Zhongzong of the Tang Dynasty, we are told:

HYHEAEMFE LR, BEE L, REWEmmIE L%
[, K% (GEME) T3 (48, g1

I, the disciple Tang Zhenjie, being 17 years of age, offer you an hon-
est pledge to seek the Master of Three Caverns and the Gentleman of
Northern Peak to receive the 5000-Character Classic of Daode so that 1
may cultivate myself with it and make offerings to it.

72 See Figure 6 lines 15-16. Laozi jiaogu, 12.65.

73 Dunhuang miji liuzhen xinbian, 6 line 14.

74  Laozijiaogu, 29.196. Dunhuang miji liuzhen xinbian, 10 line 9. See Figure 20 line 10.
75  See Figure 17 line 23. Dunhuang miji liuzhen xinbian, g line 14. Laozi jiaogu, 26.175.
76 See Figure 29 lines 9, 17-18. Dunhuang miji liuzhen xinbian, 18 lines 9, 17-18.
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This is a specific illustration. At the end of the scroll is a scripture of ten pre-
cepts, which was also received by Tang Zhenjie, and is known as the “precept
text” (jiewen 7 3L). Thus, it conforms to the Commentary and Instructions
for Rites of Textual Transmission. However, if there are small discrepancies
between the various copies discovered at Dunhuang, it is probably due to cleri-
cal errors and the slight differences in the scriptures transmitted by various
Daoist Masters.



CHAPTER 8

The Xiang'er Commentary and Scripture of
Great Peace

The Xiang'er Commentary frequently mentions the two words “great peace”
(taiping K-T-), as the following examples demonstrate:

Chapter 10:

IRBIA R, HR L BEE Y
[The ruler] governs the kingdom by allowing a great peace to take hold.
He should delve into the meaning of the Dao.

Chapter 19:

VB AREBURT2

Assisting their ruler cannot result in a lasting peace.
Chapter 28:

HRAN, BEEORTS

When his officials govern the people, they can deliver a great peace.
Chapter 30:

HARATIE, EEMEE, KPERs
Moving with the Dao, for when the widespread virtue of the Dao over-
flows, great peace will result.

See Figure 5 lines 18—20.
See Figure 12 line 17.
See Figure 19 line 18.
See Figure 20 line 17.
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Chapter 35:

EERZE, BERAT, UHEART: WG, KVPRE, SEANDhIE
Bz #s

The ruler of supreme sagacity takes the Dao as his teacher to perfect his
movements and uses its teachings to transform the world; governing in
this way, he bears the auspicious talismans of a great peace and everyone
is moved by their accumulated success.

These are the five instances “great peace” mentioned in the text. Regarding
“great peace,” the first section of the Scripture of Great Peace states:

EERAL, DhRAEIE, SORACT, A HIRRAT, BRI .S

It clarifies turmoil with its esteemed accomplishments and correct virtue
hence it is called great peace. Should this method prevail, there will be a
time of great peace.

The Seven Tablets in a Cloudy Satchel cites “great peace” on six occasions.
Volume 746 of the Daoist Canon contains the Scripture of Great Peace Abridged
but its first section does not have this text. Only in section 3 do we find:

K, K, sHEKWOKR, #OKTRE. T 56, KT8,
NFEEIG, BEATT

Greatness refers to what is large, which is to say it amasses greatness like
Heaven, and there is nothing larger than Heaven. Peace speaks to gov-
ernment, the dispenser of great peace. When all things know they are
governed, there will be no return to turmoil.

Section 10 of the Scripture of Great Peace Abridged states:

K, K, K&, R, REEFEY, KR &, i,
HorIRAEE B8

Greatness refers to what is large, the large refers to what is of Heaven, and
Heaven can nurture the myriad things, thus its accomplishments are the
greatest. Peace refers to what is of Earth and Earth’s peacefulness can fos-
ter the myriad things.

See Figure 23 lines 19—20.

Taiping jing hejiao, 1.10.

Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 324.
Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 378.
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In the History of the Han Dynasty, the “Biography of Dongfang Shuo * 75 ##”
says:

B (FRFEANAT) » DUBERERS
Consult the Six Tallies of the August Stairway to observe the changes in
Heaven.

In his commentary, Ying Shao [#) cites the Yellow Emperor’s Classic of the Six
Tallies of the August Stairway (Taijie liufu jing ZEFE 7S FF4L):

=[Er, RUREEAN, JEFERE, HBRMEEHE, RTARE, 2%
K10

If the Three Steps are peaceful, Yin and Yang will be harmonious, the sea-
son of wind and rain will arrive, society and the Spirit of Millet and Spirit
of Earth will reap the benefits, and the world will enjoy great tranquility.
This is great peace.

The meaning of “great peace” originated in the books of the Yellow Emperor
that were transmitted during the Qin and Han dynasties. Reaching the time of
Emperor Cheng of the Han Dynasty, Gan Zhongke H ‘& 7J, who hailed from
the state of Qi 7%, fabricated the Tianguan li Baoyuan Taiping jing X E J& .70
KF4E, in12 scrolls. On account of this, Emperor Ai of the Han Dynasty ¥ % 77
responded by changing his title to “Emperor of Great Peace from the sages of
the Liu clan” B 28 %1 °K~F & 771 During the reign of Emperor Shun of the Han
Dynasty, Gong Chong of Langye presented to the emperor the spiritual book
(shenshu #75) of his master in 170 scrolls!? entitled Book of Great Peace Written

9 Han shu, 65.2851.

10  Han shu, 65.2851.

11 Hanshu, 75.3193.

12 YuJi's name appears in the biography of Xiang Kai. See Hou Han shu, 30B.1084. His name
is also written as “Gan Shi T-Z,” “Qian Shi 7%, and “Gan Ji - .” The Dunhuang edi-
tion of Cheng Xuanying'’s Introduction to the Laozi states:

LR = CRPE) I (H/UCHRD) - BBTA S FEE

King Nan of the Zhou Dynasty received Gan Shi’s Scripture of Great Peace and its 180
tenets, which were essential instructions in governing the kingdom and the body, as
well as self-cultivation and life-nourishment.

See Dunhuang miji liuzhen xinbian, 54. Chapter 6 of Discerning the Correct says:
MEZ - TEIUBRFEE > EEZ (F/FRD > I CROFE) —BE
T
In the era of King Nan of the Zhou Dynasty, when Gan Shi was seriously ill, Lord Lao
responded by teaching him the 180 tenets of the Scripture of Great Peace, in 170 scrolls.
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in Blue.!® The fragmentary edition of the Scripture of Great Peace is preserved
in the “Great Peace” section of the Daoist Canon.'* Thereafter, Zhang Jiao & ffi

See Guang Hongming ji, 13183. The character gian T~ was erroneously used for gan -
The “Three Caverns and the Four Supplements” entry in the Seven Tablets in a Cloudy
Satchel cites the 180 tenets, stating:
MR o EE T BRI R 155
During the time of King Nan of the Zhou Dynasty, Lord Lao, in Linqiong E& ] county
of Shu #j prefecture, transmitted [the Scripture of Great Peace] to Gan Ji at Langye
ISR
See Yunji gigian, 6.101. In the Records of the Three Kingdoms Period, in the “Biography of
Lord Wu” L2 F & and “Biography of Sun Ce” f45{#, Pei Song’s ZEf/X commentary cites
the Traditions of the People South of the Yangzi River (Jiangbiao zhuan ;T.7%{#) by Yu Pu
JEH of the Jin Dynasty, which says: “Yu Ji was a Daoist priest from Langye.” See Sanguo
zhi, 46.1100. Tt also cites Yu Xi’s [ = Forest of Records (Zhilin 75 FK), which states:
MR B~ JEEAR oy St B Bl P
In the time of Emperor Shun of the Han Dynasty, Gong Chong of Langye went to the
capital to present the spiritual book of his master, Yu Ji.
See Sanguo zhi, 46.1109. In light of the aforementioned, it would appear that Yu Ji is actu-
ally Gan Ji.

13 Hou Han shu, 30B.1084.

14  The Scripture of Great Peace is in fact Gan Ji's T2 Book of Great Peace with Blue-Green
Headings (Taiping Qingling shu -5 %82 ). The “Biography of Gong Chong” = 52{&# in
Ge Hong'’s Biographies of Immortals says:

RFTEFHRART P 6.
The celestial transcendent transmitted to Ji Qing 57 the Scripture of Great Peace
which was written in vermillion ink on white silk, in 10 scrolls.
See Shenxian zhuan jiaoshi, 7.256. Chapter 673 of the Imperial Overview from the Taiping
Reign cites part 2 of the Book of Immortals (Xian jing {llI4%), which says:
(Ridn) B &EEFR - fhi5 R B (i) —5% - Attt
G WAHRARAHEIERE > REHAPEE
The Heavenly Images and Earthly Rankings (Xiang Tian Di pin {5KHb ) states:
“During the time of Emperor Shun of the Han Dynasty, [Gan Ji] was on a spring in
Quyang R[5 when he acquired the Scripture of the Immortals (Shenxian jing T8/l
z@), in 100 scrolls. The 70 scrolls comprising the “inner” section were written in ver-
million ink on white silk with blue headings, hence it was known as the “Way of Great
Peace in Blue” (Taiping ging Dao 75 7H).
See Taiping Yulan, 673.2999. However, the “Biography of Xiang Kai” in the History of the
Later Han Dynasty states:
I E SRR - EHATT S TS SK ERrswEE & » 58 CRFE
HE) - HELIEREIT R T2 Bk
Gong Chong of Langye went to the capital to present the spiritual book his master Yu Ji
had acquired while on a spring in Quyang. Comprising 170 scrolls, it was known as the
Book of Great Peace Written in Blue (Taiping Qingling shu & 75982 ). It is about the
ancestral role of Yin and Yang and the five elements, and other miscellaneous sayings
of a shamanic nature.
See Hou Han shu, 30B.1084. Zhang Huai’s commentary says:
WHEASER CRPE) e HEUHR - Z /T K2 B~ ¥
B Y N ST | e e A
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Spiritual books today belong to Daoism, such as the Scripture of Great Peace. This
scripture was divided into 8 sections (Jia B, Yi £, Bing /N, Ding ], Wu % Ji 5
Geng [, Xin 3%, Ren I, Gui %%), with each section comprised of 17 scrolls.
See Hou Han shu, 30B.1080. The “Bibliography of Arts and Letters” (Yinwen zhi 23 75) in
the History of the Song Dynasty (Song shi 7R 52) states:
=l (KPE) —HttE.
Xiang Kai's Scripture of Great Peace contains 170 scrolls.
See Song shi, 205.5190. The “Xialan” chapter of the Master Who Embraces Simplicity says:
(RPEE) it
The Scripture of Great Peace contains 50 scrolls.
See Baopuzi neipian jiaoshi, 19.333. It also states:
(RZK) —JEt+&
The Scripture of Jia and Yi (Jiayi jing F} Z.4X) contains 170 scrolls.
See Baopuzi neipian jiaoshi, 19.333. The Garden of Immortals: A Pearl Treasury (Xianyuan
bianzhu {IZE4RER) also says it contains 170 scrolls. See Xianyuan bianzhu, in Zhengtong
Daozang, 11:32—33. As for Jia Shanxiang’s & =1 Biography of Youlong 5FE(H, it reads:
SRIEES » X (HX) —& > WMEEAE- - NA (K
) & - FEFALK - KBSEHALREE - XA (KPE) —6 - L
HEEER T2k
Now, besides the canonical text, there is also the Reduplicated Scripts, in1scroll, which
was said to be the saintly ruler’s later compilation ... There is also the Scripture of Great
Peace Abridged, in 10 scrolls. The author’s name is not mentioned and it generally
reveals the chapters and sections of this classic. There is also the Secret Instructions
for Great Peace (Taiping mizhi 78 5 ), in 1 scroll. It was transmitted by the Great
Minister Lord Azure Lad and discusses the method of guarding the One.
See Youlong zhuan, in Zhengtong Daozang, 18:23. Each of these books can be found in
volumes 746 and 747 of the Daoist Canon and are equivalent to sections 1 through 10 of
the Scripture of Great Peace Abridged. Volumes 748 to 755 are the Scripture of Great Peace,
of which scrolls 35 to 119 are missing, meaning there are only 57 scrolls intact, with the
Preface to the Talismanic Writings of the Scripture of Great Peace (Taiping jing fuwen xu 7K
SE4EHE U FP) and Secret Instructions for Great Peace located in the second half of volume
755. The Scripture of Great Peace has been in circulation since the Later Han Dynasty,
while during the Liang Dynasty, Huan An }5R from Donghai 325 obtained one sec-
tion which Tao Hongjing thereupon proclaimed to be an original edition by Lord Gan |-
#. During the time of Emperor Xuan of the Chen Dynasty [# & i, there was the Daoist
priest Zhou Zhixiang E%72E who was fond of the Scripture of Great Peace and regularly
lectured on it, thus he was known as “the Master of Great Peace” [EZ{MEE=EHA (ASE
G0 F o WEE  BEYKTIRER. See “Taiping jing fiwen xu' KA, in
Taiping jing hejiao, 745. Further details can be seen in the Purse of Pearls from the Three
Caverns, which cites Lu Xiujing’s [Z2{Z#F Biographies of Daoist Adepts (Daoxue zhuan
3HE2{H#). The Scripture of Great Peace Abridged is by Liiqiu Fangyuan f&] 1 /7% of the
Tang Dynasty and is comprised of excerpts from the Scripture of Great Peace. If we take
the Scripture of Great Peace Abridged and compare it to the Scripture of Great Peace, they
largely accord with one another. Only section 1 of the Scripture of Great Peace Abridged
is suspect because the remainder of the text shows no evidence of textual alteration by
later generations, meaning it is quite possibly the original edition from the Han Dynasty.
Further details are found in Wang Ming’s F=BH “Problems on the Authenticity of Part
One of the Scripture of Great Peace” (Lun Taiping jing chao jiabu zhi e” 3 A 48§ FH &
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might have owned a copy of the book because he promoted the Way of Great
Peace. For more on the name Way of Great Peace, section 8 of the Scripture of
Great Peace Abridged says:

KriE, Hcky, HBlE, Rz, B2H5
The content of the Way of Great Peace is sparse, yet a kingdom that has it
will be abundant. It is the fate of Heaven and precious to the body.

Thus, everyone used the name “great peace.”'¢ The meaning of the Xianger
Commentary largely follows the theories of the Scripture of Great Peace, hence
it repeatedly mentions the words “great peace” However, the similarities
between the Scripture of Great Peace and Celestial Masters Daoism, such as
their prohibition of alcohol, obedience to the seasons, performing charity,
repenting, and so forth, have all been discussed by recent scholars.l” Today, the
Scripture of Great Peace is also known by a variety of names, such as “Celestial
Masters” and “Celestial Masters Daoism,”® which is enough to see the deep rela-
tionship between the Scripture of Great Peace and Celestial Masters Daoism.

2 & in volume 18 (1948) of the Bulletin of the Institute of History and Philology, Academia
Sinica 52 FEFTEET.
15  Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 370.
16 See Fukui Kojun g H:FEIE, Dokyo no kisoteki kenkyi TEE DEEREHIWIFE, 83, in Fukui
Kajun chosakushi & FENEZE{ELE, volume 1.
17  Fu Qinjia, Zhongguo Daojiao shi, 72—74.
18  For example, section 3 of the Scripture of Great Peace Abridged says:
KiEee > A LELPEREE
The books of the Celestial Masters often contain words pertaining to the arrival of the
Celestial Sovereign’s pneuma of great peace.
See Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 324. Section 6 of the
Excerpts from the Scripture of Great Peace states:
SAMRANZ & > TR BRI CAK - AR ERERE (L > P RILR
Z .
I would like to ask about the books of the Celestial Masters, whether they are based
upon an examination of the world from its beginning, the pictorial writings and
spiritual patterns of sages and worthies, or simply follow the words of the common
people?
See Liigiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 344. Chapter 40 of the
Scripture of Great Peace says:
FRfSRENEES T - (TRARZERERE - SRBSEHEN > KTEKA
IR > EABAE.
I wish to acquire the Dao of the Celestial Masters and transmit it to disciples, entrust-
ing its return to virtuous rulers who may use it. When Yin and Yang acquire what
they need, the people of the world will be burdened by great illness, and none will
be curable.
See Taiping jing hejiao, 40.82. There are many more examples but I will not list them here.
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The Scripture of Great Peace speaks of “guarding the One” 57 —,19 “equilib-
rium” H1 1,20 and “merging with the five elements” & 71.1T,2 each of which
was adopted by the Xiang'er Commentary as its own. Furthermore, its explana-
tion of “The Dao of Heaven is certain to return” K& #fi#,22 is quite close to the
meaning of “bearing a burden” (cheng fu 7 £ ) in the Scripture of Great Peace.?3
Section 7 of the Scripture of Great Peace Abridged says:

W B AFIEZ N oo R, B RR, iRk — 4 A2

Only those persons who obtained the Dao in high antiquity ... at the time
of their ascension to Heaven, were summoned to the Middle Ultimate,
also known as Mount Kunlun.

However, the Xiang'er Commentary states:

— T —HE AR, BIEARKLEER, HiREm.2S
The One is the Dao ... The One scatters its form as breath and then assem-
bles its form as the Supreme Lord Lao ruling from Mount Kunlun.

These sayings also conform to the Scripture of Great Peace. The Xiang'er
Commentary frequently mentions “Follow and practice the genuine Dao, work-
ing to remove the perverse and false arts” %17 518, HANH{%,26 and this
type of expression is often seen in the Scripture of Great Peace.?” Furthermore,
the explanation given by the Xianger Commentary to the sentence “There
is safety and peace in abundance; joy and fine food cause the passing visi-
tor to stop,” is unique compared to other commentaries, while the theory of
Heavenly changes is similar to the viewpoint of the Yellow Emperor’s Classic
of the Six Tallies of the August Stairway. In his Statutes of Celestial Officials,
Zhang Daoling determined the number of officers to be 1,200 which conforms
to Gan Zhongke and his adopting the name “Calendar of Celestial Officials”
(Tianguan li X'E J&) for the Scripture of Great Peace. All of these are clear signs
of the deep relationship between Zhang Daoling’s thought and the Scripture

19  Taiping jing hejiao, 18.16.

20  Taiping jing hejiao, 67.242.

21 Taiping jing hejiao, 56.221.

22 See Figure 20 line 22.

23 Taiping jing hejiao, 18.22.

24  Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24:355. See also Taiping jing
hejiao, 110.532.

25  See Figure 5 lines g—-10.

26  See Figure 11 lines 9-10.

27  Liiqiu Fangyuan, Taiping jing chao, in Zhengtong Daozang, 24: 346.
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of Great Peace. There are still many other overlapping meanings which can be
seen in my annotative notes above. Tang Xiyu writes:

CRP#E) &, bR EHMER, THORM. REZ 28
The first part of the Scripture of Great Peace follows the Daoist techniques
of Huang-Lao and diagrammatic prophecies, whereas the second part is
inspired by the “ghost teaching” of Zhang Jiao and Zhang Daoling.

This explanation is accurate.

When it comes to the origin of Daoist religion, its source lies in the remote
past, however, in reality the Scripture of Great Peace forms the core of its theo-
retical system. Seeing Confucius and the books of Confucianism as deviant
sayings, Daoist religion, not having any classical works of its own, borrowed
Laozi's 5000-Character Classic. Combining the Daodejing and Scripture of
Great Peace into one, it established a new doctrinal reading, the painstaking
efforts of which are clearly visible. Most of the Xiang'er Commentary uses the
Scripture of Great Peace to explain the Daodejing, thus it is wholly different
from those discussing Laozi since the time of Hanfeizi. Looking at it today, its
meaning is far-fetched but the essence of Daoist religion’s original thought and
its relationship with the Daodejing is generally clear. Most scholars discussing
the academic history of China have yet to fully explain this. Relying on the
discovery of the Xianger Commentary, it is a pleasure to get a glimpse of its
secrets. Zhang Taiyan % X # in his Daohan’s Subtle Words (Daohan weiyan %i
BEE) says:

Sz s (E) , BT XORHEA - BEBENRE, BHEA
B, WBEAEEM. RRE (R ZEE, #KA4.29

The commentary of Heshang Gong that we have today has already been
disproved by Liu Zixuan #/-7 X ... My opinion is that Han Dynasty writ-
ings have a substance that is overly thick and a meaning that is solid
but not exhaustive. As for Zhang Lu’s Xiang Yu commentary, the Yellow
Turbans named their uprising after it.

Thus, according to Lu Deming’s Textual Explanations of Classics and Canons,
those who take the Xianger Commentary as written by Zhang Lu did not,
unfortunately, see this manuscript in order to clarify its relationship with the
Scripture of Great Peace.

28  Tang Yongtong, Han Wei liang Jin Nan Bei chao fojiao shi, 104.
29  Zhang Taiyan, Daohan weiyan, in Zhang Taiyan quanji, 12:30.



CHAPTER 9

Supplement to the Lost Texts of the Xiang'er
Commentary

When the Xiang'er Commentary was unearthed at Dunhuang, its opening
chapter—*“the Dao that can be spoken” (Dao ke dao & W] iE)—was missing.
Relying on scroll 13 of the Expanded Collection of Magnifying and Clarifying
Buddhism, Shi Falin in the “Outer treatise” (wailun 4}f) of his “Discerning the
Correct” wrote:

FELICE, BT, BLREDN (E) = Bhamsg
Zik, —h-thRZEziE, HERR, £RAHE. PHE, £M
e, MELAEEME AT, ANERMRER . ERE, EALE. WPRATA R EER
Wz Ao o ZRAREE, HUE EARYIZIE. SE LT 8]
B, FHPRRM; AREIEE, HERRE. WERBTEA, HA
MRS, R, X2 NXH, FalOb. BRI, FHR=1it
F#ET 2!

