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Preface

It has taken many years, and several other books, to finish this study
of which the present book is the second of three separate volumes. In fact,
the writing of this study took as many years as Wang Bi, its subject, lived,
namely, twenty-three. Debts of gratitude for spiritual and material support
and critical discussion have accumulated. The core ideas were developed
in 1971 in Berkeley, where I spent a wonderful year as a Harkness Fellow.
The first of many drafts of an extrapolative translation of the Laozi through
the Wang Bi Commentary was begun then and continued in the following
year in Berlin with a habilitation grant from the German Research Asso-
ciation (DFG). A position as assistant professor at the Free University of
Berlin began a long detour. My education had been exclusively in the field
of classical Chinese studies; the focus of the Berlin Institute was modern
China. While gaining some expertise in this new field, work on Wang Bi
remained active, but on the back burner. After the job in Berlin had run
its course in 1977, I finished the first full draft of this study, which I sub-
mitted in 1980 in German as a habilitation thesis. It was passed in 1981
with my late teacher Professor Wolfgang Bauer (Munich) and Professor
E. Ziircher (Leiden) as external referees. Cornell University was generous
enough to invite me as a fellow into its Society for the Humanities in the
same year, which resulted in a book on Taiping religion. In the subsequent
years I worked as a research fellow at Harvard University and as a research
linguist at the University of California at Berkeley on two books about
the politics of modern Chinese fiction.

Only small segments of my Wang Bi study were published in English
during these years, among them earlier versions of Chapters 1 and 3 of
this book. In 1987, I began to teach at the University of Heidelberg in
Germany, an institute in urgent need of a major development effort. A
stipend from the Stiftung Volkswagenwerk made possible another year at
Harvard, working now on the English version of this study. In the mean-
time, scholarship had revived in mainland China, and a sizable amount
of new work had emerged. I was relieved that my core arguments seemed
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viii A Chinese Reading of the Daodejing

solid enough to survive, and developed new sections, such as the analysis
of Wang Bi’s commentarial strategies contained in the first volume of this
series, The Craft of a Chinese Commentator, a full critical edition of the
Laozi text used by Wang Bi, as well as of his commentary, and an analy-
sis of the textual transmission of Wang’s commentary, both of which are
contained in this volume; all the rest was reworked. In short bursts of
feverish work between long stretches of other equally feverish work, the
study finally was completed.

It is published in the following three independent volumes, of which the
present is the second: The Craft of a Chinese Commentator: Wang Bi on
the Laozi; A Chinese Reading of the Daode jing: Wang Bi’s Commentary
on the Laozi. With Critical Text and Translation; and Language, Ontol-
ogy, and Political Philosophy in China: Wang Bi’s Scholarly Exploration
of the Dark (Xuanxue).

Much of the emotional cost of such a study is not borne by the author
but by those on whom this kind of work imposes painful deprivations. For
my lovely daughters, Martha and Tina, this book had been a burden ever
since they were born. I wish to thank them both, as well as their mother,
for the many years of their bearing the burden of this work with me, and
I apologize for the disruptions in their lives.

Catherine Vance Yeh, with her unflinching optimism and support, is
thanked for the study’s eventual completion—because of her efforts, this
protracted, tumultuous, and often very frustrating work lost its grim colors
and ended up enriching our lives.

My thanks to the foundations and universities that have generously
supported this work at various stages, such as the DFG, the Stiftung Volks-
wagenwerk, and the universities of Cornell, Harvard, and Berkeley, which
offered me research opportunities; to the members of the research group
“Text and Commentary” in the Institute of Chinese Studies in Heidelberg,
who gave much-needed spiritual support and critical advice; and to Dr.
Johannes Kurz and Holger Kithnle who, during the last stages, helped as
research assistants to finish the manuscript and the bibliography. In addi-
tion, Florence Trefethen eventually applied her firm and gentle pen in an
effort to make my English more understandable and economical.

This book is dedicated to my daughters Martha and Tina Dohna as
congratulations for completion of their own studies.



Introduction

During my work on early Chinese Buddhist thinkers, especially Shi
Daoan F&#5E % (312-385) and Shi Huiyuan F# 2% 3% (334-416), I found that
Buddhist arguments often were understood and expressed in a language
originating in third-century Xuanxue 3£, the "scholarly investigation
of that which is dark," to use a cumbersome translation. Though the
importance of Xuanxue in Chinese philosophy, including Chinese Bud-
dhist philosophy and even Song-dynasty neo-Confucianism, is known,
few detailed critical studies of particular texts and issues were available.
It seemed natural to take up the study of Wang Bi (226-249), by all ac-
counts the most brilliant of the Xuanxue philosophers.

There is a dearth of critical editions of Chinese texts and detailed
studies of individual philosophical works. This is most pronounced for the
works of commentators, even though China’s best minds were working
with this medium.

In studies of the Western classics, there has been a division of labor
between scholars collating, editing, and perhaps translating texts and
scholars mostly bent on analyzing the works thus made available. There
were some scholars, however, such as Rudolf Bultman, in his work on the
environment of the early Christian dispensation, who managed to span the
entire breadth of the enterprise, from painstaking philological research,
through broad analyses of religions, social, and political currents, to her-
meneutical explorations of the internal logic of philosophical texts and
religious beliefs. This model T set out to emulate, assisted by some years
of studying hermeneutics with Hans-Georg Gadamer at the University of
Heidelberg.

This volume is a workbook for the study of Wang Bi’s writings on
the Laozi. It includes studies on the textual history and available editions
of Wang Bi's Laozi text, as well as Wang Bi’s Laozi commentary, which
show that the current editions are late, and very deficient; critical recon-
structions and editions of both texts on the basis of internal evidence and
new sources, including the new manuscript finds Mawangdui (1973) and
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2 A Chinese Reading of the Daodejing

Guodian (1993); and fully annotated translations of Wang Bi's Laozi text,
his Commentary, and his The Structure of the Laozi's Subtle Pointers,
Laozi weizhi liieli.

We have a great many translations of the Laozi, and even a few of
Wang Bi’s commentary. These Laozi translations are based on the privilege
boldly claimed by the modern scholar to understand earlier Chinese phi-
losophers better than anyone in the long tradition of Chinese commentar-
ies. The present translation focuses on a Chinese reading of the Laozi, in
particular on that by a young genius called Wang Bi, whose influence on
later readings is unanimously and justly described as second to none other.
It reads the Laozi through this commentary, and while this might arrive at
a philosophical rather than historical reading, it certainly makes available
an exciting contribution in terms of the sheer brilliance of the solutions it
offers to many an enigmatic line in the Laozi. It is an even more exciting
work in its own right by being a highly original philosophical approach
that actively and philosophically engages with the giants of the past. The
translation thus sets out to be extrapolative and to extract from Wang Bi’s
Commentary the exact way in which he read or constructed the Laozi.

For many things evident to Wang Bi’s implied reader, a modern reader
from whatever background—Chinese, Japanese or Western—will need
an explicit hint. This might be an unannounced quotation from another
part of the Laozi or from another text altogether, the implied subject
of the entire chapter, or rhetorical information about the links between
the different phrases. Mr. Haggett from SUNY Press has nicely matched
Wang Bi’s making sense of the Laozi phrases by putting on the cover of
this volume a structure each node of which is in fact constituted by link-
ages to other nodes. The translation has tried to take seriously its duty
of cultural mediation by supplying, in brackets, the relevant information.
The purpose is to achieve a similar absence of ambiguity in the translation
as Wang Bi managed to achieve through his commentary. The result is, I
hope, a translation that is explicit enough to be falsifiable. In places that
have remained hard to understand, I have gone out of my way to avoid
the opaqueness of grammar, terminology, and rhetoric with which such
passages often are rendered. A serious scholarly debate can only be based
on translations that are in this sense falsifiable so that it can be proven
that they are wrong where they are wrong.

Both the Laozi in Wang Bi’s reading and Wang Bi himself turn out to
be philosophers with important contributions to make. It is my hope to
contribute to a deeper and more precise understanding of both through
this critical edition, extrapolative reading, and falsifiable translation. It will
be completed in the third volume through a study of the key philosophical
issues treated in Wang Bi’s writings on the Laozi.



Chapter 1

The Wang Bi Recension
of the Laozi

INTRODUCTION

Since! early Tang times, the Laozi was transmitted mainly over two
commentaries, those of Wang Bi £ 7 (226-249) and Heshang gong 1]
/. Most Tang excerpts, such as those included in the Qunshu zhiyao
FEE IR by Wei Zheng 1zl (580-643), on steles, and in manuscripts,
are based on the Heshang gong text or, rather, on various Heshang gong
texts.? By the early Tang, however, some scholars attempted to promote the
Wang Bi text and Commentary, with Lu Deming [ {&8H (556-627), Fu Yi
f#25 (554-639) and others making efforts to preserve it from distortions
by the competing Heshang gong text. Lu Deming considered the latter
text a fake, writing “Heshang (’s readings) are not those of the Laozi.”’

Despite these efforts, the Heshang gong commentary continued to
dominate and had practically replaced the Wang Bi version by the Song
dynasty. During the Song, Lu Deming’s efforts were taken up by scholars
such as Fan Yingyuan ¢ & T, who published an edition explicitly com-
paring the various versions then circulating in an attempt to preserve the
“old text.”*

In recent decades, Professor Rao Zongyi (Jao Tsung-i) has published,
along with an extensive commentary, two Dunhuang manuscripts of
parts of the Laozi. The Suo Dan ZZ#{ manuscript, Chapters 51-81, is
dated c.E. 270 and is closely linked to the Heshang gong text, while the
second, the Xiang Er fH# manuscript, which contains the first part of
the Laozi, is dated by various scholars anywhere between the second and
fifth centuries.’
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Both of these manuscripts derive from the Celestial Master lineage of
Taoism. The 1973 discovery of two Laozi manuscripts, in Mawangdui &
T #£, near Changsha, both from tombs dating from the first decades of
the Former Han, has in the main confirmed the stability of the Laozi text
at that early date.® A 1993 discovery of three batches of Laozi segments
in Chu %% script on bamboo slips in Guodiancun [ £ tomb No. 1 near
Jingmen F#["] in Hubei, dated by the editors to the “middle of the Zhan-
guo period,” around 300 B.C.E., has now been published.” The Guodian
texts, again, are rather close to the Mawangdui versions, coming as they
do from the Chu area.

These finds allow us to trace the history of the Laozi with greater
precision and have confirmed readings in quotations from the Laozi in
some pre-Qin, Qin, and Former Han texts. Some readings, however, have
not been confirmed, and we have reason to assume that the Guodian and
Mawangdui manuscripts belong to one among several textual lineages
existing alongside each other.

These discoveries have come on the heels of textual studies by Yao
Nai Bk (1732-1815) and Xu Dachun £ K% (1693-1771), and more
recently, Ma Xulun F& & ffi (1884-1970), who have all resumed the hearty
denunciation of the Heshang gong text as a Taoist fake and have established
the “Wang Bi version” as the “standard text.”® This “Wang Bi standard
text,” however, is far from secure. The earliest available copies go back
to Ming-dynasty editions, the earliest actual edition (in the Zhengtong
Daozang) to the mid-Ming (1445). Scholars have noted discrepancies
between quotations from the main text given in Wang Bi’s Commentary
and the very Laozi text to which this Commentary is attached. Ma Xulun
mentioned this as early as 1924.° Similar comments have been made by
D. C. Lau and William Boltz, but the “Wang Bi version” continues to be
used and even translated.!®

It is odd, too, that Hatano Taro & % %7 KEF did not consider the
problems of Wang Bi’s Laozi text in his monumental compilation of the
variant readings for the Wang Bi Commentary, and even the edition of
Wang Bi’s works by Lou Yulie ##5 %!l never questions the Laozi text
printed over current editions of Wang Bi’s Commentary.!!

As far as I know, the only scholar to have seriously worked at recon-
structing the Wang Bi Laozi is Shima Kunio J& ¥ 5. His Roshi kosei (1973)
has the great advantage of having been published before the Mawangdui
manuscripts became known. This provides an independent check on the
accuracy of his assumptions and conjectures. Sadly, the work basically
went unnoticed at the time in the flurry after the Mawangdui discovery,
and Lou Yulie did not make use of it for his Wang Bi edition.'?
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THE PROBLEM

There are various versions of the textus receptus of the Laozi text of

Wang Bi, the oldest reproduced in the Zhengtong Daozang. These texts
show only slight deviations, however, in all received versions of this Wang
Bi Laozi, which will be referred to here as Wang Bi Laozi Receptus, there
is a conflict between the Laozi text used in the Commentary and the text
printed above that Commentary.’

1.

3.

4.

This conflict appears in the following forms:

In his commentaries, Wang Bi frequently quotes the Laozi with
formulae such as “that is why [the Laozi] says,” or simply, “that
is why.” There are cases where the subsequent quotation deviates
from the Laozi text printed immediately above this commentary.
One such example is found in Laozi 6:

Wang Bi Laozi Receptus: Ei Kl 1R
Wang Bi Comm.: G AN

Wang Bi quotes one Laozi passage in his commentary to a differ-
ent Laozi passage, with differences between Wang Bi Laozi Recep-
tus and the wording in this commentary.

Wang Bi Laozi Receptus (2.2): B2 A\ @HEH 2 H
Wang Bi Comm. (on 17.1): tRE o '

Wang Bi quotes the Laozi in his other writings, in words that dif-
fer from those in the received text of the Wang Bi Laozi. One such
example comes from his Commentary to the Zhouyi (Zhouyi zhu

J& 5 i)

A

Wang Bi Laozi Receptus (58.6): A 2% HH
e TR

Zhouyi zhu: B

Wang Bi’s Commentary uses elements of the Laozi that imply
wording in the main text different from the wording in the Wang
Bi Laozi Receptus.

Wang Bi Laozi Receptus (1.2): it K Hli & 45
Wang Bi Comm.: B LU 44 S T2 A6 BB )
Wang Bi Comm. (on 21.7): Dlde 2 B #2216
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The expression tiandi K Hl of the received text of the Laozi neither occurs
in the commentary to the passage itself nor in the reference to it in the
commentary on Chapter 21. Both comments suggest, instead, that wanwu
W) was the reading in the Wang Bi Laozi. That sloppy quoting by Wang
Bi accounts for these differences should be dismissed for two reasons.
First, the readings suggested by the Commentary and the other texts by
Wang Bi find strong support in the available “old manuscripts,” including
the Guodian and Mawangdui. Second, the philosophical authority of the
text in the eyes of Wang Bi, who obviously took the exact wording very
seriously, would seem to preclude sloppy quoting. We are thus left with
the following preliminary conclusions: first, the Wang Bi Laozi Recepitus
is not identical to the Laozi text actually used by Wang Bi, the Wang
Bi Laozi; second, another Laozi text has been superimposed over Wang
Bi’s Commentary, while the Commentary itself has not been changed to
conform. That this reflects careless editing has to be dismissed as well.
The extreme importance that the different traditions attached to “their”
versions as being uniquely true and authoritative would seem to preclude
this possibility, but why was the Wang Bi Commentary not changed? The
only explanation seems to be that it had an authority of its own. While the
Laozi text was adapted to fit the dominant school, Wang Bi retained his
credentials as a philosopher in his own right, the text of his Commentary
remaining untouched. Obviously, we are now called upon to reconstruct
the Wang Bi Laozi, to try to figure out how the changes in the received
text came about, and to establish the Wang Bi Laozi in its proper position
within the stemma codicum.

WANG BI’S
ORIGINAL RECENSION OF THE LAOZI

Since it is possible that Wang Bi’s Laozi differed greatly from all known
Laozi texts, we will have to secure a fair number of firm readings of the
Wang Bi Laozi before looking at other versions of the Laozi text. For evi-
dence about the Wang Bi Laozi, we will draw on the following sources:

1. Wang Bi’s quotations from the Laozi in his Commentary and
other writings (with the provision that these might have problems
in their transmission);

2. Inferences based on the wording in Wang Bi’s Commentary;

3. Quotations of Laozi passages with Wang’s commentary in pre-
Tang and perhaps early Tang texts, on the assumption that in
these cases the wording of the Wang Bi Laozi was used,;
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4. Explicit statements by Lu Deming in his Laozi Daodejing yinyi
about the readings of the “Wang Bi text” available to him (a text,
however, that might already have undergone some changes);'* and

5. Explicit statements by Fan Yingyuan in his Laozi Daodejing guben
jizhu, relating his Wang Bi Laozi manuscript to one or several
“Old Manuscript(s).”

These are listed in a decreasing degree of reliability, however, the reli-
ability of the external sources (quotations and explicit statements about the
Wang Bi text) can be enhanced if they coincide with the internal evidence
in many places.

In seventy-nine passages, the wording in Wang Bi’s Commentary devi-
ates from the Wang Bi Laozi Receptus (see Appendix A). In all but one,
the reading suggested by the Commentary also can be found in the Guo-
dian and Mawangdui manuscripts, texts such as the Huainanzi #£ 5 1,
Wenzi L+, or Zhangguo ce 88 3%, dated manuscripts such as the Suo
Dan manuscript of c.E. 270, or the pre-Tang Xiang Er manuscript from
Dunhuang, or the “Old Manuscripts” on which Fu Yi {#28 (554-639)
and Fan Yingyuan based their own editions. In short, it can be assumed
that these readings represent the text of the Laozi known to Wang Bi.

On the basis of these confirmed readings, we can proceed to check
on the reliability of the other sources for the reconstruction of the Wang
Bi Laozi. There are hundreds of phonetic glosses by Lu Deming, but only
three deviate from the readings common to all strands of the received
tradition. In those three cases, the deviant reading is corroborated by
either Fu Yi’s or Fan Yingyuan’s “Old Manuscript” or by Wang Bi’s own
commentary.'®

A number of Lu Deming’s readings have to be discarded, however,
because strong evidence supports other readings for the Wang Bi Laozi.
It is apparent that Lu’s text had already undergone some changes. Fur-
thermore, as noted by Hatano Taro, the difference between quotations
of Lu Deming given in Fan Yingyuan’s Laozi Daodejing guben jizhu and
the textus receptus of Lu Deming’s Laozi Daodejing yinyi indicates that
the latter text also has been tampered with.!

In forty-seven places, Fan Yingyuan provides information about the
relationship of the “Old Manuscript(s)” available to him with the Wang
Bi Laozi in his hands (see Appendix B). We do not know the exact origin
of Fan’s “Old Manuscript” or the criteria that prompted him to mark the
differences and coincidences in those places but not in others. From his
remarks, we learn that the Wang Bi Laozi recension in his hands agreed
with his “Old Manuscript” in all but three places; in each case, the devia-
tion concerns only one character.'
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The best extant version of the Wang Bi Laozi Receptus differs from
the reading given by Fan in no less than thirty-seven places. In twenty cases
(2.4,10.4,19.1,20.5,20.9,21.6,28.7,34.4,35.3,38.2,38.2,41.15,42.2,
45.2, 48.3, 49.4, 51.4, 57.3, 59.2, and 65.4) Wang Bi’s own comments
reveal unequivocally the original reading of the Wang Bi Laozi. In thirteen
of these twenty cases, the reading given by Fan for his Wang Bi Laozi is
the original one, while the received text is corrupt. In three cases (19.1,
42.2, and 65.4), both Fan’s text and the received text are wrong. In only
four cases is the received text supported by internal evidence (20.5, 20.9,
21.6, and 45.2). Indirect summaries by Wang Bi of the Laozi’s wording
permit educated guesses about his text. These reveal twelve more places
where Fan’s Wang Bi Laozi is superior to the received text (see Appendix
B). In the remaining places, there is either no clear evidence, or Fan’s read-
ing is improbable. We can conclude that the Wang Bi Laozi recension in
Fan’s hands was rather close to the original: twenty-five out of thirty-two
verifiable places favor the reading in Fan’s text. As for the quotations in
late-Han and early-medieval material, they mostly occur in other com-
mentaries such as Zhang Zhan’s 5 (fourth century) Commentary on
the Liezi 51| 1F, Li Shan’s Z23% (d. 689) Commentary on the Wenxuan
SCEYE, or Yan Shigu’s Bl 5 (581-645) Commentary on the Hanshu
i E . No unified conclusion can be reached about them, since some
date from a period when the original Wang Bi text was already under-
going changes. Their readings can be accepted only if strongly buttressed
by internal and supporting evidence. Shima Kunio has collected many of
these explicit quotations, however, such citations often are not explicit,
so locating them can be a matter of serendipity.

We now have a great number of authenticated specifications of the
Wang Bi Laozi. The high incidence of deviance from the received text sug-
gests that it should be abandoned as the basis for a reconstruction of the
Wang Bi Laozi if we find another text or textual family where the coinci-
dence with authenticated passages of the Wang Bi Laozi is substantially
higher. We can already conclude from the differences between the Wang
Bi Laozi and Lu Deming’s Wang Bi Laozi, and the even greater differ-
ence in Fan Yingyuan’s Wang Bi Laozi, that the Wang Bi Laozi gradually
has been superseded by other readings. A second question follows from
this conclusion. Is there a text or group of texts that can be identified as
having gradually superseded the Wang Bi Laozi? We can state from the
outset that we do not have a text identical to the Wang Bi Laozi Urtext
in all authenticated passages to use as a replacement for the received
text. Furthermore, there is no extant text other than that including Wang
Bi’s Commentary that is identical to the Wang Bi Laozi Receptus. This
excludes the possibility that, at some point, a completely different Laozi
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text had been superimposed over the old Wang Bi Commentary. Things
are, as usual, messy. Where can we find the closest approximation to the
Wang Bi Laozi?

The debate about the Mawangdui and now the Guodian manuscripts
has practically obliterated the fact that the search for the “old” and true
Laozi has been going on for some time. To the natural decay of books
written on bamboo strips or silk, to the fires periodically destroying entire
private or imperial libraries, to the worms happily feeding on the newly
discovered repository for culture’s written products, namely, paper, was
added time and again the official destruction of books. Since the destruction
during the Qin, this has continuously received unfavorable comments and
has spurred and legitimized official and private efforts at book retrieval.
Throughout Chinese history, scholars and rich and mighty men have chased
and occasionally produced “old manuscripts.” Of Prince Liu De 21 (d.
128 B.C.E.), Ban Gu FE[#] (32-92) wrote:

He honed his scholarship, was well versed in olden times, and
sought truth from facts. When he received a good book from
the common folk, he would inevitably make a fair copy for
them while keeping the original, and would add presents of
gold and cloth to attract them. The effect of this was that peo-
ple from all directions who were versed in the arts did not con-
sider a thousand miles too far [to come to him], and sometimes
there were those who had old books from their forefathers
which they often would proffer to the prince. Therefore, he got
hold of a great many books, as many in fact as the Han Court
itself. At the time, Liu An &%, the Prince of Huainan, was
also fond of books, but what he attracted were for the most
part empty babblers. The books that came into Prince Liu De’s
possession were all pre-Qin books in the old scripts. For the
likes of the Zhouguan [&'E , the Shangshu 32, the Li 14, the
Liji 1830, the Mengzi & 1 and the Laozi, he had all the classi-
cal texts, the transmissions (zhuan &), the explanations (shuo
#t), and the records (ji ZC), and what the seventy disciples [of
Confucius] had to say [about them].?’

We have no further record of his pre-Qin Laozi text that must have
predated the Mawangdui manuscripts. Seven centuries later, Fu Yi was
a fervent collector of Laozi manuscripts, eventually publishing his own
Daodejing guben 8 {858 5 7K, a critical conflation of those that he had
perused. He also wrote a short history of the discovery of these texts and
their transmission. Although this is lost, it forms, along with Lu Xisheng’s
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[ 7% (late ninth century) preface to his Daode zhenjing zhuan 38 5 E %
{H&, the basis of Xie Shouhao’s #f <F i Hunyuan shengji & 0240, with a
preface dated in the third month of 1191.2° The excerpt given there of Fu
Yi’s report about the various Laozi manuscripts he had seen and perused
is again quoted from Xie Shouhao in Peng Si’s E2#f (fl. 1229) Daode
zhenjing jizhu zashuo B S E L L HE 7. Peng Si seems to have had a
better version of Xie Shouhao’s text than that preserved in the Daozang,
and he furthermore indicates that in his version Xie Shouhao mentioned
the source from which he had taken this quotation, namely, Du Guangting’s
& FE (850-933) now lost The Precious Record of Lord Lao, (Laojun
baolu % F ¥ §%).>' 1 shall make use of Peng’s text. What survives of Fu
Yi’s report deserves a translation in full.?2

Fu Yi of the Tang [dynasty] has carefully examined all manu-
scripts [of the Laozi] and has investigated the number of char-
acters [each of them] had, and he said: “As to the Xiang Yu 18
4 (=202 B.c.E.) Concubine Manuscript, a man from Pengcheng
[city in Shandong], who opened the tomb of a concubine of
Xiang Yu’s in the 5th year of the era wuping 3.7 of [North-
ern] Qi [i. e. 574] found it. As to the Anqiu Wangzhi % fr. ¥8 .2
[fl. 30 B.C.E.)*?> Manuscript [Xie Shouhao writes Wang An Qiu
Zhi L% 1.2 herel, [i. e. a Laozi text with a commentary by
Angiu Wangzhi], it came into the possession of the Daoist Kou
Qianzhi 7% < (363-448) during the taibe KH] era of the
[Northern] Wei (477-500).%* As for the Heshang zhangren 7]
k3% A Manuscript [i.e., the manuscript over the commentary
by Heshang zhangren], the retired scholar from [Northern] Qi,
Qiu Yue ffL5#, handed it down.

These three manuscripts all have 5,722 characters and are
related to [the Laozi text which forms the basis of| the Hanfeizi
# JE T chapter “Yu Lao” Ifi=%. Furthermore, there is also the
Luoyang Official Manuscript (guanben ‘B /&) with 5,635 char-
acters. As for Wang Bi Manuscripts, there is one with 5,683
characters and one with 5,610. As for Heshang gong {1 |/~
Manuscripts, there is one with 5,355 [Xie Shouhao: 5,555]
characters and one with 5,090 characters. The [manuscripts
transmitted over] the various commentaries all have greater or
lesser differences, but as time went on, each [school] believed
only in [the manuscript] handed down [by their own people],
or they mixed them up with manuscripts from other people.
Therefore, there are errors and mistakes, and there is no unity.
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In the Shiji 513, Sima Qian 7] f538 says that Laozi pub-
lished a book that talks about the meaning of Dao and De, and
has “five thousand plus words” (wugian yu yan . T 8% 5 ).%
“Five thousand plus” means more than five thousand but less
than six thousand. When the Daoists today say that the Laozi
is a text with “five thousand characters,” they refer to the gen-
eral volume KX #{ [but not to the text’s having exactly 5,000
characters].?¢

Fu Yi’s account shows that the endeavor to find the “original” Laozi
has a long history. We do not know the exact basis of his own “Old MS”
edition, but it is probable that it is an attempt to establish a critical text
through the comparison with the seven “old MSS” that he managed to pe-
ruse. Lu Deming operated in much the same vein. His effort to establish the
correct reading of the Laozi assumed that the notation in the manuscripts
before the reform of writing was largely phonetic and that, given the large
number of loan graphs in old manuscripts, the meaning would only become
clear once the reading had been established. In his own (badly corrupted)
notes, he refers to the Laozi texts given over different commentators, and
also to a Laozi text on bamboo slips, jian wen fi§ S, which must have
been a Han or even a pre-Han dynasty manuscript.?” Editors such as Fu
Yi also made efforts to stabilize the text. Evidence of this attempt is to be
found in the notation, in the Mawangdui B manuscript, of the number of
characters in each of the two pian 5.

Fu Yi read and compared these seven manuscripts, counting their
characters in the process. The discovery of the Mawangdui manuscripts
indicated that, at least since Qin-dynasty efforts at cutting off certain
textual traditions altogether, the statement of the number of characters
the copied text contained was a device both to enhance textual stability
and to define textual lineage. The number of characters indicated to which
kind of lineage a given manuscript belonged. More sinico, Fu Yi’s narrative
sequence gives us a chronological order for the writing (not the discovery or
copy) of these manuscripts. The Xiang Yu Concubine Manuscript must be
the oldest, as Xiang Yu died in 202 B.C.E. and must have still been alive for
the concubine to receive such a lavish tomb. At least one of the texts from
this tomb, a Guwen Xiaojing i XX Z#% manuscript survived to the early
Song, where it formed one of the sources of reference for Xia Song’s & Ui
(985-1051) Guwen sisheng yun 15 LU EH, a work completed in 1044
that provided under standard characters the forms in which they were writ-
ten in a variety of old manuscripts and inscriptions.?® Sadly, no work has
hitherto been done on the texts in old script used in early Song handbooks
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that set out to provide help and guidance in the reading of old inscriptions
and manuscripts to the rapidly growing number of scholars and officials
fascinated with the “authentic” traces of China’s past. Among the twelve
“old texts” listed in the preface to Guo Zhongshu’s [ 4 (tenth century)
Han jian {11 as having been used by him, there is an “old Laozi” %
-F or rather “Laozi in the old script,” but I have not been able to locate
a direct quotation from this Laozi edition in his work.?’ This is different
with Xia Song’s i (985-1051) Guwen sisheng yun, a book that used
the Han jian and many new materials.’® Xia makes use of two old Laozi
manuscripts, namely, a “Laozi in old script,” 5 XX % T, and a Daode jing
but does not seem to have had access to the Laozi manuscript from the
tomb of Xiang Yu’s concubine.’! In his preface, Xia talks about the texts in
old script, their discovery and transmission. Since the Wei and Jin dynasties
the capacity to read these texts all but disappeared. However, among a few
devotees, the interest and skill were preserved, as well as some texts. The
son of Li Yangbing 2[5 /K (ca. 713—ca. 785), a relative of Li Bo’s and a
poet as well as seal script specialist in his own right,*? had a Xiaojing %
#& and another text in the old script in his family possession. Obviously
unable to read it, he gave it to none other than Han Yu §# % (768-824),
but at this time Han Yu had not discovered his interest in rediscovering
the “authentic“ pre-Buddhist China and, seemingly unable to read it, he
brought it to the attention of Master Gui 2 (Gui Deng? &) who “loved
antiquity and was able to understand it.” The manuscript therefore was
bequeathed to him. While nothing about the origin of Xia’s “Laozi in the
old script” is known, he details some of the transmission of the Daode jing
in two juan written with lacquer on bamboo strips, a gishu % &, to which
he had access. It had been in the possession of another great specialist in
old script, the Heavenly Master Sima Chengzhen F] & 7&Kt (647-735). A
copy of this manuscript from the hands of another Taoist was stored on
Tiantai shan and eventually retrieved during the Song dynasty’s efforts to
assemble reliable texts so that Xia had access to it.>* Sadly, we still lack
a critical study of these two texts, or rather of the individual characters
quoted from them in Xia Song’s book. It is possible that Fan Yingyuan’s
“Old MS” had a connection to either of these two texts.

We return to Fu Yi’s list. The Xiang Yu Concubine Manuscript, it
should be remembered, is thus older than both Mawangdui manuscripts,
which date from the first decades of the second century B.C.E. Next comes
a surprising lacuna in Fu Yi’s holdings, namely, the absence of a Zhuang
Zun 38 (= Yan Zun g8 ) manuscript, the original of which would have
predated his next manuscript, the late first century B.C.E. Anqiu Wangzhi
manuscript that ended up in the hands of the famous Daoist Kou Qianzhi
of the Northern Wei. The text here has an impossible era name. The taibe
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KAl era began in 477, but Kou had died in 448. It must be the era yanhe
FEFT (432-435) or taiping K7 (440) under Taiwu di.** The Heshang
zhangren manuscript first surfaced after the founding of the Northern Qi
in 550. As it is mentioned before Wang Bi, Fu Yi dates this text into the
later Han dynasty. He rejects the link between a Heshang zhangren of the
Zhanguo period mentioned in the Shiji** and this text, which had been made
by the Liang dynasty book catalogue.’® Fu Yi noted the closeness of the
three oldest manuscripts in his hands to the version used in the Hanfeizi.
Their identical number of characters (5,722) points to a surprisingly high
degree of standardization but is not close enough to the aggregate number
given for the two parts of the Laozi in Mawangdui B, namely, 3,041 plus
2,426 = 5,467, to warrant an argument that the Mawangdui manuscripts
represent a text close to these three manuscripts.

The Luoyang Official Manuscript again is mentioned before Wang Bi.
As Luoyang was the capital of the Later Han dynasty, this Luoyang Official
Manuscript must have been an uncommented Laozi manuscript from the
Later Han imperial library. The Wang Bi texts come next, followed by the
youngest and last of the manuscripts worthy of any consideration, that of
Heshang gong. Here again, Fu Yi rejects the Liang dynasty book catalogue
that dates this commentary to the time of the Han emperor Wen 3 (red.
179-156 B.C.E.).”