In the first year of the Han'an reign period of Emperor Shun of the Han
Dynasty, in the year renwu - “F, the Daoist priest Zhang Daoling devised
the Yellow Writ, saying: “There is a method of equilibrium between men
and women that uses the three, five, seven, and nine method of sexual
practice. The true instruction of the method exists in the cinnabar field
and the cinnabar field is the jade gate that only treats the forbidden with
urgency, not allowing them to cross the path of the Dao. The path of the
Dao is the aperture through which one urinates and is also the name of
the foul root from which we call out to our masters, friends, and parents.”
The text also says: “Girls who are unmarried possess the Dao of burst-
ing with brightness from the age of 14 and older.” Thus, Zhang Daolin’s
commentary to Laozi’s 5000-Character Classic says: “On the Dao that
can be spoken, it is called eating the beautiful in the morning; on the
Dao that is not constant, it is called producing excrement at dusk. Both
share the same source but differ in name, which is why we say the root of
human beings is found in urine, and urine belongs to essence. The mys-
terious that is again mysterious is known as the nose and mouth.” Zhang

1 Shi Falin, “Bianzheng lun,” in Guang Hongmingji, 13.189.

© DAVID CHAI, 2024 | DOI:10.1163/9789004697768_010
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Daoling’s praise of this technique was practiced by three generations of
descendants without interruption.

These words are perverse and ridiculous but they should come from the first
chapter of the Xianger Commentary and can be used to supplement the text
that is now lost.



CHAPTER 10

Examining Zhang Daoling’s Writings

The “Treatise on Buddhism and Daoism” in the History of the Wei Dynasty
states:

REZIER S, HEZAHEW, FHLEASHB. =ReH
K, ATFFROK, w7, BT, BRI, OB SO
iy, AEEMEFZL

Zhang Daoling received the Dao on Mount Heming and his books were
many and forbidden, hence only his disciples could see them. When it
comes to melting gold and fusing jade, practicing talismans and manipu-
lating water, his books have rare recipes and profound techniques that
number in the thousands. The superior recipes could make people
immortal and ascend to Heaven, while the lesser recipes could eliminate
disasters and extinguish misfortune. They have always been revered.

Given his writings were kept secret, we cannot fully study them. Section 6 of
the Seven Tablets in a Cloudy Satchel says:

BHSK EZEBRRNUKAD. —H CRKIE) » ZH (KF) , =H
CRZY . WWE (E—) 2

Zhang Daoling says the Supreme Lord Lao personally transmitted to him

four classics: The first is called Great Purity (taiqging /i), the second is

called Great Peace (taiping X>1), the third is called Great Mystery (taix-

uan X %), and the fourth is called Orthodox Unity (zhengyi 1I=—).

He only received these, so the books of Daoism emerged later, however, given
they followed closely afterwards, this added to Zhang Daoling’s brilliance and
so their origin was attributed to him. What the historical record says about
Zhang Daoling’s writings, besides the Xianger Commentary, includes the
following:

1 Wei shu, 114.3048-49.
2 Yunji gigian, 6.97.
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[1]. Book of the Dao (Dao shu 1)
The “Annals of Hanzhong” (Hanzhong zhi %91 %) in the Records of the
Kingdoms South of Mount Hua (Hua yangguo zhi %53 i) notes:

AT B GRS IE R RS, /F (GEE) 3
At the end of the Han Dynasty, Zhang Daoling, from the kingdom of Pei,
studied the Dao on Mount Heming and authored the Book of the Dao.

The character e #; in Mount Heming is alternatively written Au . Chapter 23
of the Zhou Dynasty text Supreme Secret Essentials (Wushang miyao & [ 4 %2)
cites the Chart of Pneuma Parishes of Orthodox Unity (Zhengyi qizhi tu 1F.— 7%
5 1), which states:

BRIG I RS, Ll SR R B 1 A I 4
What is above Mount Heming corresponds to the Root Mansion and this
mountain connects to Mount Tianguo of Qingcheng.

Section 6 of the Seven Tablets in a Cloudy Satchel says:

HiFZR# =8, RIS
The mountain is 200 / from Chengdu in Lingiong county of Shu
prefecture.

The Extensive Records of the Taiping Reign (Taiping Guangji X~V J&FL) cites the
Biographies of Immortals, which says:

RIEEAKRSZEL, BT F (EEH) ~IESs

Zhang Daoling was originally a scholar of the Imperial Academy, pos-
sessing a broad and comprehensive knowledge of the five classics ... and
authored the Book of the Dao amounting to 24 chapters.

Chapter 69 of the Forest of Pearls from the Dharma Garden contains the entry
“Mistakenly Transmitting Depraved Teachings” (Wang chuan xiejiao %24}
#() which says:

Huayang guo zhi jiaobu tuzhu, 2.72.
Wushang miyao, in Zhengtong Daozang, 25: 64.
Yunji qiqian, 28.636.
Taiping Guangyji, 8.55-56.

U A~ W
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RERFIRIE (ALY MEEFES =057

During the Later Han Dynasty, Zhang Daoling crafted the Scripture of
Numinous Treasure (Lingbao jing % % #%) and other texts on petition and
sacrifice, as well as the Book of the Dao, which amounted to 24 scrolls.

At the time, “chapter” (pian J) was written “scroll” (juan %) but the difference
between them is minimal.

Zhang Daoling’s writings were also known as the Book of Talismans (Fu shu
£§3). The History of the Wei Dynasty says “Zhang Daoling authored the Book
of the Dao"® while the History of the Later Han Dynasty says Zhang Daoling
“authored the Book of Talismans.”® Zhen Luan’s Laughing at the Dao writes:

R R, TS (RFE) 10
Zhang Lu’s grandfather, Zhang Daoling, during the time of Emperor Huan
of the Han Dynasty ¥ 1H7%7, created the Book of Talismans.

In the “Bibliographic Record” of the History of the Sui Dynasty, the entry on
Daoist scriptures says:

BERE, KERYEREKEEZA. JCHREA, SBEHMN, XEH
£, AR

This record contains simple books providing an account of the various
names of the Officials of Heaven and their palace assistants. These books
contain many talismans scattered within them, making for strange writ-
ings that are unrecognizable to the world.

Thus, later generations regarded Zhang Daoling as symbolizing the School of
Talismans in Daoist religion.

[2]. The Numinous Treasure (Lingbao % 37 )
In chapter 10, “Mingdian Zhenwei” B #L F.4%, of Dao’an’s Treatise on the Two
Teachings, we read:

7 Fayuan zhulin jiaozhu, 55.1659.
8 Sanguo zhi, 8.263.

9 Hou Han shu, 75.2435.

10  Guang Hongming ji, 9.157.

11 Suishu, 35.1092.
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(HE) AIERK, RFJ/ZERTL
The Numinous Treasure was composed by Zhang Daoling and appeared
in the early years of Chiwu’s 755 [Sun Quan 4] reign of the state of
Wu 5.

Laughing at the Dao says the same thing. According to the Forest of Pearls
from the Dharma Garden, the Numinous Treasure was one of the key books of
Daoism.

[3]. Statutes of Celestial Officials (Tianguan zhangben X E #2)
The “Treatise on Buddhism and Daoism” in the History of the Wei
Dynasty states:

LORFERER R, HE CREEA) THZH, BT, HHX
1o BEARHETE, HRGKE, H=I0/UR. A= E, U, RO
fitin.1

When Zhang Daoling received the Dao on Mount Heming he transmitted
the Statutes of Celestial Officials, of which there were 1,200, and his disci-
ples transmitted it to one another resulting in its wide circulation. As for
kneeling and bowing during fasting and sacrifices, each were modelled
after the Dao. Consequently, the Three Primes, Nine Bureaus, 120 Officers,
and various spirits, were collectively commanded.

The Disquisition on the Elimination of Doubts (Miehuo lun J3%5w) by Liu Xie
P78 says:

PREMEFER, SR, HER=5

Zhang Daoling and Zhang Lu created the methods of fasting and praying,
making petitions and talismans, and established the teaching of the Five
Pecks of Rice to aid the Three Realms.

The “Great Peace” section of the Daoist Canon, volume 781, contains the Purse
of Pearls from the Three Caverns by Wang Xuanhe of the Tang Dynasty, which
writes:

12 Guang Hongming ji, 8.147.
13 Weishu, 114.3048.
14  Hongming ji, 8.52.
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KRAI—T—FH (&) 1
The Celestial Masters list 1,200 Officials in the Statutes of Celestial Officials.

Furthermore, in volume 193 of the Mystery Cavern section (Dongxuan bu
1 Z ) of the Daoist Canon, there is Tao Hongjing’s Secret Instructions for the
Ascent to Perfection, the second half of which contains the entry “Petition and
Talisman” (zhangfu F1F). It says:

ST LR, ERT A E RS

Today, all petitions should conform to the rites of the 1,200 Officials.

Lii Yuansu 570% of the Song Dynasty, in his Prescribed Paradigms for the
Daoist Community (Daomen dingzhi "] 2 1), states:

TR ETZE (EE) , HIE—H A (BHER) Prigm s iR
il 2 3

According to the Supreme Lord Lao there are 1,200 Officials in the Statutes
of the Officers of Heaven. The Perfected Person of Orthodox Unity (Zhang
Daoling) received the methods of Lady Wei 87 A\ of Mount Nanyue F4
11l to cure disease and control ghosts.

According to this, so-called “Petition and Offering” (zhangzhan i), as the
Forest of Pearls from the Dharma Garden says, belongs to the books of Daoism.!8

[4]. Yellow Writ (Huang shu 7% &)
Following the entry “Containing Breath and Releasing Offenses” (Hangi shi-
zui TSR in Dao’an’s Treatise on the Two Teachings, his commentary says:

WxiE (k&) LRSI, SRl E ARG, ERER
B #in (FHF) Pra, =h-bu, REEMAY, LBz

Zhang Daoling forged the Yellow Writ during a prolonged incantatory
delirium and after opening the gate of life, embraced the infant Perfect
Person who whirled him around as if a dragon playing with a tiger. It is as

15  Sandong zhunang, in Zhengtong Daozang, 25: 341.

16  Dengzhen yinjue, in Zhengtong Daozang, 6: 621.

17  Daomen dingzhi, in Zhengtong Daozang, 31: 665.

18 See Fukui Kojun A5 BRI, “Tenkan fumi hon sen yu nihyaku ko” REEATH _H
¥, Dokyo no kisoteki kenkyi B D AT R, 44-58, in Fukui Kojun chosakushii pit
FHERRNEZE RS, volume 1.

19  Guang Hongming ji, 8.146.
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the Yellow Writ says: “The three, five, seven, and nine method is the celes-
tial and Earthly net that ensnares men and women when they comingle.”

Zhen Luan’s Laughing at the Dao cites the “Daoshi he gi & 145 which refers
to the Yellow Writ's theory of combining breath.2? What is more, Shi Falin’s
“Discerning the Correct” says:

FELILF, RAETH, BLREDA (5E) =: BaaMe
ZIEA

In the first year of the Han'an reign period of Emperor Shun of the Han
Dynasty, in the year renwu, the Daoist priest Zhang Daoling devised the
Yellow Writ, saying: “There is a method of equilibrium between men and
women ...”

The “Treatise on Buddhism and Daoism” in the History of the Wei Dynasty
records Kou Qianzhi purifying and correcting Daoist religion by discarding the
false methods of the three Zhang’s, the taxes on rice used to rent land, and
the techniques of combining the breath of men and women. Tao Hongjing’s
Declarations of the Perfected provides more detailed records compared to the
Yellow Writ.

The “Zhen Ming Shou” chapter of the Declarations of the Perfected states:
“Lord Pei says the Dao of the Yellow Writ and Yellow Writ with Red Borders are
the essentials of longevity” I (3 &ERF) , RAZE 22 Elsewhere it says:
“While there are many editions of the Yellow Writ in the world, it nevertheless
deals with matters of the Dao’s secrecy” (&) tHHZHE, RIF2MWIEL H
%23 The commentary to this line then says: “The Celestial Masters named it
and distributed its teachings ... This is the so-called Scripture of the Yellow Writ
with Red Borders and Three Pneumas (Huangshu chijie sanyi jing) RHATELFH
AT HA - T (EF R =—4) 24 In addition, the “Yun Xiang”
chapter of the Declarations of the Perfected says: “The book transmitted by the
Perfect Person of Pure Emptiness (gingxu zhenren % i # N\ ) writes: ‘The Way
of Yellow and Red is the method of intermixing breath and was received and
taught by Zhang Daoling. It is one of the techniques of Master Zhong 7% - but

20  Guang Hongming ji, 9.157.
21 Guang Hongming ji, 13.189.
22 Zhengao, 5.79.

23 Zhengao, 5.80.

24  Zhengao, 5.80.
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has no connection to the perfected person ... Observing its colors, it was called
Yellow and Red, while those following the Supreme Dao called it a secret book”
HHEANREE: #RZHE, BEZE, RIRERZHEN, T2
H, dFRAZFEW Ol 2 %k, LIEREZFEE .25 Elsewhere it writes:
“The book transmitted by the Lady of Purple Tenuity says: ‘As for the Yellow
Writ and Yellow Writ with Red Borders, although they are the mysterious essen-
tials of longevity, they are in fact inferior techniques of living” %57k N % &
Fl: K (FHE) O, ERAEZME, FHAEZ FH.26 Concerning

the Yellow Writ, there are many veiled criticisms of it.
Harboring Doubts about Ten Texts:

[1]. Instructions on the Spiritual Breath of Zhongshan’s Jade Cabinet, in 1 scroll
(Zhongshan yugui shenqi jue H 111 AR5 ER).

In the “Bibliography of Written Literature” (Yiwen liie Z53C8%) in his
Comprehensive Treatises (Tongzhi 18 7.), Zheng Qiao ¥/ has a record of this
purported text by Zhang Daoling.2? Of all the Daoist books listed in the “Xialan”
chapter of The Master Who Embraces Simplicity, there is the Celestial Master
Scripture of the Spiritual Vessel (Shenqi jing #1#545),28 in 1 scroll, but I do not
know what, if any, relationship it has with this scripture. The original title uses
“vessel” (i #%) but an alternative version replaces it with “breath” (gi %). Only
part 3 of the “Gengshen” B Hi chapter of the Seven Tablets in a Cloudy Satchel
cites the Zhongshan yugui jing fuqi xiao sanchong jue 111 EAHRAS IR H — 2%
##, which discusses how eating grains causes the three worms (sanchong —#3)
to gather.2? The three worms are the three corpses in the stomach that attack
people’s three fates. Chapter 92 of the Scripture of Great Peace contains the
Dongji shang pingqi wu chong chongfu zi jue A% 115 f# &% B 48 75k, which
also gives details of this theory yet appears to be derived from the Scripture of
Great Peace Pervading the Ultimate.3°

[2]. Instructions on Hugangzi’s use of Cinnabar (Hugangzi dan jue JNE|§FF3k),
in1scroll.

25  Zhengao, 2.20.

26  Zhengao, 2.20.

27  Tongzhi ershiliie, 1626.

28  Baopuzi neipian jiaoshi, 19.334.
29 Yunji gigian, 83.1875.

30  Taiping jing hejiao, 92.378.
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[3]. Scripture on Divine Medicine for Immortals to attain the Dao (Shenxian de
Dao lingyao jing #iAli #5318 % 424%), in 1 scroll.

[4]. Record of Divine Marvels on Mount E'Mei (E'meishan shenyi ji W{Wg LI
5L50), in 3 scrolls.

The above works are found in the “Bibliography of Written Literature” in the
Comprehensive Treatises but 1 suspect they were falsely attributed to Zhang
Daoling.3!

[5]- The Mysterious and Numinous Northern Dipper’s Perfect Scripture on
Prolonging the Original Life (Taishang xuanling beidou benming yansheng zhen
jing K & % B AL A iy A FAE).
Bai Yunji's =% Catalogue of the Spirit Cavern section of the Daoist Canon
(Daozang mulu songshen bu 183 H $3%iF#f) states:

A KFooFEIEAEH, K EBE&EIL, &KMRIE
B (bR EAEAE) —B. BRI SR, HRAREER, KA
IR EE, UrigSE, w2

During the reign of Emperor Huan of the Han Dynasty, on the 7th day
of the first month of his Yongshou reign period, the Supreme Lord
Lao descended in Lingiong county of Shu prefecture to transmit to
the Celestial Master Zhang Daoling the Northern Dipper’s Scripture on
Prolonging Life (Beidou yansheng jing 1t=FE4:45), in 1 scroll. The first
part is about the flying spirits of the gold portal, the second part is about
protecting the kingdom and bringing peace to families, the third part is
about prolonging people’s years to increase their longevity and praying
for blessings, and making offerings to ward off disasters. These are the
instructions for nourishing life.

Today, the book is found in the Jade Instructions class of the Spirit Cavern of
the Daoist Canon, with collected commentaries by Xuan Yuanzi % [% ¥ and Xu
Daoling #:1&#%. Within it, Buddhist notions such as “samsara” (lunhui fifi)
and “all living things” (zhongsheng #i/+:) are frequently seen.

31 Tongzhi ershiltie, 1634, 1636, 1637.
32 See Qinding gujin tushu jicheng $X5E v %> | 75 4 B, Bowu huibian #4524, Shenyi
dian 1 2 81, volume 275, Daoshu bu huikao 18 EH i 5%, 5.24a.
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[6]. Profound Scripture of the Eastern Dipper’s Governing, Counting and
Guarding Names (Taishang shuo dongdou zhu suan hu ming miao jing X F&

W B ADAE).
Bai Yungqi's Catalogue of the Spirit Cavern Section of the Daoist Canon states:

K2 Ry R HER.33

The Supreme Lord Lao conveyed this scripture to the Celestial Master.

[7]. Profound Scripture of the Western Dipper’s Register of Names and their
Protection (Taishang shuo xidou jiming hu miao jing X _FaiHF KL fr
WAL).

Bai Yungqi's Catalogue of the Spirit Cavern Section of the Daoist Canon states:

KEFAEIEA ZH, KRR AR A3

On the second day of the first month of the 2nd year of the Yongshou
reign period of Emperor Huan, the Supreme Lord Lao descended to Shu
and conveyed this scripture to the Celestial Master.

[8]. Profound Scripture on the Middle Dipper’s Kui Star Protecting Destiny
(Taishang shuo zhongdou dakui baoming miao jing X & 2 KLy D 4S).

Bai Yungqi's Catalogue of the Spirit Cavern Section of the Daoist Canon states:

R E 7 7k & rp B SR E — B NGS5

During the Zhongxing year of the Yongshou reign period of Emperor
Huan, the Supreme Lord Lao conveyed this scripture to the Perfected
Person of Orthodox Unity.

The aforementioned works are found in the Daoist Canon and were cre-
ated to benefit later generations. Zhang Xincheng’s 5&/(»# Comprehensive
Investigation of Forged Books (Weishu tongkao 14251875 ) says:

33 See Qinding gujin tushu jicheng, Bowu huibian, Shenyi dian, volume 275, Daoshu bu hui-
kao, 5.24b.

34  See Qinding gujin tushu jicheng, Bowu huibian, Shenyi dian, volume 275, Daoshu bu hui-
kao, 5.24b.

35  See Qinding gujin tushu jicheng, Bowu huibian, Shenyi dian, volume 275, Daoshu bu hui-
kao, 5.25a.
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BRAZE CEE) , RETETERER. (MIE) OWE2. RET
AL REA 2, AR DR TE R R T8

Zhang Daoling himself composed the Book of the Dao but falsely claimed
he waited for Laozi to descend and transmit it to him. The Biographies of
Immortals has already expounded this. At that time, the so-called theory
of the Northern Dipper prolonging life did not exist, thus it was falsely
attributed to Zhang Daoling by Daoists in the Jin Dynasty and later.

However, the “Dengshe” chapter of the Master Who Embraces Simplicity states:

DR H, FFEAR, WERT, FAEFERZ Rl o R E R .37
[Write an amulet] on a Jiayin day and use vermilion ink on plain silk.
Place it on a table at night, face the Northern Dipper before making an
offering ... and this will ward-off hundreds of ghosts and ten-thousand
spirits.

The matter of making offerings to the Northern Dipper probably existed prior
to the Jin Dynasty. The “Biography of Cui Hao #£i%” in the History of the Wei
Dynasty says:

BTN, BAERE, A4S, R SQEkdy DAAE L fir 38

Cui Hao was cutting his nails and hair one night in his courtyard when he
looked upwards and prayed to the Northern Dipper to spare his father’s
life.

This is the Northern Dipper’s technique of prolonging life. I suspect Cui Hao
received it from Kou Qianzhi who had it transmitted to him from Celestial
Masters Daoism. In the Daoist Canon, there is the Profound Scripture of the
Southern Dipper’s Six Offices for Prolonging Life and Salvation (Taishang shuo
nandou liusi yanshou duren miao jing Xt F 275 A] 1835 B2 A H4E), which
the Catalogue of the Spirit Cavern Section of the Daoist Canon refers to as a work
from the 1st year of the Yongshou reign period of Emperor Huan when Lord
Lao taught it to the following disciples of Zhang Daoling: the Perfected Person
of the Left Mystery (zuoxuan zhenren /v % 5 \), Wang Chang %, and Zhao

36 Weishu tongkao, 1043—44.
37 Baopuzi neipian jiaoshi, 17.308.
38  Weishu, 35.812.
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Sheng j# 57, also known as the Perfected Person of the Right Mystery (youxuan
zhenren 41 % ¥\ ).39 This is also not credible.

Only Chao Gongwu’s S8 A1k Record of Books Read in My Studio (Junzhai
dushu zhi #7538 &) claims:

CENEDY , FF (GE) AHH, HEFd.se
The Scripture of Salvation (Durenjing F% N\ %) appears in the “Bibliography
of Arts and Letters” in the History of the Tang Dynasty (Tang shu &)
and is an ancient book.

Jia Shanxiang’s “Biography of Youlong” also cites this scripture.** As for the
Scripture of the Northern Dipper (Beidou jing 3t>}4%) and Scripture of the
Southern Dipper (Nandou jing ¥ 3} %), which date to the Zhao and Song dynas-
ties respectively, both were already lost by the Yuan Dynasty. Furthermore, in
the Solemn Rites class (Weiyi lei B f#%H) of the Perfection Cavern section of
the Daoist Canon, there is the Beidou benming yanshou dengyi 1t} A1y 4E 35
J& % and Nandou yanshou dengyi 73} 1E 35 £ 1. Esoteric Buddhism also has
the Beidou qgixing yanming jing 1t} €445, which is a Brahmin transla-
tion from the Tang Dynasty. Chen Yinke [ 5% says the Daoist technique of
making offerings to ward off disasters and pray for blessings originally came
from India*? but his theory is questionable. Given the Master Who Embraces
Simplicity already discussed this, its origin and namesake were widely known.

[9]- Scripture of the Orthodox Laws of the Three Heavens (Taishang santian
zhengfa jing K _bF="RIEIEEL).

The “Dao Shan Ce” i& LI} chapter of the “Shangqing santian zhengfa jing”
B =RIEEL and “Santian zhengfa W’ =R I1E%%3 are today found in the
Orthodox Unity section of the Daoist Canon. The Seven Tablets in a Cloudy
Satchel states:

RERMEML, KEBRE, BLoFELH -HEU [ =KIE
] e ARAT . XA IE— AR EIER . HEBA-BH R (IE—H3
RIPEE) =3NIEZ R, EA=RIERTIE—H A

39  Taishang shuo nandou liusi yanshou duren miao jing, in Zhengtong Daozang, 11: 350.
40  Junzhai dushuzhi, 16.737.

41 Youlong zhuan, in Zhengtong Daozang, 18:24.

42 ChenYinke, “Tianshi dao yu Binhai diyu zhi guanxi,” 449.

43 Yunji giqian, 6.104.



208 CHAPTER 10

When Zhang Daoling was engaged in refined thought on Mount Xi, the
Supreme Lord Lao descended on the first day of the fifth month of the
first year of the Han'an reign period of Emperor Shun of the Han Dynasty,
and transmitted to him the “Orthodox Laws of the Three Heavens,’
thereby making him the Celestial Master. He was also bestowed the
rules and techniques of Orthodox Unity, and the essential texts on the
methods of the Dao. In the same year, on the seventh day of the sev-
enth month, Zhang Daoling was taught the instructions of the “Three
Obstacles and Six Penetrations” from the Zhengyi mengwei miao jing and
was re-appointed Master of the Three Heavens and Perfected Person of
Orthodox Unity.

The Extensive Records of the Taiping Reign cites the Biographies of Immortals
as saying:

RIELH T IE— W piC 18, Rz, REifRm .

Teaching Zhang Daoling the new emerged Dao of the Covenant of
Orthodox Unity, and having received it, Zhang Daoling was able to cure
diseases.

The Orthodox Unity section of the Daoist Canon mentions the titles of other
works such as: Taishang zhengyi zhougui jing X b 1E—JLREL, Taishang zhen-
gyi fawen jing X _F1E—1EE, Taishang sanwu zhengyi mengwei lu X I =11
1E— R B4, Taishang zhengyiyansheng baoming lu X I 1F — 3L 4 R 4%, and
so forth. These are the scriptures and registers transmitted by Zhang Daoling
and his school.

[10]. Scripture of All-Pervading Great Peace (Taiping Dongji jing X-V-TFARRES).
Section 6 of chapter 14 of the Scripture of Great Peace Abridged says:

MR BRI, BURZ SO, SRR — B RR 2 R4S

Its name is “Pervading the Ultimate of Sovereign Heaven,” a text about
matters of governance which results in the elimination of all diseases in
the world.

44  Taiping Guangyji, 8.56.
45  Taiping jing chao, in Zhengtong Daozang, 24: 345.
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Section 7 of the Pivotal Meaning of Daoist Teachings (Daojiao yishu T8 FEHi)
states: “The Scripture of Orthodox Unity (Zhengyi jing 1E.—#%) says:

W (IE %) m: [H (KT &E) — 7N+ Ny
. HACIEEYNAIE, mAYBH, Fepiirt] H R #, 1% (i
ALY, W (BEREESD T, K EBRZRHAN, 4L H .6

There is the Scripture of All-Pervading Great Peace, in 144 scrolls. This
scripture fully elucidates the art of governance, testifying to its results
while tending to its causes and many taboo techniques.” Regarding
the Scripture of All-Pervading Great Peace, according to the Scripture of
Orthodox Unity, in the 1st year of the Han'an reign period of Emperor
Shun of the Han Dynasty, the Supreme Lord Lao personally bestowed it
to the Celestial Master and it has been in circulation ever since.

In sections 6 and 7 of the Scripture of Great Peace Abridged, and chapters 41, 88,
91, and 92 of the Scripture of Great Peace, we find explanations of the Scripture
of All-Pervading Great Peace. The meaning of this scripture is largely found in
the Scripture of Great Peace.

46 Daojiao yishu, in Zhengtong Daozang, 24: 814.



CHAPTER 11

The Nine Precepts and Three Harmonies of the
Xiang'er Commentary, with Additional Discussion
on the Newly Published Critical Edition of the
Scripture of Great Peace

In the spring of 1956, I wrote my Annotated Critical Edition of the Dunhuang
Edition of the Xiang'er Commentary to the Laozi and its publication has been
well received by the academic community. For example, I have had fruitful dis-
cussions with Yang Lien-sheng 5[, Chen Shih-hsiang [ 5%, Yan Lingfeng
J# % %, Yoshioka Yoshitoyo i ifl 28 5, and Ofuchi Ninji Kl 22 8. The Xiang'er
text emerged in the Eastern Han Dynasty, of this there is no doubt.! Recently,
I have read a great number of books on Daoism and have occasionally cre-
ated commentaries to them, some of which have been incorporated into the
present work in order to supplement its shortcomings. As I will draw upon the
fragmentary Dunhuang text Catalogue of the Scripture of Great Peace (Taiping
Jing mulu K-V-#8 H §), which is number 4226 in the Stein Catalogue, I will also
briefly comment on the new book by Wang Ming F- ] entitled Critical Edition
of the Scripture of Great Peace (Taiping jing hexiao X-1-£8-&1%). L have noticed
that Yoshioka Yoshitoyo has already published a paper on Wang’s work,2 thus I
will keep my remarks brief and only offer the following examples:

[1]. The nine precepts (jiu jie /L7K) of the Xiang'er Commentary.
The second volume (chapter 20) of Meng Anpai’s di % Hf Pivotal Meaning of
Daoist Teachings states:

AR, b, s, b, B0, HEAMEES. MR
o XARES. S, NEEAMEETA e~ etl. I8, 8RR

1 Ofuchi Ninji K28, Tonko Dokyo: Mokuroku hen FJEIELS H §%4, 54. Ofuchi Ninji,
“Roshi Doutoku ky jo ketsu no seiritsu (ue)” & T 18 A7 O KL (1), Toyo gakuho
HPEELHR, 42.1 (1959): 1-40. Ofuchi Ninji. “Roshi Doutoku kyd jo ketsu no seiritsu (shita)” &
FIEFEL TR D AT (N, Toyo gakuhd, 42.2 (1959): 52-85.

2 Yoshioka Yoshitoyo 7 if] 2% %, “Tonko hon Taihei kyd ni tsuite” BUEA K FELIZ D01 T,
Toyo Bunka Kenkyiisho kiyo S ST FUITACEE 22 (1961): 1-103.
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= sRAETUR, W)U, BEUR, BE LR, MR AN
MBS

Precepts and regulations are warnings to stop, hence they are models of
the good. Stopping is to stop evilness in the heart-mind and mouth while
promising not to do evil. Precepts explain the meanings [of regulations]
and are either detailed or terse. When it comes to detailed explanations,
there are 129 articles of the dharma gate of the immeasurable Daoist root
of great clarity ... When it comes to terse explanations, there are exam-
ples of the Daoist citizen having three precepts, register-disciples having
five precepts, libationers having eight precepts, the Xianger having nine
precepts, the superior category of wisdom having ten precepts, and the
luminous perfection having twenty-four precepts.

Among the precepts of Daoist teaching raised by Meng Anpai, the “register-
disciples having five precepts” is also found in the Sandong fengdong kejie ying-
shi = IF 2= FL 42 4. The “superior category of wisdom having ten precepts”
and the “luminous perfection having twenty-four precepts” are both found in
the Tenets and Regulations class (Jielii lei #{##H) of the Perfection Cavern sec-
tion of the Daoist Canon. As for the Nine Precepts of Xiang er, the original text is
found in the Taishang Laojun jing lii K 37 %43 and preceded by the Daode
zun jing Xiang'er jie TEE S AL AEFH 7. The text states:

A, TRE, M, 28 (R I EREA).
Act without action, act with yielding and weakness, act by guarding the
female, and avoid moving first [ The original commentary says: “These are
the three highest kinds of action”].

ITHEA, ATIHE, AT (JRIE SRR =AT).

Act without naming, act with clarity and quietude, and act according to
the good [The original commentary says: “These are the three middle
kinds of action”].

A FRILE, T (B R R =47)4
Act without desire, act by knowing when to stop, and act with humil-
ity [The original commentary says: “These are the three lowest kinds of
action”].

3 Daojiao yishu, in Zhengtong Daozang, 24: 818.
4 Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.
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Afterwards there is a note which says:

AT, ZRANt 8. EERES, SRFER. #HLTEW
i, NATERGE, ZATEWEABRS

These nine actions comprise two chapters with 81 sections. They were
collected and held in a Daoist dwelling where the revered and lowly have
the same protocols. Those who engage in the highest kinds of action will
achieve immortality, those who engage in the six actions will double their
longevity, while those who engage in the lowest three kinds of action will
increase their years and not die early.

These nine actions are in fact what Meng Anpai calls the Nine Precepts of
Xiang'er. The Regulations of the Scripture of Supreme Lord Lao states: “The
Precepts of the Revered Classic of Dao and De contains nine actions and
twenty-seven precepts” (EEEALH) JLIT L. Following this are
two sub-headings: one is Revered Classic of Dao and De: Precepts of Xiang er, the
other is Precepts of the Revered Classic of Dao and De. The former refers to the
nine actions while the latter refers to the twenty-seven precepts. The text says:
“There are two chapters with 81 sections.” This is referring to the two parts of
the Daodejing. The same work mentions the Scriptural Precepts of the Supreme
(Taishang jing jie X 457%), at the end of which is the Twenty-Seven Precepts of
Lord Lao (Laojun ershiqi jie %7 —+-£7&) and includes the nine actions and
twenty-seven precepts. These are identical to those mentioned earlier. There
are only minor variances in the Chinese characters used for the nine actions,
such as: gingjing 5% in the three middle kinds of actions is written gingjing
JE¥F, while xing wuyu 174X in the three lowest kinds of action is written
xing zhongxiao 1782, and xing zhi zhi zu 17 F11k 42 is written xing zhi zu 1T
A1 2 without the word zhi il.. Additionally, the text employs the twenty-seven
precepts to command the nine actions but this appears to be a later amend-
ment of the text. Chen Shih-hsiang says: “These nine actions and twenty-seven
precepts coincide with those of the Xianger and, furthermore, the words used
for these actions and precepts are simple. When compared to the original
manuscript, it is obvious. Thus, the “actions and precepts” are the same as what
is found in the Xiang'er Commentary.”” This means the Xiang'er Commentary is
the source of the precepts.

5 Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.
6 Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.
7 Chen Shih-hsiang, “Xiang'er Laozi Daojing Dunhuang canjuan lunzheng,” 50.
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Although the Xianger Commentary speaks of “upholding the tenets of
the Dao” and “guarding the tenets of the Dao” in more than twenty chapters,
we know the tenets themselves are a completely different matter. When it
comes to the Teachings of Xiang'er and Precepts of Xiang'er, their doctrines
are derived from the Daodejing, thus the commentary to the scripture reads:
“The first part of the Daodejing is the Teachings of Xiang'er.” Regarding the pre-
cepts, it says: “They are the Precepts of Xiang'er on the Revered Classic of Dao
and De.” Borrowing the concept of Tripitaka (sanzang —j&) from Buddhism,
the Daodejing is the sutra, the Teachings of Xiang'er are the Abhidharma, and
the Precepts of Xiang'er are the Vinaya. According to the records of the Pivotal
Meaning of Daoist Teachings, the theme of the Tenets of Xiang'er (Xiang'er jie
RE@ ) conforms to the nine actions, which should be the Nine Precepts of
Xiang'er (Xiang er jiujie R8# J/L7). Thus, I suspect the Precepts of Xiang er began
with only nine precepts and did not necessarily include the twenty-seven pre-
cepts. The Nine Precepts of Xiang'er is a work from the early phase of Celestial
Masters Daoism and was based on the essential meaning of the Daodejing; the
text shows no traces of Buddhist precepts or regulations. It is quite different
from the “superior category of wisdom having ten precepts” which speaks of
Chakravarti (zhuanlun shengwang ¥ % ¥, the wheel-turning king) and the
“precepts of the twenty-four gates” (ershisi men jie —- /4[5 which elabo-
rates on the underworld.

[2]. Interpreting the Xiang'er Commentary.

“Xiang'er” is the name of a text and not that of a person. Yang Lien-sheng 5
J#/F has already discussed this. The Zhengyi fawen tianshi jiao jie ke jing 1F-—
R ATBRFLAE states:

KW, oHABRESD N HRE. BHERIEZ EMHAMZ
A ERTHEAT, MLL (W) (BT (BH) . (=%t
BY o, BARIE, M#EEHERN, =ZiknEs

Thelastheirofthe Daodivided itsbreath and ruled the people of Hanzhong
for more than forty years. The prohibitions of the Dao, the nature of the
true and correct, and the expressions of the immortals—these were all
implemented by the Dao. How can one say the Xianger |[...] Profound
Perfection, and Seven-Character Verses of the Three Souls are not true and
correct, and so proclaim the Dao deceives people? How pitiful!

8 Zhengyi fawen tianshi jiao jie ke jing, in Zhengtong Daozang, 18: 236.
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The Profound Perfection (miaozhen %0 ¥) refers to the Scripture of Profound
Perfection (Miaozhen jing WIL#%).% The Seven-Character Verses of the Three
Souls (Sanling qiyan =% 5 refers to the Scripture of the Yellow Court
(Huangtingjing ¥ EE4E). In part two of the section on the character “/i 7J” in
the Spirit Cavern section of volume 563 of the Daoist Canon, the Zhengyi fawen
Tianshijiao jie ke jing states:

(WE)Y BEME, (FE=%) tF&im. AEHEME
., JEARIERNA 2, BERL-ME, BoEs, 8 -5
L SRR
I composed the Scripture of Profound Perfection and the Seven-Character
Verses of the Three Souls as its exegesis and explanation. The original
scripture acts as the splendor of the Dao and its virtue. The Dao does not
desire to name things to indicate their form, the worthy person sees one
thing and knows the myriad, just like the person who recognizes sound.
The Dao exists in his body alone; how can it exist in others?

The Xiang'er, together with the Scripture of Profound Perfection and Three
Souls, were discussed in tandem, hence we know it is the name of a text. The
Three Souls are known as seven-character verses, and examining its poetic
structure, we can say it originated in the Eastern Han. Fu Xuan’s fff % “Preface
to Imitating Four Sorrows” (Ni sichou shi xu #tVURKF5T) reads: “In the past,
Zhang Heng 7R wrote the poem “Four Sorrows.” Its structure is short and
vulgar and it belongs to the class of seven-character poems” 5&-FF1F (VIR
=Y, NS, B S3EM. Its influence was broad, thus at the time Daoist
practitioners also wrote seven-character poems to explain their doctrines.
Examples of seven-character verse poetry include:

[1]. A stone inscription found in a cave in Gong county % of Henan prov-
ince. It writes: “An essay on the Songs says seven-character verse poems
contain few errors.  have committed much of the land yield tax to engrav-
ing this stone” Fift LE HMEE (%) , ZAFEA LMEL2 According
to the script’s font and mention of officials’ titles, such as Scribe (yuanshi
5 51) and Director of the Royal Archives (Lantai lingshi Bi= 4 52), this
text should be from the Eastern Han Dynasty.

9 Yang Lien-sheng, “Laojun yin song jie jing jiaoshi,” 31.

10 Zhengyi fawen Tianshijiao jie ke jing, in Zhengtong Daozang, 18: 237.

11 Quan Jin wen, 46.9a, in Quan Shanggu Sandai Qin Han Sanguo Liuchao wen, 1724.
12 FuYongkui, “Henan Gongxian shiku de xin faxian.” Kaogu 1 (1977): 278.
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[2]. There are seven-character verse poems in the Scripture of Great Peace,
such as the “Shi cewen” fifiZk 3 which says: “My words amount to eleven
and will stop [if their meaning] is clear. Bing i, Wu “F, Ding T , and Si E£
act as their progenitors” & 7+ — ¥ &1k, FFT E&RHIGS

The second part of the Dunhuang edition of Laozi’s Classic of Dao speaks of
“Xiang'er” or the “Xiang'er Commentary.” Part three of manuscript number
2337 in the Pelliot Catalogue, the Sandong fengdao kejie yifan faciyi pin =i %=
TE R} Al R # VL R i states:

(ZrEEL) -5, (WERNEETIDY =5, (E#EE) =
T (LTICEER) —9, R —5, (BEARED) —5, (B
XY 5. ARMEZHTM
The Laozi Daodejing is two chapters, Heshang Gong’s commentary is two
chapters, the Xianger Commentary is two chapters, the Morning Rites of
the 5000-Character Classic (Wugianwen chaoyi 11T L #1f%) is one chap-
ter, the Miscellaneous Sayings (Zashuo ¥7ft) is one chapter, the Essential
Biography of the Guardian of the Pass (Guanling neizhuan B4 N{%) is
one chapter, and the Book of Tenets (Jiewen 3L ) is one chapter. The per-
son who receives these is a disciple of the lofty mystery.

This can be cross-referenced with the order of recorded scriptures in the
Commentary and Instructions for the Transmission of Scriptures and Precepts
contained in the section on the character “ying #” in volume 989 of the Daoist
Canon.

The meaning of the two characters “xiang er” is incomprehensible. The
Scriptural Precepts of the Supreme, which is found in volume 562 of the Daoist
Canon, argues the precept against sex is the most difficult:

—ANH: 8RS, AR TR, GBS B N
MiE, ARCHE, S, faEd. AR oEREH, X%
A, AT HRaBS, mE S, Eme, fJaAags

Someone said: ‘Other precepts are easy to learn but the precept against
sex is the most difficult to sever. For you, I have already carried out
this matter ... although the bitterness grew, I repressed it until I lost all
self-feeling. Each time it occurred I knew the precept would be the most
difficult. The transformed person said: ‘Appearances are simply thoughts

13 Taiping jing hejiao, 38.62.
14  Dunhuang baozang, 119:346. Yoshioka Yoshitoyo, Dokyo keiten shiron, 320.
15  Taishang jing jie, in Zhengtong Daozang, 18: 226.
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but thoughts are empty, so how can appearances exist? However, if a
person first observes themself and knows they are not dependent on any-
thing, thereby knowing there are no appearances, why are they unable to
bear it?’

This theory was a later one that emerged under the influence of Buddhism.
“Thoughts are empty,” when compared to “appearances are empty,” goes one
step further. Chapter 4 of the Pivotal Meaning of Daoist Teachings states:

Fak R A0, REAEAR, HERL, MAWE. BiEEis: SRZ
%, WA EVRET . AR/, WATETA 7~ A0, PR B AN
.16

When the five types of cognition are the root of the mind, thoughts can
be generated and devoted to the mind, hence it is named the root. Master
Xu states: The method of six roots is formed on the basis of the five con-
stants and four greats. Being so, the Master takes one square inch as the
root of his mind and the five viscera as his inner root.

This explanation of “thought” (xiang #£) as emerging from the root of mind
was later developed into regulations. The people of the Eastern Han frequently
spoke of “visualization” (cunxiang f##8). For example, Bian Shao’s 1%
Inscription for Laozi (Laozi ming % 1-§%) states:

M=, WHEESS, FHEMH, K—%5HY7

Follow the regulations of the three illuminations, keep close the four
souls, and visualize the cinnabar field and purple chamber of the Great
One.

Cunxiang 1718 is also written cunsi 178 as seen in chapter 78 of the Scripture
of Great Peace with the Rushi cunsi tu jue N\ % 17 8 [E#/.18 Chapter 84 contains
the Daren cunsi liujia tu KNAF 75 H [, and the Xiang'er Commentary to the
line “In stillness the turbid slowly turns clear,” states:

16 Daojiao yishu, in Zhengtong Daozang, 24: 824.
17 Quan Hou Han wen, 62.3b, in Quan Shanggu Sandai Qin Han Sanguo Liuchao wen, 813.
18  Taiping jing hejiao, 761.
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NFBERM, MARERE: WiEFA, REELT, NBRIFA
Z, MBREHEF/RNE, MEERBAK, HANLHH, BHEH
[, igEiER, NMEALK, HHAK, BEABL BUEBAARFHRS
People who model themselves after Heaven and Earth will thus avoid
such a dry situation; constantly pursuing the clear and quiet, the morn-
ing and evening dew rises and falls, and the breath of the human body is
evenly distributed. The master has constructed the essentials of the clear
and still for morning and evening, and although Heaven and Earth make
mistakes, these are tenets for the people who can revert themselves and
return to the simplicity of the Dao. Human virtue is not like this, for when
they make mistakes, they leave without looking back, hence people must
persist with self-restraint.

This is a theory devoted to quietude and maintaining conventions. Does
“visualize entering the chamber” (rushi cunsi NZ1¢ ) indicate this? Chen
Shih-hsiang says:

(HEE) BHN\SHFE%, BRI ASEEANE, AT
&, FWRREE, WHEEEE. Bk, AR RE TSR]
Booee R, RIBGRBFESARFEAEEM, LUE CE7) , maH
TEETAR T .20
The Declarations of the Perfected, in 18 scrolls, speaks of the “method of
the quiet chamber” which it calls “obstructing the breath and visualiza-
tion” or “visualization by entering the chamber” after which the Envoys
of the Merit Bureau and the True Lord of Dragon and Tiger, can be seen
and spoken to.” As it is also known as the “method of Hanzhong,” it clearly
originates from Zhang Xiu'’s “quiet chamber” ... Such being the case, per-
haps Zhang Lu pretended to enter the quiet chamber and “visualized”
seeing the spirits, writing a commentary to the Daodejing which he then
named “Xiang'er”

His theory can be taken as one possible explanation. The two characters
xiang er #2 7 in the table of contents of manuscript number 4226 in the Stein
Catalogue were written xiang er ## ' and drop the heart (xin :(») radical, tak-
ing xiang #H to be xiang #£. The manuscripts of Buddhist sutras at Dunhuang

19 See Figure g lines 10-14.
20  Chen Shih-hsiang, “Xiang'er Laozi Daojing Dunhuang canjuan lunzheng,” 50.
21 Dunhuang baozang, 34: 564.