Since Fu Yi counted the number of characters in the Heshang zhangren
manuscripts, and thus must have read them, it can be inferred that he saw
a substantial difference both in age and structure between the Heshang
zhangren and the Heshang gong manuscripts. The criticism voiced in the
last section evidently refers to Ge Xuan’s & % (164-244) actual reduc-
tion of the Laozi to exactly 5,000 characters, which Fu Yi considers an all
too verbatim reading of the remark by Sima Qian. Fu Yi’s own “Guben”
or “Old Manuscript” does not fit any of the numbers mentioned above.
Without further evidence, we have to assume that he tried to arrive at a
critical edition using all available early manuscripts at his disposal, and
that he chose the best corroborated reading. The same is true for Fan
Yingyuan. We know nothing of the origin of his “Old Manuscript(s),” but
its relationship to Fu Yi’s is so close that one must treat them like Shima
Kunio, as closely related members of a single family of texts. They are even
more closely related than the Mawangdui A and B manuscripts. The “Old
Manuscripts” of Fu and Fan differ from each other in about 100 places,
but their common deviations from other extant texts are substantially
higher.

Of extant texts, we have a fair number to consider in reconstructing
a new Wang Bi Laozi. First, the two Mawangdui manuscripts from the
early Han, closely linked, show more deviations from other known texts
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than against each other. In many cases, the Guodian texts support their
reading. Next, Zhuang (Yan) Zun’s f (8%) 3& Laozi zhu # T-1¥, a work
lost since the Tang, is preserved only in quotations. Zhuang (Yan) Zun,
who lived at the end of the Former Han, also wrote a Laozi zhigui % 145
Fit, which, except for the first six chapters, is preserved in the Zhengtong
Daozang under the title Daode zhenjing zhigui 3& {2 (5 £ 45 i .3 This text
has been little studied and often has been regarded as a fake, however,
Shima Kunio shows convincingly that many of the readings of the Laozi
inserted in the Laozi zhigui are matched by other early evidence. In fact,
he took the readings from Laozi zhigui for the second part of the Laozi as
the basis of his own critical edition against which he defines the deviations
of the other manuscripts.*® Third is the Xiang Er Commentary &1+ to
the Laozi, a Dunhuang manuscript, first mentioned by Lu Deming, who
says that one tradition claims that it was written by Zhang Lu £ (d.
216) of the Celestial Master school. In this regard, the Maoshan zhi 3¢ [1]
&, by Liu Dabin 2] K# of the Tang dynasty, preserves a lengthy quote
from Tao Hongjing’s [ ZZ 5% (456-535) Dengzhen yinjue & B[k :

The Hermit says: “As for the Daodejing by Laozi there is the
old manuscript of Zhang Zhennan 5k $& & handcopied by the
Master of the Dark, the Immortal Yang 5. “Zhennan” refers
to [Zhang Lu g&[%], the third generation descendant of the
Han-dynasty Heavenly Master [Zhang] Lu [5§] % . [Zhang Lu
7k 2] was appointed General of Zhennan by Wudi of the Wei
dynasty [i.e., Cao Cao & ##]. That this, the so-called “5,000
text,” wugian wen F.T 3, has 5,000 characters, is based

on counting the internally [transmitted] classic, neijing PIFE,
of the Master by Inheritance [i.e., Zhang Lu] with its 4,999
characters. The one [character| missing is in the formular “30
spokes . ..” =-}#F that should be written [with one character
less as] H#&. One should follow the abbreviated form, not the
standard form. The adherents [of the Celestial Master school]
do not preserve this authentic form [of the Laozi]; today [they]
transmit a text in 5,000 characters as the standard text. It has a
first and a second pian, and no divisions into zhang.*°

The Xiang Er manuscript does write the = in Laozi 11 in the form
#t, but it certainly had more than 5,000 characters in its Laozi text. The
hand-copied manuscript by Yang Xi 15§ (active between 326 and 335 on
Maoshan) seems to be the antecedent of the version in 5,000 characters
commonly associated with Ge Xuan % 3%. Finally, there is the Heshang
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gong Commentary with its own Laozi text or texts. Quotations from the
Heshang gong recension indicate that this, too, was a textual family with a
variety of readings. Shima Kunio cites two new pieces of evidence to prove
that the Heshang gong Commentary must have been written in the fifth
century. First, he finds the first verbatim quote in Tao Hongjing’s Fj A 5
(452-536) writings. Second, its readings of the characters che #{ and hui
&, written in most Laozi manuscripts as che f{ and tan 1%, respectively,
link the text to the Laozi jiangshu % 13t by King Wu i (464-549) of
the Liang.*! Since he also has discovered loans in the Heshang gong Com-
mentary from the Commentary of Gu Huan BHEL (fl. late fifth century),
he concludes that it was written “late in the Six Dynasties period,” which
would coincide with the dating implied in Fu Yi’s narrative.** “This,” he
writes, “is proof that the Heshang gong manuscript is not an old manu-
script.”*

However, in his Roshi kosei # -1 1. Shima Kunio seems unaware
of the Suo Dan manuscript, published in 1955. As noted by Rao Zongyi,
this dated manuscript supports many of the singular readings of the He-
shang gong recension.* Furthermore, Shima Kunio does not mention an
indirect quotation (albeit of a passage not found in the extant Heshang
gong Commentary) in Gao You’s (5135 (late second century) Commentary
to the Huainanzi.* He also fails to mention a quotation that occurs in Xie
Zong’s # 77% (d. c.E. 243) Commentary to Zhang Heng’s ik Dongjing
fu A, included in the Wenxuan.*¢ It must be added, however, that
the reliability of this commentary is open to question, since it contains a
quotation from Guo Pu’s FiEE (276-324) Commentary on the Erya T
#, a text written about sixty years after Xie Zong’s death.*” Whatever
the final verdict on the Heshang gong Laozi, its prominent role during
the Tang makes it a candidate for the text or group of texts that gradually
superseded the Wang Bi Laozi.

Based on the certified elements of the Wang Bi Laozi on the one hand,
and the authenticated old versions of the Laozi, on the other hand, we shall
look for complete texts to replace the Wang Bi Laozi Receptus as a basis
for the Wang Bi Laozi. As shown in Appendix B, the Wang Bi Laozi in
the hands of Fan Yingyuan closely resembled his own “Old Manuscript,”
coinciding in forty-four out of the forty-seven places where he provides
information. The “Old Manuscript” of Fan Yingyuan also is closely linked
to Fu Yi’s “Old Manuscript.” Given the ongoing hunt for old manuscripts,
there is no reason to believe that the texts used by these two were younger
than the Mawangdui manuscripts. The Peking editors of the Mawangdui
manuscripts recognized the strong affinity between them and Fu Yi’s “Old
Manuscript,” and they provided a synoptic version, juxtaposing Mawang-
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dui A, Mawangdui B and Fu Yi’s “Old MS,” but not the much more
popular Wang Bi Laozi Receptus.*® Strangely enough, Gao Ming’s 5 HH
otherwise very careful reedition of the Mawangdui manuscripts does not
follow this practice but goes back to an uncritically accepted Wang Bi Laozi
Receptus as a reference text to compare the Mawangdui manuscripts.*

Together, the two “Old Manuscripts” differ from the Wang Bi Laoxzi
Receptus in about 300 places, but they differ from the Heshang gong tradi-
tion even more. Therefore, I think that we can assume that the two “Old
Manuscripts” together represent a text much closer than the Receptus to
the Wang Bi Laozi. Of the approximately 100 deviations between the two
“Old Manuscripts,” internal evidence indicates the preferable reading in
about sixty places, about half for each side. The three or four cases where
the Wang Bi Laozi deviates from both “Old Manuscripts” are listed by
Lu Deming and Fan Yingyuan.

The Wang Bi Laozi is approximately “in the middle” of the two
“Old Manuscripts,” the three forming a very close textual family. They
share a number of deviations against the Guodian and the Mawangdui
manuscripts; however, these were written at a time when the connection
between written characters and words was still highly unstable. A com-
parison even between these two sets of texts shows an increasing stability
of this word/character relationship.’® Both texts, therefore, show only
moderate interest in the accuracy of the written word. They operate on
the assumption that reading largely means identifying spoken words from
the graphs. As long as they achieve this goal, all graphs are legitimate,
whether operating through a phonetic loan such as X for &, or a graphic
variant. Writing stabilized only during the following generations, and the
number of written characters with such stabilized connections to words
grew dramatically. Some of the thrill coming with this “new medium” can
be seen in the plethora of new written characters paraded through the fu-
poetry of the Han. Due to this instability of the written word, the number
of deviations between the “Old MSS” edited (and standardized) by Fu Yi
and Fan Yingyuan against the Guodian and Mawangdui manuscripts is
extremely high; once these phonetic and graphic variants are eliminated,
the common elements dominate. The “Old MSS” and the two Mawang-
dui manuscripts have many fewer deviations from each other than jointly
from the Heshang gong tradition.

Shima Kunio has not made explicit the principles that he followed in
reconstructing his Wang Bi Laozi. He constructs a textual family for the
Wang Bi Laozi based on the text over the Daozang Wang Bi edition and
other core pieces of the textus receptus. As I have shown, the substantial
changes wrought on this Laozi version make it a weak candidate for the
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base text of the Wang Bi Laozi. In fact, the textual family to which the
Wang Bi Laozi belongs has two close members, the “Old MSS” of Fu
Yi and Fan Yingyuan, and two more distant members, the Mawangdui
manuscripts, with the Guodian manuscripts being further relatives. In his
editing work, however, Shima Kunio pays less attention to the textual
family than to the specific evidence at hand: he uses (1) internal evidence
from Wang Bi’s commentary (in which his contribution is greatest), and
(2) external evidence from what he variously calls a “Later Han text” or
a “Han Wei text.” This second “text” is reconstructed on the basis of
quotations from other texts of the period as well as from other Laozi ver-
sions that he believes circulated at the time. While his references to Zhuang
(Yan) Zun, in particular, lend some substance to this reconstruction, two
points seem to contradict it. First, the various schools and traditions dis-
puted the authenticity of each other’s Laozi. These schools often formed
fairly cohesive and exclusive intellectual communities; it is probable that
at any given time different Laogzi texts existed in different schools and
regions without crossings paths or influencing each other. Second, neither
the Zhuang (Yan) Zun nor the Xiang Er and Suo Dan manuscripts (nor,
for that matter, the Heshang gong version) are supported by the internal
evidence of Wang Bi’s commentary as serious candidates for the original
Wang Bi Laozi. On the other hand, the “critical editions” by Fu and Fan
on the basis of “Old Texts” fulfill this requirement, even though put to-
gether much later. By constructing a textual family for the Wang Bi Laozi
that does not qualify for this role, Shima Kunio deprived himself of the
fruits of his own labor, because he allowed himself to change this receptus
only in those places where he had clear and particular proof and never
questioned the receptus as a whole.

SUPERIMPOSITION

Having established a high degree of internal cohesion within the group
of texts made up by the Wang Bi Laozi, the two “Old Manuscripts” and,
less closely, the Mawangdui manuscripts, we shall deal now with the di-
rection in which the Wang Bi Laozi was altered. Of the twenty-five places
where the original text available to Fan Yingyuan is definitely superior to
the Wang Bi Laozi Receptus, no fewer than twenty-two were changed in
favor of the Heshang gong version.’! Some examples may be cited.
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PARTICLES

Laozi 19.1

Wang Bi Laozi Receptus: ML= LIRS TR
Heshang gong;: W W W
Wang Bi Comm.: monow W "ﬁﬁﬁkﬁ'{
Old MSS (Fu): A A
Old MSS (Fan): W W .
Guodian A: S vy
Mawangdui A: gt v T
Mawangdui B: .
Xiang Er:

Pei Wei ZEfiH (267-300): noww o es2

From this it is clear that Wang Bi’s Laozi must have read Jit, = & DL SO
K IE, coinciding with Fu Yi’s “Old Manuscript” as well as in the 7 with
the Mawangdui manuscripts. The received text was apparently changed
in favor of the Heshang gong text.

Laozi 48.1

Wang Bi Laozi Receptus: BE Hi
Heshang gong: ' "
Zhuang (Yan) Zun: no wo
Wang Bi quote in Comm. on Laozi 20.1: " "3& " "
Old MSS (Fu and Fan): mowoww
Mawangdui B: ' "o
Guodian B: wonom

The Wang Bi Laozi must have read 55223 H 4%, coinciding with the two
“Old MSS” and the two Mawangdui manuscripts as opposed to the texts
of Heshang gong and Zhuang (Yan) Zun (as well as manuscripts from the
Xiang Er tradition not cited here).
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TERMS
Laozi 1.2
Wang Bi Laozi Receptus: fHE £, Kz 4G
Heshang gong;: A momow
Xiang Er: "o non "
Old MSS (Fu and Fan): no momo
Wang Bi Comm.: R4 2 15 HI B B 2
Mawangdui A and B: I By Gt
Shiji 5130 127.3220: IHE 44 & =X va =S

The Wang Bi Laozi must have read % & %).2 I, supported by the
Commentary, Mawangdui A and B, and the Shiji quotation. The Wang
Bi Laozi Receptus derives from the Heshang gong version, which here is
matched by the Suo Dan version and even the two “Old MSS.”

Laozi 2.4
Wang Bi Laozi Receptus:  EWIE & M ASEE
Heshang gong: oo
Wang Bi quotation on 17.1: " " " " " "&45

Old MSS (Fan): W w
Old MSS (Fu): W e
Guodian A: W "l "
Mawangdui B: R W "

The Wang Bi Laozi must have read B ¥ {E 7 i 4N 5 45, which involves a
substantial change in meaning from that given in the received text. Against
the entire family, Wang Bi’s Laozi has, however, the /.

Laozi 20.1

Wang Bi Laozi Receptus: 3,2 B1FE  fH 5% ]
Heshang gong;: " " RS
Wang Bi Comm.: " W
Old MSS (Fu):

Old MSS (Fan):
Xiang Er: !
Mawangdui A and B: ' I R
Guodian B: " W W

The Wang Bi Laozi must have read 3& 2 B fH 25 {a] % | supported in the
mei, 3%, for shan, ¥, and the fi] £ for # ] by Fu Yi’s “Old MSS,” the

" "

M

[ U T

oo (U T

s T
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Guodian B, and the two Mawangdui manuscripts. His commentary predi-
cates the choice between Fu Yi’s and Fan Yingyuan’s “Old Manuscript.”

Laozi 35.3

Wang Bi Laozi Receptus: EzHEDO W H AR
Heshang gong: ' PSR
Wang Bi quotation on 23.1: L wow ooy
Old MSS (Fu and Fan): wonoww Woww e
Guodian C: e S IR
Mawangdui A and B: b T HEWmE o
Xiang Er: v \
Suo Dan:

The Wang Bi Laozi read 38 2 Hi 5 & %5 H MR 1, supported in the word
S yan not only by the Wang Bi quotation, the Guodian C, the two “Old
MSS,” and the two Mawangdui manuscripts, but also by the Xiang Er
tradition. The Wang Bi Laozi Receptus version is derived entirely from
the Heshang gong version.

Laozi 69.2
Wang Bi Laozi Receptus:
o 5 R SR S B EH
Heshang gong: " " " oottt o
Suo Dan: oo oo

Wang Bi Comm..
AR MEEO R N .. BHRBCEH

Old MSS (Fu): 85 A H il f i HI% &
Old MSS (Fan): nonoon vl$§é n$§ " I T TR TR T}
Mawangdui A: i "> 8 E i E romoER
Mawangdui B: ff "R " "EL HEL T ONERAR

The Wang Bi Laozi read 5L K i3 S B I %6 (© 5 %, supported
in the characters i, and (=, by Wang Bi’s Commentary, by Fu Yi’s
“Old Manuscript,” and by both Mawangdui manuscripts (discounting
the writing of j# for {{ in the A Manuscript). The change is dramatic in
terms of content.
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PHRASE SEQUENCE
Laozi 13.6 and 13.7
Wang Bi Laozi Receptus:
EW % KF.. #HW & KT
Heshang gong: LTS DL
Wenzi: oL FRLAFE v
Wang Bi Comm.: "DIEE "L g o
Old MSS (Fu and Fan):
T S TR
Guodian B: =R .. HF/ O E o
Mawangdui A: P~ - S T
Mawangdui B: = " 'E o [, moromom
Zhuangzi 26/11/14f: H] " "3 " .. Hp v

Huainanzi 12/109/18:

[T [T}

?,I[H
:-':HH

"

[

The Wang Bi Laoziread HW LIFER T ... HIA] LLZF KT . The sequence
of the phrases in the Wang Bi Laozi Receptus is that of the Heshang gong
version, while the commentary has been left in its original order. The ke
yi, A] L1, in the commentary could be an explanatory elaboration of ke
7], but the yi Ll is supported by such a wealth of early readings that ke
yi must be accepted as the reading of the Wang Bi Laozi. As for the ze HI[,
Wang Bi’s commentary reads in full: Z1HJ5 A LL . . ., so that the nai T
has to be read as an explanation of logical sequence, forcing us to accept

the ze, well supported in some early versions.

Laozi 69.1

Wang Bi Laozi Receptus: ]y i h fE
Heshang gong: (/-
Suo Dan: e
Wang Bi Comm.: oA U
Zhuang (Yan) Zun: oy
Old MSS (Fu): trmmm
Mawangdui A and B: DL B
Lu Deming: E7M

The Wang Bi Laozi read 2 fe 75 1, which has been replaced in the
received text by the Heshang gong version, unique among all other early

manuscripts with the single exception of Fan Yingyuan.
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ErLiMmINATION OF WORDS INVOLVING
SUBSTANTIAL CHANGES IN MEANING

Laozi 20.15

Wang Bi Laozi Receptus:  Ff A
Heshang gong;: oo
Wang Bi Comm.:
Xiang Er:

Old MSS (Fu and Fan): & " " " " "
Mawangdui A and B: wE o

The Wang Bi Laozi read Fi I A > A, again replaced in the received
text by the Heshang gong version. The elimination of yu #{ implies a
substantial change in the status of “Laozi” (i.e., the person saying “I”
in the text). The ¥ has to be maintained against the & in the rest of the
family, as it is so quoted in Wang’s commentary.

ok oo

/8

" [ T TR]

Laozi 34.3

Wang Bi Laozi Receptus:

By RS E EEZV PN
Heshang gong;:
Wang Bi Comm.:

v DAETMOEANRE .. R R
Xiang Er: e REE oo
Old MSS (Fu):
Old MSS (Fan):

n " " " n " " " " n % " "
Mawangdui A:
Mawangdui B:

SIS 7= g

The Wang Bi Laozi read & W)t 2 1 A5 F 7] 42 K%, the received
text being mainly that of the Heshang gong version. The replacement of
zhi 1 with wei £% is a fundamental philosophical change and also alters
the subject of the phrase. In the Heshang gong version, “he” is not lord-
ing it over them (bu wei zhu, 1~ ); in Wang Bi’s version, the 10,000
kinds of entities remain the subject, and they all render themselves unto
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him but do not perceive who or what is their lord. This phrase became a
cornerstone for Wang Bi’s interpretation of xuan 3 (dark), the aspect of
Being that it is the base of all entities, which they are unable to perceive
and name.

Laozi 39.2

Wang Bi Laozi Receptus: HE(Z

Heshang gong;: B

Wang Bi Comm.: U H—F v S R H
Zhuang (Yan) Zun: HE <z

Old MSS (Fu and Fan): toror—th
Mawangdui A: e
Mawangdui B: " "

The Wang Bi Laozi read HE{,Z — 111, his commentary corresponding to
the version contained only in the two “Old MSS.”

Laozi 47.1

Wang Bi Laozi Receptus:
AHF HRTAE M RXE

Heshang gong;: v oL cLm oo
Wang Bi Comm..

HfE i 1> 45 ] LUK s BOAS H = 28 R 1 ol &0
Hanfeizi: AN HRE 5 ] DURI R T AN B e 7T LARTR 38
Huainanzi: e "R

Zhuang (Yan) Zun:

" " U (N T TR ] [ [T

Old MSS (Fu): A 1
Old MSS (Fan): " »» v R
Mawangdui A and B:

Lu Deming: R

The Wang Bi Laozi read A5 0] LUHTR N ANBRR 0T LLATR 38, the
received text using the Heshang gong version. However, jian i, in the
Heshang gong and Zhuang [Yan] Zun versions seems to be supported as
an old variant by a Huainanzi quotation and Fan Yingyuan.

These examples show the superimposition of elements of the He-
shang gong version over the original Wang Bi Laozi to form the Wang Bi
Laozi Receptus. The Wang Bi Laozi is very close to the two “Old Manu-
scripts,” supported in many cases by the Mawangdui manuscripts or by
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early quotations, and sometimes by the Xiang Er Commentary. 1 propose
to abandon the Wang Bi Laozi Receptus altogether as a textual base for
the reconstruction of the Wang Bi Laozi and to replace it with a conflated
version of the two “Old Manuscripts” as the core and the two Mawang-
dui manuscripts as more distant relatives. The differences between the
two “Old MSS” are handled on the basis of available internal or, failing
this, external evidence. Preference in the latter case should be given to the
Mawangdui manuscripts. Only where there is clear proof that the Wang
Bi Laozi disagreed with all other members of the same textual family is
it necessary to deviate from this rule. An example may be adduced from
Laozi 21. LZWZLL refers to Wang Bi’s Laozi weizhi lLieli % T {551
{51 that is edited and translated in this volume.

Laozi 21.6
Wang Bi Laozi Receptus: H i e 5 HE4 R E
Heshang gong: tenmm

[T R TR R TR TR V)

Wang Bi Comm..
Wang Biin LZWZLL: moromommmy
Xiang Er: moromommmy
Old MSS (Fu and Fan): "o oo
Mawangdui A and B: ooy

Despite the readings of the “Old Manuscripts” and the Mawangdui
manuscripts, the Wang Bi Laozi must have read H 5 j¢ 5 H 412, as
confirmed by his own quotations. Unaware of the supporting Wang Bi
quotation elsewhere, Shima Kunio opted for the version of the textual
family. There is an occasional later adaptation of Wang Bi’s commentary
to the changed main text:

Laozi 70.2

Wang Bi Laozi Receptus: =B 7HAE
Heshang gong;: e
Suo Dan:
Zhuang (Yan) Zun: e
Mawangdui B: X
Mawangdui A: "HE A%
Wang Bi Comm.: TEVFBEEY T
Old MSS (Fu and Fan): EHFEFEFE

The initial jun & of the second clause of Wang Bi’s commentary ought to
be changed to zhu 7, so that the phrase F &%) .2 & parallels the structure
of the preceding phrase 5% & ) .2 5%, where the term zong 5% is repeated

[ L TR TR TR 1]
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twice. That his text had zhu instead of jun is not only supported by the
two “Old Manuscripts” but also by a statement in Wang Bi’s LZWZLL
which paraphrases the present passage: 5§ NiE57% HAKF.5°

One passage often quoted to determine what “school” the Laozi
belongs to shows some of the problems in reconstructing the Wang Bi
Laozi.

Laozi 57.3, 4

Wang Bi Laozi Receptus: N2 {515 &V ES WS
Heshang gong: A
Huainanzi 12/106/5: A
Shiji 62.3131: e
Zhuang (Yan) Zun: Moo

Wenzi 1/5/15: R &g "=
Old MSS (Fu and Fan): R "#&fmzHE » " " " " "
Guodian A: A R#EZELS
Mawangdui A: AUED TR LT T
Mawangdui B: OO0 OaOOaaav s
Wang Bi Comm.: B8 R R A v (8 A B AR R AR

Wang Biin LZWZLL:  SiEETEHERIEYE

The reading fa ling %45, shared by the versions given in the Huainanzi,
Shiji, Wenzi, and Zhuang Zun directly attacks the Legalists. The Mawang-
dui manuscripts come from a Legalist milieu and thus do not transmit
this version, but the Guodian A also has the reading %7 [#]]. Wang Bi
attacked the legalism of the Wei court. If, however, Wang Bi’s text had the
%47, why should he have missed out on the occasion to attack the concept
of running the state by laws? He did not, however, comment on this term
at all. The statement in the LZWZLL is further evidence that he had a text
that had to do with hua %, luxury, and the “beautiful objects,” fawu %
¥, clearly fit this better. Accordingly, Wang’s text followed the GuodianA/
Mawangdui reading and had 2 % £ 1 L EE 05 4L 1E P04 2.

THE DIVISION INTO ZHANG AND PIAN

Wang Bi read the Laozi as divided into zhang # . There are three pas-
sages where he refers to a “later” or “earlier” zhang.’® In two of these, the
zhang referred to is found within the same pian 5 of the current editions,
while in the third case the reference is to a zhang in the other pian.’” The
division into zhang also is evident in the Guodian and Mawangdui manu-
scripts, where it is not only indicated on occasion by dots,*® but where
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the zhang are ordered in a sequence different from the received texts but
remain intact as units. For the Mawangdui manuscripts this is true for
zhang 38 (marked by its being the beginning), 39, 41, 40, 42, 66, 80, 81,
67,79, 1,21,24,22,23, and 25 (in the sequence in which they appear
in the Mawangdui manuscripts). A similar situation prevails in the Guo-
dian manuscripts, however, there are neither numbers nor titles to mark
the borders between zhang. Their beginnings and endings are marked by
stylistic and argumentative features with occasional punctuation. The Tang
dynasty stone engraving of the Laozi shows this same feature. In his short
history of the transmission of the Laozi, Xie Shouhao writes:

The manuscripts which are put together today are based on
textual links (wenlian C38). [Some] copyists have also given
separate headings to each of the 81 zhang. But, as with the
stanzas of the Old Poems where each stanza is separated from
the next through its literary cohesion, one can determine the
[Laozi’s] subsections without the need for a separate heading
for each zhang.”

Thus Wang Bi saw the text as consisting of many zhang, but it is not clear
whether the zhang were separated in his edition by any means similar to
those employed in the Guodian and Mawangdui manuscripts. It seems
that the earlier habit of marking zhang and occasionally even phrase
limits with dots which we see in the Guodian manuscripts, was gradually
discontinued, considered unnecessary for an increasingly “literate”—that
is, writing-oriented—elite. Already in the Mawangdui manuscripts there
is much less and much more irregular interpunctuation. We might assume
that Wang Bi’s text looked more like the Xiang Er Commentary, which
has no formal separations between the zhang or even between the Laozi
text and the commentary. In the LZWZLL, Wang Bi describes each zhang
(without using the term) as an argumentative unit. This also is evident in
his Commentary, where he rarely explains the conclusion contained in the
last phrase of a zhang, since it is deemed to be self-evident.*

For the separation of the text into two or more pian, the evidence is
more complex. Assuming that the internal references to other zhang have
survived unscathed in Wang Bi’s Commentary, his original text evidently
did not follow the de/dao sequence of the two Mawangdui manuscripts.
The received Wang Bi editions come in two pian (the four-pian arrange-
ment in the Zhengtong Daozang is based on the print arrangement of this
edition); there is substantial evidence from the early Han on that a textual
division into two pian was quite common. This could, however, have sub-
stantial philosophic and interpretive implications, as the titles given for
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the two sections already in the Mawangdui B manuscript indicate; that
is, one of the pian deals with dao i&, the other with de {&. Wang Bi does
use the term pian with regard to the macrostructure of the Laozi. In his
commentary to Laozi 20, he quotes a passage from Laozi 48, with the
indication that this could be found “in a, or in the, xia pian T %. In his
LZWZLL he introduces two quotations from the Laozi by saying, “in the
pian he says”*! (there is a variant writing for pian, namely, jing £, but
this would be the only time that Wang Bi referred to the Laozi as a jing);
evidently pian here is a plural and refers neither to a first nor second pian
but rather is used interchangeably with zhang. This is confirmed by the
fact already mentioned, that one quotation from “a later zhang” crosses
the traditional pian division, the quotation being in zhang 28 and the
reference to zhang 40.

In his Fushi ji B30 , a work written in 1111, Chao Yuezhi £ &t &
says: “If we can rely on Fu Yi, Wang Bi wrote at the top of his book [the
Laozi]: “The Daodejing is not divided into Dao and De chapters.””®? It
was on the basis of this note that Dong Sijing & &% (1059-1129) wrote
that Wang Bi did not divide the text in this manner,®* and in the LZWZLL,
Wang Bi refers to his text simply as Laozi, never as “Daodejing,” or some
similar title. This accords well with his polemical rejection of other Laozi
interpretations current during his life.

CONCLUSION

The above evidence suggests the following:

1. The Laozi text transmitted over Wang Bi’s commentary is not
Wang Bi’s text but rather a text gradually superseded by elements
of the Heshang gong text.

2. The Wang Bi Laozi Receptus has to be abandoned as a base text
for a critical edition of the Wang Bi Laozi.

3. Internal textual evidence suggests that the two “Old Manuscripts”
of Fu Yi and Fan Yingyuan should be considered most closely af-
filiated with Wang Bi’s original text, the Mawangdui manuscripts
being more distant members of the same textual family and the
Guodian manuscripts even more distantly related.

4. A conflated version of the two “Old Manuscripts,” supplemented
by the two Mawangdui manuscripts, forms the basic core for a
reconstruction of Wang Bi’s recension of the Laozi, the Wang Bi
Laozi.
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5. The Wang Bi Laozi recension was subdivided into zhang, prob-
ably without formal markers. It was not divided into a Daojing
and a Dejing, but it might have had two pian.

My edition of the Wang Bi Laozi will try to do what has been sug-
gested under point 4. The question of the transmission and present state
of the Wang Bi commentary is treated separately in the next chapter.

APPENDIX A

DIFFERENCES BETWEEN Wang Bi Laozi Receptus AND
Laozi TExT USeED IN WANG B1 Commentary

Abbreviations used:

MWD/A and B: Mawangdui Laozi A and B manuscripts
GD/A/B/C: Guodian Laozi sets A, B, and C
FY: FuYi
FYY: Fan Yingyuan
HNZ: Huainanzi
ZZ: Zhuang (Yan) Zun

XE: Xiang Er
SD: Suo Dan
I: indirect evidence
Laozi Wang Bi Wang Bi Corroborating
Phrase  Laozi Commentary Texts
Receptus
1.2 K ) MWD/A, B
1.5 BEME & MWD/A, B;l
2.2 i & MWD/A, B; GD/A
24 @ B (17.1) MWD/B; GD/A (both only #); 1
2.5 #BUE] AIJE] FY; FYY
2.4 BRI ENIE FY; FYY
4.1 4 X HNZ; MWD/B (5 ); Wenzi; 1
4.1 IR A MWD/B; FYY
6.1 AR 2 1R MWDJ/A, B; FY
9.1 an P MWD/B; GD/A; Guanzi
9.2 i # HNZ; FYY; ZZ
10.2 hEs REH FY and FYY: 47158
10.4 Eii| I LA MWD/B; FY, FYY
10.6 i DL MWD/B: fi£ LUAT; FY, FYY

13.5,6 %..3 B MWD/A, B; GD/B; FY; FYY; XE; SD
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Laozi Wang Bi Wang Bi Corroborating
Phrase  Laozi Commentary Texts
Receptus

14.1 # 1 MWD/A, B

14.4 LA A LA FY

16.3 brEie] e MWD/A, B; FY; FYY

17.6 "’E HEW MWD/A, B; GD/C

19.1 AR XA 2 FY (K 8)

20.1 = ES MWD/A, B; GD/B; FY; XE

20.4 1 B Lu Deming

20.12  fEgE IR FT 1l MWD/A, B; XE

20.14 Bl H FY

20.15 ® AR MWD/A, B; XE; SD; FYY

23.4 i 5 FY (two times)

28.7  RE i MWD/A, B; HNZ; FY; FYY; ZZ
29.4 14 i FY

30.1 KT BPRT MWD/B; MWD/A: & [ 1K F; GD/A
304 RELLIEY ENYE MWD/A, B; GD/A; XE; SD

34.2 o Eo & FY; FYY

34.3 = pail FY; FYY

34.3 = iy MWD/A, B; FY; XE; SD

35.3 | =l MWD/A, B; FY; FYY; XE; SD
37.5 N i3 XE; SD

382 HELISE AR FY; FYY; ZZ; I;

38.2 AL IELLE FY; FYY; 1

38.2 = =] MWDV/A, B; Hanfeizi

40.1 & Bt MWD/A, B; GD/A

40.3 KT &Y K29 MWD/B; GD/A; FY; FYY

41.1 Lilinkas HEHELT MWD/B; GD/B

4115 HEk HE R MWD/B; FYY

922 Hz S ON MWD/A; FY; FYY

47.1 =L IS MWD/A, B; HNZ; Wenzi

48.1 £ B MWD/B; GD/B; FY; FYY

48.2 E e MWB/B; GD/B; FY; FYY

483 i 5% I fre FY; FYY

48.4 i HHX

48.4 KT KFH FY; FYY; ZZ

48.6 ZS NAR MWD/B (lacuna two spaces); FY
48.6 KT KR MWD/B (K[1[1); FY

49.4 W RHE MWD/A, B; FY; FYY

49.4 T O TN MWD/A; FY; FYY

494 0L Ny FY; FYY

50.2 F=AZE F=MEZ4E FY; FYY (om. Tfj) ZZ

52.1 I§= Al LA FY

54.4 Bzihg Bz5 MWD/B; GD/B; FY; FYY; SD (3)
54.4 ThER ThE Bk Wenzi

55.1 = & MWD/B; MWD/A [E[1; GD/A; FY;

FYY
55.8 SH I A58 FY
56.4 5 i MWD/A, B; GD/A; FY; FYY; HNZ; 1

29
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Laozi Wang Bi Wang Bi Corroborating
Phrase  Laozi Commentary Texts
Receptus

573 AHFT ISEZSE FY; FYY; 1

58.6 K A MWD/B; FY

59.2 i[5 18 Lu Deming

614  DBET DIEESRTH  FYY;FY (5 for ##); MWD/B; (£3 H i
i E £ T )

61.9 [ ON BRAIK MWD/B

62.4 fmA JIEPN FY; FYY

64.8  Eg L IR FY

652 H% E4 FY (% 41)

65.4 Al REXN FY

67.4 HE Jk HE F Bk MWD/A, B; FYY

67.6 B I FY; FYY

69.1  PyfEECEUMELT SR T AR MWD/A, B (] for §15); ZZ; FY ({5 for
1)

69.2 ¥R HHE L MWDV/A, B; FY

70.1 A A MWD/A, B; FY; FYY

70.4 REE A= MWD/A, B; FY; FYY

772 WEHEHE HIUEEH T FY (1)

78.1 H (Daozang) LIHE MWD/A, B; FY; 1

81.4 =~ filia MWD/A, B; FY; FYY; ZZ

APPENDIX B

DIFFERENCES BETWEEN Wang Bi Laozi Receptus AND

Praces WHERE FAN YINGYUAN’s Laozi Daode jing

uben jizhu COMMENTS THAT WANG Br’s MANUSCRIPT
8 ]

COINCIDED WITH THE “OLD MANUSCRIPT[S]”

The notes are coded as follows:

a: Fan Yingyuan’s reading is correct, as evidenced by Wang Bi’s
commentary
b: Fan Yingyuan’s reading is correct, as evidenced by indirect
evidence

c¢:  Wang Bi Laozi Receptus is correct

both readings are incorrect
e: evidence not conclusive
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Laozi ‘Wang Bi Laozi Fan Yingyuan’s Code
Phrase  Receptus “Old Manuscript”
24 EUMERINAE EYIER A RA a
9.3 & EWIE & EWE b
10.4  FRIGBIGE AT 5 ROIG B HE ik LLUAT T a
141 WHHZARBHRE RZAREAEHE d
154 SEEWE DUFR Z1RVE e LR Z M IRTE b
18.3  RNBIAHHHFZEZBERE NEAE%ZERRSEEH b
ALA SR B
191 =FHDUBXAE =FH LB XA d
20.5 (BB I AT B 8085 HF R, DU A it c
20.9 (B AMEIEEIE & & (YN 2 Eag=s c
213 s sHPERES DEEshERSESGSHE d
s EY) W
216 HEKES HS ki c
222 FEHIE FEHIIE b
252 WA e b
25.5 FZHE MR T 2 HE b
26.3 e Ji =4 b
28.7 AN bl a
34.2 P T~ e
343 EYRERmASE SRz AR E a
344 DEBASEEK DB ANDHEEREBXR d
353 HEZHO BZME a
381 L{EMEENELE I A £ T SRR a
381  NESmZIMA LS T T LR a
394 RLUMETEHEMERR T LLEE BN #E H DU b
IEIE LU AT, FEF A, JEEK
412 HEEHZ EER2H b
4115 RMEEEE H FMEE = H HE R a
422 ANZABRIRE 2 NZFrLLBF IR R Z P AL d
452 KEHEMW K4 c
472 HuZzHH H A Y b
48.3 HZNIE, LEBES BBz, DEREEMEH]  a
494  BEATERTEHIER B NZAER N B R N a
T O 0y
513 MUBEZESZ BT EZ a
573 ANZRITEFDE R% B2 2 48 S g e a
592 R e LLRAE a
642  Hag % HIE g e
654  HIILRIE RGN MEAX AR E RS AR d
672  WE=HEFMRZ RE =R b
73.8 FEIR H IR b
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Chapter 2

Patronage and the Transmission
of the Wang Bi Commentary:
Foundations for a Critical Edition

THE PROBLEM

Having outlined in the first chapter the evidence on which a new critical
edition of the Wang Bi Laozi is to be based, we now look at the reliability
of the current editions of the Wang Bi Commentary in order to determine
whether a new edition is needed, and if so on what material it might be
based. It is my contention that all current editions of the Commentary,
with the exception of the edition included in Shima Kunio’s Roshi kosei,
are based on the text printed in the Daozang around 1445 and taken up
by Zhang Zhixiang during the Wanli (1573-1620) period; that a sizably
better text can be extracted from the collections of excerpts from Laozi
commentaries compiled during the eleventh through thirteenth centuries,
but that, as no single complete early text of high quality is available to
replace the current edition, a critical edition of the Wang Bi Commentary
will have to select the best readings for each item as a base text, critically
edit it, and note the deviant readings of the other relevant textual tradi-
tions. This work will be done in the critical edition of both the Wang Bi
Laozi and the Wang Bi Commentary in this book.

This chapter will present the evidence through a reasoned history of
the transmission of the Wang Bi Commentary. In the process I hope to
provide what may be called the social history of a text focusing on the
particular type of interest that the Commentary evoked and the patronage
it received as a consequence; both were instrumental in preventing the text
from disappearing with the disintegration or destruction of the materials
on which it was written at any given time.

33
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In 1927, Wang Zhongmin T & [ compiled many of the relevant
references in earlier book catalogues and works by bibliophiles to Wang
Bi’s Commentary on the Laozi.! Later scholars down to Hatano Taro ¢
% B K B[ and Shima Kunio & #5% have added references.?

We still lack, however, a reasoned history of the text integrating the
various types of information. Such histories have been written for inde-
pendent texts such as the Wenzi, the Huainanzi, or the Taiping jing,’ but
perhaps due to the low esteem in which commentaries have been held, not
for the philosophical contributions that took the commentary form.

Opinions have ranged from the uncritical assumption that the Laozi
inscribed over the transmitted Wang Bi Commentary is indeed the “Wang
Bi Laozi” and that the current Wang Bi Commentary editions are indeed
the best to be had to the radical suggestion by Hong Yixuan ¥t [H 45
(1765-1833), who concluded in 1821 from a discrepancy between a Wang
Bi quotation in Fa Lin’s {£#f early-seventh-century Bianzheng lun F# 1
i and the Wang Bi Commentary in his hand that “today’s manuscripts
of the Wang Bi Commentary all have come to light only during the Ming
dynasty and have perhaps been put together by later people.” In this he
was echoing Qian Zeng $& % (1629-1701), who had said: “Sadly enough,
[Wang] Fusi’s [= Bi’s] Commentary is not transmitted or sparsely trans-
mitted. The days of this book are already over, alas.” In fact, Wang Bi’s
Commentary on the Laozi struggled to survive the Confucian suspicion
that its ideological influence had contributed to the demise of the Jin &
dynasty and the breakup of China. It competed with the commentaries
preferred by the Daoist religious communities and with commentaries
written by emperors who had the means to make their reading dominant.
The text thus could not rely on the main Chinese patronage lines to secure
its own transmission and could not even promise the copyist merit points
in the karma register.

The difficulty in writing the history of this Commentary is from the
outset one of method. Most modern scholars dealing with the history
of this text have linked the history of the Wang Bi Laozi to the Wang Bi
Commentary, thus they have looked for the earliest monograph editions
in which only these two appear, and together. This has led to the adoption
of the texts of this type preserved in the Daozang and in the Siku quanshu
and their derivatives as the standard base texts, down to the 1980 edition
by Lou Yulie.® As the previous chapter has shown, however, the Laozi text
over the Wang Bi Commentary had a history all its own. It was gradually
adapted to the Heshang gong version of the Laozi, while the Laozi quota-
tions in the Wang Bi Commentary remained largely unchanged. We are
thus forced in a second step to study the transmission of the Commentary
independently of the Laozi text under which it was transmitted. Shima
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Kunio has again pioneered such an approach in his Roshi kosei. Instead
of following the Ming editions as everyone else had done, he looked for
the earliest available texts of the Commentary and found them in the
various editions of “collected commentaries” to the Laozi that had been
put together between the eleventh and the thirteenth centuries. His focus
though was on the different lineages of the text of the Laozi, not on the
commentaries. So while quoting what he thought were the best commentary
texts, he did not establish a critical text for the commentaries included in
his work, including the Wang Bi Commentary. The Wang Bi Commentary
quotations in these collections in turn might have been, and were, attached
to Laozi texts from lineages other than that to which the Wang Bi Laoxzi
belonged.

A HISTORY OF WANG BI’'S COMMENTARY
ON THE LAOZI: THE EVIDENCE

He Shao fA[#f] (236—ca. 300), whose dates overlap Wang Bi’s, writes
in his “Biography of Wang Bi” that Wang “commented on the Laozi.””
Anecdotes collected by Liu Yiqing 2| 2 (403-444) in his Shishuo xinyu
(SSXY) 7 #13E, as well as by Liu Xiaobiao B|Z£E (462-521) in his
Commentary on that text, also refer to Wang Bi’s Commentary.® Most of
these anecdotes are from earlier collections. According to one, Wang Bi’s
mentor, He Yan fi] £ (ca. 190-249), rewrote his own commentary on the
Laozi into two philosophical essays after hearing Wang Bi’s interpretation
and acknowledging its superiority over his own analysis.” This first report
on Wang Bi’s Commentary best defines the reason for its survival. It could
not claim a lobby of Confucian scholars, the court, Buddhists, or Daoists.
It could rely only on Wang Bi’s analytical skill in handling the Laozi and
on his philosophic depth. Time and again those who took it upon them-
selves to track down a copy and to spread it to the world were attracted
by these qualities. Wang Bi’s fame and notoriety among his contemporaries
and later generations rested on his two commentaries on the Laozi and
the Zhouyi, and on his two treatises outlining their basic structure. Thus
we have direct and indirect contemporary evidence that Wang Bi wrote a
Commentary on the Laozi, and that it reached instant fame.

The first three explicit verbatim quotations from this Commentary
are in Zhang Zhan’s & it (fl. 320) Commentary on the Liezi 5| 1%, (We
leave aside implicit quotations.) Zhang Zhan was related to Wang Bi, and
(parts of?) the Liezi that he put together came from the library of Cai Rong
#E (133-192) that had come to the Wang family.'® Like the Zhuangzi
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commentaries by Xiang Xiu and Guo Xiang, Zhang’s Commentary is in
the tradition of Wang Bi’s Commentary on the Laozi. It is thus probable
for both domestic and scholarly reasons that Zhang Zhan was in posses-
sion of a good copy of Wang Bi’s Commentary. Where the Liezi and the
Laozi overlap, Zhang Zhan sometimes quotes Wang Bi’s Commentary.

Such quotations enclosed in another text often preserve parts of texts
otherwise lost or an older reading of available texts. If the separate editions
of the text were changed, these quotations very often were not adjusted.
The first two quotations in Zhang Zhan’s Commentary are from Wang
Bi’s commentary on Laozi 6. The editions used for comparison are the
oldest available Song and Ming texts. The text in square brackets is the
Liezi/Laozi text in Zhang Zhan’s edition that quotes it, however, as being
from the Book of the Yellow Emperor, Huangdi shu.

Example 1 (facing page) is from Wang Bi on Laozi 6.

Example 2 is a quotation from Wang Bi on Laozi 73 not transmitted in
any of the Song dynasty commentary collections:

1. Zhang Zhan's St 5 HEAE AR BOHPEMEE At
2. Daozang!’ oo R 7R R o
3. Siku'® Toromomono

In both cases Zhang Zhan’s reading in the two major deviations—#{ ZH
Z TR versus #3H [ 2 | K32 IRARFR A 7 2 8 and FERERT K&
HE versus #ERE K1 K T & AT & #UAf—is superior to all surviving texts, a
unanimous opinion among modern editors. The surviving editions, how-
ever, share a homogeneous if corrupt reading, suggesting that they all go
back to a single edition with a substantial number of misreadings. The same
feature is shared by the Laozi text printed over Wang Bi’s Commentary in
the surviving editions that feature only Wang’s Commentary. They rather
uniformly disagree with the provable original readings in Wang Bi’s Laozi
text. The comparative study of different surviving Ming and later editions,
as undertaken by Hatano Taro and others, while necessary and useful,
does not provide enough textual diversity to allow for the elimination of
even the major corruptions.

One element is not visible in the first comparison above. All variants
of the textus receptus append the whole commentary to this zhang to the
end of the Laozi text. Zhang Zhan in fact quotes two commentary pas-
sages. The first ends with ¥ #t;, then the Laozi text 3£ ft..2 [, followed by
the rest of the commentary. On the basis of the textus receptus of Wang’s
Commentary, it is hard to judge which organization should be preferred.
There are many instances where a commentary is attached to each phrase,
and sometimes to a section of a phrase, but others, such as the commen-
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tary to Laozi 38, have a coherent long essay as commentary. Given the
date and overall quality of Zhang Zhan’s quotations, including the fact
that the wording of the Liezi text in which he quotes Wang Bi definitely
represents with K Hii,.Z tf the wording of Wang Bi’s Laozi text instead of
the KHR in the Wang Bi textus receptus, Zhang Zhan’s arrangement
seems preferable.

From these two examples we formulate three hypotheses:

1. Since all three quotations reappear in their entirety in the editions
surviving to the present, the survival rate of individual passages
from Wang Bi’s Commentary is high.

2. No manuscript find during the last 400 years has enabled schol-
ars to directly base a text of the Commentary on an “old” Tang
or pre-Tang manuscript. The high degree of coincidence between
the quotations and the extant texts suggests a fairly uninterrupted
textual transmission down to the first printed editions in our

hands.

3. The Wang Bi Commentary had a high textual status since the time
when the base text for the surviving editions was fixed, so that it
was substantially transmitted without further unnoted emenda-
tions. This hypothesis by and large also applies to the Laozi quo-
tations within the Commentary. We shall try to test these hypoth-
eses and add others.

Liu Xiaobiao Z|Z#1E (462-521), the commentator of the Shishuo
xinyu, quotes Wang Bi’s Commentary once.

Example 3 (facing page) from Wang Bi on Laozi 39.

It is evident that Liu Xiaobiao quotes excerpts from two different Commen-
tary sections. Both are extant in the transmitted texts. The first is uniformly
corrupt in the various prints of the textus receptus in the formula —%J 2
E . The fifth-century Buddhist Huida 2% quotes the same passage in his
Zhao lun shu 23§ B in the same wording as Liu Xiaobiao, confirming
the assumption that it is the older (and better) reading.?

Liu Xiaobiao never refers to the Heshang gong commentary on the
Laozi. This gives us a glimpse at the circles in which the Wang Bi Com-
mentary enjoyed prestige. The Shishuo xinyu records and glorifies the
intellectual achievements of the scions of the aristocratic families and their
friends between the second and fourth centuries. The intellectual tradi-
tion recorded here is clearly that of Wang Bi. The Laozi quotations in Liu
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Xiaobiao’s Commentary accordingly are most probably from Wang Bi’s
Laozi text. Huida, in his turn, wrote a commentary to Seng Zhao’s {55
(384-414) Zhao lun % i, the most important set of Buddhist treatises
written in fifth-century China. Like his teacher, Kumarajiva (d. 412?),
Seng Zhao is credited with a commentary on the Laozi,** and both moved
within an intellectual framework set by third-century philosophers such
as Wang Bi. Liu Xiaobao also provides us with the text’s title at the time,
Laozi zhu # 11¥.

The growth of Daoist influence throughout the fifth and sixth centuries,
often with strong imperial patronage, gradually led to the ascendance of the
Heshang gong commentary and the Laozi text transmitted over it. During
the same period, the Later Han transformation of Laozi into a high, even
supreme, god had been fleshed out with a plethora of stories, including the
claim that Laozi had gone West to convert the barbarians, who now came
back as Buddhists. Wei Zheng’s izl (580-643) handbook of memorable
sayings and principles for the education of the crown prince, the Qunshu
zhiyao FEE5 %, ended up using only the Heshang gong version.?

Wang Bi’s Commentary, however, continued to be copied and is listed
in the book catalogue of the Sui shu under the title Laozi Daode jing in
2 juan with a Commentary by Wang Bi. It was further appreciated by
scholars active in the revival of classical studies at the time, most promi-
nently Fu Yi {#28 (555-629), who collected and analyzed a number of
“Old Manuscripts” of the Laozi. His interest was in the Laozi itself. Since
the Later Han, these manuscripts mostly also carried commentaries, so
that he often defined them by the commentary with which they came.
Among those he found were two “Wang Bi texts,” that is, Laozi texts with
Wang Bi’s Commentary, one having 5,683, and the other having 5,610
characters. Fu Yi did not express a preference for either the Heshang gong
or the Wang Bi commentary or text; his own (surviving) conflated edition
of a Guben Laozi 15 K% T, however, clearly rejects the Heshang gong
version of the Laozi and might even have been circulated as an antidote
against it.>®

Among the scholars reacting against a style of commenting that
was more associative than analytical, we also find Lu Deming [ {5 HH
(556-627), who decided to base his phonetic notes on the Laozi, the Laozi
Daodejing yinyi % 138 {8#8 % # (which also contains information on
textual variants in the editions over different commentaries), on Wang Bi’s
text. While not doubting the authenticity of the Heshang gong commentary,
he eventually comes out in favor of the Wang Bi Commentary, saying:

[This, Heshang gong’s commentary] talks about the essentials
of bringing order to one’s body and to the state. There was
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none among the later intellectuals who would not hold his
words about the Dark in high esteem. Only Wang Fusi [= Bi]
had a finer grasp on the pointers towards the empty and nega-
tivity.?”

In the Laozi Daodejing yinyi we have phonetic glosses on terms of
Wang Bi’s Commentary to no less than 56 of the 81 zhang of the Laozi.
There are no phonetic glosses for other commentators. He took Wang Bi
as the “standard” commentary in the same manner in which he took the
Lunyu Commentary compiled by He Yan and his associates as his “stan-
dard” for the Lunyu. With one single exception, all his notations from
Wang Bi’s Commentary can be found in the extant text. The exception is
a missing piece in zhang 27.2 The Laozi Daodejing yinyi, in our hands,
however, had been tampered with even before the twelfth century, so that
it is not as reliable a guide to the Wang Bi text as it might originally have
been. In his phonetic notes on the Xiaojing Z%#%, Lu Deming gives the
titles and numbers of the section headings. He does not do so in his Laozi
Daodejing yinyi.

From this we extract a fourth hypothesis. The zhang of the Laoxzi
were neither numbered nor titled in the Wang Bi Laozi zhu manuscript in
Lu Deming’s hand. This might reflect the original Wang Bi arrangement.
The only dated third-century fragment of a manuscript of a Laozi is the
Suo Dan of 270, found in Dunhuang. In this manuscript, the zhang are
not numbered, have no titles, and are separated by beginning a new zhang
with a new line.?” The undated but also early Xiang Er fEf§ manuscript
from Dunhuang, S 6825,3° also has no titles. It does not even begin a new
zhang with a new line, and it does not visibly separate text and com-
mentary. The transformation of texts from an amorphous endless line of
Chinese characters to a visibly structured textual body with a title, table
of contents, separation of chapters and sections, and text and commentary
was a slow process, the history of which is still to be written.?!

While not giving headings for the zhang, Lu Deming gives the titles
dao jing 3B and de jing {848 to the two chapters in the manner of the
Heshang gong i [-/% commentary. While this tradition can be traced
as far back as the Mawangdui B manuscript, it seems not to have been a
feature of the original form of Wang Bi’s Commentary on the Laozi.

Lu Deming’s preface and his use of the Wang Bi Laozi are important
evidence for the esteem in which Wang Bi’s Commentary was again held,
as well as of efforts to make it more widely available. Wang Bi’s Zhouyi
zhu [8 5y 1%, Commentary to the Zhouyi, at about the same time became
the official commentary to this text for the Tang dynasty and had been
provided with a subcommentary by Kong Yingda fL#H3 (574-648). It
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had achieved this prominence only after years of bitter struggles between
the proponents of three different Zhouyi commentaries, those of Zheng
Xuan &3 (127-200), Wang Su T (195-256), and Wang Bi.>> The
analytical method applied by Wang Bi to this text is similar to that ap-
plied to the Laozi, quite apart from the fact that Wang read both works
as approaches to a similar philosophic dilemma.

Another famous scholar from that generation, Yan Shigu Efffi ff
(581-645), who wrote the most important commentary to Ban Gu’s
Hanshu, found an “old [Liu] Song-dynasty manuscript,” of Wang Bi’s
Commentary, that is, from a time between 420 and 479. There should
have been numerous copies of Wang Bi’s Commentary in the south in the
libraries of the northern elite fleeing there, quite apart from the fact that
the Liu Song established xuanxue 3% 22 as the most important of the fields
of scholarship, ahead of ru ff%, “Confucianism,” wenxue S5, “litera-
ture,” and shi 51, “the histories.”** Although Yan Shigu’s own Xuanyan
xinji ming Lao bu 3 5 #1 it B Z S, of which a fragment survives among
Pelliot’s Dunhuang manuscripts, generally follows Heshang gong’s reading
and reproduces in the introduction the Heshang gong lore, Yan also was
interested in what Wang Bi had to say. He writes in a slightly confusing
passage:

Wang Bi, zi Fusi, from Shanyang, managed in his official ca-
reer to become a shangshu lang. [He died] in the 10th year of
the zhengshi era [249] in his 24th year. [I, Yan Shigu] checked

a [Liu] Song manuscript which said: “Wang Fusi was famous
among later [generations] for his Commentary on the Daode
[jing] in two pian; he linked the symbols [for heaven and earth],
the highest yang number being the 9, he set the limit at nine
times nine. That is why there are 81 zhang [in his Laozi].”3*

To my knowledge, no other source makes the claim that it was Wang
Bi who established the division in 81 zhang. This often is attributed to
Liu Xiang.* It is plausible, however, that this number should have been
fixed since his time. Obviously the Wang Bi Commentary in Yan Shigu’s
hands had this number; the confirmation of this number by the “old” Liu
Song text was necessary, since different divisions of the Laozi, such as the
one by Zhuang Zun, existed and continued to be produced. The second
important piece of information is that copies of Wang Bi’s Commentary
were already hard to get. Third, the text seems to have circulated now
under the title Daode jing zhu 3812 #81+F . We formulate a fifth hypothesis:
although not formally divided by number and title, Wang Bi’s Laozi zhu
had eighty-one zhang, as confirmed for the fifth and sixth centuries.
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The coexistence of the Wang Bi and Heshang gong commentaries in
Lu Deming and Yan Shigu also can be observed in Li Shan’s 2% (d. 689)
Commentary to the Wenxuan, which makes use of both commentaries.
Li Shan quotes Wang Bi’s Commentary twenty-seven times in his own
Commentary to the Wenxuan.’® As a rule, he quotes the title as Laozi zhu.
All but two quotations can be located in the extant texts.’” The number
of quotations with some textual deviation is twenty.>® Of these twenty
readings, internal and external evidence prompted me to accept fourteen,
fully or in part, as genuine.*
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Most differences are in particles, where textual variations usually are
largest but meaning is least likely to be influenced. Substantial clarifica-
tions in meaning, as found in Zhang Zhan’s quotations, are few, namely,
those cases where text has been lost. In one case, the interlocking of text
and commentary is arranged differently.*” The text, however, is quoted
in excerpts, and there are no good grounds to accept this arrangement.
Li Shan’s quotations often are excerpts, and the writing is riddled with
mistakes. However, from the high coincidence between the quotations
from Wang Bi’s Commentary and Li Shan’s Commentary on the Wenxuan
we can infer that, in quality and quantity, the seventh-century Wang Bi
Commentary text had survived the conflagrations of the preceding centu-
ries rather well and is part of a fairly unbroken transmission down to the
editions that have come to us.

A few decades after Li Shan, in 719, the famous historian, Liu Zhiji 2/
H1% (661-721), proceeded to challenge the authenticity of the Heshang
gong commentary in a memorial to the Ministry of Propriety and another
one directly to the throne.

The Laozi most commonly circulating now, 5 {&fT{7# 1,

is that with the Heshang gong Commentary. Its preface says:
“Heshang gong is a man living during the reign of Emperor
Wen of the Han (r. 176-159 B.C.E.); he made himself a straw
hut at Riverbend [ {fff [near the Huanghe], and took his ep-
onym [Heshang gong, the Gentleman Living by the (Yellow)
River] from there. He handed the Laozi commented by him to
Emperor Wen, and thereupon soared into space and went to-
wards Heaven.” Evidently these are trite words not worthy of a
classic, trivia as they circulate among the vulgar.

[Now] to the facts, as the bibliographical section of the
History of the [Former| Han lists three scholars with commen-
taries on the Laozi, but has never heard of any explanations
coming from someone “by the River, {7 I,” is this not the
case of a [later] commentator making up such a tale because he
wanted to have this affair appear miraculous? [This Commen-
tary’s] language is uncouth and his reasoning distorted. Already
those content with [such simple tasks as] differentiating the
purple from the red or to separate the wheat from the beans,
will scoff at its fallacies, how much more the knowledgeable!
How can [Ho-shang-kung] match Wang Bi’s brilliant talent and
superb insight [with which he, as the Xici #&¢ says of the divi-
natory capacity of the milfoil stalks and turtle shells] “explores
the abscond and brings out the hidden.” As, upon examination,
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his [Wang Bi’s] comments are superior in terms of meaning and
purport [ & for ¥ ]* the unequivocal rejection of the Heshang
gong and promotion of Wang Fusi [Bi] would indeed be most
appropriate for those engaged in study.®

In Liu Zhiji’s argument we find the same rationale for preserving and
spreading Wang Bi’s Commentary that had made He Yan abandon his
own project.

The State Council, to whom the matter was referred, had a committee
discuss the issue. Its members were luminaries such as Sima Zheng A EH,
a professor at the Imperial University, Xi Changtong 4l € i, a professor
at the First College, and eight others. At the end of May 719, they came
up with a compromise supported by Liu Zhiji.

We also received a memorial claiming that Laozi’s [elaborations]
on dao & and de & are truly [& for j&]°° words concerning
the Dark . Though there have been many commentators, few
have exhausted their purport. “Heshang gong” is a fictitious
appellation, there is no such person in the historical records
of the Han. Yet, his Commentary has the nurture of spirit as
its principal aim and non-interference as its mainstay. His lan-
guage is easy, and his principles are encompassing. On the small
[scale of the individual], it helps in nurturing the self and to
clear up one’s sincerity, and on the grand [scale of the state] it
can be instrumental to pacify men and bring peace to the state.
Hence Gu Huan EE#( [read #{ for %{; himself a Laozi com-
mentator| (390-453) said “Though Heshang gong is called a
commentary to a book, it in fact is a text [written in order to]
establish a teaching [of his own]. Throughout he dwells little on
distant matters but brings out things of immediate application.”
This may be accepted as a well-informed statement.

Wang Fusi [Bi] [on the other hand] was sophisticated and
skilled at speaking about the Dark and probed the essentials
of the Way. [Even with regard to such esoteric topics as] bring-
ing to an end the spiritual functions # f°' in [what the Laozi
5.3 refers to as] the “drum and flute” [of the space between
Heaven and Earth] or maintaining calm and silence in [what
Laozi 6.1 calls] “the dark female animal 3X%t.,” his reasonings
are clear and the pointers [he discovers] subtle. In the realm of
the Philosophy of the Dark 3 &2, this [read /& for #H] definitely
is the best. But when it comes to bemg accessible to people and
setting up [clear] arguments, to nurturing the self and spreading
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the Way, Heshang gong has the advantage. With regard to these
two commentaries by Wang [Bi] and Heshang gong, we now
look forward to and apply for it that students are required to
act on them both.*

Liu Zhiji’s memorial seems to have caused quite a controversy at the
university. The final imperial edict closing the matter on May 28 refers
disapprovingly to “discussive gatherings of our students.” Interestingly,
the edict referred to imperial attempts to “search for unnoticed texts and
neglected fragments far and wide” in order to secure materials to restore
the correct texts. This search had prompted Liu Zhiji to submit his me-
morial in the first place. The edict decided: “Let . .. the Heshang gong
commentary . . . remain in force as before. Since few have used the Wang
[Bi] commentary, . . . let encouragement be given to its study so that its
transmission might not terminate.” Also, during the first half of the eighth
century, Zhang Junxiang 5 % f came out with a first collection of com-
mentaries to the Laozi, the Sanshi jia zhujie Daode jing =+ % 7+ fi# 38
=48 the Assorted commentaries by 30 authors on the “Daode jing,” in
which he included Wang Bi as well as other third-century commentators.
The text is lost.>

Although “few have used” the Wang Bi commentary at this time, and
although the Heshang gong version was “most commonly circulating,”
Wang Bi’s Commentary attracted very strong and prominent support, and
it was probably more widely copied as a consequence of this 719 edict. It
is quoted in sources as diverse as the Chuxue ji #]E43C by Xu Jian £ EX
(659-729),% Fa Lin’s £k (572-640) Bianzheng lun ¥t 1 3#,%° and Hui
Lin’s ZE 5k (737-820) Yigie jing yinyi —YJ#8 ¥ #.°¢ This indicates that
the text was relatively widely available in philosophic circles.

Eventually, however, the emperor who had signed the above edict had
his own revelation, which installed him as the one, and most authoritative,
commentator of the Laozi. The Tang Imperial Family Li % inherited an
old claim by many aspirants for power during the Six Dynasties to have
descended from Laozi, to whom the family name Li was ascribed in the
Shiji. The claim implied the religious authority to rule as well as a social
ideal as encoded in the text transmitted under the name of Laozi.”” Since
the Six Dynasties, emperors had taken to writing the official commentary
to the Laozi themselves, a habit sustained from Liang Wudi (r. 502-550)
to the founder of the Ming dynasty. Eventually, in 731 Emperor Xuanzong
had a dream encounter with Laozi, who confirmed that Laozi was the
ancestor of the Imperial Family.*® This association made the Laozi even
more important, and it was introduced into the state examinations for a
time.
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The emperor had been initiated into the Daoist order in 721, and
shortly thereafter he set out to produce an imperial Laozi commentary,
begun in 724 and finished in about 733, two years after his dream.*® This
text is strictly based on the Laozi tradition associated with the Zhuang
(Yan) Zun and Heshang gong commentaries, and it seems to have prac-
tically eclipsed the Wang Bi Commentary. The book catalogues in the
two Tang histories probably carry Wang Bi’s Commentary under the title
Xuanyan xinji daode 3% 5 FTECETE in 2 j. with Wang Bi’s commentary,
and Wang Bi zhu Xinji xuanyan Daode T i1 #iat & 538 in 2 j.5°
As Takeuchi Yoshio has pointed out, xuanyan xinji is a general title for
Laozi commentaries, confirmed by Yan Shigu’s commentary with the title
Xuanyan xinji ming Lao bu 3% 5 13 BHFZ 0.6 However, no steles were
engraved with Wang Bi’s Commentary, and no fragments were found
in Dunhuang. Only Du Guangting #: Y¢ £ (850-933) refers to it in his
monumental description of Laozi studies.®?

The Song dynasty again saw a revival of interest in Wang Bi. The
authority of the Heshang gong commentary as well as Xuanzong’s com-
mentary had suffered from the demise of the Tang dynasty. In the preface to
his 1229 compilation of commentaries to the Laozi, Peng Si & #f adduces
various imperial references to the importance of Wang Bi’s Commentary for
the management of the state. Quoting the section on Buddhists and Taoists
from the now lost [San chao] guoshi [ = 5] & 51, Peng Si writes:

In 994, Emperor Zhenzong said to his prime minister: “The
daojing and the dejing [of the Laozi] do [in fact] contain the
essentials for regulating the times. But although Minghuang’s [=
Tang Xuanzong’s| commentaries are remarkable in their bril-
liance, the commentaries by Wang Bi are simple in their words,
but profound in their meaning. They truly have grasped the
purest purport [of the Laozi]l.” As a consequence he ordered
[blocks with the Wang Bi Commentary] to be cut.®?