218 CHAPTER 11

dating to the Tang Dynasty use these two xiang characters interchangeably,
which was a common practice.

For the line “Embrace the One, and they will not depart,” the Xiang'er
Commentary states:

SATE BN, FWAE, WRF R AMTHM, AL
o MR CHR TR —. BHEE, SR, 4R, K4E
T3 5 22

With the tenets of the Dao distributed as teachings for the people, those
who guard and do not violate them are guarding the One; if they do not
follow its tenets, they will lose the One. People who constantly deceive
the world point to the five viscera and name them the One. They shut
their eyes in thought, longing to seek fortune, but this is wrong; they are
in fact moving further away from life.

This denounces people who only close their eyes in order to visualize without
guarding the tenets, hence what they practice belongs to the false arts. One
must cultivate the Dao and its tenets together because guarding the tenets is
also guarding the One. Herein lies the reason for the existence of the Teachings
of Xiang'er and the Tenets of Xiang'er.

[3]- The meaning of the Three Harmonies (san heyi = %) in the Xiang'er
Commentary and Scripture of Great Peace.

I have already offered a rough discussion of the deep relationship between
the thought of the Xianger and the Scripture of Great Peace. According to
manuscript number 4226 in the Stein Catalogue, there is a paragraph at the
beginning of the text which says:

------ AT 2 K, BT ES, mMLEE, 5 T EIE ()
FrifE R b, RAEFE, OARS. ERKkH, BAMEH. WEAE
KF, HETEE, USRg. BA48 7T, UM, mifA
W, PR, MR, BIEk. ) = MMy, 6
Bz, Tt REE. SGC=8UHE, B2, /il (FH
KAPIC), FESURE, RERO; B IKIE, =46, B3R
8, Wflf =18, MEEMNSEAT, BB IEH, HARAE, Mz
Fiik.23

22 See Figure 5 lines 11-14.
23 Dunhuang baozang, 34: 564.
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... during Emperor Shun’s reign, disciple Gong Chong set off for the palace
to present the writings of his master. He said: “My master Gan Ji acquired
the Scripture of the Immortals while on a spring in Quyang, written in
vermilion ink with blue headings in 100 scrolls. It was called deviant and
false, and was not trusted and used. The emperor did not cultivate great
peace but those below him studied it in secret, waiting for [its reveal]
in the future. The worthy person and gentleman privately transmitted it
to each other but with the world full of deceptive and depraved people,
giving rise to many falsities, deceptions, and indulgences in the fool-
ish, all of which damage and impede the orthodox canon. The Xianger
Commentary states: “There are many in the world skilled at deprav-
ity, swindling others about the Dao.” There are a thousand beginnings
and ten thousand skills when vermilion and purple clad officials listen
to the chime stones. Thus, there is the record of the Three Harmonies
to differentiate the genuine, while both the upper and lower parts are
modelled after Yin and Yang. There again appeared the “Qingling Taiping
wen” whose miscellaneous sayings and myriad essentials explained the
ignorant heart-mind of children; there again appeared the Way of Five
Pecks of Rice, preparing the way for the Three Harmonies. The Dao was
thus completed and the covenant concluded, which carefully prepared
the three Daos. Although the myriad kinds of evil resemble a disorderly
procession of charioteers, they secretly stole the orthodox designation.
As such, affairs violated the truth so the master removed them.

This preface of the Scripture of Great Peace, transmitted from the Tang Dynasty,
manipulates the sentences of the Xiang'er Commentary, saying: “There are
many in the world skilled at depravity, swindling others about the Dao.”
Following the sentence “When wisdom and intelligence appear, there is great
deception,” the Xiang'er Commentary states:

FUIEGE, HESCt, R RAREE L B A KRB AT . 7
37 KRR, AR, REMEERC. TAHE, B2
When the genuine Dao is concealed, depraved writings appear, and the
use of these false arts of the world is called Daoist religion. They belong
to a great deception and must not be used. What is meant by depraved
writings? There are five scriptures of which one-half are depraved, while
of those beyond the five scriptures, many are biographies and records
written by corpse people, hence they are depraved.

24  See Figure 1 lines g—12.
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Following the sentence “Serving those with good skills,” the Xianger Commen-
tary states:

NEEE RN, EREREMIIEE, AEFIRLT, HA5EE th.25
People of rank should want to tend to the matters of their masters and
search for those with good skills who can know the genuine Dao; they
should not tend to matters that are depraved, false, or deceitful, for
depraved knowledge is complacent and excessive.

It also writes:

AR, R SRR .28
Today, the false arts of the world rely on this genuine text to construct
their swindle.

Following the sentence “Cut off the sage and reject knowledge,” the Xianger
Commentary states:

Al AE RN HR SO e T R ORI, WEERER L. S N
ik, HoBKEE, REGER, FAMmE2

This speaks to deceptive sages and their knowledge of depraved writ-
ings ... thus for centuries and millennia the great sage has acted out the
genuine so as to clear away depraved writings. Today, people lack merit
and cut through the Classics and arts without having encountered the
genuineness of the Dao, referring to themselves as sages.

Accounts such as this are plentiful. Wang Zhongmin’s T [X; Descriptive
Catalogue of Ancient Books from Dunhuang (Dunhuang guji xulu BUE 5 FERL
§%) cites the Xiang'er from the Great Peace section of the Daoist Canon, which
runs from “There are many in the world skilled at depravity” to “Explained
the ignorant heart-mind of children,” which is approximate to the preface of
the Xiang'er Commentary to the Daodejing.?8 In the words of the original text,
“There again appeared the “Qingling Taiping wen,” and “There appeared the
Way of Five Pecks of Rice,” and so forth. Judging from the context of these

25 See Figure 4 lines 11-13.
26  See Figure 6 lines n—12.
27 See Figure 12 lines 7-10.
28  Wang Zhongmin, Dunhuang guji xulu, 235.
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passages, they should belong to the preface of the Catalogue of the Scripture
of Great Peace which cites the Xianger Commentary but alters its language. 1
believe there should be a period at the end of “swindling others about the Dao”
but ancient books did not use punctuation marks, making them difficult to
read, and this is one example.

The text also states: “There again appeared the Way of Five Pecks of Rice, pre-
paring the way for the Three Harmonies.” Examining scroll 48 of the Scripture
of Great Peace, we find the “Sanhe xiangtong jue” — % #Hi# ##2° which speaks of
bundling together primal breath, the natural, and Heaven and Earth, and when
these things are interconnected with the Three Harmonies and work together
with the same heart-mind, everything will be accomplished. Section three of
the Critical Edition of the Scripture of Great Peace states:

&, TIEREMENE, MRIEE L&, "k, TRATH
b, B2EGAAR, ZmAM, BEBRR =G, LR, =5AHEAM
W, BEAEE. K&, Kb, P&, Bt K&, E&EGEM
e LR, P, HORIE®, #ERKFREH30

Breath is to speak of the breath of Heaven that descends and gives birth
to things when it is pleased and joyful, whereas the breath of Earth
ascends and nourishes things when it is in accordance with them and
happy. The model of breath is to move in the space between Heaven and
Earth such that Yin and Yang acquire it from one another. Their exchange
is a harmonious one, and along with the harmonious breath, comprise
the Three Harmonies that nourish all things. When the three breaths care
for one another and are interconnected, no harm comes to things. What
is great is large and what is peaceful is proper. Breath nourishes things
to harmoniously connect them. To rule in this way is to have great peace
and harmony, to be great and proper, thus it is said the breath of great
peace has arrived.

In the same scroll, the Scripture of Great Peace says:

AR, =FEAE, WAFELG, e, R, AR
HEX . ARG EZARBLE, RIRER: GRREE, AR
4, IRTREEIR. BIEH RN, ANREE I, TR

29  Taiping jing hejiao, 48.146.
30  Taiping jing hejiao, 48.148.
31 Taiping jing hejiao, 48.149.
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Togetherness, creation, and harmony, these three matters are constantly
interconnected. Working with the same heart-mind, ruling from the same
position, accomplishing the same thing, should one of them prove insuf-
ficient, the result will be inauspicious. Thus, if there is Yang but no Yin,
the former cannot survive alone and the government will vanish; if there
is Yin but no Yang, the former cannot survive alone and the government
will vanish; if there are Yin and Yang but no harmony between them, they
cannot be transmitted to others in their class and they will vanish too.

The meaning of the Three Harmonies is derived from the Daodejing’s theory
that “The myriad things carry the Yin and embrace the Yang, conjoining their
breath in order to harmonize,” and expands upon it. However, the two charac-
ters san he — & are first seen in the “Tianwen” X[ poem of the Songs of Chu,
which says:

F2lm =, A1 232
Among Yin, Yang, and the Three Harmonies, which is original and which
is changed?

The record of the 3rd year of Duke Zhuang of Zheng’s ¥[it£/\ reign in the
Guliang zhuan 3% states:

WAL, BEGAL - = HIRRESS
Yin alone cannot give birth; Yang alone cannot give birth ... but the Three
Harmonies can give birth.

In the Collected Explanations on the Daodejing, Fan Ning Jti. % cites Xu Miao /&
B, seen in the above quoted passage from Laozi, to explain it but Yang Shixun’s
#5515l annotation says:

ZREMMN, FRRER, ReEEEY, MB=EH, FLEWILE, BH=
S, WAL, SRMRASE, ARmEGRAEw. HEBREZR, %=
SH.34
Yin can accomplish things, Yang can accomplish things, and Heaven can
nourish things, but in speaking about creation, when the myriad things
were initially born they had to first merge with the three breaths and

32 Chuci buzhu, 3.86.
33  Chunqiu Guliang zhuan zhushu, 5.78.
34  Chungqiu Guliang zhuan zhushu, 5.78-79.
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harmonize with the four seasons before acquiring life. However, this is
not something Yang alone can create. Once something is born, it is sepa-
rated into three breaths.

From this we know the theory of Yin, Yang, and the Three Harmonies was
already widespread in the Warring States period and Western Han Dynasty.
The Scripture of Great Peace was based on this and expanded its meaning. For
example:

Scroll 11 is the “Method of harmonizing Yin and Yang” 14 f2[572:. One
should refer to the Stein edition of the Scripture of Great Peace as this edi-
tion is not included in the Daoist Canon.3>

Scroll 31is the “Method of harmonizing the three breaths and monarchs”
=4 BL77 £32. In the Stein edition, this line is written “harmonizing
with the three and five,” which is incorrect.36

Scroll 48 is the “Instructions on interconnecting with the Three
Harmonies” =& AHiE k.37

Section two of the Scripture of Great Peace Abridged explains primal breath as
having three names, which are Great Yang, Great Yin, and Equilibrium,?® of
which equilibrium is the most valuable. On the sentence “It is better to guard
the center” from the Daodejing, the commentary to the Teachings of Xiang'er
says:

AInERA, SF ORI T899
People are better-off studying life and guarding the equilibrium of the
Dao.

On the sentence “Use the Dao when it pours forth without letting it overflow,”
the Xianger Commentary says:

EERM, ATz .40

35  Taiping jing hejiao, 728. Dunhuang baozang, 34: 565.
36  Taiping jing hejiao, 18. Dunhuang baozang, 34: 566.
37  Taiping jing hejiao, 48.146.

38  Taiping jing chao, in Zhengtong Daozang, 24: 316.

39 See Figure 3 lines 1-2.

40  SeeFigure1linesis.
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The Dao values equilibrium, thus people should move in equilibrium
with things.

These are based on the meaning of the Scripture of Great Peace. It is a shame
the original edition of Gan Zhongke’s H LT] Scripture of Great Peace can no
longer be examined. Observing the preface of the Scripture of Great Peace,
which was unearthed at Dunhuang, it refers to the Xianger as “recording the
Three Harmonies to differentiate the genuine. The upper and lower parts are
modelled after Yin and Yang” it =& VA EL . EF @0 F205.41 It continues:
“After this appeared the “Qingling Taiping wen,” out of which came the Way
of Five Pecks of Rice, and so prepared the way for the Three Harmonies” 18
H CEERTE) « B ASK, fif =542 These are the works of Gan Ji
and Gong Chong and are closely related to the theories of the Xiang'er, how-
ever, the meaning of the Three Harmonies is closely related to the essence of
Celestial Masters Daoism. Those who talk about the history of Daoism in mod-
ern times rarely mention this, hence I am revealing it now. As for “The upper
and lower parts are modelled after Yin and Yang,” it indicates the Daodejing
contained the Daojing JE# as its first part and the Dejing 24 as its second
part, which the Xiang'er Commentary unearthed at Dunhuang confirms. Thus,
the Daodejing was divided into upper and lower parts, a practice already in use
in the Eastern Han Dynasty.

41 Dunhuang baozang, 564.
42 Dunhuang baozang, 564.
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Continued Discussion of the Xiang'er Commentary

1 Preface

Dunhuang manuscript number 6825 in the Stein Catalogue of the British
Museum in London, which is manuscript number 6798 in the newly com-
piled Giles Catalogue, is the first chapter of Laozi’s Daojing. The beginning of
the Xiang'er text is incomplete. All told, there are more than 500 lines. The
Commentary is interwoven with the original scripture and there is no differ-
ence in font or its size, nor is there any distinction between sections. Both the
beginning of the scroll and its latter parts are missing, hence we cannot see the
entire book. What a shame! In 1956 I tried to compile and publish this manu-
script in order to share it with the world. At the same time, Chen Shih-hsiang
wrote “A Proof of the Fragmented Scroll of the Xiang'er” (Xiang'er canjuan lun-
zheng ARG 7RE), which was published in the Qinghua Journal of Chinese
Studies (Qinghua xuebao 5 #54R) and garnered great interest.! I heard that
my book was used as a textbook in a class on the history of Daoism at the
China Studies Program of the University of Paris. More and more contempo-
rary scholars are pointing out the errors of my work. At the 18th meeting of the
Japanese Association of Daoist Studies, Ofuchi Ninji presented a paper enti-
tled “The Establishment of the Xiang'er Commentary” which verified the date
of the Xiang'er and that it was written by the Way of Five Pecks of Rice sect of
Celestial Masters Daoism from the late Eastern Han Dynasty. This is consistent
with my theory that it is “the study of Celestial Masters Daoism.” Ofuchi Ninji
also wrote “The Teaching Method of the Way of Five Pecks of Rice”® which cen-
tered on the Xiang'er and offered a complete explanation. Recalling my visit
to North America, where I participated in a conference on Eastern studies, I
met Fukui Kojun and inquired about his book. During the last few years,  have

1 Chen Shih-hsiang 5 tH 5%, “Xiang’er Laozi Daojing Dunhuang canjuan lunzheng” 28 # &+
TB SRR TR R, Tsing Hua Journal of Chinese Studies J& 53R, 1.2 (1957): 41-62.

2 Ofuchi Ninji Xl 2 #, “Roshi Sojichi no seiritsu” 2T AEH I D 37, Okayama shigaku
I 111 52 5% 19 (1967): 9-31.

3 Ofuchi Ninji, “Gotobei-do no kyohd ni tsuite (ue): Roshi Sojichit o chiishin to shite” 1.3}
KDL DWW (L) ZFHEREEZHOEL T, Toyo gakuhs FIFEIR 493
(1966): 40-68. Ofuchi Ninji, “Gotobei-dd no kyoho ni tsuite (Shita): Roshi Sojichii o chishin
to shite” L3 KB DL DWW T(F): EFEMEE PO & L T, Toyo gakuho
VEEEIR 49.4 (1966): 97-129.
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learned a thing or two. On the occasion of Fukui Kojun’s 7oth birthday, I was
invited to write a paper. Based on my observations of his work, I wrote a paper
and sent it to Fukui Kojun for his correction and to add to his personal library.

2 Addendum to Manuscript Number 6825 in the Stein Catalogue

Regarding the original condition of the manuscript,* Lionel Giles states: “It
is a good manuscript of the 6th century, written on thin yellow paper and
unrolled reaches 30 feet.”® In the summer of 1966, I was at the British Museum
in London reviewing the Dunhuang manuscript, which took me around one
month. I kept the Xianger manuscript for a long time. The manuscript is
made of very thin dyed yellow paper and written in dark ink. There are occa-
sional alterations, such as the word rong %% in the phrase bugan giu rong A~NE{
3kZ&. On the back of the manuscript are transcriptions of Buddhist sutras
written in light ink, which include miscellaneous transcriptions of the Great
Exegesis of Abhidharma (Dapi posha lun KHtZ¥b5), volume 10 of the
Mahayana-Vaipulya One Hundred Treatise (Dacheng guangbai lun KE/H
E##), volume 38 of the Yogacarabhumi-Sastra (Yujiashidi lun FNATiihsR),
volume 8 of the Abhidharma-jfiana-prasthana (Apidamo fazhi lun FiHitiE
P& 55 %405), and volume 197 of the Satyasiddhi-Sastra (Chengshi lun 3 i),
and so forth. The last sections of the Xiang'er Commentary are blurry due to
water damage caused by writing on the back of the manuscript. The Xianger
Commentary was transcribed first and Buddhist scriptures were added later.
As for the writing style and calligraphy, they are very close to the stele inscrip-
tions of the Northern Wei Dynasty. The Daoist scriptures of the Tang Dynasty
discovered in the Mogao Grottoes are mostly made of yellow paper but it is not
as thin as that used for transcribing the Xiang'er Commentary, while the font
resembles the styles of Yu Shinan & 7, Zhu Suiliang # i% [, and the Longfei
Jing FETES, which differ from the style of the Xianger manuscript but are
closer in style to the stele inscriptions of the Longmen caves. Therefore, this
manuscript should be by the hands of people from the Northern Wei Dynasty
and is most certainly not fake. It has been identified as an artifact of the 6th
century, predating the Tang Dynasty, of this there is no question.

4 Ofuchi Ninji, Tonko Dokyo: Mokuroku hen BUETELE H $24R, 54.
5 See Lionel Giles, Descriptive catalogue of the Chinese manuscripts from Tunhuang in the
British Museum London. London: Trustees of the British Museum, 1957: 54.
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3 Sun Simiao Citing the Precepts of Xianger, with Further Discussion
of Xiang’er Being Called a Transcendent Person

Scroll 33 of the Seven Tablets in a Cloudy Satchel cites Sun Simiao’s {57 /8516
Pillow Book of Methods for Nourishing Life (Sheyang zhenzhong fang fi3HkH
J7):7

(BE#) H: ZuAFHEERANFES. A%, h%E
Wk, DRI, SRR, AR, PR WAL, oK, BLK
Beor, kES A dt, ARSI, SRR, HAME, B
KBRS
The Xiang'er says: “Do not contend with others for the bent and straight”
which will subtract people’s life-count. If the body is not stable, invert
the tongue and block the throat, collect the saliva and repeatedly swal-
low it, then one will be instantly healed. When the person of Dao is sick,
they close their eyes and inwardly observe themselves, making their
heart-mind give birth to fire; taking this fire to burn their body, they burn
their body to bring order to everything, and preserve it to make their
essence and spirit alike, healing any ailments. If one has sores, visualize
the burning fire and one will receive the secret verification.

In the original Xianger manuscript, after the two characters Xianger 18 # there
is a sentence which reads: “Xiang'er is the name of a transcendent person.” This
description surely comes from Sun Simiao and conforms to what the Xianger
Commentary says: ‘I am a transcendent.” What is more, the Commentary and
Instructions for the Transmission of Scriptures and Precepts states: “When
Master Xi obtained the Dao, he wanted to transform the ways of Shu in the
west ... hence he relied on the Teachings of Xiang'er to instruct new converts”
fRANFHE, IETGE-- 5L, LLFIFIES By examining the meaning
of the text, it seems that this teaching was made under the pretense of being
Xiang'er the Transcendent. Pretending to meet with him is to turn this into a
spiritual affair. The character Dao & in the Xiang'er Commentary is a personi-
fication, which gives “Xiang’er” a pretext for being the name of a transcendent
person. This is not out of the ordinary. Lu Deming seems to take “Xiang'er” as
a personal name and his theory has been passed down through the centuries.

Nathan Sivin, Chinese Alchemy: Preliminary Studies, 120 note 69.
See Okanishi Tameto [ 5 %5 N\, Song Yigian yiji kao 7R UL 8§55
Yunji giqian, 33.737-38.
Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32: 170.
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The first of the “Regulations of the Scripture of Supreme Lord Lao” as found in
part one of the section on the character “/i 7J” in the Daoist Canon is the Daode
zunjing jie TEEBLE Y, which is comprised of nine actions and twenty-seven
precepts. Amongst the lower nine precepts, the seventh states:

MBNFe il B, 1535, Stz .10
The precepts do not contend with people for the bent and straight; if an
argument is inevitable, first try to avoid it.

This is the first sentence of the text cited by Sun Simiao in his Pillow Book of
Methods for Nourishing Life and the twenty-seven precepts are also included in
the Precepts of Xiang'er.

In volume 572 of the Daoist Canon, part one of the section on the character
lin I, there is the Sheyang lun ##% 5 by Sun the Perfected (Sun zhenren 14
F ). In volume 571, part two of the section on the character ming i, there
is Sun Simiao’s Cunshen liangi ming 17 ##$§%$%. From this we can observe
Sun Simiao’s ideas on preserving and nourishing life. He says when the person
of Dao is sick, they close their eyes and inwardly observe themselves, which
is a method of visualization and has a close relationship with the Precepts of
Xiang'er.

4 The Nine Practices of the Xiang'er Commentary and Lord Lao’s
Visualization Diagram

Scroll 43 of the Seven Tublets in a Cloudy Satchel cites eighteen chapters from
Lord Lao’s Visualization Diagram (Laojun cunsi tu %717 /2[&]), of which the
tenth, “Zuochao Cunsi” 24517 /8 states:

JUTHE, RF CEEIED) - =348 (BB 8. NFEEE, SHE
Z, HORH A

All nine actions are also preserved in the Xiang'er Commentary; the three
conducts are located at the end of the Scripture of Profound Covenant of
Orthodox Unity. During visualization they need to recall them instantly,
thus they are marked-out as on the left:

10 Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.
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EEEAT ATER, TR, ATTHEZE.
The three highest kinds of action: Act without action, act with yielding
and weakness, act by guarding the female, and avoid moving first.