Zhenzong is known for his efforts in building up the Imperial Library,
not only with manuscripts and prints but with printing blocks.** Various
sources suggest that these blocks were not cut for the immediate printing
of some larger number of copies but to prevent copying errors and to es-
tablish a reproducible official text without going through the cumbersome
labor of cutting it into stone. Whenever a copy was needed, it would be
printed. Du Guangting already reports this procedure for his magisterial
work. Paul Demiéville has found other sources. For example, a copy of the
Buddhist canon was printed from the Sichuan blocks for a Japanese visitor
in 985.%° While the emperor’s order did not necessarily make the Wang
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Bi Commentary publicly available, it was an important sign of imperial
patronage. Before Huizong’s own Commentary of 1118, no Song emperor
wrote an “imperial commentary” to the Laozi. The statement by Zhenzong
therefore dethroned the Tang Emperor Xuanzong’s Commentary as the
guiding light for reading this text and temporarily established the Wang
Bi Commentary in its place. This palace edition of 994 was probably the
first monograph edition of Wang Bi’s Commentary published under the
Song. The Wang Bi Laozi zhu # T mentioned in the Songshi book
catalogue might refer to this edition in the Imperial Library. The title in the
Songshi rejects the more fanciful titles that the Laozi had received during
the Tang dynasty and restored Wang Bi’s Commentary to the name it had
in pre-Tang and early-Tang texts. The various editions and selections to
be published during the next two centuries reflected an important political
element, which we will not be able to explore here.

There was at the same time a renewed philological interest not re-
stricted to Shang and Zhou bronzes and other artifacts but including
manuscripts of texts whose tradition had been interrupted by the confla-
gration and turmoil after the rebellion of An Lushan. We know of at least
one private copy of Zhang Junxiang’s Sanshi jia zhujie Daode jing with
its sizable amounts of Wang Bi’s Commentary surviving into the Song,
described by Chao Gongwu in the late twelfth century as being in his huge
library in Sichuan.®® Following Zhang’s tradition, various compilations
were made during the eleventh and twelfth centuries into which old and
contemporary commentaries were included whole or in part.

Chen Jingyuan [§ 5 7T (1025-1094), a Daoist priest in the Nanzong
lineage from Nancheng in Jiangxi, who lived on Tiantai shan, took up this
tradition, and from his vast collection of commentaries he put together a
compendium of what he considered the best comments on the individual
passages of the Laozi. Chen was famous for his collection and collation
of old Daoist manuscripts, and in 1091 Wang Qinchen T #{ i, director
of the Imperial Library, proposed that he be put in charge of collating
Daoist books and establishing standard texts for them at the Imperial
Library.’” Chen Jingyuan’s Daode zhen jing zangshi zuanwei pian 38 {55
8 = BLWUR has survived in the Daozang.®® According to the preface
by Yang Zhonggeng #7fifi §¢, dated 1258, Chen Jingyuan “collected the
best of the various commentaries and collated these [excerpts from the
commentaries] for the purposes of private transmission from master” [to
student]. When Chen was invited to the palace by Emperor Shenzong #!
5% between 1068 and 1078, he submitted the manuscript to be included
in the Daoist canon that was then being compiled. Nearly two centuries
later, Yang Zhonggeng himself used this collation to great benefit, and,
“because there was no good print around and it had no wide circulation,
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[he] took the volumes from [his own] library, corrected them painstakingly,
collected subscriptions from gentlemen of fine virtue and [finally] ordered
craftsmen to cut the printing blocks so that it would be handed down
without falling into oblivion.”® Accordingly, the book was published or
republished by patronage in 1258, but the text itself—aside from emenda-
tions—was written between 1068 and 1078. The book catalogue of the
Songshi does not list this title, but Wang Zhongmin suggests that a book
by this title by a Biyun zi 225 7 is actually Chen’s book. Chen’s Daoist
name was Bixu zi 22§ T, and Wang assumes that yun Z& is a misprint
for xu .

The text carries Chen’s own extensive Commentary, many quotations
from Zhuang (Yan) Zun’s Commentary, plus smaller amounts from He-
shang gong, Xuanzong, and others. Chen frequently refers to an “old
manuscript” of the Laozi that probably had no commentary, as well as to
the readings of Heshang gong or Wang Bi and to Fu Yi’s edition, trying to
establish an authentic Laozi text beyond the commentary traditions. He
gives eight passages where his “Wang Bi MS” or “Old Wang MS” differs
from the text he established. In each case the reading he gives is prefer-
able to that of the textus receptus. He had a very high-quality Wang Bi
Laozi text. As he quotes from all parts of Wang Bi’s Laozi Commentary,
we may presume that his text was complete. The quality of his Wang Bi
Laozi supports the assumption that his text of the Wang Bi Commentary
was equally authentic. Sadly, there are only four quotations from the Wang
Bi Commentary in this collection, from 10.9, 13.5/6, 43.2, and 55.3, all
matched by the surviving editions. They are excerpts and, in the case of
43.2, bolster a reading different from that presented by some other Song
dynasty quotations. Chen’s text supports the claim that complete Wang Bi
Commentary manuscripts survived the conflagrations of the ninth and tenth
centuries, and that Wang Bi continued to be regarded as an important com-
mentator, although eclipsed by Zhuang (Yan) Zun and even Xuanzong.

Wang Pang’s Daode zhen jing jizhu SE{EEFLEEFE that survives
in the Daozang includes commentaries by Emperor Xuanzong, Heshang
gong, Wang Bi, and Wang Anshi’s son Pang 5% himself. The latter’s
Commentary had been completed in 1070 and seems to have been writ-
ten to attract Wang Anshi’s attention.” In the preface to his own Com-
mentary, which is reprinted in the beginning of this edition, Wang Pang
argues that the two main commentaries “circulating in our times” are
those by Wang Bi and Zhang Yue 55t (d. 730), whose “texts each had
their strengths and weaknesses, but both had more than one place where
they fell short of the meaning.” The postface by Liang Jiong %23, dated
1089, argues that “among the explanations of the three [old] scholars
[that is, Heshang gong, Wang Bi and Xuanzong] one could not but accept
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one part but reject another. However, each one of these [explanations]
has its strengths but as to their ultimate purport, they all penetrated to
the root of the Great Way.””3 The postface then proceeds to describe the
“contemporary scholar,” namely, Wang Pang. Preferences are expressed
in this edition through the sequence in which commentaries are quoted in
each section. In practically all cases, the commentaries by Xuanzong and
Heshang gong come first. This seems a political oddity, since these were
the official commentaries of the preceding dynasty. A Mr. Zhang, who is
described as being quite a scholar, although his full name is not given,

frustrated by the fact that those who held the [Daode] jing in
their hands did not understand about the Way, ordered scholars
from [his?] academy to collate these four commentaries, where-
upon, without adding or deleting a thing, he had them printed
so that they might circulate in the world and spread the teach-
ing of [the Laozi].”

The postface was written for this edition. It emphasizes the crucial philo-
sophical and analytical importance of these commentaries in view of the
shallow understanding of contemporary Daoists. Wang Zhongmin has
suggested that an edition by a Wen Ruhai SL41%, Jizhu Laozi 1F % 1,
listed in the book catalogue of the Song shi as containing the very same
commentaries, might be identical.”

This Jizbu edition contains a text of the Wang Bi Commentary as
complete as it was available to the editors, but under a Laozi text from
a different tradition. A check of the first twenty zhang showed that the
Wang Bi commentaries to all but one zhang were complete. The last two
commentaries from zhang 15 are missing, and Wang Bi’s commentary
for 5.1 has been misassigned to Heshang gong. The edition follows the
text/commentary sequence as the editors found it in the base editions. In
this respect, there is practically no deviation from all other texts that have
come to us. No Song print of this edition survives. While it is possible
that the copies surviving in the Ming dynasty had deteriorated, there is no
reason to assume that this text had been tampered with before finding its
way into the Zhengtong Daozang of 1445, and thence into our hands.

This text is the oldest available complete edition of Wang Bi’s Com-
mentary [without a Wang Bi Laozi text]. Its quality is good. Though it
shares many of the corrupt passages with the other texts, it also preserves
commentaries absent elsewhere as well as many better readings, as will
be identified in the notes to my edition/translation. For this reason, Shima
Kunio has made it his base text for most of his edition of the Wang Bi
Commentary beyond zhang 11.
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It seems, however, that the availability of Wang Bi’s Commentary
remained low even in the capital. Dong Jiong &3 (twelfth century)
reports in his Cangshu zhi j& = E: “When during the Chongning era
(1102-1107) the present dynasty undertook again to edit the Daoist
canon, the books by the other authors [i.e., the commentaries included
into Zhang Junxiang’s Jizhu daode jing] were already no longer present in
the [Imperial] Collection; only [the commentaries] by Xuanzong, Heshang
gong, Yen Zun, and Lu Xisheng as well as Fu Yi’s Guben Daode jing i
ARIEER remained.”’s

One generation after Chen Jingyuan and the Jizhu, Chao Yuezhi 5 3t
Z (1059-1129), who admired Sima Guang and was in turn admired by
Su Shi [as is well documented in the Song Yuan xue’an 7 72 %], joined
in efforts to reestablish a reliable tradition of Laozi interpretation.”” His
preface, written in 1115, suggests that he was the first private Song scholar
on record to come out with a separate edition of Wang Bi’s Commentary on
the Laozi. It had the un-Daoist title of Wang Bi Laozi Daode jing T i 1
JE ML in two juan. Well in tune with the high appreciation that scholars
from the early Song had of Zhuang (Yan) Zun’s writings on the Laozi, Chao
Yuezhi sets Wang Bi in this tradition and joins in the praise for the philo-
sophical and analytical quality of the Wang Bi Commentary and its unique
understanding of the Laozi. Chao, it should be noted, was not a Daoist,
and the title for his text, which has been kept in the preface conserved
in later Daozang and Siku editions, although they no longer had Chao’s
text itself, dissociates itself from the Daoist type of title. Chao writes:

Studies with a true grasp of the Laozi are all in the tradition of
Yan Junping’s [Zhuang Zun’s] [Daode jing| zhigui. How could
his [Wang Bi’s| statement [in his comment on Laozi 38.2] that
humaneness, righteousness, and ritual behavior cannot be used
on their own but that one has to make use of them relying on
the Way, as well [as his words] that Heaven, Earth, and the ten
thousand kinds of entities are all grasped in the One, be only
of importance for the Laozi [they are universally true]! The
hundred scholars have absolutely to be made familiar with this
[argumentation]. I thus came to the insight that the core of
[Wang] Bi [’s philosophy] was his deep [understanding] of the
Laozi and that [his understanding of the Zhou]yi was inferior
[to this]. From the fact that in his [Zhou]yi [Commentary] he
largely copied the Laozi’s pointers while he did not take mate-
rial for [his] Laozi [interpretation] from the [Zhou]yi,”® the
evidence is absolutely clear to see where he excels and where he
is deficient. Alas, how difficult is scholarship!
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[Wang] Bi knew that [the Laozi 31] from the words {£ It
HE A2 2R to the words Bk 15 UL T8 18 5% 2 were not Laozi’s
words, but indeed he did not know that one finds [the words in
Laozi 27.5 and 27.6] i 2 R MU FE A & ROV TR R Y)
only in Heshang gong, but that they do not appear in the old
MSS, which one can verify in Fu Yi [’s edition]. However, Wang
Bi wrote on top of this book [= Commentary of his]: “The
Daode jing does not separate the [Laozi] into two parts, one
dealing with dao, the other with de.” This [organization of the
Laozi, present in my, Chao’s, edition], is much closer to the old
[original form of the text]. It really is a pity that there are many
mistakes in the characters to the point that there are [passages]
one can barely read [= make sense of]. It is always said that the
relationship of [Wang] Bi with Laozi, Zhang Zhan 5§ with
Liezi 51| 1, Guo Xiang % with Zhuangzi # 7, Du Yu #f:
TH with Mr. Zuo /£ KX [presumed author of the Zuo zhuan],
Fan Ning ¢ % with Gu Liang 7% [presumed author of the
Gu Liang zhuan], Mao Chang £ & with the Shi[jing] F, and
Guo Pu [ B with the Er Ya fifft altogether forms scholarship
from one and the same school. Although there are some in later
generations who made the effort [to write new commentaries] it
was not easy [for them] to contribute [something new]. I have
thus [simply] copied out Wang Bi’s book [without change for
publication], and affixed this preface to it. Dingchou day, 10th
month, yimo cyclical year in the Zhenghe era B(Fl1 (= 1115),
Chao Yuezhi from Songshan [in Henan].”

There is to my knowledge no manuscript or quotation from the Laozi for
which the above description concerning zhang 27 holds true. T assume
that the text has to be read differently. The Fu Yi “Old MS” transmitted
in the Daozang is not the text referred to by Fan Yingyuan or by Chao
Yuezhi, and in this transmitted text, the entire passage occurs. Wang Bi’s
Commentary, however, has no reference to the second part, namely, the
phrase 7 2 VI HEFEY) in Laozi 27.6, and 1 therefore think that this
was the passage Chao had in mind, while quoting the first part for textual
framework.®® The texts in the Daozang, Siku quanshu, and Guyi congshu,
to which this preface is appended, do not fit the particulars mentioned in
the preface. It is thus the remnant of a lost early monograph edition of
Wang Bi’s Commentary. The difficulties of acquiring a monograph edition
of Wang Bi’s Commentary on the Laozi in the early twelfth century are
epitomized by Chao Gongwu’s not having such a copy in his huge Sichuan
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collection, although he himself came out with an edition of the Laozi text
in which all variants were listed.®!

Chao Yuezhi’s text is followed by Xiong Ke’s BEF. (ca. 1111-1184),
dated 1170, which gives another story of patronage publishing of the
Laozi during the Song.

I have read in the Xianping sheng yu P58 35, the Holy [Em-
peror Zhenzong’s] Sayings from the Xianping era [993-1004]:
“The Daode jing by Laozi contains the essentials for regulating
the times; although the explanations [on the Laozi] by Ming-
huang [= Tang Xuanzong] are glittering and spectacular, the
commentaries by Wang Bi are simple in their words and pro-
found in their meaning, and it is truly he [Wang Bi] who grasps
the pure purport of Mr. Lao.”$? Since that time I have spent
much effort to find the commentaries Wang [Bi] had made, but
nowadays they are a rarity. I finally got them only after a long
[search]: T have been in past years a district examiner in Jian-
ning 7% [in Hubei] and was always after publications; in this
way I also got hold of the edition with the preface by Mr. Chao
Yidao [= Yuezhi], which does not separate the [Laozi] into two
parts, one dealing with dao, the other with de, and also has no
chapter headings. I was elated at how close to the old [form of
the textual organization of the Laozi] this [edition of his] was
and hand-copied it for [my] collection. In 1170 I was assigned
to teach in Jinkou [the port of the Grand Canal on the Yang-
tse]. [There] I had [this text] again cut on [new] printing blocks
so that it might be handed down [to further generations]. As

to the mistakes in the [Chinese] characters [in this text], my
precursor had been unable to correct them, how could I dare
to change them at random! That will have to wait for someone
with [more] knowledge. [Written] on the 24th day of the 3rd
month [of the year 1170], by Xiong Ke, Gentleman for At-
tendance and Acting as Professor at the Prefectural School of
Zhenjiang prefecture.®

Although commercial publishing had been rapidly developing under
the Southern Song, circulation seems to have been small: the easiest way
to get a copy of a printed book was still to copy it by hand.®* This Xiong
Ke did with the print that he must have seen at a scholar’s house. The
reading public, however, was national in scale, so that published texts
were spread over wide geographic areas.
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From Xiong Ke’s account we gather that, like Chao Yuezhi, he had
not endeavored to correct the errors in his manuscript but, true to the
philological spirit of the time, printed it in the form that he found it,
without the daojing/dejing division and headings for the zhang, rejecting
with both features the organization of the Heshang gong. It is not made
explicit whether the “errors” were in the Laozi text or Wang Bi’s Commen-
tary. Given the philological attention, however, lavished at the time on the
establishment of a sound Laozi text out of the many different versions,
it is highly unlikely that the remark referred to the Laozi contained in
Chao’s manuscript. The particular thing about this manuscript was that it
contained the Wang Bi Commentary; the remarks have to pertain to it.%

It is not clear what happened to these two prints. There was continu-
ous warfare with much destruction of books during this period. The last
to mention having seen Chao Yuezhi’s edition was Chen Zhensun [§ {i
£ (fl. 1211-1249), the latest date in whose descriptive catalogue of his
library is 1240.%¢

Chen describes the edition in his hand: “The Laozi text circulating in
our time separates [the Laozi] into two parts, a daojing and a dejing. This
edition of the Daode jing [in my hand] has no chapter headings whatso-
ever, it must be [based on an] old manuscript.” The two colophons by
Chao Yuezhi and Xiong Ke must, however, have survived into the Ming.
Chao came from a learned family, and it is quite conceivable that all of
his writings were kept in copies. In fact, the colophon is included in his
works. The same is not true for Xiong Ke. He most likely printed Chao’s
colophon in his own reedition, which must have survived the Song. The
three surviving editions, which by reprinting the two colophons claim to
descend from the Chao/Xiong edition, namely, the Daozang, Siku quanshu,
and Guyi congshu, all share some of its features: they do not separate into
daojing and dejing and do not give the zhang headings of the standard
Heshang gong editions, but with the exception of the Daozang edition,
the zhang are sequentially numbered. These features became the markers
of a “Wang Bi Laozi.” The prefaces by Chao and Xiong were appended,
I presume, not because their text was being reprinted but to authenticate
these particular features of the Wang Bi Commentary on the Laozi.

The text of these editions contains the very sentence said to be miss-
ing in the Laozi text in Chao’s Wang Bi edition and does not carry the
Wang Bi statement above zhang 31 as quoted there; these editions are not
reeditions of the Chao/Xiong text.

Li Lin &% put together a Daode zhen jing qushan ji i85 B
= a “Collection of the best comments on the Daode jing,”%” arguing
in his preface’s critical diatribe against contemporary Laozi scholars that
many had understood parts of it, but no one had grasped it all.®® There-
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fore, he was making this selection. Another preface was written by Liu
Chongsheng 27t 1, dated 1172, in the Dschurchen dynasty. Liu argues
that the Laozi was a guide toward taking care of oneself as well as of the
state, and that the old charge that the Jin & dynasty had fallen through
adherence to this text was unfounded. He approvingly quotes the Sui dy-
nasty scholar Wang Zhongyan T-{§1%, who maintained that “the empty
and dark excels, but the demise of the Jin ruling house was not the fault
of the Laozi and Zhuangzi, but of their inappropriate application.”® Liu
Weiyong 2 7k (fl. 1300) would later repeat this statement.”

In the tradition of patronage for the printing of the Laozi as in the
Jizhu edition, an old friend of Li Lin’s, Wang Binnai - %% i#i, undertook to
have the work printed.” It includes commentaries by nearly fifty writers.
Given the Song preference for other Song authors, most of these com-
mentators are from the Song, with Song Huizong being inevitably quoted
at the beginning. There also are many quotations from Wang Bi, Heshang
gong, and Xuanzong, whose commentaries survive, and from others such
as Kumarajiva (d. 409) and Wang Bi’s contemporary Zhong Hui §# @,
now lost as independent texts.” This attests both to the current availability
of many commentaries now lost and to the eagerness with which Laozi
devotees were collecting these texts. Li Lin added his own comments.

Li Lin quotes Wang Bi’s Commentary with thirty-nine passages re-
lating to the Laozi—S, 8, 13, 14, 15, 21, 22, 23, 32, 33, 38, 41, 43, 44,
45,48, 54, 57, 58, 60, 61, 63, 65, 67, 70, 73, 74, 79, and 81, indicating
that the entire text was available to him. In thirty-two cases, the text cor-
responds to one of the variants within the body of Wang Bi Commentary
texts that have come down to us. In 13.5/6 and 14.4, Li Lin seems to give
a summary of Wang Bi’s opinion on the point, in the second case strongly
deviating from the available text. In two cases he gives an excerpt of Wang
Bi’s Commentary (32.1 and 38.1), and in three cases he offers a piece of
text transmitted nowhere else (5.2, 15.3, and 63.3), in the first and last
case an acceptable addition. In short, the coincidence of these quotations
with the other surviving texts of Wang Bi’s Commentary (disregarding the
Laozi text) is exceedingly high.

Also under the Dschurchen, Zhao Bingwen #8833 (1159-1232)
came out with a commentary collection, Daode zhen jing jijie 38 12 E 8
tEfi# .3 The work contains three quotations from Wang Bi’s Commentary
to Laozi—1, 4, and 6—the second transmitted nowhere else, but deserving
inclusion. From these two editions we infer the continued availability of
the Wang Bi Commentary in the north after the Jin had taken over.

In 1229, Peng Si #2 #h published another collection of commentaries
to the Laozi from the Southern Song, the Daode zhen jing jizhu JE1EE
R EEEE ) which is preserved in the Daozang and designed to supplement
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Chen Jingyuan’s work.” Peng Si’s preface, already quoted, lists imperial
utterances on the importance of the Laozi and begins each commentary
selection with the imperial commentary by Song Emperor Huizong. It
includes only those commentaries by Wang Bi included in Chen’s own
Commentary, and thus it provides no new material. His Daode zhen jing
jizhu shiwen & 1% B {8 3 F L cites places where the Heshang gong
Laozi text differs from the others, an indicator of the deviation from the
then-current Wang Bi Laozi.”

In 1246, Dong Siqing # & i published his Commentary to the Laozi,
Wang Bi.”® His preface stresses the philosophic importance of the Laozi
and affirmatively quotes Bai Juyi’s polemics against the “Daoists’” reading
of this text: “The five thousand words of the Emperor of the Dark [= the
Daode jing] neither talk about [immortality] drugs, nor about becoming
an immortal, nor about rising to heaven in broad daylight.”*” Concerning
zhang 31 and 735, of which the first carries no Wang Bi commentary, Dong
says: “Wang Bi says: “This zhang has probably not been written by Laozi.””
This might mean that he had access to the Chao/Xiong edition, although
their prefaces say nothing about zhang 75, which in fact has a Wang Bi
commentary. Dong’s quotation of Wang Bi’s Commentary to Laozi 43.2
resembles other Song-dynasty quotations.

Meanwhile, other efforts were underway to establish a correct Laozi
text. Fan Yingyuan y¢ i 7T, frustrated over the danger of losing the Laozi’s
truth through corrupt texts, put together a Laozi Daode jing guben jizhu
H e S AR . As Wang Zhongmin has shown, it quotes a Com-
mentary by Zhang Chongying 7% {{/ [, finished in 1253, and the work
itself is first mentioned in a book completed in 1270, which fixes its date
between these two.”® Fan used a wide variety of “old manuscripts,” in-
cluding a Jin dynasty one (he did not provide a complete list), and he had
an edition of Wang Bi’s Commentary on the Laozi among his sources; he
frequently noted the readings of Wang Bi’s Laozi text. It is an important
source for Wang Bi’s original Laozi text, but not for the Commentary.

The Daode zhen jing jiyi JBIEEREEF was put together by Liu
Weiyong 2/t 7k (fl. 1300) and some of his students.” One postface by
Yang Ge [%#% attached to its introduction text, the Daode zhen jing jiyi
dazhi JBTEEREFR KE, is dated 1296, a second by Liu Weiyong him-
self, dated 1300; a third and a fourth one by Su Qiweng #f#£% and Yu
Qingzhong i/ # dated 1298, and the last one by Zhang Yucai 4 Bt
¥, dated 1300.'° Liu’s own preface describes the purpose of the book as
well as the subscription process through which it was published. Though
Liu was a Daoist priest, this preface contains an aside critical of the low
intellectual acumen and educational level of his peers.
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Generally speaking, the Daoists might fluently recite the main
classic [that is the Laozi itself] but I am afraid they don’t under-
stand its purport. How should anyone be able to deeply pen-
etrate the dark and minute without perusing the commentaries
by different scholars?!”1!

Liu Weiyong had a fine library himself, and he pooled his holdings with
those of fellow scholars for this compilation:

However, the costs for cutting the wood blocks were enormous,
beyond what one single person could come up with. So, to-
gether with my disciples Zhao Yizhuang #8 L1 and Liu Yijian
ZI LI we went all over the place and asked the officials,
gentlemen as well as knowledgeable Daoist priests, to subscribe
money so that we might complete the good work together. This
[collection of money and the cutting of the blocks] has now
already gone on for more than ten years, and, even when I ate
or slept, it was never off my mind.'*

The preface by Yu Qingzhong also mentions the travails of getting the
huge work published.!® The Daode zhen jing jiyi assembled the full com-
mentaries on the Laozi of thirty-six scholars, including Wang Bi’s, along
with quotations and excerpts from another forty-two. The original length
of this ambitious project is said to have been thirty-one chapters and “ten
thousand times hundred million words.” Only seventeen chapters survive
in the Daozang, running through eight volumes of the Daozang reprint
and dealing with the first eleven zhang of the Laozi.

The text carefully indicates intersections between text and commentary
for each of the commentaries. The intersections for Wang Bi correspond
to the Jizhu and other editions with a rare exception in Laozi 3.6. The
Jizhu and Jiyi texts share the passages that had become incomprehensible
in earlier times, such as the commentary to 5.3. Both have occasional
scribal errors. In the first eleven zhang, the Jizhu twice miswrites you X
for bu A~, but the Jiyi does not follow suit. The [iyi, on the other hand,
makes a number of scribal and other errors, bringing it closer to the texts
from the Ming dynasty, and it fills in some blatant omissions of the Jizhu,
such as the ren shi gou A\ £ %) from 5.1. Because it is slightly superior to
the Jizhu, Shima Kunio has selected this text as his base text for the first
eleven zhang of the Wang Bi Commentary, excluding the Laozi text.

For the first 11 zhang, the two texts, Jizhu and Jiyi, together are close
enough with sufficient variants to establish a firm base text and wipe out
most scribal errors. They retain, however, several passages that are patently
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corrupt. For the remaining zhang, the only firm base is the Jizhu, and we
must rely on the earliest Ming editions for corroboration.

Patronage for the Wang Bi Commentary during the Song dynasty was
based on the assumption that the understanding of the Laozi had deterio-
rated into a crass superstition. The patronage was thus part of an effort
to resuscitate the Laozi as a philosophic text against a Daoist community
using it for other goals. The numerous philological and philosophical
Laozi commentaries by Song scholars from Wang Anshi to Su Shi reflect
that goal, as do the prefaces and postfaces of the bibliophiles chasing,
collating, and editing the Wang Bi Commentary.

We finally come to the Ming editions. From Ji Yun’s introduction to the
Siku quanshu edition of Wang Bi’s Commentary, which is dated 1778, we
know that the Yongle dadian 7k 2% K # contained an edition of the text.
A Siku note to the title of Laozi 38 says, “From this zhang on the Yongle
dadian does not carry the [Wang Bi] Commentary.”'** The Siku edition
quotes all variants from the Yongle dadian, which has not survived in its
entirety as a separate work. Wang Bi’s Commentary on the Laozi thus
made it into the most important Imperial Collection early in the Ming.

The Siku editors note all differences between their base edition (which I
shall show is strictly based on the Daozang edition) and the Yongle dadian
in both text and commentary for the first thirty-seven zhang.

For the Laozi text itself, they note thirty-eight variants (after subtract-
ing eight for zhang 31, which has no commentary by Wang Bi). A study of
these variants shows that the Yongle dadian Wang Bi Laozi text has fewer
deformations than the Daozang text. It offers some valuable material and
is not identical to any other Laozi text known to me.!”® Otherwise, the
Laozi text offered by the Yongle dadian definitely preceded that of the
Daozang and generally stays closer to the versions preserved in Fu Yi and
Fan Yingyuan. This is particularly true in the case of one Laozi phrase at
the end of 34.4, which otherwise appears only in Fu Yi’s edition.!% This
edition often accepts variants where Fu Yi, Fan Yingyuan, Xuanzong,
and the various manuscripts from the Zhuang (Yan) Zun tradition agree
against the textus receptus.

The Siku notes forty-one Yongle dadian differences from what I will
describe as the Zhang/Daozang text of Wang Bi’s Commentary. After again
subtracting a number of scribal errors and omissions,!” the remaining
twenty-three differences mostly eliminate scribal errors of the Zhang/
Daozang text in accordance with the text preserved in Song commentary
collections, such as the Jizhu. The Yongle dadian text, in short, agrees
with the Song texts but does not contribute anything new. The altogether
small number of deviations for both the text and the Commentary shows
how unified the text had become.
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The Zhengtong Daozang IE#f & &, printed in 14435, carries the oldest
surviving monographic edition of Wang Bi’s Commentary on the Laoxzi.
Since the catalogues of the earlier Daozang editions are lost, we do not
know whether this text had already been included there. Entitled Daode
zhen jing zhu JETE B 8 1F, certainly not Wang Bi’s original title, it comes
in a unique arrangement of four juan,'%® the same number as in the Song
edition of the Heshang gong Commentary, though the chapters divide at
other points. In fact, the number of juan, as Wang Baoxuan has shown,
reflects a technical rearrangement of the Ming dynasty Daozang, through
which all texts incorporated there doubled the number of their juan.'® The
edition has neither daojing and dejing nor chapter headings either in the
form of numbers or titles. The separation between the zhang is achieved
by beginning a new zhang with a new line, and between text and commen-
tary by size of character. It is the oldest text to add the postfaces of Chao
Yuezhi and Xiong Ke from their edition.

The Laozi text in this edition has been superseded by the Heshang gong
tradition and is for the most part identical to the text of other Ming edi-
tions that have come to us. The Wang Bi Commentary text again contains
the standard trouble areas of most other texts and is free of many simple
scribal errors. However, Wang Baoxuan’s suggestion to base an edition on
the Daozang text seems unwarranted in view of the much better Wang Bi
Commentary texts from the Song.

Jiao Hong ££7; (fl. 1588) put together in his Laozi yi % T & a selec-
tion of what he considered the best comments to the individual zhang of
the Laozi that he could find,'"° chosen from 67 different commentaries
and essays about the Laozi, including Wang Bi’s Commentary. Two friends
undertook to edit the work and have it cut, their preface dated in the Wanli
reign, 1588. Jiao does not identify the text on which he bases his edition,
which interestingly includes what at that time must have looked like an
archaic arrangement similar to the Daozang edition. The term and title
Daode jing appears neither in the title nor the preface. The edition is in
two pian not associated with dao and de. Individual zhang have neither
numbers nor titles. The commentaries are physically separated from the
Laozi text, having two rows of characters per line as opposed to one for
the Laozi. He evidently tried to establish an authentic Laozi text. He refers
to Fu Yi’s text and Wang Bi’s text (zhang 41, 2.8a) and claims to follow
them. Among the materials on which he based his edition he quotes a
Jiaoding guben %€ 5 A< by Fu Yi, which obviously served as a basis.
He gives three short quotations from Wang Bi in his own commentaries,
twice refers to the reading of the Wang Bi Laozi, and once quotes a long
Wang Bi commentary.

The long quotation is a cut version of the commentary to zhang 32.
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It is from a definitely corrupt section, but Jiao does not provide an option
that would permit the restoration of a meaningful text. The quotation of
the commentary 3.2 and 3.3 corresponds to the other editions, but has an
explanatory addition not confirmed elsewhere. The quotation from 18.3
corresponds to the other editions. The text he offers differs from the various
quotations in commentary selections of the Song, Jin, and Yuan, but by
his time most of the commentaries he quotes were no longer available in
their entirety, only in excerpts in commentary selections. It is possible that
he had a copy of the Chao/Xiong edition, but there is no way to ascertain
this. His text of the Laozi is not closer to the Urtext of the Wang Bi Laozi
than other Ming dynasty editions.

During the wanli era (1573-1620), Zhang Zhixiang if < %, about
whom nothing further seems to be known, published a San jing Jin zhu
—#8 & vF, in which the Wang Bi Commentary was included. The three
classics obviously were the Laozi, the Liezi, and the Zhuangzi. Who were
the commentators? He might have included various Jin dynasty commenta-
tors, or have used just Wang Bi for the Laozi, Zhang Zhan for the Liezi,
and Guo Xiang for the Zhuangzi, in fact publishing three complete texts
with commentaries bound together. The edition does not survive, but the
Siku quanshu edition is based on it. Ji Yun £Z#4 (1724-1805), who wrote
the preface for this edition, talks about the “present text [of Zhang’s]” as
“not being divided into a daojing and a dejing,” a feature adopted in the
Siku edition. Ji Yun does mention that Zhang’s edition had postfaces by
Chao Yuezhi and Xiong Ke printed after the Wang Bi text. The Daozang
edition carried them both, but Ji Yun did not have the Chao/Xiong edition
in his hands.

In fact, Zhang’s edition survives in the Siku edition. Even for the first
thirty-seven zhang, where the editors also had the Yongle dadian text,
Zhang’s text formed the basis, and all deviations from it were identified.
As the Yongle dadian used by the Siku editors did not contain the Wang
Bi Commentary after zhang 38, and as they “did not have any other text,”
they simply reprinted in the second part what they found in the Zhang
Zhixiang edition.

From Ji Yun’s statements we can assume that Zhang Zhixiang printed
a complete Wang Bi Commentary on the Laozi, not a collection of com-
mentaries attached to a text and a textual organization he himself might
have preferred. Zhang Zhixiang’s text, however, is not based on the Chao/
Xiong edition; it lacks the Wang Bi statements quoted in the postface of
Chao Yuezhi. In his preface to the Siku quanshu edition, Ji Yun quotes
from Qian Zeng’s $£1F (1629-1701) Dushu mingiu ji ;8 Z/HOKEC the
words “Wang Bi’s Commentary on the Laozi is already not transmitted
anymore.” Ji Yun continues:
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[H]owever, during the Wanli period of the Ming, there was

in fact a printed copy from the hands of Zhang Zhixiang
[which we have]. We compared it character by character to

[Lu Deming’s] Jingdian shiwen as well as the text in the Yongle
dadian. In the “Tianduan” chapter of the Liezi, six sentences
[identical with] Laozi [zhang 6 which begins] “The spirit of

the valley does not die” are quoted, and Zhang Zhan quotes
Wang Bi’s Commentary [to this zhang] to explain the passage.
Although there are a few characters more or less here and there,
the text [basically] is not different [from the text in our hands].
From this we knew that we did not have to rely on [Qian] Hui
[= Qian Zeng] who just by a chance happened not to have seen
a text. Our edition is thus compiled from Zhang Zhixiang’s San
jing Jin zhu =82 £ . Although there inevitably are lacunae
and mistakes, the grand purport is still discernible.'!!

As the Wang Bi commentaries for Laozi 38 ff. were missing in the
Yongle dadian, Ji Yun was left with only the Zhang text, writing “[from
here on] we take the text from Zhang Zhixiang. Wang Bi’s Commentary
[text] is in many places full of mistakes, but we have no other manuscript
to compare it with, and have therefore kept to the old text [in Zhang’s
edition].”'1?

A comparison between the Zhang Zhixiang text of Wang Bi’s Com-
mentary incorporated into the Siku and the Daozang text shows that
Zhang based himself either on the Daozang text or on the text on which
the Daozang edition was based. For the forty-two zhang of the second
part (excluding zhang 66, for which there is no commentary) in the Siku
edition, which reprint Zhang’s edition, there is no difference whatever
between the Zhang Zhixiang and the Daozang editions in twenty-three
zhang, namely, 39, 40, 42, 43,44, 47,48, 53, 54, 55, 57, 61, 62, 63, 64,
68,69, 71,75,76,77,78, and 81. There is a character variant in Laozi
65, and there are single deviations through simple scribal errors, mostly
but not all on the Daozang side in another nine zhang—41, 45,46, 58, 59,
67,70,72,and 73. In zhang 74, the Siku editors explicitly state that in one
phrase they follow the Heshang gong text and not Zhang Zhixiang. We
are left with the differences in zhang 38, 49, 50, 51, 52, 56, 60, and 80.

In the commentary to zhang 38.2, the Siku leaves out twenty-four
characters on p. 161.b.6; they fit the context, however, and are confirmed
by the text in the Jizhu. In Laozi 49.4, the Siku forgets the phrase 5 #4:%5
EEHE H, present in all traditions, its necessity confirmed by Wang Bi’s
commentary. In Laozi 50.2, the Daozang text leaves out a yi |7, otherwise
well attested, the only case where the Siku has a character more than the
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Daozang. In the commentary, the Siku transposes the yi by mistake and
writes /1434 = instead of the better attested |73 /1 =. In zhang
51 the Siku omits the last six characters of the last commentary, which
are well attested in earlier sources. In Laozi 52 the Siku neglects to copy
the first commentary, again well attested. In zhang 56.5 and 56.6 the
Siku writes i ffr 45 85 HI W) i 5 1L and 6 Fir Ry FE2 H1 P90 0 e i 0
instead of the f i Ry 8 HII W) M 5t and % Fr s BRI SR B0 th of
the Daozang, confirmed by the Jizhu. In zhang 60.4 the Siku fails to copy
a yi i after shengren, and the fei du FJE¥ after yun =, both confirmed
by the Jizhu. In 80.2, the Siku fails to copy the 2 characters 2 &, which
again are confirmed by the Jizhu.

A comparison of the Yongle dadian variants to the Zhang edition shows
the same features. Time and again (8.3, 10.9, 15.1, 16.6, 16.12, 16.12,
16.13, 18.1, 20.1, 22.1, 26.4, 27.4, 34.2) Zhang’s text and the Daozang
text share the same deviations from the strong body of the Song tradi-
tion, including the Yongle dadian text. They share unique, even bizarre,
mistakes, such as the H¥IK R for R EHIR in 27.4, or the B for #i
in 20.1. The only difference seems to be that Zhang added some copying
mistakes of his own (such as %[ for 4 in 35.3, or & for i at the end
of 23.7 and 30.3). Zhang Zhixiang also took from the Daozang edition
the two postfaces by Chao Yuezhi and Xiong Ke. From there, they were
included in the Siku edition. Zhang Zhixiang seems also to be the first to
introduce the system to place numbers for the zhang of the Laozi into a
Wang Bi text, following Fu Yi’s edition and its Song imitations. Fu Yi had
appended these numbers after the zhang, while Zhang puts them before.
The Daozang edition has neither titles nor numbers. Compared to the al-
ternatives of content-oriented titles from the Heshang gong Commentary,
or titles based on the first characters of the zhang, as in the Xuanzong
Commentary, this seems to be a most prudent and technical solution. It
was adopted in the Siku.

In conclusion:

1. The Siku text intersects text and commentary at the same places as
the Daozang text.

2. The Siku text is based on the Zhang Zhixiang text, which in turn
copies the Daozang text. It eliminates some of the scribal errors
and adds a few of its own. It fails to copy one longer passage and
a number of very short passages or single characters. Only in one
case does it add a character to the Daozang text. This single char-
acter might have been inserted by Zhang Zhixiang from the Jizhu.
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3. Tt is not clear whether Zhang’s edition or the Siku left out the
missing words and passages. In any case, the Siku text for the
second part is dependent on the Daozang text and is inferior to it
by omitting a number of passages. It contributes no serious textual
alternatives and eliminates few scribal errors.

4. The Siku is thus indirectly based on the Daozang edition. Apart
from the few acceptable Yongle dadian variants, which at best
eliminate Daozang mistakes on the basis of Song editions avail-
able in their entirety, the Siku offers no new textual material. As a
derived text, it is no serious candidate for a base text.

Ji Yun states that “it was already in Song times hard to get hold of
good copies of this book.” He notes the discrepancy between the claim in
Chao Yuezhi’s preface that Wang Bi did not separate a daojing and a dejing,
and the fact that the Jingdian shiwen #HFEC in their hands had this
separation. Zhang Zhixiang’s edition on which they themselves base their
text did not have this separation. The Zhejiang shuju # 7L & 7 edition of
the Ershier zi, —.+ —.F, of 1875, which opens with the Wang Bi Laozi
Commentary, claims to be based on an “original from Mr. Zhang from
Huating” #E524k LA, which seems to point to the Zhang Zhixiang
edition.!® A comparison with the edition in the hands of the Siku editors
quickly shows that while some of the particulars of their text are indeed
in this new edition, many others are not. We thus have to assume that
this print again has been reworked. This very unstable edition has been
selected by Lou Yulie as his base text for the Wang Bi Laozi Commentary
in his Wang Bi ji jiaoshi L1551 F¥, which is the most widely used edi-
tion today.

Also during the Wanli era, Sun Kuang #:#% (1542-1613) came out
with an edition; its Laozi text was based on Zhang Zhixiang with an even
stronger impact from the Heshang Gong, whose chapter titles it inserts into
a text that otherwise carries only the Wang Bi Commentary. Its text for the
Wang Bi Commentary follows the Daozang text. This edition survives in
Japan in a manuscript in the Sonkeikaku bunko 2 #% [ 52 i, from which
it has been reproduced in Yan Lingfeng’s collection.!** It was the basis for
the first surviving Japanese edition of 1732, the Fukoku Toin manuscript
B BB KM and it has been the base text for a long series of Japanese
studies on Wang Bi’s Laozi Commentary, beginning with Usami Shinsui
FHEETEIK (1710-1776), who came out in 1770 with his critical edition
of the Laozi with Wang Bi’s Commentary, the Roshi dotoku shinkyo # 1
JE B #5.116 In his preface he refers to his use of Jiao Hong’s f£1f; Laozi
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yi &1 and Sun Kuang’s critical comparison of different Laozi manu-
scripts. As to the Wang Bi Commentary, he says that “the manuscripts of
today are full of disorder and lacunae, and it is impossible to get hold of
a [Song] ‘good manuscript’ % A to correct them.” As his own years were
already advanced, he continues, and he has other things to do, he has not
paid much attention to correcting the mistakes in Wang’s Commentary,
which he leaves for later scholars. The edition in the Guyi congshu 7 3%
% & is in its turn based on Usami Shinsui’s version of this edition and
has been inaccurately changed in many places by its editor, Li Shuchang
B 17

The Daozang Commentary text and its derivatives thus have become
the basis for all other modern editions of the Wang Bi Commentary and
Laozi text. The entire group is closely linked. Their Laozi texts share a
large number of common deviations from what we know from internal
evidence about the Wang Bi Laozi text, and a large number of deviations
against the earliest available extensive sources for the Wang Bi Commen-
tary, namely, the Jizhu and Liu Weiyong’s Jiyi.

The Siku is an attempt to establish something similar to a critical
text. The Guyi congshu edition has been amended by its general editor, Li
Shuchang. Since then, many Chinese and Japanese scholars have worked
at emendations on the basis of these comparatively late editions. Among
the most important are Usami Shinsui (1710-1776), To6j6 Itsudo B f&—
H (1778-1856), Wei Yuan FiJF (1794-1856), Tao Hongqing i ¥ B2
(1860-1918), Liu Guojun 2| $5 (1899-1980), Hatano Taro % % #f
K ER, Shima Kunio & #5, and Lou Yulie #5251.""8 They have made
important contributions in those areas where all transmitted texts share
corruptions, and ample use of these emendations will be made in the fol-
lowing pages. They did not, however, attempt or succeed in making critical
editions of the Wang Bi Commentary and the Wang Bi Laozi text.

For both the Wang Bi Laozi and the Wang Bi Commentary, Shima
Kunio has offered the most important methodological advances. First,
he separated restoring the Wang Bi Laozi from restoring the Wang Bi
Commentary. Second, he tried to establish a textual family from which
the construction of the Wang Bi Laozi could be undertaken. Third, he
pioneered the idea of constituting a Wang Bi Commentary from quota-
tions in the Song collected commentaries. For the last two items, I have
come to different conclusions in many places, but this was possible only
by following his method.

First, Shima Kunio’s textual family for the Wang Bi Laozi consists
of the Laozi text printed over the Wang Bi Commentary in the Daozang
edition, in the Siku edition, and in the Zhejiang shuju edition, all of which
are late and dependent on one single base text, the Daozang text; given the
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evidence of its being overlaid by strong elements from the Heshang gong
tradition, its qualification as a textual family does not seem very sound.
This text deviates in several cases from the quotations in Wang Bi’s Com-
mentary. As I have shown in the first chapter, internal evidence from the
Wang Bi Commentary points to a very close relationship to the Fu Yi/Fan
Yingyuan family in Shima Kunio’s list of lineages; the two Mawangdui
manuscripts that had not been published when Shima Kunio came out
with his work, have to be added. Actually, what Shima Kunio establishes
as the Wang Bi text is more closely related to this group than to the family
in which he groups it.

Second, Shima Kunio did not set out to establish critical texts of the
commentaries included in his work. He merely reproduced whatever ver-
sion of a Wang Bi commentary note he considered best preserved without
scrutinizing the details of this text. This often leads to the preservation of
nonsensical textual elements. My own work has made systematic use of
the still tentative advances of Shima Kunio.

CONCLUSIONS

* During the zhengshi era (240-249), Wang Bi wrote a commentary
to the Laozi entitled Laozi zhu. It did not divide the text into a
daojing and a dejing, and it did not give titles or numbers to the
individual zhang. Wang Bi assumed that it consisted of short inde-
pendent sections called by him zhang F or pian /&.

* From the arrangement of the Xiang Er Commentary manuscript we
may presume that text and commentary were optically continuous.
New zhang did not begin with a new line.

® Wang Bi’s Commentary circulated in Wei and during the Six Dynas-
ties in intellectual circles, continuing the tradition of ontological
inquiry. The text’s role was probably strongest in the south, but
prominent northern intellectuals and Buddhist monks also used and
appreciated it. It was gradually eclipsed by the Heshang gong Com-
mentary, but it attained equal standing with it early in the Tang
dynasty. Its defenders stressed its philosophic and analytic quality.

® The text of the Wang Bi Commentary went through a different his-
tory than the Wang Bi Laozi text. By and large, the Wang Bi Com-
mentary survived the changes of the Wang Bi Laozi with little dam-
age. It was widely quoted in the seventh and eighth centuries and
was included in Zhang Junxiang’s collection of thirty commentaries
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to the Laozi. It received critical attention from the early Song on-
ward. Various monograph editions were made, and it was included
in whole or in part in various commentary collections of the period.
The eleventh-century Jizhu contains the earliest extant text of the
Commentary, albeit under a Laozi text from a different tradition.

The patronage necessary for ensuring the continuity of the text was
only rarely based on reasons of state as for the big Confucian, Dao-
ist, and Buddhist collections. It was not based on the principle of
merit accumulation, like many “unofficial” Buddhist and Daoist
texts, but on the appreciation of the philosophical quality of Wang
Bi’s Commentary, which was thought to provide a critical antidote
to a sectarian or a dietetic and alchemical understanding of the
Laozi, a rare and satisfying case of a text surviving because of the
appeal of its intellectual quality. Such prestige caused it to be impe-
rially cut during the early Song and included in the imperially spon-
sored Yongle dadian, the Daozang, and the Siku quanshu during the
Ming and Qing.

The origin and transmission of Wang Bi’s Commentary on the
Laozi are well attested, down to a time of printed editions or re-
prints of such editions.

The two oldest monograph editions, the Daozang and the Zhang
Zhixiang, copied in the Siku, are essentially the same. All later edi-
tions are based on this Ming-text. Any deviation from it is the result
of critical and often sloppy intervention, not of a different textual
base. Both editions contain an unacceptably distorted Laozi text, as
well as a number of errors and lacunae in the Wang Bi Commentary
beyond those of the Song commentary collections. They do not
qualify as a base text for either the Wang Laozi Urtext or the Wang
Bi Commentary.

The number of quotations from the Commentary in other texts that
cannot be identified in the surviving text is extremely small, even
smaller if those quotations are discounted for which internal evi-
dence makes their attribution questionable. The text thus survives
to a very high degree in its entirety. The Wang Bi Commentary had
a textual authority of its own, independent of the Laozi text to
which it was attached.

The differences between quotations transmitted in other texts and
the transmitted text are by and large very small. The text thus sur-
vives in a wording rather close to the original.
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 All surviving texts since Song times share a number of textual cor-
ruptions of a highly specific kind. These cannot be ascribed to
diverse copying errors but point to a common source. This source
is not the “original text” but a copy with substantial corruptions,
noted ever since the eleventh century. Thus the basis of all surviving
later editions is one single text predating the mid-eleventh century.
This tends to confirm the complaints by Ye Mengde #22{% in a
1034 memorial about the detrimental effect of book printing on
textual quality—mistakes were being canonized and manuscripts
not further collected.!

® For Wang Bi’s Commentary we must look to the earliest complete
and best texts of this unified family of Commentary texts with their
shared illegible passages, namely, the one in the Jizhu, supplemented
by other quotations and full texts, especially the surviving part of
Liu Weiyong’s Jiyi, as well as scholarly contributions.

* Given the importance of the Wang Bi Commentary and the sizable
gains in terms of textual quality that can be achieved by going back
to the pre-Ming sources, a critical edition of the Wang Bi Commen-
tary is both feasible and desirable. It will be included in this book.
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Chapter 3

Wang Bi: “The Structure of the Laozi’s
Subtle Pointers,” Laozi weizhi liieli, a
Philological Study and Translation
Together with the Text

INTRODUCTION

This chapter! purports to check the evidence for the attribution of the
anonymously transmitted Laozi weizhi liieli to Wang Bi, to present Wang
Bi’s analysis of the formal structure of the Laozi, and to offer, along with
a critical edition of the text, an annotated translation. Wang Bi’s surviving
works are a Commentary of the Zhowyi [&] 55 1% and a structural analysis
of this text, the Zhouyi lieli [& W& {5,> fragments of his Solving the
doubtful points in the Lunyu, Lunyu shiyi i &5 F2£%,> which challenged
the commentary newly compiled under the editorship of He Yan,* and,
finally, his Commentary to the Laozi.’ Early records show that Wang Bi
also wrote a separate treatise on the Laozi, matching the pattern set in his
work on the Zhouyi. This treatise has been considered lost.

THE AUTHENTICITY OF THE
LAOZI WEIZHI LUELI (LZWZLL)

In 1951, Professor Wang Weicheng T #£ i} identified the anonymously
transmitted Laozi weizhi liliie & 113§ {5l , contained in the Daozang as
(all or part of) Wang Bi’s treatise on the Laozi.® The bibliographic record for
this treatise begins with He Shao fa]#f] (236—ca. 300), who said that Wang

69
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“Bi wrote a Commentary to the Laozi and made a Zhiliie gl about it”
[i.e., the Laozi];” includes Liu Xie 2] # (465-522), who mentions the text
in his Wenxin diaolong S /(> HE as one of the most brilliant examples of
the genre lun if,* and, in the same century, Wang Sengqian T &, who
chastises his son for rushing through the Laozi without consulting Wang
Bi’s all-important Zhiliie;” and ends with bibliographers of the Tang and
Song mentioning editions in one or two juan,'® one edition in one juan
being subdivided into eighteen zhang.!' The titles have slight variations;
the edition in two juan in the Tang is entitled Laozi zhi liliie # 15 (5|l .
A long and again anonymous quotation from the treatise appears in the
very first chapter of Zhang Junfang’s 8 F & Yunji qiqian E% L5, a
“comprehensive encyclopedia of Daoist learning” (Strickmann), presented
to the Court in 1019.'2 As in many other instances in this encyclopedia, no
author is given, only the title, Laojun zhigui liieli %3 5 Bt 4, which
is similar to Wang Bi’s Zhouyi liieli. This quotation has 1,350 characters.
With some minor variants, they can be found in full in the Daozang text,
which has 2,552 characters. I assume that the original text had the title
Laozi weizhi liieli. The preference for liieli instead of liliie is based on the
Zhouwyi liieli parallel as well as Liu Xie’s reference to the “two lieli.”

Professor Wang also found the only quotation linking the transmitted
treatise directly to the name of Wang Bi. The Liezi commentator, Zhang
Zhan & (fl. 320), quotes Wang Bi:

i H I 0 R o 2B 0 Al 8 2 1 th HIS RE i 3 B I

L
He [ .

This passage is found in the Daozang text with the sequence of the two
phrases inverted.!> There is no other matching passage in Wang Bi’s sur-
viving corpus.

As already shown, the Laozi text transmitted over the surviving Wang
Bi Commentary editions is not Wang Bi’s original text of the Laozi; infor-
mation about his Laozi version can be gathered from the quotations in
Wang’s Commentary, which often deviate from the Laozi text printed in
the extant editions of Wang’s Commentary. Wang Bi’s Laozi belongs to the
textual family made up by the two “old MSS” collated by Fu Yi and Fan
Yingyuan, with the two Mawangdui manuscripts as close relatives.' If it
could be proved that the Laozi text used for the LZWZLL corresponds to
the specific traits of Wang Bi’s Laozi within this family of texts, we would
have further evidence of the LZWZLL’s authenticity.

There is a fair amount of direct quotations from the Laozi in the LZ-
WZLL, mostly uncontroversial in the different textual families. We will
focus on the few that are controversial.
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® The LZWZLL, in the beginning of zhang 6, characterizes “the
book of the Laozi” with the words & AN iE 52 E A5 £, an obvi-
ous reference to Laozi 70.2. The decisive point is & . In his com-
ments on Laozi 49.5, Wang Bi comes back to the second part of
this phrase when he says ¥ H 52554 H . From these two
statements it would seem that both the LZWZLL and the Laozi
Commentary were based on a Laozi text linking & and . In fact,
only two “Old MS,” namely, Fu Yi and Fan Yingyuan, write 25
= instead of the 2 #& in the Heshang gong and other traditions,
including Mawangdui B; Mawangdui A simply inverts the #& and
5%. We conclude that Wang Bi’s Laozi shared the particular reading
of this phrase in Fu Yi and Fan Yingyuan, and that the LZWZLL
did the same.

o The LZWZLL writes S {2 1F F £ FEALE L (=34 E . This refers to
Laozi 57.4. The decisive point is #. The textual family of Wang
Bi’s Laozi all write 44/ & against the unanimous %4 & in the
other textual families. Again, the LZWZLL shares a special feature
with the Laozi text used by Wang Bi’s Laozi Commentary.

e The LZWZLL writes %50 LUEI4. This refers to Laozi 14.4. The
crucial element is 7], transmitted only by Fu Yi’s “Old MS”; Fu Yi
is generally closest to the text used for Wang Bi’s Laozi Commentary.
Wang Bi’s commentary on Laozi 14.5 takes up this topic and writes
AT 2 38 LU 4 2 A . In his comments on Laozi 47.1, Wang
Bi writes again with a reference to this passage of the Laozi: iy
238 \] LIH 4. From these passages it seems probable that Wang
Bi’s Laozi read 35 238 0] LUl 5 2, and that the LZWZLL
shared this exceptional textual feature. A counterargument may be
made. The Laozi phrase quoted is followed by the phrase LLA1
4. Wang Bi’s comment on this phrase also includes a 7] : #H#E7E 5
] LLAT 5 4R, repeated in Wang Bi on Laozi 47.1. In the LZWZLL
he also says A LLAI &5 4. The Fu Yi “Old MS” does not help in this
case, because, like Fan Yingyuan, it writes €[] 5 47, while the two
Mawangdui manuscripts write L1415 43, supported by Zhuang
(Yan) Zun. There are three options. First, Wang Bi’s Laozi also read
1] LL here; to this date, there is no textual evidence that this was
an actual textual option. Second, as Wang Bi often “translates” L
into A] L1 (see textual commentary on Laozi 14.5 for references), he
had Ll in both cases, and he translated them both in this manner,
which would eliminate the relevance of this passage for the point
under consideration. Third, Wang Bi’s Laozi had 7] L/ for the first
instance and L) for the second and Wang Bi“parallelized” the two
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in his treatment. Given Wang Bi’s routine in such parallelizations, I
consider the third option most likely.

e Two LZWZLL passages present a conflict. The LZWZLL writes fiif
HE S RS ES AN EE A, referring to Laozi 21.6. The decisive
point is the conflict between two textual traditions, one reading 5
i K%, the other H 4 k¢ ifi. Wang Bi’s commentary to Laozi 21.6
is transmitted with both versions, the (older) Jizhu &3 gives H %
e ti, the Yongle dadian 7k % K gives H i f¢ % . According to
both editions, Wang Bi writes directly before quoting the Laozi text
H 5 &S8R T L. These words indicate that his text actu-
ally ran H 5 )¢ %, and that the Yongle dadian version of the com-
mentary is preferable here, supporting a Wang Bi Laozi text that
read H i )¢ % . This is the reading referred to by the LZWZLL.

* The second passage concerns the sequence of T-{& or % T-. The
LZWZLL writes that Laozi i {z Tl & 2 #. This might refer to
either Laozi 39.4 or Laozi 42.1; in both, the Laozi takes up the
notion that the dukes and kings call themselves “orphaned” and
“lonely.” As Wang Bi refers to T-{% in his commentary on 42.1,
there is strong support for a reading of T-{& instead of the {% T
suggested by the LZWZLL. On the other hand, both variants ap-
pear in different places in Wang Bi’s Laozi, and, even in the passag-
es in question, there are different textual traditions within the same
textual family. For this reason I believe that this deviation is of less
weight that the supporting arguments.

e A final point: the LZWZLL and Wang Bi’s Commentary refer to
the same Xici passage and share one particular writing. The LZW-
ZLL writes: K3 i 5k 4 [5] H i, Wang Bi’s commentary on Laozi
47.1, @R H B [F . The standard editions of the Xici write
%% instead of i&. The Laoxzi references in the Commentary and the
LZWZLL coincide.

Wang Bi created a specific type of analysis for the Laozi for which he
also fixed a new terminology. The LZWZLL uses this terminology sys-
tematically. Thus guyu BUf> or J{F, with the meaning “X is taken for
(describing this or that specific aspect of) Y is specific to Wang Bi, and it
appears in the commentary on Laozi 1.5 and 25.5, and in the LZWZLL."
Similarly the highly specific differentiation between ming % as a definition
and cheng T as an inferred designation occurs in both texts as well as in
the Lunyu shiyi.'® The close parallelism between the interpretation of the
LZWZLL and the Commentary is documented in the notes and has been
cited by both Wang Weicheng and Yan Lingfeng.
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The LZWZLL shares with the Commentary a set of classics to draw
on for statements of hidden truth. Foremost among these are the Xici (and
Wenyan), the Lunyu, and the Laozi itself. Furthermore, the LZWZLL is
written in Wang Bi’s characteristic style, Interlocking Parallel Style (IPS).
It is one of the longest cohesive pieces written in IPS that survives to this
day."”

Finally, as documented in the notes to the translation, the overlap be-
tween the LZWZLL and the Commentary is overwhelming. Some passages
are identical, and many others are closely related. The general orientation
of the analysis in both is the same. I see nothing that has to be “explained
away” if Wang Bi’s authorship is assumed. Only one scholar expressed
reservations about the authenticity, but he did not elaborate.'® We can,
I think, safely agree with Wang Weicheng’s identification of the text. He
has marked all variants. My edition of the text by and large follows his.

WANG BI'S LZWZLL
AND THE TRANSMITTED TEXT

Is the transmitted LZWZLL all or a part of Wang Bi’s original text?
The long quotation from Zhang Junfang’s encyclopedia appears in full
in the Daozang text. There is no known quotation that does not appear
there. The Daozang edition formally separates the text into two sections
by ending one line before the low end is reached. Professor Wang infers
from this that the Daozang text is the edition in two juan. A Song source
quoted above mentions that the text is subdivided into eighteen zhang ¥,
a number of which would then together form a juan 4&; Wang Bi’s study
of the Zhouyi, the Zhouyi liieli [& 5,1 {45, is subdivided into zhang; so is
the Laozi, according to Wang Bi. No dots of the kind seen in the Guodian
and Mawangdui manuscripts of the Laozi and the Former Han manuscript
of the Xici survive.” The Zhouyi liieli might provide a precedent for the
LZWZLL. The zhang there average 400 characters, each zhang carrying
its own title. To find out whether and where such subdivisions into zhang
might have been, the structure of IPS might be of help, because it marks
the ends of a segment or pericope by a transition to a different a/b pair, the
breaking point often indicated by a general statement of principle marked
by the particle fu k.

The first such break occurs in phrase 1.51, giving 393 characters to
the pericope. The second deals with epistemological questions and polem-
ics; it is not based on a single a/b pair and ends in phrase 2.69 with 634
characters. There is a probable insert in elements 2.33 through 42. The
you X after phrase 2.69 does not mean “furthermore” in the sense of an
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additional argument but marks the beginning of a further quotation from
the same original text, a common practice. The pericope seems to end in
phrase 3.10, leaving it with 162 characters. The first pericope of the second
section after the optical divide ends with 282 characters after phrase 4.26,
based on the same a/b pair as the very first pericope. The fifth has 162
characters and repeats the parallelism by echoing the second in dealing
with name/designation. The sixth and last has 943 characters, including
an enclosed essay. It mostly deals with the analysis of the first phrases of
Laozi 19. Tts polemic thrust is directed against a reductive reading of the
Laozi as advocating the abandonment of all cultural values, a reading
present with direct reference to Laozi 19 in Ban Gu’s introduction to the
Daojia in his Hanshu.*

A number of themes treated extensively in the Laozi Commentary
receive much less attention in the LZWZLL, especially the more strictly
philosophical exploration of the relationship between entities and nega-
tivity. A check of the Laozi quotations in the surviving elements of the
LZWZLL, however, remained inconclusive. The LZWZLL quotes twenty-
eight of the Laozi’s zhang or alludes to them directly. Only a few passages
are analyzed in great depth. The LZWZLL rests on the assumption of the
simultaneous presence of the entire Laozi in its readers’ minds; it draws
freely on material argued in all parts of the Laozi and inserts it into its
own argumentative and structural grid. Even allowing for a wide margin
of error, we have to assume that the present text with six zhang or sec-
tions thereof is substantially shorter than the edition in eighteen zhang,
and the Daozang text is best read as a series of well-wrought pericopes
and fragments thereof; the further selection and reduction made in the
Yunji qigian compared to the Daozang edition show that the sequence of
argument is usually maintained in such excerpting. The beginning of the
LZWZLL, as it has been transmitted, looks like the actual beginning of the
original text. The last segment quoted also looks like a good candidate for
a concluding zhang with its summary statements of the ultimate purport
of the Laozi. If these two assumptions were true, the overall structure of
the LZWZLL would be different from the Zhouyi liieli. The later zhang
of the Zhouyi liieli are devoted to particular problems of Zhowuyi analysis
and do not pretend to operate on the same level of high abstraction as the
beginning zhang. Consequently, we cannot expect a summary statement
at the end of the Zhouyi liieli.

The transmission of the LZWZLL in Daoist collections might account
for the absence of polemics against the Daojia in the text. The quality of
transmission is very high. The two excerpts in our hand have few devia-
tions from each other and require practically no editorial intervention.
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THE GENRE OF THE LZWZLL

The elements i {5, liie I, and zhi $§ appeared in the titles of liter-
ary works since the Later Han and the Sanguo period; they purported to
elucidate both the structure and meaning of classical texts systematically.
The Tang writer Xing Shou fi{¥& explains the meaning of lieli & {5 in
his Commentary to Wang Bi’s Zhouyi liieli:

Liieli is a term comprehensively explaining the structure (gang-
mu | 5 ) and a designation of systematically illuminating the
literary organization (wenli X ) of a work. . . . [Wang Bi]
wrote the [Zhouyi] liieli in order to refute the errors of the dif-
ferent schools and to give a systematical exposition of the entire
organization [of the Zhouyi].*!

He Shao assigns similar functions to the LZWZLL, saying that Wang Bi
“wrote the Commentary to the Laozi and made a Zbiliie about it which
manages to arrive at a systematic exposition Z(f ¥ ##.”?2 The many
polemics in the actual text also confirm the third feature mentioned by
Xing Shou.