The three middle kinds of action: Act without naming, act with clarity
and quietude, and act according to the good.

TREAT ATEAG ATRUER, 1THEE.
The three lowest kinds of action: Act without desire, act by knowing
when to stop, and act with humility.

—HAR, ZEAE, ZHEANR. =FESE.
[Concerning the first group] First, do not kill; second, do not steal; third,
do not be lustful. These three matters belong to affairs of the body.

—EAEE, “EAGEE ZHAWE, WEAEL. YRS,
[Concerning the second group] First, do not speak recklessly; second,
do not speak flatteringly; third, do not speak with double meaning; and
fourth, do not speak with bad language. These four matters belong to
affairs of the mouth.

—HAY, CEANEE, ZEAMEE. =R O,

[Concerning the third group] First, do not be jealous; second, do not be
angry and resentful; and third, do not be deviant and skeptical. These
three matters belong to affairs of the heart-mind.

AT, =FtHE, FEBER, NEBMT, BERl, faifwin
These are the nine actions, three conducts, and ten matters. For those
who are fearful of meditation and have a problem of body and mind
disturbing one another, they should think about them quickly then the
danger will be pacified.

In the Daoist Canon, part one of the section on the character su 3, is the

Taishang Laojun da cunsi tu zhu jue X b7 KA7 B IEERR. The “Sitting in
the Court and Visualizing” lists nine actions, three conducts, and ten matters,

11 Yunji gigian, 43.961-62. Yuji gigian, in Zhengtong Daozang, 22: 303—4.
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which is identical to the Seven Tablets in a Cloudy Satchel. Comparing both
texts, the Daoist Canon edition writes:

JUTHE CERRVED B, =364 (RS 12, FREAEE2

The nine actions are located at the beginning of the Xianger Commentary,
the three conducts are at the end of the Scripture of Profound Covenant
of Orthodox Unity, because during visualization they need to be recalled
instantly.

This accords with the Daoist Canon edition. In the Seven Tablets in a Cloudy
Satchel, jiuxing JLAT was erroneously written fanxing N.AT. Furthermore, the
character gian Hi was omitted and so the meaning is uncertain. Consulting
the original edition of the Xianger, the nine precepts are put before the
Commentary. It is a shame the opening paragraph of the Dunhuang manu-
script is missing, as without it we cannot verify this.

The Precepts of the Revered Scripture of Dao and De was originally divided
into two parts: the nine actions and the twenty-seven precepts. The nine
actions were given the title Precepts of Xiang'er’s Revered Scripture of Dao and
De (Daode zunjing Xiang'er jie JEFER 448 ) and the twenty-seven pre-
cepts were named Precepts of the Revered Scripture of Dao and De without the
two characters “xiang er.”® The two kinds of precepts about a Daoist prac-
titioner’s behavior are the detailed (xiang #¥) and the terse (liie B%). For the
terse, Master Song (Song fashi #i%Hfi) in the Meaning of the Twelve Categories
[of Daoist writings] (Shier bu yi 1+ —#3%) enumerates the following: Daoist
citizens (Dao min & [X) have three precepts, register-disciples (lu sheng $%
) have five precepts, libationers (jijiu 4%i) have eight precepts, the Xiang'er
has nine precepts, the superior category of wisdom (zhihui shangpin %2 I
#1) has ten precepts, those with luminous perfection (mingzhen H13) have
twenty-four precepts, and so forth. Looking at part six of the “Shi jielit” B/
in the Dongxuan Lingbao xuanmen dayi I % % 37 % '] X#—which appears
in volume 760 of the Daoist Canon, part one of the section on the character
yi ffi—and the “Shi shier bu yi” B+ —#3% in scroll 24 of the Daojiao yishu i&
# FMi—which appears in volume 763 of the Daoist Canon, part two of the
section on the character zhu ##—the narrative is identical.'* The nine actions
were referred to by Meng Anpai as the Nine Precepts of Xiang'er. These are the

12 Yuwjigigian, in Zhengtong Daozang, 22: 303.

13 Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.

14  Dongxuan Lingbao xuanmen dayi, in Zhengtong Daozang, 24: 738. Daojiao yishu, in
Zhengtong Daozang, 24: 818.
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so-called terse precepts. In part four of the section on the character /i /J in
the Daoist Canon there is the Taishang jing jie X I 4%7%; this text mentions
the Twenty-Seven Precepts of Lord Lao, which includes the nine conducts but
does not mention the name Xiang'er, and the twenty-seven precepts of high,
middle, and low orders. In his Chuanshou sandong jing jie fa lu liie shuo 1#4%
=IFAE LRI H, Zhang Wanfu 5R # 45 lists sixteen kinds of high order pre-
cepts, such as the Twenty-Seven Precepts of Xiang'er (Xiang'er ershiqi jie 187
)15 and these are the same as Sun Simiao’s citing the Xiang'er sen-
tence “The precepts do not contend with people for the bent and straight,”6
which includes the twenty-seven precepts. In the early Tang Dynasty, the
Twenty-Seven Precepts of Lord Lao and the Precepts of the Revered Scripture
of Dao and De were taken to be the Twenty-Seven Precepts of Xiang'er, which
proves the accuracy of Zhang Wanfu’s discussion. At the time, mention of the
Precepts of Xiang'er was not limited to the nine actions of the terse explana-
tions of the precepts. The Commentary and Instructions for the Transmission of
Scriptures and Precepts records the Xiang'er as saying: “The essential precepts
of the three orders were a great vessel that aided the masses” — i 227, V% K
K17 The essential precepts of the three orders point to the twenty-seven
precepts of the higher, middle and lower orders.

Regarding Lord Lao’s Visualization Diagram, there is a record in the Song
Dynasty edition of the Catalogue of the Complete Collection of Four Treasures,
Supplemental Series (Xuxiu siku quanshu zong mulu A&V & 4= FE L8 H #%),
of its existence in one scroll, which predates Du Guangting. In the General
Catalogue of the Academy for the Veneration of Literature (Chongwen zongmu
X #EH), there is the Li Laojun Daodejing cunxiang tu %37 EEE&AT
&, which ought to be the same work within which cunsi f78 is written
cunxiang 1748 The Detailed Explanation of the Catalogue of the Daoist Canon
(Daozang mulu xiangzhu i&78 H #37E), Spirit Cavern section, states: “The
Taishang Laojun da cunsi tu zhu jue X _F2278 KA7 354, in one scroll, con-
tains diagrams!® that visualize the five stars of the five viscera, and constantly
preserve the nine actions and three conducts. When sitting, lying flat, and
mounting a seat, visualize the images.”’® Zhang Wanfu’s Chuanshou sandong
jing jie fa lu liie shuo points out in the Catalogue of the Daodejing there was
the “Dacun tu” KA7I#, in one scroll, followed by the upper and lower parts of

15  Chuanshou sandong jing jie fa lu liie shuo, in Zhengtong Daozang, 32:184.

16 Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.

17 Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32:170.

18  Daozang mulu xiangzhu, in Zhengtong Daozang, 36: 814.

19  See Qinding gujin tushu jicheng, Bowu huibian, Shenyi dian, volume 276, Daoshu bu hui-
kao, 6.11b—12a.
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the Xiang'er Commentary.2° In fact, “Dacun tu” is an abbreviated name for Lord
Lao’s Great Visualization Diagram (Laojun da cunsi tu %7 X A7 . [&). From this
we can observe the close connection between the “Cunsi tu” and the Xianger
Commentary. They are like the harnesses around the two outer horses of a
three-horse team—they must cooperate. The character xiang 42 of Xianger is
also the character xiang in cunxiang 1748. The “Dacun tu” documents the Nine
Precepts of Xiang'er being used for religious practice. The Taishang Laojun da
cunsi tu zhu jue elaborates:

"""" fEREREE, BIRE e EAEAT L DL LT -SRI A 5
BAARMESE, SUFLAT CRED o T2, OO, TR
i =3¢, =BE, SN2

. visualize accurately and carefully, naturally forgetting [one’s] toil-
ing ... one should recite the scriptures and practice the precepts so as to
improve one’s daily life ... when vexing worries generate disaster, such
that lying down or sitting lacks serenity, one should urgently preserve the
nine actions (of the Xiang'er). Practicing them for self-examination, the
heart-mind preserves them while the mouth chants them, hence one’s
understanding will be free of doubts. Empty the three conducts and hav-
ing established them, disasters can be eliminated.

At the time of practicing visualization, one must consider the “nine actions of
the Xiang'er” and “three conducts” as a credo. Keeping them in one’s mind all
of the time, one can change danger into safety and take cultivation of the body
using the Dao and its virtue as the root. On the meaning of “visualization,” the
Taishang Laojun da cunsi tu zhu jue states:

FUAF B Z B, BEPAH NS AfEZw, Bl IEaE, EHRHE
H, FEAHR: BOERI—MAZ, AR, SRR T
R, RWbRIERBEATE, FEAEASAES, BREE. UL T
B, ARE.2

When engaging in visualization, close the eyes and inwardly observe one-
self. The human body has many spirits but the five viscera must be taken
as principal because they appraise all matters, ensuring each one can be
accomplished; when they accomplish what is proper their unity will not
be divided, and not being divided means the concealed and visible are

20  Chuanshou sandong jing jie fa lu liie shuo, in Zhengtong Daozang, 32:186.
21 Taishang Laojun da cunsi tu zhu jue, in Zhengtong Daozang, 18: 718.
22 Taishang Laojun da cunsi tu zhu jue, in Zhengtong Daozang, 18: 715.
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not deviant. If they are not deviant many marvelous things can be seen,
and seeing the many marvelous things, one will be the same as a sage.
Being sagely, one can spread one’s amassed learning and natural respon-
siveness to it. Thus, one must visualize day and night and not become
lazy.

This paragraph on the great principle of the Dao develops the philosophical
theory of visualization. We know the name Xiang'er is derived from the word
“visualization,” a term appearing in Biao Shao’s Inscription for Laozi where he
speaks of “visualizing the cinnabar field” (cunxiang dantian 1748} H).23 Thus,
one should practice the precepts day and night, inwardly observe oneself, not
leaving for a single moment so as to cultivate the Dao and stay on the proper
track. This is what matters. It is known that the Dacun tu matches the Xianger
Commentary and its significance is far-reaching. The precepts of the Xianger
are used to establish its foundation, the teachings of the Xianger are used to
convey its meaning, and the diagrams of the Xiang'er are used to indicate the
direction of its practice. The Essential Works on the Daodejing (Daodejing yao-
dian TEELLEH) in the Daoist Canon lists these two texts as numbers three
and four respectively, which was done for good reason and is not accidental.

5 On the Xiang'er Commentary'’s “First was the Scripture then the
5,000-Character Classic as the Daoist Numerical System”

In volume 1034 of the Daoist Canon, scroll 4 of the Dongzhen taishang taixiao
langshu A K K R, entry 10 [the Weishi jue 74Fifiak] states:

------ EATIGE, AT CTHETL, Fdflk, JefUmM, AgEs.
HZPTE, HRRT, #LAR, Pt SCREEE, A5
HEE AR, BHEME. WL (EA) , FRED (B o By,
SLREARER, GRIRASIED, BERERAL, TRUIZAN, SEEEA . HORT LA
NI, #ESE L TR () DUESE, Mha&mish
To W_EEBARY, WL, BEAER, SARS. DEZ
fa, BHYRRIE, 205 hhal 25 i .24

. intent to practice this Dao, preserve the 5,000-Character Classic.
Though only 5,000 characters, its meaning endlessly transcends them,
being transmitted since antiquity such that the number of masters

23 Quan Hou Han wen, 62.3b, in Quan Shanggu Sandai Qin Han Sanguo Liuchao wen, 813.
24  Dongzhen taishang taixiao langshu, in Zhengtong Daozang, 33: 666.
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cannot be counted. What is followed today is the Great Character edi-
tion of the ten heavens, the ancestor to which the spirits, transcendent
person, and ghosts return, and whose numbers match without discrep-
ancy; however, those who are moved by it are not equal while those who
respond to it are subtly transformed. Heshang Gong has his Section and
Verse and Master Xi has the Xiang'er. Changing the characters to fit the
times, they established the topics and denoted the views of these texts.
Although they began differently, their conclusions were the same, hence
they relied on the same cause yet produced interesting results. They were
masters who knew these texts completely and worked to proclaim and
reveal them. The Great Character edition uses numbers to enter the Dao,
thus it first speaks of the number 5,000 and then elucidates the scrip-
ture. The Xiang'er uses the Dao to govern numbers, hence it speaks of the
scripture first and its 5,000 characters later. In Heshang Gong’s edition,
the Dao and numbers are interrelated, hence it divided the scripture into
literary grades, with sections marked by a sentence [from the Daodejing],
followed by the content of Heshang Gong. Both works serve as compan-
ions to the marvelous thought of the Daodejing, and while having an
enduring impact, they should not be used haphazardly to achieve the lat-
ter’s goals.

From the above quotations it can be seen that Daoist priests used the Daodejing
and the relationship between the Dao and numbers has different meanings.
The Xiang'er is the opposite of the Great Character edition. The former first
speaks of the number 5,000, which is the number needed to enter the Dao; the
latter speaks of the number 5,000 later on since the Dao uses numbers to gov-

ern. From this we know that following the scriptures at the end of the original

text, the total number of characters must be 5,000. The Weishi jue clearly says

“Master Xi's Xiang'er” and we know the Master Xi edition was 5,000 characters.
Within the Commentary and Instructions for the Transmission of Scriptures and
Precepts, the Xuci jing fa J7 R85 states:

25

HRHTMZRT =, TEAERFHS, A ETW
T WK, HANEE, S k) (EA) , P i
e REARIE, LIEVIE), BEGEAR, REBERS. sTLEEE, Ll
voiEs Yz fw, ZRERE, UL, RIAYIIRGE, =M B PR
KPSl Ee Wb CEEDY , EMCBEEKR, K7FCH, S
TMEAT S BT, BRIk, AR L2

Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32: 170.
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Yin Xi originally received three sections of the Great Character edition
and the Scripture of the Middle, which is found in the Great Purity section
[of the Daoist Canon], hence he was entrusted with both the upper and
lower scrolls. The writing of the people in the Han Dynasty is so refined
that the perfected person descended from Heaven and revealed himself.
Receiving Heshang Gong's Section and Verse, I was able to penetrate those
parts where I felt stuck ... When Master Xi obtained the Dao, he wanted
to transform the ways of Shu in the west but the customs of Shu were
narrow and shallow, making it hard for them to comprehend profound
language. He fabricated the Xianger and used it to teach new converts.
Regulations for new converts had the same shallowness as the customs of
Shu but the words [of the Xiang'er] were near at hand and so he relied on
them to transmit the Dao. The essential precepts of the three orders were
a great vessel that aided the masses but are inferior to what Heshang
Gong says. The annotations by Heshang Gong and Xiang'er are not the
same; the style and content of the Great Character edition also has incon-
sistencies. The reason is their catering to the needs of different times,
changing exegeses into interpretative meaning and explaining different
texts in the same manner.

This clearly states the significance of the order of the Great Character edition,
Heshang Gong’s Section and Verse, and the Xianger Commentary, within the 10
scrolls of the Great Mystery section of the Daoist Canon.

The three orders of the essential precepts of the Xianger exist when one
receives the 5,000-Character Classic as well as when one receives the precepts.
In the Commentary and Instructions for the Transmission of Scriptures and
Precepts, the sixth of the “methods for writing the Three Masters’ taboo names”
(shu sanshi hui fa 3 =l states:

WfREE, 2 (GEME) T 30= 2020
In a mountain lodging or residence, receive the Daodejing’s essential pre-
cepts of the three orders.

The Three Masters are the Ordination Master (dushi FZFifi), Registration Master

(jishi ¥&Ffi), and Scripture Master (jingshi #fifi). The “method of inviting the
Master protector” (gingshi bao fa F#EHTI{&1%) in the same text says:

26  Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32:172.
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BoE=AL, U= A&z, H— AR, — A&EEA, — A&
.27

The first is called the Three Masters and consists of three people. One is
the Master of Orthodoxy, one is the Master Supervising the Ordination,
and one is the Master Testifying to the Covenant.

Among the Three Masters, the Scripture Master serves as the Master of
Orthodoxy and protects the conferral of the 5,000-Character Classic. As for
why the scripture contains 5,000 characters, it is also related to holding the
precepts. In volume 562 of the Daoist Canon, part one of the section on the
character li 7], the Taishang Laojun jie jing KX 1% 148 states:

ZHREBEIME, KM, BYNAH. F2EE, KRZEX. BEN
E, BAmZ. B T AT, AR

Lord Lao speaks of the five precepts, which begin together with Heaven
and Earth and exist together with the myriad things. Holding them is aus-
picious and losing them is inauspicious. The departure of transgressions
completes the Dao and is that upon which all things depend. Thus, there
are the twenty-five deities; the 5,000-Character Classic is its explanation.

“Five” is a very important number in that when it comes to the precepts there
must be five of them, and in the case of the scripture there must be 5,000 char-
acters. When receiving the scripture, one concurrently receives the precepts.

The Xiang'er uses the Dao to govern numbers, hence the scripture was placed
at the front and the numbers were placed afterwards. In this way, it serves as “a
wing” for the Great Character edition.

6

The Xiang'er Scripture as Received by the Preceptor of
Eminent Mystery

Within the Twenty-Seven Precepts of Xiang'er by Zhang Wanfu there is the
Chuanshou sandong jing jie fa lu liie shuo which claims “these are what the
Preceptor of Eminent Mystery (gaoxuan fashi 1= % i%:Hii) will receive.”?® Scroll 5

27
28

29

Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32: 171.
Taishang Laojun jie jing, in Zhengtong Daozang, 18: 204.
Chuanshou sandong jing jie fa lu liie shuo, in Zhengtong Daozang, 32:184.
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of the Sandong fengdao kejie yifan faciyi pin, which is manuscript number 2337
in the Pelliot Catalogue, says in scroll 5:

2T CGEfER) —5; WMEREAN ) EF25; (B#E) -5
Cheie —5; GERD —5; (LN —5; GISO —5;
A SR L 130
Laozi’'s Daodejing, in 2 scrolls; Heshang the Perfected’s commentary in
one upper and one lower scroll; the Xianger Commentary, in 2 scrolls;
Morning Rites of the 5,000-Character Classic, in 1 scroll; the Miscellaneous
Sayings, in 1 scroll; the Essential Biography of the Guardian of the Pass, in
1 scroll; and the Book of Tenets, in 1 scroll. Those who receive these scrip-
tures are called disciples of the Preceptor of Eminent Mystery.

According to volume 761 of the Daoist Canon, in part two of the section on
the character yi 1%, and scroll 4 of the Dongxuan Lingbao sandong feng dao
kejie ying shi I % 55 8 — i Z= 8 £l & Uf, practitioners receiving these texts
were called “disciples of Eminent Mystery” (gaoxuan dizi {5 % 5:1).3! The
ritual garments of the Preceptor of Eminent Mystery consists of a black cap
(xuan guan % jit), yellow skirt (huang qun ##E ), yellow robe (huang he ¥ 1),
and yellow cape (huang pei #1}{), along with twenty-eight other items.32 The
illustrations in part 4 of scroll 5 of the same text are also valuable. The ranks
of Daoist priests can be divided into the Spirit Cavern section (dongshen bu
J##6), Eminent Mystery section (gaoxuan bu {5 % ##), Ascending Mystery
section (shengxuan bu 51 % #8), Mystery Cavern of Middle Covenant section
(zhongmeng dongxuan bu H ¥ Z 1), Three Caverns section (sandong bu =
i), and the Great Cavern section (dadong bu Kifil#). Volume 989 of the
Daoist Canon contains the Sandong xiu Dao yi —{if&i& % which, under the
entry for Gaoxuan bu Daoshi {5 % #iE 1, states:

BReRMAI%R, BRAE&SZ, B ELEES XS5 Lk

ffieeeees 2257 CREARAE) -ooeer CFF Bl  CRE3X) ,  CHifED)
(MY . CERTREE) . CHEEEIER) 33

After successfully cultivating the Spirit Cavern for oneself, one should be

promoted to the position of Supreme Eminent Mystery, which the record

will refer to as “Disciple of the Preceptor of Eminent Mystery of Supreme

30  Dunhuang baozang, 119: 346.

31 Dongxuan Lingbao sandong feng dao kejie ying shi, in Zhengtong Daozang, 24: 758.
32 Dongxuan Lingbao sandong feng dao kejie ying shi, in Zhengtong Daozang, 24: 760.
33 Sandong xiudao yi, in Zhengtong Daozang, 32:167.
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Purple Vacuity” ... alluding to the Daodejing ... Spiritual Diagrams for
Visualization, the Supreme Writing, Sectional Explanations of the Laozi,
Inner Explanations of the Laozi, Rules and Rituals for Natural Retreats, and
Solemn Rites of the Daodejing.

The aforementioned are classics that must be read and they appear in the
Great Mystery section of the Daoist Canon.

The Xiang'er Commentary and Lord Lao’s Visualization Diagram are listed
together, the Illustrated Commentary and Instructions for Visualizing the Spirits,
which appears in scroll 7 of the Great Mystery section and is an alternative
name for Lord Lao’s Visualization Diagram, are all obligatory classics for the dis-
ciples of Eminent Mystery. The Commentary and Instructions on Spontaneous
Rites of the Court and Commentary and Instructions for the Transmission of
Scriptures and Precepts contain formulated texts such as the following:

R CEE) LT3, WMREE, MAEZ, UWBREL. #KET
G AR, ARBRVEATR I B . SRR AR R b X ORKIRRTIE SE AR P
.34

I secretly heard the 5,000-Character Classic of Dao and De, a profound
and vast work that saw my gaze turn upwards with the hopes of receiv-
ing it and having it reach my heart-mind. I solemnly follow the rituals
and retreat with the offerings, while at the purification retreat, I wish
to present my statement to the Master so that my achievements can
be bestowed upon me. I thus present my remarks to the Preceptor of
Supreme Eminent Mystery in order that I may become his disciple.