The element zhi $§, “to point,” is taken by Wang Bi in a more verbatim
sense than by some of his predecessors.?> However, Dong Zhongshu # {ifi
&F(179-104 B.C.E.) uses it in an analysis of the indirect language of the
Chunqiu B FK . Dong argues that the Chunqiu does not explicitly condemn
war but through various descriptive techniques arrives at a sophisticated
and more realistic assessment of the different types of war. To understand
this, it does not make sense to stare at the words, ci &, of the Chungiu.
He writes, “the words are not able to achieve this [to communicate this
complex thought], all is in what [the Chungiu] is pointing at & NE Jz &5
TE2FE.” In this sense “he who sees what [the Chungqiu’s expressions] are
pointing at, will not put the weight on the [particular] words, and only if
he does not put the weight on its [particular] words, will it be possible to
go along with it [the Chungiu] on the Way R H§5 % T H g AT H Gt
IRF T] B E 2

The intrinsic structure of the recondite object of the Laozi’s reflec-
tion does not permit definition, thus it can only be “pointed at,” and the
zhang of the Laozi are such pointers toward an undefinable center. “He,
however, who imposes a discursive analysis upon the textual patterns of
the Laozi will miss what he points at (zhi) 9& HI|ZZ T 2 SCAREE &5 & HI
K H H,” Wang Bi says.?
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His structural analysis thus rebuts commentaries of the zhangju =
) kind, laying bare the structure of the Laozi as part of an answer to the
problem ontology has with language. Within Liu Xie’s categories in his
Wenxin diaolong, the LZWZLL is a subgenre of the lun . Liu defines
the genre lun at the beginning of the chapter devoted to it: “The patterns
and regulations of the Sage’s time are called jing 8, while explanations
of the classics’ structure (xuli F{FH) are called lun if.”%¢

The LZWZLL forms that subgenre of lun that emphasizes wen 3,
“literary refinement.” Liu calls the LZWZLL and other lun by He Yan {r]
B, Xiahou Xuan H £ % , Xi Kang ¢, Wang Can F-%Z, and Fu Jia {#
fi% the “heroes among the lun, containing the individual insights of these
masters’ hearts, the epitome of subtle secrets.” With an image borrowed
from Wang Bi, he describes the lun as the “weir and trap of the hundred
thoughts, the weigh and beam for the ten thousand affairs. Thus, as far as
meaning goes, [the [un] cherish the well-rounded and communicable, and
as for formulation, they shun branching off as well as scattered fragments.
One must achieve harmony between thought and [literary] structure and
arrange it so that no one can see any cracks. When the formulations cohere
and the thoughts are dense, the opponents do not know on what to base
[an objection]—these are the essentials” [of the genre [un].”

The lun has thus acquired its own philosophic and literary stringency,
and the LZWZLL is said to excel in this respect. The LZWZLL is of
twofold importance, as the earliest and most important analysis of the
“Structure of the Laozs’s Pointers,” and as a philosophic treatise in its
own right. In my opinion, the LZWZLL is the most important surviving
Chinese philosophic treatise of the third century.

Wang Bi is not the first to assign a specific purpose and function to the
overall structure of a text. The “wings” attached to the Zhouyi, especially
the Xici and Shuogua, have pioneered this approach with an analysis of
the philosophical implications of the structure of the hexagrams and of
their sequence.?® During the Han dynasty, the Xici, with their quotations
from “the master,” were regarded as works by Confucius with a concomi-
tant rise in the status of this text and of this type of endeavor. The Great
Preface to the Shijing interprets the grouping of the songs into various
categories by Confucius as a signal that they belonged to different times
and circumstances and reacted to them in terms of their subject matter,
their attitude, and their literary devices. They would be songs of praise
when the ruler was a Sage and the Dao was prevailing, and they would
get more critical with a ruler who failed to live up to the high standard of
the Sage, which they kept as their measuring rod, but they also would be
forced to use oblique, indirect language in their criticism, because this type
of ruler was likely to react harshly to their remonstrance. With a hopelessly
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wayless ruler, they would just sigh sadly. For each type of song a differ-
ent reading strategy was required.”’ Zhuang Zun seems to have been the
first to apply a reading strategy based on the Xici model to the Laozi; his
own renown and that of his Laozi commentary and Laozi zhigui % 145
Fit remained strong throughout the second and third centuries. Wang Bi’s
reading often followed the basic track of Zhuang Zun without in any way
going along with his philosophic analysis.* With his Laozi zhigui, we have
a direct precursor of Wang Bi’s LZWZLL in terms of genre and subject
matter.

Zhuang Zun wrote a short but highly specific analysis of the structure
of the Laozi that is transmitted as a sort of preface to his Laozi zhigui under
the title [Yan] Junping on the Structure of the Two Classical [Chapters of
the Laozi], Junping shuo erjing mu 3 — 8 H .3 We have to assume
that Zhuang Zun was familiar with the instability of the number of zhang
into which the Laozi was divided, as well as of the sequence of the zhang;
although he himself proposed a number of zhang, namely, seventy-two, that
differed from the number contained in the Mawangdui manuscripts and
from the eighty-one zhang into which Liu Xiang is supposed to have divided
the Laozi, he still was willing to claim for his own number and division
into two pian that this was Laoz#’s original design, and that furthermore
it had a profound meaning. Zhuang Zun opened his analysis with the
statement: “In former times Laozi’s work took Dao and De as the mother
that was causing the transformations, and he took Heaven and Earth as
the image in the imitation of which he was establishing the arrangement
of [his] classic™ [i.e., the two chapters of his work] £ & & 1 Z {E 8 1b
FIT FH 38 158 5 RIS ST 1 K HE B 4R . As a consequence he linked the forty
zhang of his “upper classic,” which would correspond to zhang 38-81 in
the current editions, to the numbers associated with Heaven and Yang,
and the “lower classic,” which would correspond to zhang 1-37 in the
current editions, to the number associated with the Earth and Yin. From
this he deduced that the “upper classic” was dealing with the “future,”
lai 3, the “lower classic” with the past, wang 1. Understanding the
structure of the Laozi would establish for “the knowledgeable,” zhizhe &
# , a metatext enabling them to “understand the functions of Heaven and
Earth, the line-up of Yin and Yang, the matching of husband and wife, the
close relationship between father and son, as well as the proper behavior
for ruler and minister; [in short, the totality] of the ten thousand kinds
of entities is being laid out™ [in this text]?? i K Ml & B2 [5 2 fc A It 2
Bl T 2R E B2 EEYE 2. Zhuang Zun had announced through
the parallel construction of the first phrase of this preface that the Laozi
contained two levels of information, namely, the analysis of the changes
and transformations of the world with the instrument of the explicit verbal
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categories of Dao and De, and the more global analysis contained in the
silent patterns of the structure. The parallelism of the two statements
is a formal indication that they operate on the same level. Within this
totalistic—and in terms of social values quite conservative—reading, the
explicit analysis and implicit structure of the Laozi become the complete
source for the understanding of the structures governing both the universe
(“Heaven and Earth”) and society.

The title of Wang Bi’s “The Structure of the Laozi’s Subtle Pointers”
seems to engage and directly challenge Zhuang Zun. Yes, there is a
structure; yes, it has meaning; but the pointers are “subtle” and not to
be subjected to a crude binary Yin/Yang analysis for which the text itself
does not offer any support. The Laozi’s “subtle pointers” have one single
focus; using a variety of structures within the realm of entities, they all
point to a common center that structurally defies verbalization and can
be approached only through pointers anchored in the realm of entities.
There is no difference between the two sections of the Laozi, and there is
no difference between the ultimate purport of each one of the zhang. In
terms of method, Zhuang Zun’s approach leads astray as it focuses the
reader on the surface text as well as the presumed yin/yang structures of
the “upper” and “lower” classic. Instead, the proper handling of the Laozi
is not to stare at the surface text and structure but to deal with its zhang
as one deals with a pointer, namely, to look into the direction to which it
points.

THE LAOZI'S STRUCTURE
ACCORDING TO THE LZWZLL

The LZWZLL extracts from the Laozi itself the adequate strategy of
reading this text. The Laozi warns the reader with a plethora of mark-
ers about the unreliability and tentativeness of its language. Quite apart
from the well-known reflections on the inability to name the Dao, the text
constantly repeats formulae such as “I call this” /&ZF . . ., which injects
a tentative, unreliable quality. The great variety of topics in the Laozi all
focus on the same issue. Accordingly, the individual passages must be read
in the context of other attempts to express the same thought and must be
read from the point they are pointing at, not according to their surface
verbiage. This justifies an implosive as opposed to an extensive reading
strategy. As I have tried to show in my study of Wang Bi’s technique of
commenting, the LZWZLL establishes the theoretical fundament for
the Commentary.>> Going beyond the description of the Laozi’s writing
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strategy, Wang Bi then proceeds to develop explicitly in his own language
what he sees as the core notions of the Laozi and to spell out in an inserted
essay, 6.2 ff., how these core notions would translate into a philosophi-
cally guided political practice of a ruler bent on curbing dissonance and
conflict in All Under Heaven.

Wang Bi was writing in an intellectual environment where the status
of the Laozi was matched only by the Zhouyi. Among the Wei intelli-
gentsia, the Laozi was not a Daoist schoolbook but part of the common
philosophical heritage, a challenge to every thinker, whatever his or her
particular leanings. The LZWZLL accordingly enters into a lively polemic
with other readings, which it denounces not because of their creeds but
because of their misguided methodology in reading the Laozi. They cling
to the surface text, attach themselves to individual statements or even
terms, and instead of discerning the philosophical core of the entire text,
reduce it to the advocacy of a particular school’s teaching. “Hence, he who
imposes discursive analysis upon the [particular] textual patterns of the
Laozi will miss what he points at; and he who wishes to put the weight on
the [particular] term [under consideration] will deviate from [the Laoz#’s
overall] meaning,” the LZWZLL 2.43 writes before defining the “core”
of the Laozi and then proceeding to show in 2.45 ff. in what methodically
misguided manner the “schools” have mauled the text. Going far beyond
the Laozi’s own statements, Wang Bi then proceeds to articulate in explicit
philosophic language the implications of the Laozi’s practice in terms of
a philosophy of language (2.20ff. and 5.14 ff.).

A third point emerges from the LZWZLL. Wang Bi’s own philosophi-
cal architecture with its basic binary grid articulates itself as the system-
atization of the Laozi’s implications. Laozi thus appears as a thinker with
a well-ordered system of categories in his head, but since they are not the
focus of his philosophical attention, they are not always fully spelled out.
While in many cases Wang Bi can base himself on a binary construct in the
Laozi itself, there are other cases where, in terms of explicit statements,
only half of what he would need is provided by the Laozi. Wang Bi here
simply supplies the missing part in strict IPS analogy. Again, in many cases,
this does not seem a heavy imposition; the general binary framework
eliminates the problems in passages such as that of the very first phrase in
Laozi 1, with the loss of an important, possibly fertile anomaly in the text
that might have had some better use. In this proceeding, Wang Bi operates
with complete control over the text and the ramifications of the individual
passages as explained in his Commentary. Not a single passage is read
differently in the LZWZLL from the reading in the Commentary.

The LZWZLL thus integrates three different analytic approaches. It
is philological in developing a reading strategy based on the indications
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in the text itself. It is philosophical in inserting itself into a philosophi-
cal enterprise, the Laozi, but it develops out of the careful reading of its
insights its own systematized philosophic arguments. And it is political in
developing from the first two approaches a philosophically guided political
science, which explores the dialectics of social and political behavior in a
strongly hierarchical society.

THE BASIS FOR THE EDITION OF THE TEXT

The text in the edition included here is based on

o Laozi weizhi liliie % ¥ 5 %% in 2,552 characters contained in
the Zhengtong Daozang;

e the excerpts from the Laojun zhigui liieli % F; 5§70 5] in 1,350
characters contained in Zhang Junfang’s Yunji gigian (they overlap
with zhang 1-5 of the separate edition);

e critical notes on the text contained in the following works:

a. Wang Weicheng, “Wei Wang Bi zhuan Laozi zhiliie yiwen zhi fa-

xian”

b. Yan Lingfeng, “Laozi weizhi lilte jiaozi,” in Yan Lingfeng, Laozi
weizhi liliie, as well as his notes on this text in his Lao Zhuang
yanjiu (1959) postface, 413, and Lao Zhuang yanjiu (1966), 636

c. Zhongguo kexueyuan zhexue yanjiusuo, Zhongguo zhexueshi
Beijing daxue zhexueshi jiaoyanshi, eds., Zhongguo lidai zhexue
wenxuan, liang Han Sui Tang bian, 308 ff.

d. Lou Yulie, ed., Wang Bi ji jiaoshi, 195-210 (this work is largely
based on a and ¢)

TRANSLATION OF THE LZWZILL

The translation is based on my study on IPS.3* The standard form
is:

(1)a (2)b

(3)a (4)b
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The numbers give the sequential order of the phrases, the letters a and
b the two chains, respectively, and the letter ¢, in the middle, contains ar-
gumentative elements without parallelism referring to both chains. Phrases
written on the same level are parallel.

There are three standard variants to this basic form. The first is the
sequence ab ba c instead of ababc:

(1)a (2)b
(4)a (3)b
(5) c
The second is the parallel “staircase” of the form
a
b
C
d..
a
b
C
d...

The IPS comes in an open and a closed form. In the former, the phrases
belonging to one chain (e.g., a) explicitly refer to each other by using the
same vocabulary. In the closed form, no such explicit reference exists; the
link is by implication. Given the possibility of the variant ab ba, this often
leads to problems of attribution of individual phrases to one of the two
chains.

Chang Chung-yue has included a translation of the LZWZLL into
his unpublished dissertation in 1979. It is very unsatisfactory. My own
translation was published in 1986, and Richard Lynn produced another
translation in 1999.%° Although Lynn was aware of the earlier transla-
tions, he decided to go his own way and has not engaged in a critical and
detailed discussion with his predecessors. The result is a translation that
instead of correcting the mistakes and weaknesses in the earlier attempts
makes full use of the privilege to impose its own readings, and repeat
the mistakes of Lou Yulie’s edition. We thus have zhang split right down
the middle (5 and 6) to the point that a zhang starts with “however,” a
disregard for rhetorical conventions of Wang Bi’s such as ;& L and /&
being read as logical links addressed to the reader instead of references to
a known passage in the Laozi with the meaning “this is the reason” [why
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Laozi says| and otherwise a disregard for the stringent rules of IPS. The
translation is informed by the same unproved, and my view unfounded,
assumption that the text is engaging the reader in a personal and didactic
communication and time and again suffers from a lack of familiarity
with the philosophic debates of the time. I confess to be saddened by the
fact that such parallel worlds continue to exist, and that our field is still
immature enough to treat such translations as personal exercises without
the need for critical engagement.

WANG BI: THE STRUCTURE OF
THE LAOZTI’S POINTERS

Note: The quotations from the Laozi are taken from the critical edi-
tion of Wang Bi’s Laozi inserted before the translations of the zhang. The
Laozi quotations are taken from my translation.

T ZFIEEEH (Base text -1 & 5IHE)

[55— | PART A Zhang 1!

K2 FTLVE > 2 FRUAR » AT ° T4 o R4
F o BYZor o NEANE - NEAR o FEZ AR - SRz
R - AR RMAL - WSS - #EL A AR
B BRWAVETY - REOHRAE > Bt AR - SeERAYZ
R AERH BRI o ER AT RE R R o B MR
R o B ERy  BLERE - MRMIEE - FERRM - HiiE
& JERE o ZRAN - TURAIE » HIRRIELIG - 75 A& HIK
FHLLE - MR MPENR LR - HIRRGR « U5 &0 T
B MR ER « KRR FE » ARFHE BT -
W RTEEME - AT RERED  HEE - WGBS - B TReR
e BECRAETY) - HYIEH - BITHE - AE R - BLULET
o JEEGE s A JERE A - AV B AEANE S AR

5 for s B L. Var: JUAE for i 2% L.

< E R for HIIE: E R L. Support for £1: Wang Bi on Laozi 16.6: JHHE L &
¥)). Wang Bi on Laozi 35.1: {{HE B B Y. Kl and B ¥ are used interchangeably, so that
the two quotations from Wang Bi’s Commentary support the 2 +:% version, although
one would rather have expected a 138 &Y.

4 Var.: % for #4th: 2% 4.
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Wl HBZEE AR - REARE - it SARE - RBRHRS It
AN FEE RS R REN o RADUL > RIPIARA <k
AL » BUDIA R © #di 558 - f261R - Bl DU 5 - 5855w
DIFndifs + BUATEEH & th o MOk 2K > Rz R #UnE HKA
e WAL - SEAHF I SRR

(1) It is generally true with

regard to?

(2) that by which things are
created—

(4) that [things] are necessarily
created out of the “featureless”;

(3) that by which achievements
are brought about—

(5) that [achievements] are
[necessarily] based on the
“nameless.”?

(6) The featureless and
nameless is [what the Laozi
calls] the “ancestor of the ten
thousand kinds of entities.”*

(7) [Being featureless,] it neither
warms nor cools.’

(10) [Even when] “looking for it,”
one is [still] unable to perceive it.

(11) [Even when] groping for it,
one is [still] unable to identify it.

(8) [Being nameless,] it neither
[lets sound forth the notes] gong
or shang.®

(9) [Even when] “listening for
it,” one is [still] unable to
“hear it.”

(12) [Even when] going after its
taste, one is [still] unable to get
its flavor.”

(13) That is why [the Laozi
says about the Dao]

(14) “as a thing” it “completes out
of the diffuse,”® as an “image” it is

“without form”;’

(15) as a “sound” it “has an
inaudible tone,”'%as a “taste”
it is without flavor.!!

(16) That is why it is

able to be

the “master”!?

the “principle” and

<3 for H: ERLE.
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of all [different] categories of
entities,'’ to cover and
permeate Heaven and Earth'*
so that there is nothing that
it does not thread through.'
(17 [For the fact is,] would it be (18) [For the fact is,] would it
warming, then it would not be [be tied to letting sound forth
able to cool.'¢ the note] gong, then it would
not be able to [let sound forth
the note] shang.'”
[This is so because]
(19) A form necessarily has (20) A note necessarily has [a
something that specifies it. place in the scale] to which it
belongs.!®
(21) That is why [according
to the Laozi]
(22) an image that has taken on (23) a sound that has taken on a
form is not the “Great Image.”"’ note is not the “Great Sound.”?
(24) If, however,
(25) the Four Images?! did not (26) the Five Sounds did not
take on form, then the “Great take on notes, then the “Great
Image” would have nothing Sound” would have nothing
in which to shine forth; in which to come about.?
[Thus]
(27) when the Four Images take (28) when the Five Sounds take
on form and beings have nothing on notes and the minds have
[else] by which they are nothing [else] which interferes
dominated, then the Great Image with them, then the Great
shines forth. Sound comes about.?
(29) That is why [the Laozi says]:
(30) “If [the ruler were to] hold on (31) if [a ruler were to] make
to the Great Image,” [then] “All use of the Great Sound, then
Under Heaven [would] come the customs and habits would
[to him]!”2* change for the better.?

(32) As it is the formless that is [would (33) As it is the toneless that is
be] shining forth, although All Under [would be] coming about,
Heaven is coming to him, this coming  although the customs and habits
“to” they [the people] are [would] do change for the better, this
not [be] able to explain. change [the people] are [would]
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(34) Thus:

(35) Heaven creates the Five Things,?”
but it is a no-thing?® that brings
about their usefulness.?”

not [be] able to analyze.?®

(36) the Sage [Confucius]
spreads the Five Teachings, but
it is “no-words” that bring
about the improvement.>

(37) That is why [the

Laozi says]:

(38) “A way that can be spoken of
is not the eternal Way.

(40) The mother of the Five Things
is neither hot nor cold, neither soft
nor hard.

(39) A name that can be named
is not the eternal name.”3!

(41) The mother of the Five
teachings is neither “bright” nor
“dark,” neither compassionate
nor harsh.3

(42) Although old and new are
not the same, the times have
changed and the habits differ,
she has not changed. This is
what [the Laozi] calls “from
antiquity to the present her
name has not disappeared.”3?

(43) If Heaven would not rely on
her, then beings would not be
created.

(44) If government would not
rely on her, then achievements
would not be brought about.?

(45) Therefore, that as antiquity
and present are connected, and
as end and beginning have the
same [structure] “it is possible

[for a Sage Ruler] holding [today]
on to . . . antiquity to regulate
[occurrences of] the present,”3’
and, taking the present as evidence
“[he] has something by which to
cognize the oldest beginning,” is
what [the Laozi] styles “the
Eternal.”?7 As it has neither

(46) a “bright” nor a “dark”
appearance,

(47) a warming nor a cooling

feature,
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(48) that is why [the Laozi
says]: “Having knowledge
of [this] Eternal means
being enlightened!”3$

(49) In the creation of beings, (50) In the completion of
achievements,

(51) there is nothing that

is not based on this
[Eternal]. That is why

[the Laozi says]: “By means
of it one discerns the

beginning of the many.”3*

[58 — % Zhang 2
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(1) It is a fact that [even]

(2) the speed of racing lightning is (3) advancing by riding on the
still insufficient to go full round wind is still insufficient to
in one single moment, arrive in one single breath.!

[As the Xici says about the spirit]

(4) to be good at “being fast” lies (5) to be good at “arriving” lies
in “not speeding.” in “not going.”?

(6) Thus
(7) the bloom of [what Laozi calls] (8) the maximum of that which
“that which can be spoken of”3 is has shape? is still insufficient
still insufficient to [in the Zhuangzi’s [in the Zhuangzi’s words]
words] “administer Heaven and to “store the ten thousand kinds
Earth.” of entities.”’

i i for 8: #7521 on the basis of parallel to Wang Bi on Laozi 29.4: # [X] [fi 1~ £ IE
AN -

“Var.: & for fl|: % 4. !'Var.:

™ Var.: 2 for 5&: E% L.

" 1F for %€: Wagner based on analogy. For all other schools, the term in the second

phrase is taken, namely, ##, 3, 7 and {T; only for the Mingjia 44 # the term from the first
half—7 —is taken instead of IF.

o [A]1fij for [A]: Z% £%. Support for [fij: indirect quotation from ¥¢: K T [AEFMER
BT,

v &1 for A EX LH. Support for [fi: see previous note.
9 Var.: # for #: EXE L. * Var.: i for #: 2% 5
S Var.: 18 for 1#: EX L. AT for $H: EEE L.

for %4: EE LE.
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(9) That is why [even]

(10) he who sighs in admiration for
it is unable indeed to fully account
for such a beauty.

(12) Giving it a name is unable to
match it.

(14) A name necessarily has some-
thing that makes it specific.

(16) Having a specification, there
will, as a consequence, be something
that is not included.

(18) There being something not

included, [the name], as a conse-
quence, greatly deviates from its
true [essence].

(11) he who sings in praise of it
is unable indeed to expound
such a width.

(13) Giving it a designation is
unable to fully grasp it.

(15) A designation necessarily
has something on which it is

based.

(17) Having a base, there will,
as a consequence, be something
that is not exhausted.

(19) There being something not
exhausted, [the designation],

as a consequence, cannot be
taken as a name.®

(20) This can be further clarified. (Enclosed Essay:

Names and Designations)

(21) It is a fact that

(22) “Dao” is taken for” [its aspect]
of being that on which the ten
thousand kinds of entities are based.®

(25) “Great” is taken for [its] aspect]
that, [even if] one “fills it in and
rounds it out [ever more],” [as the
Xici says that the Yi 5} does
concerning the Way of Heaven and
Earth], it is [still] impossible to get
to the ultimate point.'!

(26) “Distant” is taken for [its aspect]
that it is so wide and remote that it is
impossible to reach it.!?

(23) “Dark” is taken for [its
aspect]| of being that which
lets the Recondite emanate.’

(24) “Deep” is taken for [its
aspect] that, [even] when
“delving into the abstruse” [in
which according to the Xici the
yarrow stalks and tortoise shells
excel] it is impossible to get to
[the] bottom of it.1°

(27) “Fine” is taken for [its
aspect] that it is so recondite
and fine that it is impossible to
perceive it.!?
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(28) Thus of the words

“Way”’ “Dark”S
[13 deep’ »
“great,” “fine,” and

“distant”

each has its meaning, but they
do not exhaust its totality.

(29) Thus
(30) it is impossible to give to that (31) it is impossible to give to
which one “fills in and rounds out that which is fine and subtle
[ever more]” without getting to the and without form the name
ultimate point the name “minute.” “great.”!*

(32) That is why the
[Laozi] chapters say:

“I give it the style “Way’,”"> and “[1] designate [it] the ‘Dark’,”1¢
but no name is given.
(33) Thus

(34) he who talks about it, misses its [All Under Heaven’s] Eternal;

(35) he who gives a name to it, becomes separated from its [All
Under Heaven’s] true [nature];

(36) “he who interferes with it, destroys” its [All Under
Heaven’s| nature;

(37) “he who holds on to it, loses” its [All Under Heaven’s]
source.!”

(38) That is why the Sage

(39) does not take words as the master so that he does not deviate from its
[All Under Heaven’s] Eternal,

(40) does not take a name for the Eternal so that he does not become
separated from its [All Under Heaven’s] true [nature];

(41) does not take actions for his business so that the does not
destroy its [All Under Heaven’s] nature;

(42) does not take holding onto for control, and thus does
not lose its [All Under Heaven’s] source.'®

(43) Hence, he who imposes discur-
sive analysis upon the [particular]
textual patterns of the Laozi will
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miss what he points at; and he
who wishes to put the weight
on the [particular] term [under
consideration] will [deviate from
the Laozi’s overall] meaning.?

(44) Thus it is the [Laozi text’s]
great purport to expound the source
of the Great Beginning®® in order

to elucidate the nature of That-
which-is-of-itself-what-it-is, and to
hold forth on the ultimate of the
Recondite in order to settle the
delusions of doubt and deception.?!
To respond to, and not to act upon;
to adapt and not to initiate;??

to emulate the root by way of bringing
to rest its [the root’s] outgrowth;*
to keep to the mother by way of
maintaining [her] offspring;**

to hold lightly indeed skill and arts
[of government as a means to
control the people];

“act [ondangers to one’s life and
position as a ruler]” while “they
have not now come about;”?

not to “make demands on others” but
necessarily to make all [demands] on
oneself [as the lord]**—these are his
[that is, Laozi’s] key points.

(45) But

(46) the Legalists promote equality and egality, and then apply punishment
to supervise them [the people];

(47) the Name school promotes the fixation of the true, and then uses
terms to rectify them [the people];

(48) the Ru school promotes complete love, and then uses praise
to drive them [the people] on;

(49) the Mohists promote parsimony and simplicity, and
then use constraint to fixate them [the people] on this;

(50) the Eclectics promote all sorts of treats and use a
variety [of means] to let [the people] act accordingly.

(51) It is a fact that, when
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(52) punishments are applied to supervise beings, craft and deceit will
inevitably arise;?’

(53) names are used to make beings orthodox, order and consideration
will inevitably be lost;*

(54) praise is used to drive beings on, competition will inevitably
1 29
arise;

(55) enforced reform is used to settle beings, heresy and
rebellion will inevitably ensue;

(56) mixed [treats] are used to make beings act,
defilement and chaos will inevitably ensue.

57) All these schools make use of
the offspring but discard its mother
beings lose what so that supports
them and cannot be guarded.*

(58) However, [to paraphrase the Xici, in the Laozi]

(59) the destination [of the various (60) [the various arguments’]
arguments] is the same, though the meanings coincide, but the
ways thither differ,?! approaches vary,

(61) but the scholars [from
the different schools]

(62) are bewildered as to their [the (63) are befuddled as to their
arguments’ common]| [the arguments’ common]
destination. amount.

(64) When they observe them [some of the arguments in the Laozi
advocating] equalizing, they style him [Laozi] Legalist;

(65) when they perceive them [some of the arguments in the Laozi
advocating] delineating the true, they style him [Laozi] a member
of the Name school;

(66) when they observe them [some of the Laozi’s arguments
advocating] pure love, they style him [Laozi] a Ruist.

(67) when they perceive them [some of the arguments in
the Laozi advocating] parsimony and simplicity, they style
him a Mohist;

(68) when they see them [some of the arguments in the
Laozi advocating] unsystematic [tenets], they style him
an Eclecticist.

(69) According to what their eyes
happen to perceive, they assign the
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name; depending on what
they like, they cling to that
meaning. That there are
confused and faulty exegeses
and struggles between
different tendencies and
interpretations is caused

by this [faulty methodology
of other scholars].>

(56 =% ] Zbang 3
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(1) Furthermore [Wang Bi’s treatise
says]: As for [the Laozi’s] literary
form, [its individual arguments] take
up the end by way of giving evidence
of the beginning, and root [them-
selves] in the beginning by way of
fully exhausting the end. [As the
Gentleman does according to the
Liji #8530 in his teaching which
proceeds through metaphor Iii],
“they open up but do not go all the
way,” “they show the way but do
not lead forward.”!

[Thus,] it is only after careful
searching that one fully realizes

his meaning, and only after

making inferences does one

fully understand the principle

he [is pointing at].?

P A h for Tadihh: EE L. b 5 for 48 EE LK.
R FEE for L BE LK.
4R for i BE LR,
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(2) Fine indeed his exposition of a
theme’s beginning with which he
starts his exegesis!

(4) Therefore,

(5) of those who are motivated by
the same tendency [as Laozi,] there
is none who does not relish his
beginnings in which he makes

the exposition, and they will
proceed from there to elaborate.

(3) Brilliant truly his conclusion
with which he ends his texts!?

(6) of those with a different
orientation who compose
writings on their own, there is
none who does not enjoy the
proofs with which he concludes,
and they will take them as
evidence.

(7) It is generally true [for the
Laogzi] that [as the Xici say]

(8) “the approaches” may “differ,”
but by necessity they will be “the
same” in their “purport,”

(9) “the deliberations” may be a
“hundredfold,” but by
necessity they are equal in their

“destination,”*

(10) and he [Laozi] takes up
indeed their

purport and destination

in order to elucidate the highest
ordering principle.® Therefore, of
those thinking about kindred things,
there is none who does not delight
in the correspondence [of the Laozi]
with his [own] thoughts, surmising
that he grasps the meaning thereof.

[55 Y =] PART B Zhang 4
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(1) Generally [speaking, ]!

(2) that by which beings persist is
the negative opposite indeed to
their form.

(4) It is a fact that

(5) he who persists does not take
persistence for [the cause] of his
persisting, but [his persisting is
due] to his not forgetting about
[the danger of] perishing!

(3) that by which achievements
are performed is the negative
opposite indeed to their name.?

(6) he who is secure does not
take security for [the cause] of
his being secure, but [his
security is due] to his not forget-
ting about perils!

(7) That is why [to paraphrase
the Sage, Confucius, in the Xici,]

(8) “he who guards his persistence”
“perishes,” while he who [like the

Gentleman] “does not forget about
[the danger of] perishing” “persists

(10) [That] he who is [truly] good at

strength [restricts himself to] lifting
an autumn down,*

»)

(9) “he who secures his position”
“is in peril,” while he who [like
the Gentleman] “does not forget
about peril” “is secure”!?

(11) [That] he who is [truly]
good at hearing [restricts himself
to] listening to the thunderclap,

(12) this is the negative oppo-
sition between Dao and form.’

(14) He who persists persists
indeed, but [the Laozi] says he
persists through his refusal of
[treating] persistence [as a given].”

(16) Heaven and Earth are great
indeed, but [it is] said that it [their
greatness] is achieved through
[their] rejection [of acting] great.’

(18) The capacity for benevo-
lence is manifest indeed, but [the
Laozi] says it persists through
“discarding benevolence.”!!

(13) He who is secure is secure
indeed, but [the Laozi] says he is
secure through his refusal of
[treating] security [as a given].°

(15) Dukes and kings are elevated
indeed, but [the Laozi says] this
[their status] is brought about

by [their] rejecting elevation.®

(17) Achievements of [a ruler’s]
wisdom persist indeed, but [the
Laozi] says they are established
by [his] “discarding wisdom.”*°
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(19) Therefore, among those who
see the form but do not reach as
far as the Dao, there is no one who
does not loathe his [Laozi’s] words.

(20) Tt is a fact that

(21) he who wants to define the root
of entities must, though they [the
entities] be near, from afar give
evidence of their beginning.

(22) he who wants to elucidate
the basis of entities must,
though these [entities] be
evident, start from the recondite
in order to point out their root.

(23) That is why [the Laozi]

(24) takes things external like Heaven
and Earth in order to elucidate that
which is inside the shape and bones

(25) elucidating the meaning of
[the fact that] “dukes and kings”
[style themselves] “orphaned

[that is, the body].!?

(55 L& ]| Zhang 5
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and lonely,” starts the deduction
from the Dao and the One [in
Laozi 42.1] in order to display
the origin of this.!

(26) Therefore, among those
researching that which is close at
hand but not reaching to the source
controlling the currents, there is
none who does not dismiss his
words as empty talk. Thus the
babblers each proclaim their own
theory while others enjoy their
confusion. They either water down
[the Laozi’s] words or ridicule [the
Laozi’s] arguments. When the clear
becomes obscure and the separate
commingled—here is the reason!
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2 %% for %: Wagner based on Wang Bi on Laozi 10.7 and 10.8 7S 28 H JF i R 2% H %
1, repeated with 2% in Wang Bi on Laozi 10.9. The term % does not occur in the surviving

oeuvre of Wang Bi.
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(1) A “name” is that which defines
an object.

(3) The name is born from the

object.

(5) That is why?

(6) when concerned with it as
that for which there is no entity
which is not based on it, he
[Laozi] designates it as “Dao.”?

As

(9) the many are based on the
Dao,®

(10) [the Laoz’s statement] that
“it generates them and rears
them”7 [that is,] that it does

not block [their source] and
does not hem in [their nature]
but permeates the nature of
entities, refers to the Dao,

(13) The Dao is the greatest
of designations.!®

(14) Names and marks are born
from the forms and appearances.

FARANLZ XK - TR A A ok o

(2) A “designation” is an
inferred style.!

(4) The designation comes
from the subject.

(7) when searching for it as
that for which there is no
subtlety which is not emanat-
ing from it, he [Laozi] styles
it “the Dark.”*

(8) the subtle emanates from
the Dark,®

(11) [while the Laoz’s sub-
sequent statement] [that,]
“while they come alive, it has
no [specific effort on its

side] and, while they act, it
does not make them
dependent, [that, in short,]
while they grow there would
be no lording it over [their
growth on its side]”—that
they have a receipt [from it]
but that there is no domi-
nance [from it]—this is the
“Receipt [coming from]
That-which-is-Dark.?

(12) The Dark is the most
profound of styles.’

(15) Designations and styles
come out of the “being con-
cerned with” and the searching.
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(16) Names and marks are no (17) Designations and styles
hollow products. are no hollow emanations.

(18) That is why

(19) with names and marks one (20) with designations and
greatly misses its significance. styles one does not exhaust
its absoluteness.

(21) For this reason,

(22) when styling it “Dark” [the
Laozi says] “Dark and Dark
again.”!!

(23) When designating it as
“Dao” [the Laozi says| “in the
Beyond there are four Great
Ones.”!?
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(1) The book of Laozi can almost
[as Confucius said about the
Shijing] “be summed up in one
phrase,” ah:! Emulating the root
[by way] of bringing to rest the
stem and branches [growing from
it]—that is all!?

< 2% for %: Wagner based on parallel f§—%% in parallel phrases.

4% for 5: Bt 8% % based on Laozi 35.3 f .2 1~ 1] fk and Wang Bi’s commentary there

F 2 AN Al g At
e & for B: FHEH. F4 for B FAEH.

172 35841, this phrase takes up the &.

h B 1T 2247 3% for L BLIT ("2 T8 based on LZWZLL above g4 17.
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Wang Bi: “The Structure of the Laozi’s Subtle Pointers” 99

In observing on what [the ten
thousand kinds of entities] are
based, and in investigating whereto
[they] return, [Laozi’s] “words”
do not depart from “the principle,”
and [his] activities do not lose
[sight] of “the ruler” [as Laozi
says about himself].3

Although the [Laozi] text has

five thousand characters, what
“threads through them” is the
“One” [as is the case for the

Dao of Confucius].* Although

[its] ideas are broad and far-flung,
in their multitude they are of the
same kind. Once it is understood
that it can be “summed up in one
phrase,” there is nothing recondite
that is not discerned; but when
each theme is [interpreted] as
having a [separate] meaning, then,
analytic skill notwithstanding,

the delusions will only increase.

[Enclosed essay on the rise of depravity and debauchery and the ways
against them]

(2) [I will] venture to analyze
this:

(3) The rise of depravity—how could
it be the work of the depraved?

(4) The development of
debauchery—how could it be
operated by the debauched?

(5) [It cannot.] That is why

(6) [as Confucius says] “warding off
depravity” lies in “holding on to
sincerity [as a ruler],”’ not in the
improvement of surveillance.

(7) bringing debauchery to rest
lies in keeping [oneself as a
ruler] aloof from embellish-
ments, and not in displaying
more beautiful objects.®

(8) Stopping robbery lies in keeping
aloof of desires [oneself as the ruler,]
not in making punishments harsher.”

(9) Stopping litigation lies in not
honoring [worthies oneself], not
in listening better [to charges].}®

(10) That is why [a Sage

Ruler]
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(11) does not attack their [the (12) does not thwart their [the
people’s] desires, but brings it people’s] actions, but brings it
about that they do not have any about that they have no inclina-
inclination towards desires. tion to act.

(13) [According to the Laozi]
“to take precautions” “as
long as there are still no
signs [of a danger to his life]”
and “to act on [dangers]
while they have not yet”

begun—that is all!’
[End of Enclosed Essay]
(14) Therefore,

(15) to exert wisdom and intelligence in order to regulate tricks and pre-
tensions does not compare to “manifesting” simplicity and “plainness” in
order to calm down people’s desires;

(16) to promote benevolence and justice in order to destroy the
shallow and vulgar does not compare to “embracing the unadorned”
in order to complete the sound and real;

(17) to multiply skill and profit interests in order to raise the
utility of affairs does not compare to the “diminishing” of
“egotism” and “desires” [in oneself] in order to bring the
competition for adornments to rest.!?

(18) Therefore, [the Laozi’s
advocating the]

(19) cutting off of surveillance and the submerging of one’s intelligence,

(20) elimination of encouragement and promotion, and the cutting off
of adornments and eulogies,

(21) and the dismissal of skills and utility as well as the despising
of precious goods

(22) all have only the purpose

of preventing the people’s craving
[for fame] and desires [for goods]
from being born, but they do not
emphasize attacks on their being
depraved. Therefore, manifesting
simplicity and being unadorned for
the benefit of cutting off wisdom
and intelligence, reducing egotism
and desires for the benefit of dis-
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carding skill and profit interests—
these are all but styles for “emu-
lating the root by way of bringing
to rest the stem and branches”
[growing from it].

(23) It is a fact that if the Dao
of the plain and unadorned

does not shine forth while the
amenities of predilections and

101

desires are not hidden, [the

ruler] might

(24) go to extremes with his wisdom
and enlightenment in the attempt to
keep them [the people] under
surveillance,

(26) but

(27) the more refined [his] skills are,
the more variegated their [the
people’s] pretensions will become,

(25) exhaust [his] intelligence
and wit in the attempt to
attack them [the people],

28) the more intensely his
attacks on them

proceed, the more efforts they
will make to evade him,!!

(29) and then, indeed, the dull-
witted and the intelligent will get
the better of each other, the [rela-
tives in] the six relationships

will distrust each other, the “un-
adorned disperses” [Laozi 28.6],
and they become separated from
the[ir] true [nature], and there is
debauchery in [all] affairs. Once

the root is abandoned and [its]
outgrowth is attacked, wisdom

and intelligence might be applied

to the maximum; there will only

be more sure disasters—and how
much greater [will they be] when

[a ruler’s] art is inferior to this
[maximum wisdom and intelligence]!
If [, on the other hand,] one [as does
the Sage according to Laozi 37.3,]
“would quiet them down by means
of [one’s own]” plainness and “being
unadorned”,'? then they would
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“without [one’s] interfering with
them” “rectify themselves.”!3

(30) If [, however,] one attacks
them with wisdom and knowledge,
the people will become exhausted
and tricks will proliferate.
Therefore, one might [as well]
“embrace” plainness and “being
unadorned”, and “discard”
“wisdom and intelligence.”**

(31) It is generally true that,

(32) when surveillance [by
the ruler] is simple, then [the
people’s] evasion of it will be
simple as well.

(33) when [the ruler] exerts his intelli-
gence, then [the people’s] eluding him
will become more perspicacious.

(34) [Their evasion] being
simple, damage to [people’s]
unadorned [nature] will be
small.

(35) [Their evasion] being perspica-
cious, tricks and pretensions will

become deeper.

(36) But who masters the art of
supreme surveillance and of
ferreting out the hidden if not [a
ruler who has] wisdom and
intelligence? How [consequently,]
could the damage be fully mea-
sured that he inflicts? That is why
[the Laozi 19.1 statement about]
“hundredfold gain” [if wisdom
and intelligence are discarded]

is certainly not exaggerated.

(37) It is a fact that, if [someone]
is unable to differentiate between
[different] names, it is impossible
to talk with him about principles;
and, if [someone] is unable to
define names, it is impossible to
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discuss reality with him.

Generally spoken, names are born
out of forms and it does not occur
that forms are born out of names.
That is why, if there is this [specific]
name, there must be this [specific]
form, and if there is this [specific]
form, there must be its [specific] lot.

(38) As benevolence can by no means  (39) As intelligence can by no
be styled wisdom, means be styled benevolence,

(40) each one of them has its own reality.

(41) It is a fact that

(42) he who searches out the most (43) he who investigates and

subtle is at the epitome of goes after the hidden and

enlightenment. crouching is at the epitome of
heedfulness.

(44) What if not wisdom is able to (45) What if not intelligence is

completely attain the epitome of able to completely attain the

enlightenment? epitome of heedfulness?

(46) [Thus, only] by checking
reality and defining the names in
the intention to find out about
[the Laozi’s statement concerning]
the “discarding of wisdom” is it
possible to be without error.'*

(47) It is a fact that, if the capacity
of the “genuine” and “simple” !¢
does not shine forth while the
amenities of the

(48) fame and (49) deeds

are (50) praised and
(51) exalted, then
(52) [people will] strive for that (53) [people will] strive for that
which is being exalted and they which is being praised and they
hope for the fame. will long for the profit.

If
(54) hoping for fame and (55) longing for profit

(56) motivates their activity,
then
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(57) the more beautiful the name (58) the weightier the profits
becomes, the more alienated will become, the more competitive
one be from sincerity. the mind will be.!”

(59) That between father and
son, elder and younger brother
the affection they harbor lacks
straightforwardness [so that]
filial piety will not be displayed
with sincerity and compassion
will not be displayed with
honesty is provoked by the
[ruler’s] praising of

(60) names and (61) deeds.

(62) When, out of disgust for

the vulgar and shallow fame and
deeds are brought to florish and
benevolence and righteousness

are being emulated, this will only
bring more of those pretensions,
and how much more will this be
the case when the art [applied] is
even inferior to these [two, namely,
benevolence and righteousness].
That is why [the Laozi 19.1 state-
ment concerning] the [ruler’s]
“discarding of benevolence and
the rejecting righteousness” for

the purpose of “[making the
people] return to filial piety and
parental love” is not exaggerated.'s

(63) It is a fact that, when the city
walls rise, war chariots make their
appearance. When profits go up,
greed [among those not benefiting]
deepens. [But, adapting a statement
by Confucius to Ji Kangzi, the ruler
of Lu], “If only” [the ruler] “would”
keep to “desireless”ness, there “would
be no stealing even if a premium were
set on it.”"” If [,on the other hand,

the ruler] acts out [his] egotism and
desires, then craftiness and lust for
profit [among the people] will become
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ever more dismal. That is why there is
nothing better than [, as Laozi 19.1 says,]
to “discard craftiness and reject [the lust
for] profit,” and instead to “reduce one’s
desires,” [with the result that] “there
would be no robbers and thieves.”

(64) It is a fact that

(65) Wisdom and intelligence are the heroes among the talents.

(66) Benevolence and righteousness are the greatest among the forms

of conduct.

(67) Trickery and [lust for] profit are the best in usefulness.?’

(68) If, when [the ruler] does
not keep to the root, but lets
these amenities flourish, the
damage [to the people] is
already such [as described], how
much worse [will the damage be]
if the arts [applied] go even
further than these [which have
been mentioned] in disregarding
plainness and simplicity!?*! That
is why people of old sighed:
“Indeed! Why are things so
difficult to understand!”

(69) Having already understood that (70) Having already understood

non-wisdom is non-wisdom, one still that non-benevolence is non-
fails to understand that wisdom benevolence, one still fails to
[itself] is non-wisdom. understand that benevolence

[itself] is non-benevolence.??

(71) That is why [only]

(72) once wisdom is cut off, the (73) once benevolence is dis-
achievements of wisdom will be carded, the capacity of

completed.?

benevolence will be ample.?*

(74) To despise strength does
not mean that one does desire
not to be strong, but he who acts
strong loses his strength.? To
discard benevolence does not
mean that one desires to be non-
benevolent, but in acting out
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benevolence pretensions [among
its objects] are brought about.

By clinging to order, chaos indeed
is brought about. By protecting
one’s security, peril indeed is
brought about.

(75) [In the Laozi’s statement that
the Sage] “puts his own person in
the background and [achieves it in
this way] that his own person comes
to be to the fore,”?¢ that [his]
person comes to be to the fore is not
brought about by [his] putting [his]
person to the fore. [In the Laozi
statement that the Sage] “disregards
his own person and [achieves in this
way] that his own person will last,”?’
the lasting of [his] person is not
achieved by making [his] person
last.

(76) As achievements cannot be
grabbed and as amenities cannot be
made use of, one must take hold of
the mother that brings about the
achievements, and that is all.?

(77) The chapter [of the Laozi] says,
once “having understood its [the
mother’s] offspring [= All Under
Heaven],” [the ruler] has to “in turn
keep to its [All Under Heaven’s]
mother.”?’ Having come to an
understanding of this principle,
where could one arrive without
being in the clear.



Chapter 4

A Reconstruction and Critical Edition
of the Laozi Text Used by Wang Bi;

a Reconstruction and Critical Edition of
Wang Bi’s Commentary on the Laozi;
an Extrapolative Translation of the
Laozi through Wang Bi’s Commentary;
and a Translation of Wang Bi’s
Commentary on the Laozi

A NOTE ON THE EDITION

The Laozi text printed over the Wang Bi Commentary in all available
pre-modern editions is not the text used by Wang Bi himself.! The Wang
Bi Laozi Receptus has to be abandoned in its entirety. The reconstruc-
tion of the Wang Bi Laozi attempted here is based on the identification of
the textual family to which Wang Bi’s Laozi belonged. For this purpose
Laozi quotations in Wang’s Commentary were compared to extant textual
traditions. The result was a textual family consisting of the following four
texts:

1. Fu Yi {828, 357588 5 K. Contained in the Zhengtong Daozang,
Schipper 665. Quoted as # 25  /.

2. Fan Yingyuan {0 [Ejt. ¥ FEE ARG, Contained in the
% T E . Quoted as VU JE LA,
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3. Mawangdui f§ FHE Laozi manuscript A. Contained in J& T HE 7
LR EEH N (ed.), BB EHEHE FE 1 (Beijing: Wenwu Press,
1974), vol. 1. Quoted as 5 F H#E A.

4. Mawangdui § F# Laozi manuscript B. Contained in ibid., vol.
2. Quoted as f§ T H B.

In this reconstruction of the Wang Bi Laozi, the Wang Bi Commentary
forms the basis because its Laozi quotations in this Commentary survived
most changes of its original Laozi text and because many other textual
features can be extrapolated from the Commentary. In areas where there
is no direct guidance from Wang Bi, the occasional notes in Lu Deming’s
FEIERA Jingdian shiwen $8 #LF% 37, as well as the common reading within
the textual family, have been followed, with Fu Yi and Fan Yingyuan being
most important. All deviations within the family are listed. The Mawang-
dui deviations very often are based on phonetic or graphic similarities at
a time when writing was still a fairly unstable form of communication
with a small number of standardized characters. The readings of the three
Guodian Laozi batches from Chu from a tomb dated around 300 B.C.E.
support a fair number of the Mawangdui readings, especially in the realm
of particles, but offer in many other aspects readings so different from
all known traditions that they would require an altogether separate treat-
ment. [ have noted their readings where they supported the plausibility of
an otherwise weakly documented reading that seemed to impose itself on
the basis of the Wang Bi commentary, but I have not given all deviations
from my Wang Bi Laozi.

My work has most profited from the approach pioneered in Shima
Kunio’s 5555 Roshi kosei # F 1 1E. He grouped the available Laozi
texts into families and tried to establish a critical text for each family. His
Wang Bi Laozi is based on the readings of the Wang Bi Commentary and
members of a textual family based on the Daozang monograph edition of
the Laozi with Wang Bi’s Commentary. To this he adds occasional refer-
ences to textual traditions such as Zhuang Zun ##3& and Xiang Er H 3,
which he considered close to Wang Bi because of their proximity in time.
Based on the approach he had pioneered, I arrived at different results. The
texts he groups together as the Wang Bi textual family are all Ming texts,
and he is often forced to go against their common reading in his critical
edition of the Wang Bi Laozi, the changes in most cases in the direction of
the Fu Yi and Fan Yingyuan Old Texts. A close study of these links showed
that, in fact, these two, along with—at some distance—the Mawangdui
texts (published only after Shima Kunio’s work had come out), were part
of Wang Bi’s textual family. I have therefore abandoned the transmitted



Wang Bi: Commentary on the Laozi 109

Wang Bi Laozi texts altogether. For each Wang Bi Laozi phrase, I have
looked in the quotations and the textual family for the best available text
(“base text”), and I have taken this as the basis for the edition with all
deviations from this text given in the notes as variation (“Var.:”) with
“om.” meaning “omitted.” Those elements in the base text which had to
be changed are changed as “x for y:aaa’K,” which means that, instead
of the y in the base text, the reading x of the aaa K is preferable. Where
necessary, | have given a short explanation.

The Wang Bi Commentary editions circulating today are based on
fifteenth- and sixteenth-century editions. As shown elsewhere, they provide
only the second best base for a critical edition compared to the Wang Bi
texts in Song and Yuan commentary collections. By and large, these latter
texts represent not only a distinctly earlier but also a distinctly better state
of textual preservation. Hatano Tard i % #f K E[ has assembled the vari-
ant readings of the Wang Bi Commentary not only in the various Chinese
editions but also the critical commentary by Chinese and Japanese scholars
in his monumental Réshi O chii kosei, however, he did not proceed to
make a critical edition of the Wang Bi Commentary.

Again, Shima Kunio must be credited with pioneering a new approach.
For each segment of the Wang Bi Commentary he chose among the avail-
able Song- and Yuan-dynasty collections of commentaries the text that
seemed to represent the best textual quality. While this approach opened
the way for a reconstruction of a much better version of Wang Bi’s Com-
mentary, Shima Kunio’s focus was on the Laozi text, so that he did not
proceed to establish a critical edition of the Wang Bi Commentary but left
the pieces as he found them. The edition in the following pages tries to
fill this lacuna. It abandons the texts hitherto used as the basis for Wang
Bi’s Commentary and bases itself on the earliest available texts of his
Commentary. Although the printed editions of these texts also date from
the Ming—most of them are in the Zhengtong Daozang—their cumula-
tive nature, with many commentaries assembled in one single text, made
it much less likely that one of the commentaries selected there would be
changed later to accord with some separate monograph edition. For each
commentary item, my edition selects what seems to be the best available
textual base and proceeds, much as with the Wang Bi Laozi, to establish
a critical text on this basis. The variants in this early core group are given
in the notes. In particular, the following texts are used as the basis:

1. Liu Weiyong %1t 7k . Daode zhen jing jiyi SEESEREEFE. In
Zhengtong Daozang of 14435, Schipper 724. Printed in 1299, this
huge compilation of commentaries and critical comments on the
Laozi survives only in its first part dealing with Laozi zhang 1-11.
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It contains full texts of Wang Bi’s Commentary for these zhang
and, as a rule, preserves the best textual basis. That is why Shima
Kunio has used it as his base text for these zhang. Quoted as |t

EERAE.

Wang Pang T €. Daode zhen jing jizhu i8R EFLETE. In
Zhengtong Daozang of 14435, Schipper 706. Completed in 1070,
this collection of commentaries carries the entire commentary
texts of the Tang Emperor Xuanzong 3% 5% (FH &£ ), Heshang gong
W 2%, Wang Bi, and the editor Wang Pang 3% himself, who
is Wang Anshi’s son. The quality of the Wang Bi text here is not
as good as in Liu Weiyong’s edition but distinctly superior to the
Ming editions. Wang Pang’s text is the main base text for the
Wang Bi Commentary for zhang 12-81. Quoted as $£3E.

Li Lin & %%. Daode zhen jing qushan ji ;8 1E BRI EHE. In
Zhengtong Daozang of 1445, Schipper 718. With a preface dated
1172 under the Jin, this text sets out to select for each Laozi
phrase what it considers the “best” % commentaries. This some-
times includes Wang Bi commentaries. Quoted as J¥ 3% &

. Dong Siqing & 8 3%. Daode zhen jing jijie i8S E R EME. In

Zhengtong Daozang of 1445, Schipper 705. This collection of
commentaries to the Laozi, originally published in 1246, includes
some quotations from Wang Bi. Quoted as # & i

Yongle dadian edition 7k 4% K#i A, A text of Wang Bi’s Com-
mentary was included in the Yongle dadian 7k %% K L, compiled
between 1403 and 14235. The section is not extant, but the editors
of the Siku quanshu Laozi, a text referred to here as the Siku 'Y [&
edition, had a copy of Laozi 1-37 in their hands. They noted all
of the differences between their own edition, based on the Zheng
Zhixiang edition 5 Z 2 A, and the Yongle dadian edition for
these zhang. Given the high editorial standards of the Siku edition,
we may presume that this gives us the entire Yongle dadian edition
for Laozi 1-37, on the assumption that those passages for which
no deviation from the Yongle dadian edition is mentioned actually
were identical to the text printed in the Siku edition. Quoted as 7k

GERHLAR.

Daode zhen jing zhu SET2E 8 Zf. In Zhengtong Daozang of
1445, Schipper 690. This separate edition of the Wang Bi Com-
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mentary is in four juan. While this might look like an influence of
the arrangement of the Heshang gong Commentary, it is in fact
conditioned by the editorial routine of the Daozang, which led

to a duplication of all juan numbers. The text given there is very
close to the Zhang Zhixiang edition if & R /K. Referred to as 38
A

7. Zhang Zhixiang edition 4 Z R A This printed text that the Siku
editors consider to be from the Wanli period (1573-1620) goes
back to the Daozang text and adds little of interest. The editors of
the Siku text used it as the base for their entire text of the Wang
Bi Commentary. As they state in an editorial note to zhang 38,
for Laozi 1-37 they used the Yongle dadian text as a check, but
as the second half of the Yongle dadian edition of the Laozi “had
no [Wang Bi] commentary,” they simply reproduced the Zhang
Zhixiang edition for Laozi 38-81. They stated that “the Wang
[Bi] Commentary carried in the Zhang Zhixiang edition has lacu-
nae and is faulty in many places, but as we have today no other
edition [to check this text against] we simply reproduce this origi-
nal.” 2 This in fact gives us the entire Zhang Zhixiang edition.

Referred to as i &2 R A,

A sizable scholarly literature has dealt with the Wang Bi Laozi Com-
mentary. The greatest part has been painstakingly assembled by Hatano
Taro. Checks have shown that his quotations are accurate, and I have
therefore refrained from giving the original source for each item quoted.
They will be found, if not otherwise noted, with the notes to the respective
phrase of Wang Bi’s Commentary in his Réshi O chu kosei. The strategies
of the commentators have varied. Some, such as Wei Yuan Z{jF3 (1797-
1857), have handled the text rather liberally and have freely supplemented
what they felt Wang Bi might or should have written. Others, such as Tao
Hongging [ ¥ 3+ (1859-1918), Tojo Itsudo’ (1778-1857) and Usami
Shinsui F £ 32 7& 7K ¢ (1710-1776), have stayed closer to the text and made
important suggestions. For a critical edition as I propose to present it here,
these suggestions are most valuable, because it is evident that the text needs
emendations in quite a few places. The comparison of different editions of
the same text—and this not only before and after the writing reform took
hold, but also in later times—shows to what degree graphic or phonetic
similarities could prompt a scribe or copyist to involuntarily alter a text.
I have remained fairly conservative in terms of the changes outside of the
options present in the earliest available record, because it also turns out
that emendations quite often have been made because a text has not been
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understood. The best example is Laozi 1.5, where a misunderstanding of
the text has led to a fair number of emendations, all unnecessary.

A NOTE ON
EXTRAPOLATIVE TRANSLATION

In The Craft of a Chinese Commentator, I have tried to outline Wang
Bi’s commentarial strategies and have confronted them with other con-
structions of the same texts. The purpose of this note on my translation of
Wang Bi’s works on the Laozi is to provide some grounding for my own
strategies of reading and translating these works.

A text such as the Laozi is never read for the first time. Any historical
reader has been exposed to this text on various levels, whether through the
most general and vague information about its presumed author, through
hearsay or reading about “Taoism,” through sayings from the text that
have become part of the proverbial lore, or, finally, through reading the
text with a commentary or in a translation. The modern construction of an
“Urtext” with its primordial meaning notoriously trivialized and misunder-
stood by “later” readers and commentators and gloriously resuscitated by
the latest commentator has a long Chinese pedigree. Wang Bi will engage
in a pointed polemics against the misconstructions of the text by various
schools to fit their own agenda, and he will claim to rediscover the philo-
sophical essence contained and hidden in this text. While we might not
wish to commit ourselves to believe his claim, we might be well advised
to abandon the concept of some sort of a “Urmeaning” of such a text as
a largely useless, inapplicable heuristic assumption. Even if through some
magical device the author or authors of the Laozi could be brought back
to life and were able to tell us their thoughts, they would most certainly
be unaware of many elements flowing into their text from the general
cultural and philosophical background; their explanations would most
probably not help a bit in understanding this text as a cultural focus that
redefines and reactivates itself through different readers and commenta-
tors at different times and under different circumstances; and, at worst,
these explanations might show that their meaning and intentions were
light years away from anything a reader, commentator, or translator ever
actualized.

A commentator will, as a rule, see his or her work as being in the
service of the text; accordingly, he or she will signal that the text belongs
to a higher textual register than his or her commentary to the point of
perhaps being a canonical text left behind by the sages of antiquity. This
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hierarchy, however, does not accurately describe the relationship between
the Laozi and the commentators. True, the Laozi text stays by and large
the same, while the commentators come and go. Each commentator though
makes an effort to fix the meaning of the text, to the point of excluding
other possible and already realized meanings. In this fixing of the mean-
ing the commentary attempts a merger with the text. The purpose of a
traditional commentator is to provide a unified explanation for the entire
text. In this unified explanation the commentator will try, as has been
well explained by Mengzi, to grasp what the author “intended” to say,
his or her “meaning” will test the meaning so attained against the avail-
able evidence, and, if enough supporting textual material comes forth,
will subject the entire text to this unifying procedure. On this level, the
commentator, and especially a commentator as “meaning-” oriented as
Wang Bi, will reconstruct the entire textual material in light of this core
“meaning.” We thus see the commentator taking over the text’s making
sense and in this way achieve more than a parity with the text itself. The
level of acceptance of a commentator’s interpretive claims by a reading
community marks the level of the fusion, and we have many cases—such
as Wang Yi’s Commentary on the Chuci—where a commentator achieved
a hegemony over the meaning of a given text that remained beyond chal-
lenge for millennium.

At the same time the commentary remains subjectively and objectively
separate from the text, and it might be discarded, if only after a millen-
nium. Subjectively, because the commentator is aware that he is only
one among many who have faced this ultimate challenge of achieving a
unified understanding and remains aware of the painful distance between
his construction and the textual material that time and again forces him
into ever more creative, sophisticated, or simply clumsy efforts to mediate
between textual passages that refuse integration and the overall meaning of
the text. This might at moments lead him to reject a segment as not fitting
this unified body and thus marking itself off as a fake. Objectively, because
the reader, after having allowed the commentator to guide him through his
reading of the text, might find that the commentary makes use of too many
supplementary constructs, and that the gap between the overall meaning
that guides the commentator and the surface of the text remains too wide
to stomach. In this case the reader will drop the commentator, but not
the text; he might in fact want to read another commentary explaining to
him the text’s meaning.

In the Laozi, the commentators are confronted with readers who
know the text by and large by heart and have learned to understand it
through other commentaries. The new commentator’s communication
with the reader is not innocent. He does not only have to convince him
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or her of his own explanations but has to demolish the credibility of the
most widely held alternative explanations in the process.

A translator of such a commentary is thus in a bind. Any translation
of the Chinese text into a modern language, whether Chinese, Japanese, or
a Western language, will have to dramatically reduce the leeway of mean-
ing that the text has acquired in its long history of being understood. This
leeway of meaning does not only concern the meaning of certain terms
such as dao or xuan, it concerns grammar, rhetoric, implied subjects and
objects, and, of course, the overall purport that never can be fully ex-
pressed in one given phrase but might imbue the entire text. In the Laozi
and many other texts with a canonical status, this historical leeway of
meaning can be extraordinarily wide, as the extrapolative translations of
a few zhang of the Laozi in the above-mentioned book have shown. In a
first step, the translator of a commentary will thus have to let himself be
guided by the commentator and translate the text as he wanted it to be
read. This means that for the reader of this translation, the viability of all
other commentarial readings will disappear; if Wang Bi reads “grass and
dogs,” a commentary about the ritual uses and metaphorical meaning of
“straw dogs” is perfectly off the mark. This reduction of meaning space
through translation also has a sorry victim: the commentator. His analyti-
cal contribution, the thrill evoked by his commentary among historical
readers, is gone, because it can only be gauged against the then-available
readings and the fit between the then-available assumptions of the text’s
overall meaning and the commentary analyses of the individual statements
of the text.

In this manner the translator cannot but deliver a homogeneous text/
commentary continuum that articulates the ways in which the commentator
proposed to read a given phrase or passage in the context of his construc-
tion of the overall meaning. This is what the translation that follows will
do. While the result might look easy, to produce such a translation is an
excruciatingly difficult process. The commentator in most cases does not
give a “translation” of the main text into the fully spelled out meaning,
but only implies a certain reading. This reading of the main text has to be
extrapolated from these implications of the commentary. Again, no trans-
lator of the Laozi has the innocence of a first reading. A certain modern
routine of translating and understanding the Laozi has settled in during the
last 200 or so years. In many cases, these translations even claim to follow
what they assumed to be “the Wang Bi text,” but the general disrespect
for commentators as secondhand scholasticists has prevented them from
carefully extrapolating from Wang Bi’s commentary his construction of
the Laozi, although I would not know of any text with a greater impact on
Chinese thinking about the meaning of the Laozi and certain philosophi-
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cal questions. For a translator to overcome the fairly unified hum of the
available translations and to proceed on the slippery road of “reinventing”
the Laozi through the indications of a Chinese commentator is an exercise
that requires the mobilization of a high degree of creativity as well as the
imposition of an equally high degree of control. From going time and
again over the translation and time and again discovering some reading
required by the commentary that I had failed to discover previously and
that looked in hindsight perfectly obvious, I am painfully aware that this
three-way negotiation between Wang Bi, the Laozi, and myself might not
have and might never come fully to an end. I still believe that a contri-
bution is made here in helping the reader of the translation understand
the principle of the historicity of meaning, to get at one given historical
meaning of the Laozi, and to get access to the wherewithal to compare
different meanings of the Laozi as brought out by different commentators
whose readings hopefully will be made available in the future.

The unavoidable result of this strategy of translating the text through
the commentary will be ideally that the commentary looks self-evident, and
that means superfluous. A translation that will highlight the philosophical
and analytical achievements of the commentator is, in my opinion and
experience, impossible, because the complex interaction between a probing
commentator and the particular fluidity of meaning of a text cannot be
reproduced. There is no way out of this quandary. The only way to keep
the reader aware of the actual efforts and contributions of the commenta-
tor is to translate the main text in a manner that makes a reading of the
kind proposed by the commentator possible but still reminds the reader
of the distance between his or her own spontaneous understanding and
the meaning of text being bridged by the commentator. Needless to say,
this is but little solace.

If the translation of the text follows the directions given in the com-
mentary, it will in the same process by implication translate the commen-
tary’s rejection of other options and suggestion of a very particular way
of constructing a given passage. As the translation has no way of keeping
these other options visible, and as in the case of Wang Bi most other com-
mentaries with which he was engaged in a running battle were lost, it is
very hard to locate and mark the construct in our hands in its character
of not just being a unified construct but at the same time being a burial
ground of rejected options. An ideal translation would start with an end-
less bracket before each phrase lining up existing alternative readings and
pointing out their weaknesses and strengths, and only then would the
translation of the new construct be proffered. No reader would willingly
enter this hermeneutic torture chamber.

This translation, then, offers two things: a particular historical con-



116 A Chinese Reading of the Daodejing

struction of the Laozi that had enormous impact on all later commentators
of whatever philosophical or religious bent, and, in the same process, the
philosophical exploration of, and elaboration on, the perceived meaning
of the Laozi by a young genius of the third century c.E.

A NOTE ON
PREVIOUS TRANSLATIONS

This translation is not the first. The three earlier efforts, Paul Lin’s
(1977),7 Ariane Rump’s (1979),% and Richard Lynn’s (1999),° have all based
their translations of the common modern editions of Wang Bi’s Laoxzi
text and his Commentary. Lynn has taken notice of some of the problems
with this text but has basically remained within the confines of Hatano
Taro’s collection of notes and Lou Yulie’s rather weak edition. None of
the translators has taken cognizance of the seminal work of Shima Kunio.
This marks an important difference with the work presented here. And
as no critical edition was attempted, no or little references is made to the
manuscript record.