The Twenty-Seven Precepts of Xiang'er were received by the Preceptor of

Eminent Mystery who was able to practice these precepts, becoming the
Daoist priest of the Eminent Mystery section of the Daoist Canon.

7 Discussing “Do Not Harm the Kingly Breath” in the Twenty-Seven
Precepts of Xiang'er and the Scripture of Great Peace
Among the upper nine precepts of the Twenty-Seven Precepts, the third states:

W15 56,35

34  Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32:173.
35  Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.
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Do not harm the kingly breath.

Following the sentence “Moving when the time is right” the Xianger
Commentary writes:

NERERE), Z)&TEw, AR5 E5R.36
If people wish to act upon something and not violate the tenets of the
Dao, they must not harm the kingly breath.

The meaning of these two are the same. When it comes to “kingly breath”
(wangqi F4), the Scripture of Great Peace offers a detailed elaboration.
Scroll 72 of the Zhai jie sishen jiusi jue 75 i EAHRILHR states:

VUG AT Z 5 RANME, 2 N Tujrs i, 00 B R b DU R € 1 I
. ExRAN, HH=G, HEROQERAN, MEORZ, MER
Ja N, EHEM R, i alE R, M2ez. FHAER
RAH S

The breath of the four seasons and the five elements enters a person’s
abdomen and acts as the essence and spirit of the five viscera. Its color
matches that of Heaven and Earth and the four seasons. Painting them
as humans is to employ the Three Harmonies. Kingly breath applies to
what is external, ministerial breath applies to what is of the middle, and
profound breath applies to what resides within. If a leader is to see them,
they should retreat and practice the precepts, dwelling in a place of peace
and tranquility in order to ponder the painting. When it comes to draw-
ing human images, their length is open.

Retreat and practice the precepts, pondering the spirits, then one can save the
dying and alleviate danger. The Illustrations for Visualizing the Great (Dacun
tu RA7IE), also known as the Illustrated Commentary and Instructions for
Visualizing the Spirits, says something similar. The Scripture of Great Peace
explicitly notes the five viscera and spirits:

BAREG, NR=EAK, FHREI, HRIKZ. PORREN, B
iEsesS . MR AT ERR. HAeBEGR —mE, R, LR
LB A A8

36 See Figure 4 lines 13-14.
37  Taiping jing hejiao, 72.292.
38 Taiping jing hejiao, 72.292—93.
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They are modelled after painted portraits of people wearing three types
of clothing. Those with kingly breath display them on the outside, those
with ministerial breath display them in the middle, and those with pro-
found breath display them on the inside. Such people wear caps and ride
horses. The horse’s color conforms to the five elements. First, one paints
the image on one side of a piece of silk two zhang in length, after which
one coarsely paints twenty-five horses on five pieces of plain silk.

These portraits are used as the basis for visualization and have a special pur-

pose, principal of which is to individually cooperate with the kingly breath,
ministerial breath, and profound breath, otherwise known as the Three
Harmonies. In scroll 69 of the same text, the Tian chen zhigan xiangpei fa K

T HARC, says:

Rifr#, bBHEEHE, LM, HKRHMR. 2%, wE2ZM
e M, KEZfil. PR, Nzfil. FERERE, T2
sy BRZEFREG - AE Rt NRZRIRSE, Wz
Gt JURZIRT A, SEE R, HMOCRESR, DURTATHAE, &
R RER A, BHEZRE, BAKNE, AR
Regarding the five elements, the first has kingly breath, followed by the
ministerial, and then the profound breath. The kingly breath is the posi-
tion of the monarch, the ministerial is the position of a great official, while
profound breath is the position of a minor scribe. What follows kingly
breath is old breath, the position of the nobility; what follows old breath
is declining breath ... the image of the masses; what follows imprisoned
breath is dead breath, the image of slaves and maids. What follows dead
breath is destroyed breath, the dead referring to a tomb. Thus, Heaven
hangs images and the four seasons and five elements circulate them, one
rising and the other declining ... In this way, the masses are descendants
of the historical kings. When it rises it becomes the emperor, when it
declines it becomes the common people.

This illustrates that kingly breath represents rising and in doing so it becomes
the emperor, but when it declines it becomes the common people. On teach-
ing people who are dim-sighted, see Dong Zhongshu’s # f'&} Luxuriant Dew
of the Spring and Autumn Annals (Chungiu fanlu K% #%).4° This notion
began circulating in the Western Han hence the common people are seen as

39
40

Taiping jing hejiao, 69.274—75.
Chungiu fanlu yizheng, 10.286.
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declining. Comparing the rise and decline in politics to the rise and decline of
essence and spirit, people must preserve the kingly breath in their essence and
spirit, ensuring it remains in a dominant position. Thus, the Xiang'er deeply
cautions to “not harm the kingly breath.” The concept of kingly breath is in fact
derived from the Scripture of Great Peace.

In his textual research, Ofuchi Ninji argues the Rules and Tenets for Families
of the Great Dao (Dadao jia lingjie KiEZ %) in the Zhengyi fawen tianshi
Jiao jie ke jing contains many ideas in line with the thought of the Xianger
Commenatary and so designates it a work from the time of Cao Wei # %k
(220-266 CE).* The text first mentioned Yu Ji's “Way of Great Peace.” The
Zhengyi fawen tianshi jiao jie ke jing again says:

HELRP A, BEAWE O, B, amEEMEL
T (14 T+ 5 42

Since the “Way of Great Peace” was not complete, one also needs a wise
master’s oral instruction. The criticism was an order, which commanded
that the Dao make the 5,000-Character Classic ... entrusting it with the
commander of the pass, Yin Xi.

In this way, the creation of Master Xi's 5,000-Character Classic supplements
the deficiencies of the Way of Great Peace and there is no doubt the Celestial
Masters saw the Scripture of Great Peace. In scroll 112 of the Scripture of Great
Peace, the Bu wang jie chang de fu jue says: “The register of the transcendents
lies in the North Pole where it is linked with Mount Kunlun and among the
ruins of Mount Kunlun is the perfected person, hence constancy prevails
throughout”  #filz S5 ILAR, MIER®, EmAEN, LA

The Xiang'er Commentary states: “The One scatters its form as breath and then
assembles its form as the Supreme Lord Lao ruling from Mount Kunlun."#* As
for the highest transcendent person on Mount Kunlun, the Scripture of Great
Peace merely calls him a perfected person, however, the Xianger refers to him
as Supreme Lord Lao. On the name “Lord Lao” see the “Biography of Prince
Jing of Chen Bf#{E” in the History of the Later Han Dynasty. Moreover, the
Zhengyi fawen tianshi jiao jie ke jing internally records the Yangping zhi %1
78 as saying:

41 Ofuchi Ninji, “Gotobei-dd no kyoho ni tsuite (ue): Roshi Sojichi o chishin to shite” 71}
KIBEDHECDWT(L): ZTFAEEZ T & L T, Toyo gakuho KIFZLAR 49.3
(1966): 41.

42 Zhengyi fawen tianshijiao jie ke jing, in Zhengtong Daozang, 18: 236.

43  Taiping jing hejiao, 112.583.

44  See Figure 5 lines g-10.
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H B ZIuHE I — DG MG 2 EMR2E, BICRRE, e
Az A, BT BRR EER, AT R4S

I received the Dao on the first of May in the year 142 CE from the spiritual
breath of the emperor at the beginning of the Han Dynasty, taking five
pecks of rice as a sign of my faith. I hope to let those who are capable of
transcendence to attain deliverance ... I follow the Supreme Lord Lao as
he travels throughout the world.

It also says: “It was entrusted to our master of the Dao, Lord Lao the Supreme,
to seek judgements on former matters” ZFEATIE LA K L, R 346 We
can thus see the Way of Five Pecks of Rice was already using the title Supreme
Lord Lao.

The beginning of the Rules and Tenets for Families of the Great Dao says:
“The Dao is conferred by way of its profound breath, which has three colors,
and they are related to the mysterious, primal, and original breath” 7&#% A4
o HEH =, ZITIRFZ .4 It also says: “One who wants to establish the
twenty-four parishes should distribute the mysterious, primal, and original
breath in order to govern the people” #3705, 740 X ol iA R.48
The phrase “mysterious and primal” also appeared during this time and con-
tinued to be used thereafter. Among the newly discovered “tomb contracts”
(maidi quan FH#177) by Liu Ji 15, written in the third year of the Yongming
7K B reign period of the Southern Qi Dynasty Fi75 (i.e., 485 CE), we see:

K EZFRFRR —Hh i fh s p e £+ 2 H 40 8 Rt
TRIE X0 L= RO 2B 2 e S0

The Supreme Lord Lao used talismans on the Heavenly One, the Earthly
Two, the first and middle months, the four seasons, the Yellow Spirit, the
Sovereign Earth, the Earth Spirit, the Earth Ancestor, the Earth Barrack,
the Earth Bureau ... this is akin to the Great Clarity and Primal Mystery
of the Three Heavens whose limitless Great Spirit is that of the Supreme
Lord Lao and reflects the laws and decrees of Your Majesty’s imperial
edict.

45  Zhengyi fawen tianshijiao jie ke jing, in Zhengtong Daozang, 18: 238.
46 Zhengyi fawen tianshi jiao jie ke jing, in Zhengtong Daozang, 18: 238.
47  Zhengyifawen tianshijiao jie ke jing, in Zhengtong Daozang, 18: 235.
48  Zhengyi fawen tianshijiao jie ke jing, in Zhengtong Daozang, 18: 236.
49  Guo Moruo, “You Wang Xie muzhi de chutu lundao Lanting xu de zhenwei,” 21.
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We can see that the designations Primal Mystery and Supreme Lord Lao
were already widely used in the Southern Dynasties period. Indeed, Emperor
Gaozong used the reign title Supreme Primal Mystery and its origin comes
from this. Primal Mystery and Supreme are actually from the Way of Five Pecks
of Rice. Furthermore, Primal Mystery is the primal breath used to govern the
people. The Yangping zhi says: “From the first emperor of the Han Dynasty,
those having a spiritual breath received the Dao and used five pecks of rice
as an offering” ¢V 45 27 MR ZIE, AT K550 What is called the
“spiritual breath of the first emperor” is actually the “kingly breath” from which
the Dao originates. On the meaning of “kingly breath,” as it was of such great
importance, the Way of Five Pecks of Rice used it to establish their teach-
ings, thus the Xiang'er cautions against harming the kingly breath. Knowing
the operation of the great Dao, that it must be nourished by kingly breath, as
does a person’s self-cultivation, not impairing the kingly breath is especially
important.

8 A Brief Record of Daoist Writings Citing the Xiang'er Commentary

The only catalogue containing a record of the Xianger Commentary to the Laozi
is the preface to Lu Deming’s Textual Explanations of Classics and Canons. Lu
Deming writes: ‘Xiang Yu 84, in 2 scrolls. Author unknown. One account says
it is by Zhang Lu, another says it is by Liu Biao 3. Yu 4% is a scribal error of
Er #” The Catalogue of Texts Missing from the Daoist Canon (Daozang quejing
mulu JEFE B8 H $5%) lists a Xiang er Commentary to Laozi’s Daodejing (Xiang'er
zhu Laozi Dadejing T8 #1132 FiE#E4L), in 2 scrolls,5! and that is all. However,
since the Wei Dynasty, there have been many Daoist works mentioning the
Xiang'er.

Knowing that the “Xiang'er” has spread widely since the Wei Dynasty, I will
discuss four points:

Title: Some works merely refer to the text as the Xiang'er, which conforms to
the records of Dunhuang. Others call it the Xiang er Commentary, or Teachings
of Xiang'er. The words “commentary” and “teaching” are later additions.

Author: The name of the author is largely overlooked, such as when Sun
Simiao bluntly refers to the work as the Xianger. However, the Commentary

50  Zhengyi fawen tianshijiao jie ke jing, in Zhengtong Daozang, 18: 238.
51 Jingdian shiwen huijiao, 1.27.
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and Instructions for the Transmission of Scriptures and Precepts states: “Master
Xi fabricated the Xiang'er.”52 The Dongzhen taishang taixiao langshu also says
“Master Xi’'s Xiang'er.”>3 It is the preface to Lu Deming’s Textual Explanations
of Classics and Canons that first speaks of [the author] either being Zhang Lu
or Liu Biao.5* Master Xi, however, is none other than Zhang Lu. Du Guangting
says: “The commentary was by the Master of Three Heavens, Zhang Daoling."5>
Shi Falin, in his “Discerning the Correct,” cites now-lost passages of Zhang
Daoling’s commentary to the 5,000-Character Classic, which indicates people
in the Tang Dynasty believed Zhang Daoling was the author of the Xiang'er.5¢
The text should be attributed to Zhang Daoling but it was completed by Master
Xi, Zhang Lu. The Xiang'er took the 5000-Character Classic as its base text,
which is the same as Zhang Lu’s ancient edition of the Daodejing in 5,000 char-
acters determined by Master Xi. These matters perfectly coincide.

Precepts: The Xiang'er has precepts and instructions. Precepts that are terse
are called the Nine Precepts of Xiang'er, a name already seen in Master Song’s
Meaning of the Twelve Categories.>” The Taishang Laojun jing lii indicates it
is the Precepts of Xiang'er’s Revered Scripture of Dao and De 18 {EE & AHH
7858 Precepts are included in Lord Lao’s Great Visualization Diagram and are
referred to as nine actions.5® Furthermore, there is the Twenty-Seven Precepts of
Xiang'er and Zhang Wanfu wrote its catalogue which is the so-called “essential
precepts of the three orders,” alternatively known as the Precepts of Xiang'er’s
Revered Scripture of Dao and De and Twenty-Seven Precepts of Lord Lao.5°

Lost Texts: There is only one known example, that cited by Shi Falin in his
“Discerning the Correct.”

52 Chuanshou jing jie yi zhu jue, in Zhengtong Daozang, 32:170.

53  Dongzhen taishang taixiao langshu, in Zhengtong Daozang, 33: 666.

54  Jingdian shiwen huijiao, 1.27.

55  Du Guangting, Daode zhenjing guang shengyi, in Zhengtong Daozang, 14: 309.
56  ShiFalin, “Bianzheng lun,” in Guang Hongmingyji, 13.189.

57  See Pelliot Catalogue 3001 recto, Dunhuang baozang, 125: 593.

58  Taishang Laojun jing lii, in Zhengtong Daozang, 18: 218.

59  Taishang Laojun da cunsi tu zhu jue, in Zhengtong Daozang, 18: 718.

60  Chuanshou sandong jing jie fa lu liie shuo, in Zhengtong Daozang, 32:184.
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9 Conclusion

Based on the aforementioned, we can summarize the key points as follows:

1. The Xianger Commentary was composed by Master Xi (i.e., Zhang Lu)
but attributed to Zhang Daoling.

2. There should be nine precepts listed at the beginning of the Xianger
Commentary.

3. The Xiang'er text, after becoming a scripture, was recorded as a work of
5,000 characters.

4.  The Xiang'er text became the 5000-Character Classic yet it is the same as
the edition by Master Xi (i.e., Zhang Lu)

5.  The Xianger and Lord Lao’s Great Visualization Diagram complement
one another.

6. The Xiang'er Commentary and Twenty-Seven Precepts of Xiang'er were
received by the Preceptor of Eminent Mystery.

Regarding the position of the Xiang'er in the history of Daoist religion, it was

widely read and proved highly influential. The term “Xianger” was also alluded

to in, for example, works of poetry. The first poem of the Gaoshang taixiao

langshu qiongwendi zhang jing = K % IR #3375 5 4% says the following:

RERETHNE, B, PEAEE, =MAEW. ZEARM
¥, EEREG. RMZE, DEZELS

Abandon thoughts beyond the clouds, focus on guarding the yellow
serenity. Display and read the section on the great rains, and the three
passes will make themselves clear. Mysteriously the hovering royal
carriage descends, flying into the emptiness of rosy clouds goes the cur-
tained carriage. Although the nine Heavens are mysterious and distant,
marvelous thoughts bring peace to your form.

This is an example of “Xiang’er” being used by a classicist; I note it here to con-
clude this chapter.

61  Gaoshang taixiao langshu giongwendi zhang jing, in Zhengtong Daozang, 1: 890—91.



CHAPTER 13

Four Points on the Xiang'er Commentary

Hu Daojing’s #1E%F An Opinion on the Third Supplement to the Daoist Canon
(Sanxu Daozang chuyi —#E3E 7 5} ) writes: “The new commentary and anno-
tations should be paid attention to. For example, the Xiang'er Commentary to
the Laozi is a text discovered at Dunhuang and when it was first revealed, it
would have been arranged and recorded but the edition edited by Jao Tsung-i,
which was systematized through his textual research, is particularly admirable.
Thus, to take Jao Tsung-i's edition as the base text is to kill two birds with one
stone.” In the Daoist religion section of the Encyclopedia of China, the entry on
the Xiang'er Commentary to the Laozi reads: “It is a classic of Daoist religion.
The complete title is Lord Lao’s Daodejing and Teachings of Xiang'er (Laojun
Daodejing Xiang'er xun B EELKMET ). According to the Annotations
on the Outer Commentary to the True Classic of Dao and De compiled by the
Tang Dynasty emperor Xuanzong, Du Guangting’s General Meaning of the
True Classic of Dao and De, and other Daoist texts from the Song Dynasty, the
Xianger was written by Zhang Daoling. Only the Commentary and Instructions
for the Transmission of Scriptures and Precepts believes it was by Zhang Lu.”
This follows the old theory of the Tang and Song Dynasties. Wang Jiayou’s +
K Zhang Daoling and Celestial Masters Daoism (Zhangling yu Tianshi Dao
JRPEBLRATIE) says: “The only work by Zhang Daoling extant today is the
Dunhuang manuscript entitled Xiang'er Commentary to the Laozi. Most of
the words of the Xianger match those of the Scripture of Great Peace, hence
it should be a classic belonging to Celestial Masters Daoism. For example,
what the Xianger says about the genuine Dao, depraved writings, and tenets
of the Dao, are not as good as learning how to guard life using the central har-
mony of the Dao, a notion taken from the Scripture of Great Peace but which
is likely Zhang Daoling’s explanation.”® Xie Xiangrong #{#£2&, in his “How
to Interpret the Xiang'er Commentary to the Laozi as Religious Theology,’
(Xiang'er zhu zenyang jie Laozi wei zongjiao shenxue R B E ¥ FoR
#phEE) discusses the Xianger Commentary and its altering of the Laozi by
personifying and deifying the latter’s concept of the Dao while changing its
perspective from that of the Dao to the One. Xie Xiangrong also thinks the

1 Hu Daojing, “Si lun Xiang'er zhu,” 202.
2 “Daozang,’” Zongjiao xue yanjiu, 2 (1983): 23.
3 Hu Daojing, “Si lun Xiang'er zhu,” 202.
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Xiang'er Commentary portrays the Dao of longevity of life and enduring vision
as a world of the transcendents while admitting that Zhang Daoling’s Xianger
Commentary to the Laozi offers a mystical and religious interpretation of the
Laoz(’s philosophy. We can thus see that the Xianger Commentary occupies an
important position in the history of Daoist religion.# The Xiang'er Commentary
is the result of Zhang Daoling and the Celestial Masters and this conclusion is
now unanimously accepted.

Japanese scholars treat this issue from two perspectives: Ofuchi Ninji’s
“Regarding the Teaching Style of the Way of Five Pecks of Rice: Focusing on the
Xiang'er Commentary to the Laozi” (Guanyu wudoumi Dao zhi jiaofa; yi Laozi
Xiang'er zhu wei zhongxin 2 7.3 KIE 2 k. A T EIE 2 0) con-
firms it is a classic written by the Celestial Masters. There are, however, those
who disagree. Recently, Kusuyama Haruki f# 11 548 and Mugitani Kunio 254+
#7% have published papers with the title “On the Xiang'er Commentary to the
Laozi” (Lun Laozi Xiang'er zhu 73§~ 48 #%) wherein they examine the text
based on its vocabulary and content, while also discussing the “dajia ling jie X
%4 in reference to Yang Lien-sheng’s %1% theory and conclude it was
written in the late Wei Dynasty, not the early Wei Dynasty when the Cao &
family ruled.® This is a rather controversial claim. Mugitani Kunio also wrote
a book entitled Concordance to the Xianger Commentary to the Laozi (Laozi
Xiang'er zhu suoyin % 1ER7E 2 5|) which sequences each sentence such
that there is even more material available to serve as an exegetical wing to the
Xiang'er. To only say the Xiang'er Commentary is a work from the 4th to sth
centuries is a very biased argument and must be corrected.®

Mugitani Kunio believes the “breath of the Dao” became an established
concept in the Eastern Jin Dynasty, in the states of Qi 7 and Liang %2, and
that the teachings of Daoist religion promote the idea that the Dao and primal
breath are identical in nature. He also presents a new theory of the breath of
the Dao and amongst his evidence, the oldest material comes from scroll 8 of
Magnifying and Clarifying Buddhism (Hongming ji 5.#1%E) in which Dhyana
Master Sengshun {4l replies to a Daoist priest’s false claim that Zhang Rong
5l in the “On the Three Destructions” (Sanpo lun =) said “the Dao is
breath.” Additionally, in the “On the Elimination of Doubts” (Miehuo lun 3
i), Liu Xie 218 cites the “On the Three Destructions,” saying “the Dao takes
breath as its ancestor” What is more, Mugitani argues that concepts such as
the breath of virtue (deqi #%%), breath of humaneness (rengi {~5%), breath of

4 Xie Xiangrong, “Xianger zhu zenyang jie Laozi wei zongjiao shenxue,” 17, 20, 27.
5 Kusuyama Haruki, “Roshi S6jichii kd,” 240. Mugitani Kunio, “Roshi S6jichii ni tsuite,” 99.
6 Mugitani Kunio, Roshi Sojichit sakuin %181 % 71, Kyoto: Hoyi shoten, 1985.
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righteousness (yigi #%.), and breath of ritual (ligi #4%) appeared much later
on. Since the Qin and Han dynasties, examples of the “breath of the Dao” seen
in the classics cannot be used to explore its origin, hence there are extremely
strange theories about it.

The dawn of the “breath of the Dao” theory seems to have begun in the
Jixia #Z N area of the state of Qi and was promoted by the Huang-Lao tradi-
tion. Reaching the Eastern Han Dynasty, Confucianism and Daoism blended
together and became peppered with apocryphal texts, constituting the theory
of “primal breath.” Arriving at the Scripture of Great Peace, this theory had been
developed to the extreme. Here is a brief outline of its development:

1 The Jixia Academy and the Theory of Essence and Breath

The language of the “Neiye” W€ and “Xinshu” 07 chapters of the Guanzi
& share many similarities. Guo Moruo #V£#; has compared them and
believes the “Xinshu” chapter is a duplicate of the “Neiye” chapter and they are
presumed to be the posthumous theory of the School of Song Jian ##f and
Yinwen 7t 3.7 The following examples are from the “Neiye” chapter:

BiE, R2EaEd. &, ©&/5E, A58, BJhms
As for essence, it is the essence of breath. When there is breath, the Dao
creates life; with life there is thought and with thought there is knowledge.

ROARR T UG AR o MU SR, ANFTIERL AT ] 22 DAZE9

The breath of the people is brilliant, as if mounting Heaven ... hence there
is this breath which cannot be stopped with effort but can be secured
with virtue.

RN, BRI BEUA, FL

To welcome others with good breath, they will become closer than one’s
own brothers; to welcome other with evil breath, they will become more
harmful than a weapon.

Guo Moruo, “Song Jian Yinwen yizhu kao,” 553, 564.
Guanzi jiaozhu, 16.937.
Guanzi jiaozhu, 16.931.
10 Guanzijiaozhu, 16.943.

© 3



FOUR POINTS ON THE XIANG’ER COMMENTARY 249

PR, EO AN
Concentrate your breath to the level of the spiritual and the myriad
things will be complete within you.

BZ A, ReFEz, FRMZIE, R k12

Think about it and if you cannot penetrate it, ghosts and spirits will help
you penetrate it; this is not because of the effort of ghosts and spirits, but
the ultimacy of their essence and breath.

And,

AR, AR, HANMEN, HOKMmANS

The numinous breath in the heart—mlnd arrives at one moment and
departs the next; it is so fine that nothing lies within it and so vast that
nothing lies outside it.

On “When there is breath, the Dao creates life,” Yin Zhizhang 7 %1% com-
ments: “When breath acquires the Dao, it can produce life” 1318, fEfH 424
To establish this, the “Neiye” chapter says:

JUE, SRR, MIEMS, EYUA, SYUUK. G2 FIES
The Dao is without root and stalk, without leaves and flowers, yet it cre-
ates the myriad things and is that by which the myriad things are made
complete. Forced to name it, it is called the Dao.

The Dao is born from breath and breath has the glorious names of essence,
breath, and numinous breath. The grasping of breath lies in its manipulation
and this is what makes the myriad things complete. The later theory used by
Mugitani Kunio—“The Dao takes breath as its ancestor”'6—is not as incisive
as this one, thus we can surmise “the breath of the Dao” must be a derivative
of this. In the Yijing, the Xici %&¥ says: “Essence and breath forming things,
Fi R 45417 and “With essence and correct principles one enters the spiritual”

11 Guanzi jiaozhu, 16.943.

12 Guanzijiaozhu,16.943.

13 Guanzijiaozhu,16.950.

14 Guanzi jiaozhu, 16.937.

15 Guanzi jiaozhu, 16.937.

16 Mugitani Kunio, “Roshi Sojicha ni tsuite,” 77.
17 Zhouyi zhengyi, 7.313.
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FE# A8 These, and other examples, are also related to this. Clues about
the Daoist concepts of essence, breath, spirit, and so forth, can be found in
the state of Qi’s study of “inner training” (neiye N3£), hence the origin of this
concept is old indeed.

2 The State of Chu and the Theory of Proper Breath and
Primal Breath

Qu Yuan's poem “Distant Wandering” (Yuanyou &) says:

WIS DA, R IE S 2 PR
Looking into myself to correct my conduct, I search for the source of
proper breath.

TRAPEN Z T, R RN TR 20
Protect the clear serenity of spiritual illumination, allow subtle breath to
enter but the crude and defiled is purged.

And,

AT, T RIS, R RS, U
2k 21

The Dao can be received but not transmitted ... unify the breath and con-
centrate the spirit, preserving them at midnight by waiting in emptiness
and not taking any prior action.

In the Mencius ¥, the first of two chapters on Gaozi % ¥ states: “If the fet-
ters are repeated, the night breath will not be enough to preserve it” #2 <
%, RIBAEAELLTE.22 The night breath (yeqi TZ%.) is what Qu Yuan meant
when speaking of unifying the breath and preserving it at midnight. If the
night breath cannot be preserved then a person will be no different from birds
and beasts. Midnight is the best time for gathering breath because the night
breath naturally contains the proper sentiments for protecting and awaiting

18  Zhouyi zhengyi, 8.358.

19  Chuci buzhu, 5164.

20 Chuci buzhu, 5.166.

21 Chuci buzhu, 5167. Also see Tu Youguang, “Lun Qu Yuan de jingqi shuo,” 183.
22 Mengzi zhushu, 11B.359.
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the clear illumination of proper breath (zhengqi 1E5%). The doctrines of Qu
Yuan and Mencius are thus related, which is also what the “Xinshu” chapter of
the Guanzi means when it speaks of unifying the breath in: “The unified breath
that can change is called essence” —% g% F145.23 Qu Yuan was an emissary
of the state of Qi and his theory can be said to come from the gentlemen of the
Jixia Academy. The “Guan” #{ chapter of the “Ten Great Classics” (Shi da jing
1 K#) section of the Four Classics of the Yellow Emperor (Huangdi Sijing %%
77 PY4%) says: “The long night breath obstructs pregnancy, so take advantage of
it RRRPAAE S, FIT A4 2 5.24 The Books of the Yellow Emperor (Huangdi
shu # 75 &) also places great importance on the night breath.

Heguanzi 857 - was from the state of Chu and avoided the Qin Dynasty
taboo on the character zheng B in his text, which was later labelled a forgery.
Modern scholars have tried to rehabilitate it, arguing it was written in the Qin
Dynasty. We can see that the theory of primal breath had already taken rudi-
mentary form in the “Huanliu” 32¥i chapter of the Heguangzi, examples of
which are:

AR, AR e SRINTT 2 B - -« B A0 AR T i 2 15
B, SRR, JE A TE.2

There is the One and then breath, there is breath and then meaning ...
thus breath mutually adds up to become temporality ... the myriad things
mutually add up to become victory and defeat, hence all things issue
forth from breath and all are penetrated by the Dao.

TZAE—, MAMEZREIE, 2R, W2 REHE26
The empty is called the One, the flawless is called the Dao, the estab-
lished is called breath, and the penetrated are called categories.

The text also says:

f2E%, RZIEW, Rib¥, Bz ki
Yin and Yang are the properness of breath; Heaven and Earth are the
properness of form.

23 Guanzijiaozhu, 13.780.

24  Changsha Mawangdui Hanmu jianbo jicheng, 4:152.
25  Heguanzijiaozhu, A.65-67.

26  Heguanzijiaozhu, A.80.

27  Heguanzijiaozhu, Ba33.
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In the “Tai Lu” Z2§% chapter, we read:

FERE, RBZIGH- MO A TSR, SR Kb 28

The essence of the subtle, this is the beginning of Heaven and Earth ...
thus, Heaven and Earth are completed by the primal breath, and the myr-
iad things ride upon Heaven and Earth.

Reaffirming the meaning of the proper breath, the Heguanzi again proposes
that Heaven and Earth are completed by the primal breath which the cosmo-
logical theory of primal breath then took as its foundation. Everything is the
Dao. This is an abstract and difficult notion to understand. Breath is a thing
whose existence has a form thus the Dao is established because of breath and
issues forth from breath. How is this not the theory of the breath of the Dao?

3 Huang-Lao and the Theory of Identical Breath, Profound Breath,
and Tyrant Breath

Recently, Li Jiayan Z5%Z in his “Taiping jing de yuan qi lun” K& 705
i said the phrase “primal breath” only appeared in the Western Han Dynasty
and was first used by Dong Zhongshu in his Luxuriant Dew of the Spring and
Autumn Annals: “If the king is proper then the primal breath will resonate har-
moniously” Liu Xin #/#X in his Book on Bell Modes and Tunings (Zhonglii shu
$5 147 ) uses the name “primal breath of the Great Ultimate” (Taiji yuangi X
%76 %.) and when we reach the time of apocryphal texts (Wei shu %), “pri-
mal breath” had become a topic of great interest.?? If the Heguanzi is taken to
be a work of the Qin Dynasty, then “primal breath” must have already been a
common concept at the time.3° Here, I am speaking of the “Ying Tong” [E[7]
chapter in the Master Lii's Spring and Autumn Annals which cites the words of
the Yellow Emperor: “Vast and obscure, I rely on the awe-inspiring power of
Heaven and its primal and identical breath” T=7=BkBE, KK, HLITlHE
.31 Gao You’s commentary reads: “Identical breath means it is identical with
the primal breath.”3? This chapter also argues that a person having primal
breath will become emperor, a position above the king and tyrant (ba %5).

28  Heguanzijiaozhu, B.242, 244.

29  LiJiayan, “Taiping jing de yuanqi lun,” 11.

30  See Wu Guang .. Huang Lao zhi xue tonglun, 158-61: “Heguanzi yuangi lun zhi chux-
ing.” 175—79: “Liishi Chungiu jingqi shuo.” 199—203: “Huainanzi daolun yu qilun.”

31 Liishi chuqiu zhushu, 13.1288.

32 Taiping Yulan, 77.359.
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In other words, when Master Lii’s Spring and Autumn Annals cites the name
“Yellow Emperor” it is referring to the Books of the Yellow Emperor. The line
“The valley spirit does not die,” % A~5t comes from the “Tianrui” Kt chap-
ter of the Liezi 51| -¥ and is also derived from the Books of the Yellow Emperor.33
They must have had the same source, with “rely on the awe-inspiring power of
Heaven” in the old collated version being written “rely on the Dao of Heaven,”
while the Song Dynasty edition of the Imperial Overview from the Taiping
Reign, in the section on “Xu Huangwang” £ T in scroll 77, cites the afore-
mentioned words from Master Lii's Spring and Autumn Annals, to which Gao
You comments:

TURTBRER, BT, BEIRZE, AR, BUTFS, A .34
To be vast and obscure is to be extensive in appearance, to rely on the
awe-inspiring power of Heaven is to be invincible, and to be with the pri-
mal and identical breath is to be without compromise.

Examining the Huainanzi, we find:

WHMN—, EHEREE, BE RN, HEHNHELSe

The supreme ruler embodies the great One, the king models himself after
Yin and Yang, the tyrant follows the four seasons, and the prince uses the
six pitch pipes.

Elsewhere, the Huainanzi states:

FsE N, FREE, FIHET36
Who has identical breath becomes supreme ruler, who has identical
meaning becomes king, and who has identical power will be destroyed.

From this we can see the three levels are supreme ruler, king, and tyrant. This
was a common notion in Daoist political theory from the late Warring States
Period through the Qin and Han dynasties. Of the silk texts discovered in the
Han Dynasty tomb at Mawangdui & F 4, the Source of the Dao (Dao Yuan i&
Ji) states:

33 Liezijishi,1.4.

34 Taiping Yulan, 77.359.
35  Huainanzijishi, 8.582.
36 Taiping Yulan, 77.360.
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Y, WRKE. ERA—, H-mik. BESE, R
MEo MROUE L, RERRAER. MORALL, EWEL, SEAE, K
e SR A . NEMZ, HRILE. &5

In the beginning there was constant nothingness, a state identical to
great emptiness. Being uniformly empty it became the One, and as the
perpetual One it stopped. Murky and dreamlike, it was without bright
and dark. A spiritual subtlety filling everywhere, its quiet essence was
unilluminated. Thus, it did not have existence and the myriad things
were yet to be. It was without form and expansive in its namelessness ...
none knew its name. People employed it but none could see its form. It
was designated the One.

This is the great One embodied by the emperor. When the text says “Murky
and dreamlike, it was without bright and dark. Like a subtle spirit filling every-
where,” this indicates the vague and undefined condition of primal breath.
The Dao Yuan’s description of “great emptiness” (taixu KNJi) is actually the
great Dao. The Xiang'er Commentary says “the One scatters its form as breath”38
while the Rules and Tenets for Families of the Great Dao states: “The Dao aids
things with profound breath” i& 4% LAT#54.39 Profound breath (weigi %) is
actually the primal breath of “a spiritual subtlety filling everywhere” seen in
the Dao Yuan silk text. At the time, Celestial Masters Daoism also transmitted
another text, the Secret Classic (Wei jing TH#S).

4 The “Five Elements” Silk Text and the School of Rites’ Theory of
the Breath of Benevolence, Breath of Righteousness, and Breath
of Ritual

The “You Guan” #J'E chapter of the Guanzi states: “When the breath of
righteousness arrives, repair the gates” ZL5 2 12["1[E.4° This marked the
appearance of the term “breath of righteousness” (yigi ).

Among the silk texts unearthed at Mawangdui is one entitled The Five
Elements (Wuxing 1.47). In it we read:

37  Changsha Mawangdui Hanmu jianbo jicheng, 4:189.

38  See Figure 5 line g.

39  Zhengyi fawen tianshi jiao jie ke jing, in Zhengtong Daozang, 18: 235.
40 Guanzijiaozhu, 3.147.
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g, i, CRbB. AthE, BEEPOHR, BHEB. Bod
#, R

Change requires effort and this is the breath of benevolence. Uprightness
requires being upright in one’s heart-mind and this is the breath of righ-
teousness. Having a distant heart-mind is the breath of ritual.

The text also says:

KA TPTE R L2, AR R R, RRITZ, BR
e BEATZ 5, SUMIBORECZ , HAR .42

To know the Dao of the gentlemen and be warmly put at ease by it, this
is the breath of benevolence ... To be at ease and directly take action, this
is the breath of righteousness ... To take action while blushing in a
respectful manner, this is the breath of ritual.

As for the breaths of benevolence and righteousness, the School of Rites (Lijia
#42%) in the Han Dynasty also spoke of them. The “Xiang Yinjiu Yi” 45 &% 5§
chapter of the Book of Rites states:

TR e 2 S, AR U R T AR R PR AL, SRR RS, R
AR

The rigorous and icy breath of Heaven and Earth begins in the south-west
and fills the north-west. This is the revered and rigorous breath of Heaven
and Earth, the breath of righteousness of Heaven and Earth.

R R Z 5, GRS AR TR R rE, R 2 RS s Rz
{4 .44

The warm and generous breath of Heaven and Earth begins in the
north-east and fills the south-east. This is the abundant breath of virtue
of Heaven and Earth, the breath of benevolence of Heaven and Earth.

To divide Heaven and Earth into two kinds of breath is to distinguish the posi-
tions of host and guest. The text goes on to say:

41
42
43
44

Changsha Mawangdui Hanmu jianbo jicheng, 4: 75.
Changsha Mawangdui Hanmu jianbo jicheng, 4: 86.
Liji zhengyi, 61.1901.
Liji zhengyi, 61.1901.
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""" AR P R DABR R, BE AN E M, SRR PEIEAs

[The host] ... has his attendant sit on the south-west in order to assist his
guest. The guest is to be treated by others with righteousness, thus he sits
on the north-west.

FEANE, BEAUEEZEW, HAAAFREE. mAAERAFREIL, CUEE
A .46

The host treats others with virtue and generosity, hence he sits on the
south-east. However, his attendant is seated on the north-east in order to
assist the host.

This is to use the breaths of benevolence and righteousness to distinguish the
position of host and guest. Rituals are in harmony with Heaven and Earth and
are identical with the primal breath, thus primal breath mixes with ritual to
distinguish the breaths of benevolence and righteousness. This is how the
School of Rites refers to the theory of primal breath. In addition, the “Cijie
Zhenxie” fil i 548 chapter of the Numinous Pivot (Lingshu jing SHE4S) also
speaks of the breath of virtue, the genuine breath (zhengi ¥.%), the proper
breath, and so forth.4?

5 The Scripture of Great Peace’s Theory of Preserving the Primal
Breath and Wang Fu’s Theory of the Breath of the Dao

The “Biography of Li Xun Z*#” in the History of the Han Dynasty states: “Gan
Zhongke H 1] from the state of Qi presented the Scripture of Embracing
the Primal and Great Peace (Baoyuan Taiping jing 70 KF48), in 12 scrolls,
to Emperor Chengdi ¥ J§77,"*8 which was the predecessor of the Scripture
of Great Peace but, unfortunately, this text is no longer extant. What is called
“embracing the primal” (baoyuan t170) is to “enfold the primal breath’
(baoguo yuanqgi £ 765).4° In the Scripture of Great Peace we frequently see
similar expressions, such as: “The primal breath enfolds the eight directions
of Heaven and Earth” Ju4 18 €122 K J\ 77350 and “Enfold the primal breath,
nature, and Heaven and Earth, and in all matters the Three Harmonies will

45  Liji zhengyi, 61.1901.

46 Liji zhengyi, 61.1901.

47  Lingshujing, 11.8a.

48  Han shu, 75.3192.

49  LiJiayan, “Taiping jing de yuanqi lun,” 1.
50 Taiping jing hejiao, 40.78.
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be interconnected” A FEICHHR. Rith, JLFE=EAHIES! The theory
of the Three Harmonies was already seen in the “Tian Wen” chapter of the
Songs of Chu, which I have already discussed. The phrase “primal breath” in the
“Tianwen” chapter of the Huainanzi was already taken to be the origin of the
universe, which scroll 1 of the Song Dynasty edition of the Imperial Overview
from the Taiping Reign, in the entry on primal breath, cites as follows:

GEFT) - BIRAEER, E¥RETH, FHAETR, GHEREEE
T IR I A K52
The Huainanzi says: The Dao was first born in a vast emptiness, vast emp-
tiness gave birth to the universe, the universe gave birth to the primal
breath, and a boundary divided this pure Yang such that it spread forth
to produce Heaven.

The edition of the Huainanzi extant today only writes “the universe gave birth
to breath,” the character yuan Jt (primal) being absent.>® Liu Xin explained
the yellow bell (huangzhong %i§#) as: “Yellow is the color of centrality, thus
yellow is the name of the primal breath.”>* The apocryphal text Chart to Open
Mountains using the Hidden Shield (Dun jia kai shan tu 36 ¥ 5 111 &) also speaks
of the primal breath, such as when the Great Spirit (chenling E.%) “along
with the primal breath simultaneously gave birth to chaos” and “the people of
Lishan scattered the primal breath, each giving birth to an order that generated
the mountains and valleys.”5>

In the “Benxun” A/l chapter of his Comments of a Recluse (Qianfu lun 7%
#f), Wang Fu E17F says:

bl zi, KRERZE, JuREGE, RAERIK, ERa0 Rik
e MSRAEN, USIELZ o RBCRAGERS, HARERE, AAAL56
In high antiquity, the time of great simplicity, the primal breath was
remote and obscure, not yet having form but comprising myriad essences
that merged and intermixed to become one ... The harmonious breath
gave birth to humans who then managed it. Thus, Heaven takes as its root
the various modes of Yang, Earth takes as its root the various modes of
Yin, and humans take as their root central harmony.

51 Taiping jing hejiao, 48.156.

52 Taiping Yulan, 1.1.

53  Huainanzijishi, 3.166.

54  Taiping Yulan, 1.1.

55  Taiping Yulan, 1.1.

56  Qianfu lun jian jiaozheng, 32.365—66.
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CHAPTER 13

FEBMOEE L, SRR L% W RE, Bt ©wf
HRR, HASRUYE, DA HAE, BRI

Thus, when it comes to the usefulness of the Dao and its virtue, nothing is

more important than breath. The Dao is the source of breath and breath

is the envoy of the Dao. There must be a source if breath is to be born, just

as there must be an envoy if transformations are to succeed.

RZEM, HWRZ, w2 KEIZ, WZzEb, Rz, K2
W, HAEZ, Elﬁ’fﬁfiﬂj, Sahr, BIREEM, SIRZ - EAR I
. DAy, SIERE), FaKR, e m, AR, B
Wi, ST, FUbe Ry, RSN, AEMERAN, EEEAR, &ER
fARE, RS 58

Heaven is revered but breath divides it, Earth is large but breath moves it,
mountains are heavy but breath relocates them, water flows but breath
interrupts it, the sun and moon are spiritual but breath eclipses them, the
stars are empty but breath makes them vanish ... all of these are done by
the breath. Seen in this way, the movement of breath affects things, is sin-
cere in its greatness such that things cannot but change and transform,
yet what changes is spiritual and this is due to the movement of breath.
At this time, the proper breath adds up but it is not for humans alone; the
hundred kinds of grain, plants, trees, birds, beasts, fish, and tortoises, all
use their orifices to nourish this breath.

The discussion of this text is from primal breath to harmonious breath to
proper breath. This indicates the Dao is the source of breath and breath is the
envoy of the Dao, not to mention the reverse effects breath has on the universe,

and that breath manifests all changes. This text is merely a brief description of
the breath of the Dao (Dao gi 1)

From the above, we can see the relationship between the Dao and breath
that, since the Guanzi, has evolved into a theory of the breath of the Dao.5° The
Xiang'er Commentary simply inherited it.

57
58
59

Qianfu lun jian jiaozheng, 32.367.
Qianfu lun jian jiaozheng, 32.368—69.
See Cheng Yishan 2 5 LI, Zhongguo gudai yuangi xueshuo [ i X 70 R 24561
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6 The Early Han Mawangdui Recipe for Nourishing Life
and the Theory of Contracting Breath as the Root of Zhang
Daoling’s Thought

As for sayings about men and women combining their breath (heqi &%)
and the false arts of sexual practice, these were not topics of later historical
discussion. In the Han Dynasty, people frequently spoke of men and women
combining their breath. For example, the “Wushi” #)%% chapter of the Balanced
Discourses says:

fE&amE: RMMAEN KHEEH, RRBEHR, AMAEE
, BREEHE, TRIAAR. REEHE, FEGELET, B
e, AT 580

The Confucians claim that Heaven and Earth deliberately created
humans. This saying is reckless. When Heaven and Earth combined their
breath, humans were accidentally born of themselves, which is similar
to when a husband and wife combine their breath, children are born of
themselves. When husband and wife combine their breath, it is not that
they desire to give birth to children, but that the merging of their emo-
tions and desires results in children being born.

In the “Ziran” 144 chapter of the text, we read:

KGR, BYAELE, BREER, THERSS

Heaven and Earth combine their breath and the myriad things are born
of themselves. This is similar to when a husband and wife combine their
breath and children are born of themselves.

Wang Zhongren F{f{f maintains the theory of accidental creation. He
believes the generation of human beings by Heaven and Earth is purely by
chance, which is analogous to when a husband and wife combine their breath,
children are born of themselves. Thus, we know husband and wife combining
their breath was, since the time of the Qin and Han dynasties, an expression
frequently used by specialists of sexual practice. When it comes to the section
in the “Discerning the Correct” that cites Zhang Daoling—“There is a method
of equilibrium between men and women that uses the three, five, seven, and
nine method of sexual practice. The true instruction of the method exists in

60  Lunheng jiaoshi, 3144.
61  Lunheng jiaoshi,18.775.
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the cinnabar field, and the cinnabar field is the jade gate”62—it again shows
the ancient roots of this theory. The Recipe for Life-Nourishment (Yangsheng
fang #'£7J7) discovered in tomb 3 of Mawangdui contains headings such
as “Removing the Centre to Benefit Breath” (chu zhong yi gi Bz %), and
“Governing Power” (zhi li 75 77),%3 which speaks of recipes on “blackening the
hair to benefit breath” (heifa yi gi #2527 %.),5* “benefitting power” (yi li & 77),
and “respectfully removing the evil breath within one’s breast” (jing chu xin-
xiong zhong eqi H5 L2l 7 384%).5 Another recipe whose title is now lost
says:

AR, AT FIOO% L2z m B MESERSESE
2 &E: aiEH A, HEEGOH, FUEE LA

To have breath is to be born, to not have breath is to die ... How can [...]
equalize the strength of men and women without harming their bodies?
Answer: What benefits life is food, what injures life is beauty, hence the
sages must have their models.

Below are some examples used by specialists of sexual practice mentioned in
the bamboo-slip texts (zhujian 17f&) Combining Yin and Yang (He Yin Yang &
F21%) and Discussing the Ultimate Way in the World (Tianxia zhi Dao tan X'~
ZJEFK) that were also discovered in tomb 3 and speak of the “ten postures”
(shishi1%%), “eight ways” (ba Dao /\1&), and so forth. Furthermore, the Recipe
for Life-Nourishment mentions “oral communication” (kouyu F55), stating:
“If I desire to combine the breath, then men and women will flourish. What
should I do about this? Shaohe said: All ways of combining the breath must ...
(text is missing).”67 Within this text we see the art of combining the breath was
already freely discussed. The bamboo-slip text Ten Questions (Shi wen ),
discovered in the same tomb, frequently speaks of the jade lock (yubi % Ff) but
this should be the jade gate mentioned by Zhang Daoling. The text preserves a
number of examples pertaining to sexual practice, a few of which are:

DA iy = FEERRE D AR, Mgk
T, AP, TP, MR, fR e, RPN, Bx

62 Shi Falin, “Bianzheng lun,” in Guang Hongmingji, 13.189.
63  Changsha Mawangdui Hanmu jianbo jicheng, 6: 37.

64  Changsha Mawangdui Hanmu jianbo jicheng, 6: 55.

65  Changsha Mawangdui Hanmu jianbo jicheng, 6: 56.

66  Changsha Mawangdui Hanmu jianbo jicheng, 6: 61—-62.
67  Changsha Mawangdui Hanmu jianbo jicheng, 6: 63.
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68
69
70

SRUHE, RIEEBE, MieRAE. HR2ZIE, SO, HEAME
------ (UEAy) MR FRB2IA 1R 3,08

The Yellow Emperor asked Cao Ao: ... Cao Ao said: Serve it by combining
its breath and subtly moving its form ... the way to reach longevity of
life involves faithfully using the jade lock, for when the jade lock is open,
spiritual clarity occurs and amasses. In amassing, its manifestations are
seen and the jade lock strengthens its essence, yet one must not let the
jade spring leak out. Doing so, the hundred diseases will not bother you
and longevity of life can be had. As for the Dao of Yin, it must fill the
heart-mind and be retained there so that form and breath depend on one
another ... this is Cao Ao’s way of receiving Yin and managing the spiri-
tual breath.

N i S 5 SR HORE R 3R Z
B, BEZAR, MEWARK. ETEE, FReA? B0 iwm
Ao R WRFE, WRFAF. BIORE, BEFKKH K
I, ORI £ /5 .60

The Yellow Emperor questioned Rong Cheng, saying: ... Rong Cheng
replied: ... the Dao of contracting the breath requires it first reach the
extreme if essence is to be born without any deficiency. If what is above
and below are pure essence, from where are cold and warm born?
Breathing must be deep and prolonged so that the new breath is easy to
embrace. Old breath belongs to agedness while new breath belongs to
longevity. One who is good at governing the breath lets old breath scat-
ter during the night and new breath assemble in the morning. This is to
penetrate the nine apertures and fill the six viscera.

FERATER e —oeene FEEL: oo W2 M) T, BRI, MR
T, HORHE, ATHEERR, BMEE. SRR E

Yao questioned Shun, saying: ... Shun said: ... one must know when to
stop and not yield, must take joy in it and not drain it. If the resource
amasses and the breath is stored, having reached the age of 100, one will
be more worthy than before. This is Shun’s way of receiving Yin and gov-
erning the breath.

Changsha Mawangdui Hanmu jianbo jicheng, 6: 142.
Changsha Mawangdui Hanmu jianbo jicheng, 6:143.
Changsha Mawangdui Hanmu jianbo jicheng, 6:146.
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And,

71
72

CHAPTER 13

EFFrOH XM EAE: ANRMERKEE? 2 #H0%
Bl NREWPRANE . RS, AIRAEZ: BRAM, AREEEA.
R, ThERA, HREE, HRME, RARTR, WEk
To ATERREGE, I, DMESEHL, SEWNM, fRA? Bk
A Y, LHEER RN, RS BE - AR B L] DI ANSET

Wangzi Qiao asked Pengzu: Which of the breaths of humanity are
refined? Pengzu replied: There is no human breath more refined than the
essence of male genitalia. If the breath of male genitalia becomes bent
and obstructed, the hundred blood vessels will give birth to disease; if
the mature breath of the genitalia is incomplete, it cannot produce life ...
one must first eject the stale breath before contracting the mature such
that the latter penetrates one’s breathing and permeates one’s drink and
food. Drink and food help complete the mature breath in a manner simi-
lar to the way one nourishes the red child. The red child is complacent
and fierce, arising repeatedly, but one must refrain from forcibly using it
or allowing it to cultivate the beautiful. If the revolving whiteness within
is complete, how can one become ill? The disasters one encounters in
life must be due to the leakage of Yin essence, the hundred blood vessels
becoming crooked and wasted ... Wu Chengshao [...] did not die.

W REEREZH: HrZEEBEULAEBR, § KZ
i, DAER, B RIMTERT? ZEER: HZAHE: —H
s PUEISILAR, #ORREE; RS L, SR 20
1k, FEH . FE R AR ZIE

Emperor Pan Geng asked a respected elder: I have heard you became
strong by receiving the Yin and contracting the essence of Heaven to
achieve longevity. What should I do to make this way of yours attainable?
The respected elder replied: ... governing it has its orders. The first is
called hanging the arms, whereby you straighten your spine and scratch
your bottom; the second is called relaxing the thighs, whereby you move
the Yin and contract its opening; the third is called rapidly closing the
eyes and not listening, whereby you contract the breath in order to
enhance the brain; the fourth is called cherishing its five flavors, whereby

Changsha Mawangdui Hanmu jianbo jicheng, 6:146—-47.
Changsha Mawangdui Hanmu jianbo jicheng, 6:147.
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you drink from the spring of essence; the fifth is called the ascending of
collective essence, whereby you contract their great luminosity. To stop
when reaching the fifth, your spiritual essence will be daily cheerful. This

is the respected elder’s way of receiving the Yin and nourishing spiritual
breath.

The above cited records are all found in the newly published fourth volume of
silk texts unearthed at Mawangdui. The “Bibliography of Arts and Letters” in
the History of the Han Dynasty records eight schools of sexual practice whose
writings amount to 186 scrolls. Among them is The Dao of Yin by Rong Cheng,
in 26 scrolls.”® The Yellow Emperor’s questions to Rong Cheng cited above
must, therefore, come from this text. When the Xiang’er Commentary speaks
of “Rong Cheng’s writings,”’* we can get a general feel for it. The “Bibliography
of Arts and Letters” in the History of the Han Dynasty also lists The Dao of Yin
by Yao and Shun 35§28, in 23 scrolls, and The Dao of Yin by Tang Panggeng
B8 FE[218, in 26 scrolls.”s There is also The Dao of Yin by Wu Chengzi ¥ T
F21H, in 36 scrolls,”® which can be explained by the fact that the pronunciation
of Wu Cheng 7 % approximates that of Wu Cheng A% fi%, hence we have the
legend of Wu Cheng 7 i being called to serve as Shun’s master. This story is
found in the “Daliie” X% chapter of the Xunzi.”” In the “Tianyun” K& chap-
ter of the Zhuangzi, Wu Xianshao A2 #H says: “Heaven has six poles and five
constants.”’”8 Wu Xianshao is in fact Wu Chengshao A% j#4. The Ten Questions
states: “Wu Chengshao took the four seasons as his assistant, and Heaven and
Earth as his guiding thread” A% BiAH LAY IRy Z5ifi, K1 A%L.7° Wu Chengshao
was an ancient gentleman of the Dao. The text cites Pengzu’s words “mature
essence and mature breath,” but the character jun ¥ should be read juan J.
The Shuowen Dictionary writes: “Juan, the Yin of the red child” i, 77T F&1H.80
The Daodejing says: “[The child] does not know of the merging of male and
female yet its genitalia functions. This is because its essence is at the extreme”
AREngat 2 SMRME, F 2.8 In the yi £ version of Heshang Gong’s

73 Han shu, 301778.

74 See Figure 4 lines 17-18.

75  Hanshu, 301778.

76  Han shu, 301778.

77  Xunzijijie, 19.578.

78  Zhuangzi jishi, 5C.496.

79  Changsha Mawangdui Hanmu jianbo jicheng, 6:143.
8o Shuowen jiezi, 4B.go.

81 Laozijiaoshi, 55.221.



264 CHAPTER 13

text, the “Dejing” f24% chapter says: “Not knowing the meeting between male
and female, [the child’s] genitalia is full of fury” K&4L4 2 FIMRE,
% 14,82 We know that Laozi’s theory was in reality based on that by Pengzu &%
#H. The Mawangdui bamboo-slip text Merging Yin and Yang # %% records
matters of sexual practice in precise detail, with descriptions of how to govern
the breath (zhi gi £’/ and eliminate heat (shu re T #4), as well as the features
of the ten movements (shi dong - #)j), ten moderations (shi jie 1), ten cul-
tivations (shi xiu 1), and ten stoppings (shi yi - C.).83 These theories would
later become the source of the Secrets of the Jade Chamber (Yufang mijue % )5
bk ).84 The original text still exists so I will not provide further details. The
bamboo-slip text was written at the beginning of the Han Dynasty and we can
see the origin of the arts of sexual practice had already taken shape prior to the
Qin Dynasty.

The Mawangdui bamboo-slip text Discussing the Ultimate Way in the World
also speaks of the methods of sexual practice and its ideas are similar to those
found in the Ten Questions. Some examples include:

WA\, A-CH. AA kL, ATEN Tz EF
e MRE B, BESANH]SS

Breath has eight benefits and seven harms. If one does not use the eight
benefits to dispel the seven harms, then having lived to the age of 40, the
Yin breath will only be reduced by one-half ... having lived to the age of
70, the lower portion of your body with be withered while the upper por-
tion will be separated [from the lower], making the Yin breath unusable.

The eight benefits are: one, govern breath; two, produce saliva; three,
know the right time; five, harmonize saliva; and six, amass breath.

AR, FH, Wz, HERS
Do it and then relax your spine, fully contracting and restraining the
breath; this is called preserving breath.

82  Changsha Mawangdui Hanmu jianbo jicheng, 4:195.
83  Changsha Mawangdui Hanmu jianbo jicheng, 6:153.
84  Yixinfang jiaozhu, 28.584.

85  Changsha Mawangdui Hanmu jianbo jicheng, 6:165.
86  Changsha Mawangdui Hanmu jianbo jicheng, 6:166.
87  Changsha Mawangdui Hanmu jianbo jicheng, 6:167.
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BN, SNz, B2, FIFER.SS
Go out and lie down, have a person leap across you, then release the
breath in a fury; this is called amassing breath.

Within the text are preserved now-lost theories on the methods of sexual prac-
tice from the pre-Qin period whose meaning demonstrates “the seven harms
and eight benefits can regulate each other, but if one does not know how to use
them, they will be on the cusp of early decline” L8 /\ %5 & [ FH, A%1H
I, RIJFL3E 2 67,89 This passage is found in the “Yin Yang Yingxiang Dalun”
k2% 5 K5 chapter of the Basic Questions (Suwen #[) part of the Yellow
Emperor’s Classic of Internal Medicine (Huangdi Neijing ¥%7 N4S). The text
frequently uses the phrase “Yin breath” (Yingi [24). Observing the record of
the “Bibliography of Arts and Letters” in the History of the Han Dynasty, books
on sexual practice were all named The Dao of Yin (Yin Dao [218) and were also
known as the arts of “receiving Yin” (jie Yin #$2). The methods of handling
women also include “preserving breath” (xugi % %) and “amassing breath” (jigi
&%), which indicates an ancient source, thus Zhang Daoling was not the first
person to discuss the Dao of sexual practice.

Of the false arts of the world mentioned by the Xianger Commentary, Haruki
Kusuyama believes they point to theories of life-nourishment advocated by
the Maoshan > LI sect and texts such as the Scripture of the Yellow Court and
Laozi’s Scripture of the Middle.*® Emperor Wen of the Wei Dynasty &1 37, in
his Standards for Literature (Dian lun HL5f) says: “Xi Jian of the river Ying, Gan
Shi of the river Ganling, and Zuo Ci of the river Lu, are all military officials” 7
JAERME, HREH IR, BT/, 12 H 5.9 Gan Shi and others were able to
practice Rong Cheng’s art of handling women and so Cao Cao recruited them.
Cao Zhi’s Treatise on the Dao (Bian Dao lun ##i&7f) states: “The world’s masters
of methods have all been recruited by my king” 771, & T RFTHk.92
This is pointing to Gan Shi and his companions who were contemporaries of
Zhang Lu. Why are the false arts of the world not indicated as such but must be
applied to the Maoshan sect?

88  Changsha Mawangdui Hanmu jianbo jicheng, 6:167.

89  Huangdi Neijing suwen, 2.43. Also see Yi Jianchun, “Tianxia zhidao tan ‘qi sun ba yi’
zhushi,” 27.

9o  Kusuyama Haruki, “Roshi Sojichti ko,” 259.

91 Hou Han shu, 82B.2748.

92 Quan Sanguo wen, 18.6b, in Quan Shanggu Sandai Qin Han Sanguo Liuchao wen, 1151.
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According to the aforementioned theories, Mugitani Kunio’s views seem
correct but are in reality mistaken. His ideas on its later developments are right
but he lacked insight into the early stages of its development. He followed the
stream but seldom traced it to its source. As we have seen it from different
angles, the conclusions are also different. Having explained and discussed it in
detail, I will wait for those in the future to come to know it.



Appendices

Diagram of the 24 Dioceses

In his commentary to the “Jiutou Ji” JLEAZC chapter of the Grand History (Lu
shi #% %), Luo Ping &% ¥ cites the Diagram of the Twenty-Four Dioceses (Ershisi
zhi tu —VUIRIE).! Zeng Pu %1%, in his Supplement to the “Bibliography of
Arts and Letters” of the History of the Later Han (Bu Hou Han shu Yiwenzhi #i1%
HHE LK), believes it was composed by Zhang Daoling.2 Chapter 18 of the
Seven Tablets in a Cloudy Satchel says:

FORRET (~HIGEDY = KECLEZ ZHFIEH-GH R T =+
a, EE, NE, FE, BRI, & H)\E, DR
HlGRIERE, ZATAifLS

The Celestial Master Zhang Daoling, in the Diagram of the Twenty-Four
Dioceses, states: The Supreme, on the seventh day of the first month of
the 2nd year of the Han’an reign period of Emperor Shun of the Han
Dynasty, decreed twenty-four dioceses: Eight upper dioceses, eight
middle dioceses, and eight lower dioceses. These correspond to the
twenty-four breaths and conform to the twenty-eight Celestial Mansions.
The Supreme entrusted them to the Celestial Master Zhang Daoling, who
followed his instructions and spread them.

This scripture was attributed to the Celestial Master Zhang Daoling. Under
the Daoist class of writings in the General Catalogue of the Academy for the
Veneration of Literature (Chongwen zongmu =3 #8 H ) by Wang Yaochen T %%
[i7, and the “Bibliography of Written Literature” in the Comprehensive Treatises,
there is the Perfect Person of Orthodox Unity’s Diagram of the Twenty-Four
Dioceses, in 1 scroll, which was written by the Tang Dynasty Daoist priest
Linghu Jianyao 4l 3.4 Should this be the case, then the Diagram of the
Twenty-Four Dioceses was not necessarily composed by Zhang Daoling. When
it comes to the names of these dioceses, one can consult chapter 6 of the Seven
Tablets in a Cloudy Satchel and the entry on “Investigating the Origin of Daoist

1 Lushi,114.

2 Zeng Pu, Bu Hou Han shu Yiwenzhi bing kao, in Ershiwu shi yiwen jingji zhi kaobu cuibian, 8:
311

3 Yunji gigian, 28.632.

4 Chongwen zongmu, 4.309. Tongzhi ershiliie, 1616.
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Temples” (Daoguan kaoyuan JE ;7% J51) in Chen Guofu’s B [l 7 Reading Notes
on the Daoist Canon (Daozang zhaji &5 #5C).5 On the meaning of the word
“diocese” (zhi jf), one can refer to volume 1 of Yun Jing’s {4 Draft Notes of
Abode on Dayun Mountain (Dayun shanfang wengao K= 111 5 3CH).6

Supplemental Biography of Zhang Daoling

Looking at chapter 69 of the Forest of Pearls from the Dharma Garden, the entry
on “Daoist religion and honoring spirits” (Daojiao jingshen TEZUHIHf) cites a
Daoist priest’s Supplemental Biography of Zhang Daoling, which states:

BAERSIS LT, e, BEREALT
When Zhang Daoling was on Mount Heming, he made sacrificial offer-
ings to the golden statue and recited Buddhist sutras.

The “Treatise on Buddhism and Daoism” in the History of the Wei Dynasty also
says:

B XA SN, BERBRAES
Zhang Daoling spoke of “apocalyptic astrological configurations” (jieshu
#140), a term he likely borrowed from Buddhism.

Zhang Daoling’s theories largely depend on the established meaning of the
Scripture of Great Peace, yet the Scripture of Great Peace borrows Buddhist the-
ories from time to time, hence the words of the History of the Wei Dynasty are
not wrong.

Yunji gigian, 28.632. Chen Guofu, Daozang yuanliu kao, 266.
Yun Jing, “Zhenren fu yin shuo,” 1.39.
Fayuan zhulin jiaozhu, 55.1668.
Wei shu, 114.3048.
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Postscript

The old manuscript of the Xianger Commentary was found in the Cave of One
Thousand Buddhas at Dunhuang and is a revered book of Daoist religion that
has received very little attention. My teacher Jao Tsung-i, according to the the-
ories of Emperor Xuanzong and Du Guangting, attributed the authorship to
Zhang Daoling of the Celestial Masters.! After further investigation, he realized
that most of its sayings are consistent with the meaning of the Scripture of Great
Peace from the Han Dynasty, with occasional borrowing from Heshang Gong’s
commentary. Thus, the origin and context of the original thought of Daoist
religion is brilliantly elucidated. Within this original thought are strange words
and meanings of a profound nature, many of which were excavated from the
text by Jao Tsung-i. The rest of Jao’s work, such as his investigation into the
compilation of the Xiang'er Commentary by Zhang Daoling, also goes into
great detail about the entire matter and can supplement the insufficiencies
of earlier historical accounts. Jao Tsung-i is indeed an outstanding contributor
to the study of the Laozi. During my free time, I indulge in reading the Laozi,
sighing deeply at the thought that of all the ancient commentaries preserved
today, there are only the two traditions of Heshang Gong and Wang Bi; the rest
of them have not been transmitted. Today, the Xianger Commentary, thanks to
its preservation in the stone caves at Dunhuang, has reappeared in the world,
yet very few people know it! I have thus invested my money to print it so that it
may be spread amongst and assist scholars studying the 5000-Character Classic
and history of Daoist religion. The manuscript was written by a person from
the Six Dynasties in a neat and straight script and will be admired by anyone
who loves calligraphy.

T
Fang Jiren

1 Du Guangting, Daode zhenjing guang shengyi, in Zhengtong Daozang, 14: 309.
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This work is a translation of the Xiang'er Commentary to the Laozi, a.k.a.
Daodejing and Jao Tsung-i's (1917—-2018) supplemental notes and analysis.
Jao Tsung-i offers a historically and hermeneutically rich study of the
Xiang'er Commentary, discovered in the Mogao caves at Dunhuang in the
final years of the Qing Dynasty, and its author Zhang Daoling. Opening a
new and fascinating window into the early reception of the Daodejing, Jao
Tsung-i also uncovers the important influence texts such as the Scripture
of Great Peace (Taiping jing) had on Celestial Masters Daoism and the

construction of the Xiang'er Commentary.
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