The first two translations have proceeded from a notion that there is
a Laozi with an intrinsic meaning to which Wang Bi offers a commentary.
They have therefore felt free to stick to existing translations of the Laozi, in
the case of Rump, the one presented by Wing-tsit Chan quite independently
of the Wang Bi commentary, and they have attached their translation of
Wang Bi’s commentary. No effort at an extrapolative reading of the Laozi
text through Wang Bi’s commentary has been made. This methodological
flaw has had very unsatisfactory results, because the commentary seems
more often than not quite random and out of tune with the “meaning”
of the text. Lynn has made significant headway in this area. His transla-
tion moves in the direction of an extrapolative effort, and in quite a few
cases, successfully so. He has not made his translation strategy explicit,
so we have to go by his actual procedure. This leaves a mixed message of
extrapolative translation, adhesion to time-honored, if nonsensical, read-
ings, and personal beliefs and preferences.

He will translate the first phrase of Laozi 5 as “Heaven and Earth
are not benevolent and treat the myriad things as straw dogs” in the way
hundreds of translators have done before him and will then translate Wang
Bi’s commentary to this phrase: “Heaven and Earth do not make the grass
grow for the sake of beasts, yet beasts eat the grass. They do not produce
dogs for the sake of men, yet men eat dogs.” Evidently, Wang Bi did not
read “straw dogs” but read “grass and dogs.” As the reader is kept in the
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dark about this, he or she will have to wonder why Wang Bi should write
such a stupid commentary. In general, the translation seems to lack an
understanding of the historicity of the meaning of a text.

Lynn firmly believes that the Laozi is a text that gives advice to any-
one reading it about how to behave. While this might or might not be the
case, it definitely was not the way in which Wang Bi read it. If there is an
implied reader in Wang Bi’s commentary, it is the ruler. The reflections
on the philosophical bases of stable rule that Wang Bi extracts from the
Laozi make sense to no one else. In fact, in Wang Bi’s reading, there is not
a single prescriptive phrase in the entire Laozi. Lynn’s translation supplies
the prescriptive language out of a reading tradition that he does not seem to
have reflected critically. In Wang Bi’s commentary on Laozi 5, for example,
he translates after the passage quoted above, “Heaven and Earth make no
conscious effort with respect to the myriad things, yet because each of the
myriad things has what is appropriate for its use, not one thing is denied
support. As long as you use kindness derived from a personal perspective,
it indicates a lack of capacity to leave things to themselves.” While this
gives homely advice, it can do so only by introducing a new subject, “you,”
which Wang Bi fails to provide. The second phrase simply continues with
the subject of the previous phrase, namely, Heaven and Earth, and reads,
to use here the language proposed by Lynn’s translation: “Should they
[Heaven and Earth] confer kindness on their own [initiative], they would
be unable to leave things to themselves.” I will come back to the end of
this passage. The opinion that the Laozi provides a catechism of wise be-
havior to anyone picking up the book is so firm with this translator that
he is, on occasion, willing to drop the text altogether and write his own.
Wang Bi’s last comment to Laozi 8 may serve as an example. The text of
this chapter has given a long list specifying the first phrase that sets up the
similarity between the Most Excellent, which Wang Bi reads as another
name for Dao, and water. The comment runs: 5 7K £5 £ i2 It 38 ., which
translates as, “This means that water corresponds in all these [features]
to this Way.” Lynn’s translation reads, “This states how, like water, one
should always be in resonance thus with the Dao.” Gracefully, in this case
he warns the reader in a footnote that he might have gone a bit far. Sadly,
the translation time and again suffers from this kind of unfounded but
firm belief in the didactic nature of Wang Bi’s Laozi.

The three translators have followed tradition by disregarding the rhe-
torical features that I have tried to analyze in my study on IPS.1° While
it certainly is the good right of Lynn, whose bibliography lists the earlier
published version of this study, to consider this stylistic feature a quirky
child of my own fantasy, the evidence amassed from within the Laozi itself
and from the interlocking style features in writings by Wang Bi and many
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of his contemporaries and later admirers might have warranted a rebut-
tal. Even in cases such as Laozi 22, where Wang Bi goes out of his way to
show the IPS features of this chapter, this translator chooses to disregard
them. This has led to a substantial loss in precision in this translation, as
the connections between phrases within a chapter all too often remain in
their traditional muddle.

Translation and scholarly analysis are not necessarily linked, and
many scholars excel in one rather than the other field. With a philosophi-
cal text of the kind presented by Wang Bi, in which a new philosophical
language is being created, the separation of translation and analysis might
not go that smoothly. To my knowledge, neither of the three translators
has had a long involvement with the study of third-century philosophy,
and Xuanxue in particular. The introductions remain much on a general
level, the footnotes show little familiarity with Xuanxue discussions, and
the bibliographies surprise by their lack of familiarity with even the finest
book-length studies in the field, not to mention the numerous articles on
particular problems. This is especially sad in the case of the last mentioned
translation as there has been an outpouring of very stimulating and highly
specific research by scholars from Mainland China during the last fifteen
or twenty years. This seeming lack of deeper familiarity with Xuanxue
thinking comes with a price. The translators read Wang Bi’s philosophical
arguments in the context of what they consider shared notions in “philo-
sophical Taoism.” While this sometimes is helpful, it more often ends up
obscuring the very clear markers identifying Wang Bi’s thinking and setting
it off against “Taoist” concepts, if it is meaningful to use this term at all.
All three translations end up providing a text that is only marginally help-
ful in understanding a Xuanxue philosophical reading of the Laozi, and
thus they fail to do what they set out to do—to provide one historically
specific and contextualized reading of the Laozi as opposed to the general
as-you-like-it translations available that claim to render the “original”
thought of the Daodejing.

I have tried to pursue another course here; it includes a critical recon-
struction and edition of the texts involved, a translation that attempts to
enrich and specify the understanding through insertion into the philosophi-
cal context of Wang Bi himself and his contemporaries, while remaining
falsifiable by reducing “openness” of meaning to a minimum; an analysis
of the particular technical and analytical strategies pursued in Wang’s
commentary; and, finally, a philosophical analysis of what I consider the
core questions addressed in this work. My criticism of the translations that
came out earlier should not be seen as a discouragement to read them. The
opposite is the case. I would greatly encourage the reader to do a critical
comparison of these translations with my own work. Whatever the final
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judgment might be, such a comparison will certainly contribute to a deeper
understanding of the problems involved with such translations, and the
degrees of their reliability, especially for an analysis that will have to live
with such translations and cannot hold them against the text.

WANG BI,
COMMENTARY ON THE LAOZI

Zhang 1
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1.1 A way that can be spoken! of is not A name that can be named is
the eternal Way. not the eternal name.
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A way that can be spoken about
isa
demonstrable process

121
A name that can be named

created shape,?

but not their [the way’s
and the name’s] Eternal.
This is because [their Eternal]

cannot be spoken about and
[A new pair begins here]

When there are not [now] names,
it [the Way] is the beginning of the
ten thousand kinds of entities.>

cannot be named.

When there [already] are names,
it [the Way] is the mother of the
ten thousand kinds of entities.

Generally speaking, Entity all
begins in negativity.* That is why

it [the Way] will be

at a time when there are neither
shapes nor names, the beginning
of the ten thousand kinds of
entities.

when it comes to a time when
there are shapes and names, that
which [according to Laozi 51.3]
“lets [the ten thousand kinds

of entities] grow, and nurtures
them, specifies them, and com-
pletes them”;’ [in short,] it will
be their motber.

This means the Way

begins and

completes

the ten thousand kinds of entities
by means of [its] featurelessness
and namelessness. That the ten
thousand kinds of entities are
begun by it [the Way| and completed by it [the Way],
but that they do not know that
through which these [two, their
beginning and completion] come
to be as they are is [its aspect of
being] Dark-and-Dark-Again.

Therefore, 1.4

while they [the ten thousand kinds
of entities]® are [still] constantly
without desire, one has something
by means of which to perceive

its [the ultimate principle’s] subtlety.”

while they [the ten thousand
kinds of entities] are constantly
with desires, one has something
by means of which to perceive
its [the ultimate principle’s]
limiting.
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“Subtlety” means the ultimate of
minuteness. The ten thousand
entities begin in the minute and
then only become complete, they
begin in negativity, and then only

come to life. Therefore, while they

are permanently without desires
and their concerns are being
emptied, it is possible, “by means

of this to perceive the subtlety [out

of which]” it initiates entities.

“Limit” means the final point
to which [entities] return/relate
back. Generally speaking, for
entities to be beneficial, they
have to get their usefulness
from negativity;® that on which
desires are based will only be
satisfied as a consequence of
adapting to the Way. That is
why, “while they are constantly
with desires,” it is possible “by
means of this to perceive the
limiting” [in which] it finalizes

the subtle [emerge].

[In its function] at the top, [Laozi]
designates it as “the beginning.”

entities.

Both emerge from a common [origin]
but they have different names. Their
common [origin] [I] designate as the
Dark, the Dark-and-Dark-Again. It
is the door [from which]

the many and

“Both” refers to the “beginning” and
the “mother.” That they “emerge
from a common [origin]” means

that they equally emerge from the
Dark. That they have “different
names” means that what they bring
about is different.

mother.”

As to the “Dark,” it is obscure,
is silent without [any] entities,
is that which lets the “begin-
ning” and the “mother” emerge.
It is impossible to give a defi-
nition [for this Dark]; therefore
[Laozi] cannot say “their
common [source] is defined as
‘the Dark,”” but [only] says “[I]
designate as . . . [the Dark].”
The [term] “Dark” is taken for
that’ [aspect of the ultimate

[In its function] at the end,
[Laozi] designates it as “the
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principle] that it cannot be
designated as being thus [and
nothing else]. Should one designate
it as being thus [and nothing else]
it would definitely not be permitted
to define it as one [specific] Dark.
If one were to define it as being
one [specific] Dark and nothing
else, this would be a definition,
and that would be far off the mark.'°
That is why [Laozi] says “Dark-
and Dark-Again.” As the
“many” and
the “subtle” both emerge from a common
[origin], that is why
[Laozi] says: “It is the door from
which the many and
the subtle [emerge]”!

THE STRUCTURE OF LAOZI 1

Laozi 1 has the accoutrements of closed IPS. It begins with two parallel
elements, followed by two pairs of parallel elements with no explicit links
to each other and one explicitly summarizing non-parallel element. The
topics of the first two elements, however, are not taken up in the subsequent
binary structure, while the implicit link between pairs two and three is
more easily visible. This could be described in two ways—either that the
first two phrases are a pair of ¢ phrases giving a general statement, or that
everything following consists of binary c¢ phrases. As the first statement
is treated as a general statement and its constituent elements ;& and %
do not form the building blocks for other binary sets in Wang Bi’s Laozi
construction, I have opted for the first reading. Accordingly, the structure
of Laozi 1 is:

c (1.1)
(c1)  (c2)
a b (1.2)
a b (1.3, 1.4)

c (1.5)
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2.1 Everyone under Heaven knows
that it is nothing but the
abhorrent that makes the
agreeable agreeable; and they
all know that it is nothing but
the unacceptable that makes
the acceptable acceptable.
That is the reason for the
having and the not-having
creating each other, the difficult
and the easy forming each
other, the excellent and the
deficient comparing with each
other, the high and the low
supplementing each other, the
upper and lower tones
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harmonizing with each other,
and for that which is ahead
and that which is behind

following each other.

The “agreeable” is what people’s
hearts promote and appreciate.
The “abborrent” is what

people’s hearts abhor and hate.
“Agreeable” and “abhorrent”

are like enjoying and getting
angry at. “Acceptable” and
“unacceptable” are like agreeing
with and rejecting. Enjoying

and getting angry [thus] have

the same root, agreeing and
rejecting [thus] come out of the
same door; therefore it is not
possible to take up [only one of
them] unilaterally. These six [pairs
following the initial statement]
all proffer clear evidence that
nothing in That-which-is-of-itself-
what-it-is can be taken up

unilaterally.

This is why the Sage 2.3
takes residence in management practices teaching without
without interference, words,

[The other entities’| that-which- [The other entities’| intelligence
is-of-itself-what-it-is already is is complete in itself; interfering
sufficient [in itself]; interfering with it would lead [them] to
with it would destroy it. falsehood.!

[with the result] that the ten
thousand entities come about
without [his] initiating [them].

[He] creates but does not take [He] acts [upon them], but does

possession [of them]

not presume?

[so that the particular] achieve-
ments come about without [his]
installing [himself in them].

Acting in accordance with the
entities, [the Sage] brings them
[the entities] to use. The
[particular] achievements
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[thus] come about through
them [the entities them-
selves]. That is why [the
text says] “he does not
install [himself in them].”

2.5 It is exactly because he does
not install [himself in these
particular achievements] that
they do not disappear.

Were the[se particular] achieve-
ments [all] dependent on him
[the Sage], they would be un-
able to persist over a long time.

THE STRUCTURE OF LAOZI 2
Laozi 2 has an insert in closed IPS after a long general statement. Its
structure is:

c (2.1)
a b (2.2,2.3)
c (2.4)

a b (2.4,2.4)
c (2.4)

c (2.5)

Zhang 3

3.1 B RN N B 1 2 B R R VR L AT A O L (Base texce:
28 )
B IR E 19 & 5 2 4 1 B 2 BRI B (T 19 th B F50E 2
B2 B B A AT T AR I B A R R A

“Var.: | for f: i £ A; &5 EHE B.

> Var.: & for B0 BTEHE A; 5 FH#E B. () confirmed by Wang Bi comm. /[ EFFEL .

WERE for MERE: B of. infra MEF 2 M in B K 838 4.

d Var.: [iHE for Mf: LA,

B for 175: 4FEA. LB in supra ERERAL 1 B 7S confirmed by PEMENIFELC.

Var.: BIAK for BIA: SREEAS. Var: BT AFHE for TR T B A SR 51T
1% also in [ fEHAFE L.
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T TR PR U5 o 1) S T S LB JRE P L L (Base texc: 1 Kk 2 38
)

2@ LB A Z G g O E IS (Base text: & FHE B)

O PR T R A R A R T B A (Base text: BIMfE KRR A = 423
EN)

3.3 B HEMRE E (Base text: 5 FHE B)
B 45" DL G AR LIEL (Base text: BIME K B EA = BIEA)

3.4 i RAEAIEAK (Base text: (128 A)
SFHE A (Base text: Bk AR AR=EHAE)

3.5 i R E REUS ™ (Base text: {528 1 4)
ME AR (Base text: BIME K EFEA)

3.6 BIEBAETHR" (Base text: {25 4)

3.1 [As a ruler]
not to shower worthies with not to overly appreciate goods
honors induces the people not that are hard to get induces the
to struggle. people not to become robbers.

[In short, as a ruler] not to
display [things] that might be

¢ Var.: FE 7 (€ for BREE: E3EA.
h 7E for #1: Wagner; cf. note 2 and note on the structure of Laozi 3 in the translation
of this zhang.

i Var.: {H for 75: B FHE A; B F it B.
i Var.: Al for 8% B EHE A; BB F 4 B.
K Var.: 4 for #1%: B F it B. "'Var.: RESHE B for RNEUS: B FHE B.
™ Var.: f51fi . for £%: [ FHE B. Var: 541 for f5: YO ETA.
" Var.: 15 for £: B FHE B. Var.: &£ om.: B FHE B.
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craved for induces the hearts
of the people not to become

prone to chaos.!

“Worthy” is like “capable.” “To
shower with honors” is a term for
“to emulate.”

What is the purpose of showering
[someone] with honors who is only
capable of handling this [particular]
assignment [and no others|?

If, in granting honors to worthies
and glorifying the famous, the
emulation exceeds their assign-
ment, those below will rush
forward to compete, compare
their [own] capabilities [to those
of those honored], and outdo
each other.

“To overly appreciate” is an
expression for “to exalt.”

Why should [something] be
overly appreciated which is
useful only in this [particular]
application [and in no others|?

If the appreciation of goods
exceeds their use, the greedy
will compete to rush for them,
they will [as Kongzi says, Lunyu
17.10, comparing “small men”
to robbers who] “break through
walls and search in chests,” and
will commit robbery without
regard for their [own] life.

That is why [the text says] that,
if [things] that might be craved
for are not displayed [by those
above], the hearts [of the
people] have nothing to disturb

them!

That is why the governing [tech-
nique] of the Sage consists in

emptying their [the people’s]
hearts and filling their bellies,

The heart contains knowledge,
and the belly food. He empties
[that which] has knowledge [the
heart] and fills [that which] has
no knowledge [the belly].

weakening their [the people’s]
ambitions and strengthening
their bones.

Bomnes are without ambition and
therefore strong. Ambitions
create incidents and therefore
lead to chaos.
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[In this manner] he permanently
prompts the people to be
without

knowledge and desires.

[That means] he preserves
their true [essence].?

Those, on the other hand, who
have knowledge, he prompts
into not daring to act.

“Those who have knowledge”
refers to those who have knowl-
edge about [how to] act.

If [they] engage in non-
interference there will be
nothing that is not well-
ordered.

[Ditto for those who have
desires]

THE STRUCTURE OF LAOZI 3
Laozi 3 has the formal trappings of IPS. Wang Bi marks the third phrase
of 3.1 in his commentary as a summary of the two preceding ones, creat-
ing a basic pattern of

C

However, allocating the subsequent pairs of phrases to this pattern is
not easy, because we do not have open interlocking patterns, and second
because, perhaps due to some textual corruption, Wang Bi’s commentary
gives mixed messages. The core notions upon which he finally fastens the
a/b pattern are “knowledge” and “desire” from Laozi 3.4. However, in
his comments to both 3.2 and 3.3 of the transmitted text, Wang Bi uses
the term “knowledge.” While there always is a risk in imposing preset
categories on a text, the pattern of interlocking style is well enough docu-
mented in the Laozi and in Wang Bi’s construction of it that an occasional
emendation, as in this case, seems justified. I have replaced %] with 5. The
LZWZLL 6.8 makes a clear case associating “robbery” with “desires,”
which establishes quite a stable link between “robbery” of “goods that
are hard to come by,” “ambitions,” and “desires,” on the one hand, and
“struggle” for honors, the “heart,” and “knowledge,” on the other hand.
The problems do not end here. The text continues in a series of non-parallel
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phrases focusing on one of the two core notions here, that is, knowledge.
These must accordingly be read as pars pro toto constructions of the kind
familiar from other parts of the Laozi. This creates a shadow text about
those “with desires” to match those with “knowledge.” T have indicated
this in the bracket. The structure of Laozi 3 is:

a b (3.1,3.1)
c (3.1)
¢ (3.2)

a b (3.2,3.3)

a b (3.4, 3.4)
c (3.5, 3.6)

Zhang 4
8 1M FH o2 SO B 5 AL B 0 2 S i fﬁ fige EL Ay FIEG Yt [R] L B VR 75

M B B NI 2 7R 2 % (Base text: (i fE T A)

KB B ENRE 2 R — B2 B TR B 9 ) B R RE S
B BERTE 9736 g TS DL 8 Z 38 IS REHE th e i A~k
T RIS HE 2 5L 8 K e A S N0 T 38 U B AR L o T P2 PR T R
REST 1 LLG ™ B B AR HIRG o F o2 SUR A B LR M 8 /R A R TP
R ANRE B H M R e AL N RE AT H B E Y & I T R L K A

Var.:

aVar.: 5 for jf1: HZE A b Var.: i for X A3: B FHE B.

¢ Var.: #i for Z: {H25 & 7. Support for #: Wang Bi comm.: # i Fl 2 XAEANE.
Bt for 2. B F 3 A 5 T HE B.

4 Var.: J§f for Jil: f&EHE A. Var: {5 (4a: B EHE A) for 5101 FEEHE A; /5 EHE B.
¢ Var.: $#§H for #EH 3 B FHE A; 5 T HE B.

fVar.: 5t for #t: B F HE B. Var.: #t om.: & F i A.

¢ Var.: 25 for #7: B F HE B. h Var.: {5 for 5 {01: B FH# B.

i Var.: H om.: J§ T H#f A. {825 & A, Support for H:: Wang Bi quotation in comm. on

Laozi 25.1: RAIEHEZ F; B FHE B.

i Var.: 1 for +: B EHE A; B F i B.

K Var.: i for R #h: 2. ''Var.: §€ for i£: SE3FA.
™ Var.: 38 for i&: 23 " Var.: #I for fifi: 823EA.
° Var.: 8 for fi: £23EK. » & for 5 BETEEARE S SREEA.

9 Var.: HE for H 4 kg AR,
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AN TR 45 ADUES 1) o2 5 S S5 44 T JHE SR A8 1 1S 55 e T AN EL A
FEE 17 A~ Ji L RS R 45 DL A < A T S A R T S S
DU <7 LT (A BE S L A R R R SN e L B R M S RE e o2
AIRELAE Z et KAt (Base texe: BIME K R EA)

The Way is made use of by pouring out and is also not filled up—deep
it is, [but still] resembling the ancestor of the ten thousand kinds of
entities. It numbs their [the ten thousand entities’] sharpness, dissolves
their distractions, mixes with their luster, and joins in the same dust
with them—immersed it is, [but still] it is as if persisting [on its own]. I
do not know whose son it is. It is like the precursor of the lord.

He who holds on to the measure of one single family will not be able
to make [his] family complete.! He who holds on to the measure of
one single state, will not be able to make [this] state complete. [In
short,] he who exhausts [his] strength to lift up something heavy will
not be able to make use [of things]. That is why even a human be-
ing [= ruler] who is knowledgeable about the establishment of order
among the ten thousand kinds of entities, but does not proceed in
his ordering by means of the way of the two principles [Heaven and
Earth],? will not be able to fully provide [the ten thousand kinds of
entities with order]; why even Earth, its materiality notwithstanding,
is not able to complete its repose if it does not “take” “Heaven” “as
model” [as Laozi says in 25.12]; and why even Heaven, its ethereal
nature notwithstanding, is not able to preserve its ethereal [nature] if it
does not “take” “the Way” “as model” [as Laozi says in 25.12].

If [the Way] is “made use of by pouring out,” this “use indeed will
not” be able to “exhaust it” [as Laozi says in 45.2]. If, however, it
were filled up to create fullness, it would overflow once fullness has
been achieved. Thus that “[the Way] is made use of by pouring out™
and is “also not filled up” is due to [the fact that] its [the Way’s] be-
ing inexhaustible is already absolute. A shape, even though it be huge,
cannot contain its [the Way’s] substance. A process, even though it be
all-encompassing, cannot fill its measure. If the ten thousand kinds of
entities reject “this” [the specific entities at hand] and search for [their]
lord, where could this lord be found [as no particular entity is able to

" Var.: i H = for i E: H£EEA.
s Var.: AR LI AF T for AR5 P T fiEA.
F T AR YR T AN A 4 B B DUF added from #3221 £ i 1.8b. Cf. Translation

note 4. Hatano Taro, p. 63 and Lou Yulie, p. 13 n.19, do not accept this piece.

v Var.: RAf for Rigk: HEiEA.
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contain it]? Is that not [as the Laozi says] “deep it is [but still] resem-
bling the ancestor of the ten thousand kinds of entities?”

[The ten thousand entities’] “sharpness” is “numbed” without this
being of detriment [for the Way]; [their] “distractions” are “dissolved”
without any labor spent [by the Way]; it “mixes” with [their] “luster”
without its substance’s being sullied, and “joins in the same dust”
[with them] without its true [nature] being polluted®—is this not also
[as the text claims] “immersed [in them] it is, [but still] as if persisting
[on its own] 2! It persists but is not an entity; it is not there but is not
nothing, whether it is or not is hard to make out; that is why [Laozi]
says: “It is as if persisting.” *

The Earth is preserving its [material] shape, [but] its capacity is unable
to go beyond its carrying [the ten thousand kinds of entities]. Heaven
rests in its images W E: R, [but] its capacity is unable to go beyond its
covering [the ten thousand kinds of entities].’

[But as already] Heaven and Earth are unattainable by anyone—is it
[the Way] not [in this sense] also [as the text says] “like the precursor
of the lord?”¢ “The lord” refers to the lord of Heaven.

Zhang 5

SR LIEYIRE 39 (Base text: 2875 K)

R HAT" ORI 5 53 ) )RR BRI B L S AL A
BEBE LA REE R GBI RAEEY REEIITRE
L85 R M A A R 2 0 T R B9 5 A A J T B S

) T 55 00 % S R i 2 B T OB R R At (Base texce:
A

@ Var.: 1f for {F: Bk EEA. b Al for fEfe: FIMEKEFA.

¢ Var.: 5 /& for & Btk #FE A, Support for B: Wang Bi on Laozi 17.3 LR~

Y.
4 Var.: 58 for 5B B K EREA.

© Var.: fifi #i{ for fifak: MK HEFA.

fLacuna beginning with ¥ % H: & : Wagner.

¢ Var.: 2l for K Hh: Bk £

h T A B omitted in £ 3 A, suppl. from Fff k B F A

A for 9R: Bk EE AR I H for £ B /k #£ A . Hatano Taro.
B for J: B K EFRAR.
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5.2 8 R LUE ' B 495 (Base text: (#7251 %)

BN SR M & H A8 AT AR EE B %0 th (Base text: S2EEA)

5.3 Rt 2 Tl FOAE " S 1 g 1T B T A HE (Base texct: {28 K)

SEHE TR AL A TR o v 2 R S U TS 55 e R
] 2R th Kl 2 HB AT B AR 1S M B3 5 S i th (Base text:
EEEA)

5.4 % 5 HEAAISF T (Base text: 2815 K)

MEZAfmA RS Ht L S HE N H S R L 88 2 B
2 5 1 SF e I B A O I SR R A B St
R LR & KA (Base text: Bk A)’

Heaven and Earth are not
kindly. For them, the ten

'Var.: 44 for #: B FHE A. ™ Var.: { for H: k%8 R HLA .
" Var.: fif for ff§: Z[IE A; B E#t B.
° Var.: B for *F: ()5 A; 5 FHE A; 5 F i B.

» 3 for Fif: FEFEHARESC. Var.: i for fiii: 055 A; JEMETA. Var: Ji for f: B FHE
A; [ EHE B

9 Var.: i for 8fj: B FHE A. Var.: #f for &h: B £ HE B.
for 3if: FETEBARESL. Var.: Ji: JEMETCA; F00E A, Var: Ji: 5 EHE A; 55 £ B.

A for £ (as given in J& EHE As 5 EHE B; YEME T A): FEPEBARE S FUE A

s Var.: 32 5%t for S2HESEH: Mk, — Y% 2 676a sub HE1L; cf. ibid. 672c %54 5%
th. ZHEE D supp. by FEEIARE .

“Var.: #4428 for 8. OB IR 22 7E 17.6b3. Var.: 2 HE 22t % 84 %t omitted
in BI1E A G 2A and in B .

v Var.: ¢ for £5: U= 4. ¥ Var.: [ for S: BT HE A; B FH#E B; L+

¥ Var: NESFRSH for NUNSFH: B EHE A; 5 FHE B

W5t H 2% for W) e H 7 : Wagner based on Wang Bi on Laozi 17.4 THgE FER
1M AR BN A 2 K R IERE {82 1, Wang Bi on Laozi 10.4 fef LU HI R A
R 1 B3R 2, and Wang Bi on Laozi 18.2 171l FI BH LA 22 (R BB I SR Ak 2 . 0 28

is a common binomial, Wang Bi on Laozi 17.4 and 18.2.
v HEE P for N5 : Wagner based on parallel with next phrase H 5 A~#H.
: H'E for A= : Hatano Taro based on £ H =.
a SFf1 for SFELHR: Wagner. ab Var,: H for fit: [FE {5 HH <.
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thousand kinds of entities
are like grass and dogs.

Heaven and Earth let That-

which-is-of-itself-what-it-is [of
the ten thousand kinds of enti-
ties] come into effect. They are

without interference without creation

[with the result that] the

ten thousand kinds of entities
spontaneously order and regulate
each other.! This is why [the
Laozi says] “[Heaven and Earth
are] not kindly!” Someone who
is kindly will by necessity

create and generate,
have pity and interfere.

Would they [Heaven and Earth,
however,] create and generate,
the entities would lose their true
[nature because of the outside
imposition].

Would they [Heaven and Earth,
however,] have pity and interfer-
ence, the entities would not persist
in their entirety [because this pity
and interference would be partial
and prefer some over others]. If
the entities would not persist in
their entirety, then [Heaven and
Earth] would fail to completely
take care of [all of the entities].?

[Lacuna beginning with “If the
entities would lose their true
[nature]”|

Heaven and Earth do not
produce grass for the benefit
of cattle, but the cattle [still]
eat grass. They do not produce
dogs for the benefit of men,
but men [still] eat dogs.® As
they are without interference
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concerning the ten thousand
kinds of entities, each of the
ten thousand kinds of entities
fits into its use so that there

is none that is not provided
for. Would they [Heaven and
Earth] confer kindness on their
own [initiative], they would be
unable to let [the entities’ That-
which-is-of-itself-what-it-is|
come into effect.*

The Sage is not kindly. For him,
the Hundred Families are like
grass and dogs.

The Sage, “harmonizing [as the
Wenyan of the Zhouyi says of the
“Great Man”|’ bis capacitylreceipt
1% with [that of] Heaven and Earth,”
likens the Hundred Families to grass
and dogs.

[The space] between Heaven
and Earth is like a

drum or flute!
[That is,] hollow it is, but inexhaustible
[in the variety of sounds it can
produce].

[the more] it is beaten, the more
[sound] comes out of it.

“Drum” is a drum to be beaten. “Flute” is a musical flute.
Inside,

drum and flute are

empty and hollow.

[The flute] has no feelings [of its
own to prefer one sound over
the other|.

[The drum] bas no activity [of its
own to create this resonance rather
than another].

That is why [as the text claims]

[the flute] “is hollow” but it is
impossible to exhaust it;
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[the drum] all the “beating” not-
withstanding, is inexhaustible.

In the [space] between
Heaven and Earth That-
which-is-of-itself-what-it-is
[of all entities] is put grandly
into effect. That is why [the
space between Heaven and
Earth] is inexhaustible “like
a flute and a drum.”

By multiplying the words, the
reasoning will [only] come to
naught. This does not compare
to keeping to the middle.

The more [a ruler] interferes
with them [the entities], the
more he makes them lose
[their true nature]. As

the other beings dodge his intelli-
gence, bis intelligence brings no

peace [and]

the government affairs confuse
his words, his words bring no
order

this [kind of] reasoning
[with many words and
intelligence] will necessarily

come to naught.

Drum and

flute

[on the other hand] “keep to
the middle” [without being
specified in either way] so

that they are inexhaustible

to the maximum. They

discard their selves and put
themselves at the service of
other entities so that there is
none that is not well ordered. If

the drum or

the flute

were bent on making [a specific]
sound, they would be unable

to satisfy the requirements of
flutists [and drummers].°
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THE STRUCTURE OF LAOZI §

The general structure of Laozi 5 with its parallelism between Heaven
and Earth in 5.1 and the Sage in 5.2 is clear. Texts 3 and 4 explain posi-
tively and negatively the principle on which the capacity of Heaven and
Earth, as well as of the Sage, rests, namely to deal with all of the entities
simultaneously; the metaphor of flute and drum deals with Heaven and
Earth, while the statement in text 4 refers to human affairs. These two
statements, however, are not structurally parallel. The statement about
the drum and flute is binary; the statement about multiplying words is
not. No interlocking can be established here. It should be noted that the
statement about the drum and the flute without the succeeding statement
in 5.4 forms a separate zhang in the Guodian Laozi A on strip 23,” marked
off by separating dots both at the beginning and in the end.

However, Wang Bi treats the straight statements in 5.1 about Heaven,
as well as in 5.4 about multiplying words, as something like summary
statements for implied binary propositions, and then he proceeds to link
these implied propositions to each other in the fashion of IPS. The rationale
for this is obviously the assumption that these statements are structured
and that, if the structure is not visible, it must be made explicit. The tran-
sition, and even the link, between the two parallel statements about the
drum and the flute in 5.3 and the nonbinary statement about the words
is not at all immediately clear. By unfolding the single statement about
the words into a binary proposition, Wang Bi tries to make sense out of
a text that starts off with a very clear and parallel structure of statements
about Heaven/Earth and the Sage. That is why I have opted for structural
writing. This, however, is based on Wang Bi’s explosion of what he reads
as a compressed text, not on the available text itself.

Wang Bi’s commentary for Laozi 5.3 and 5.4 is somewhat corrupt,
so that only tentative statements can be made. The surviving elements,
however, seem to be structured enough to permit the establishment of rules
for the editing of the corrupted passages. The basic divide in Wang’s com-
mentary is that between interference, wei £%, and creation, zao 3&. The pair
is loosely linked to the statements concerning the flute and the drum. The
drum is associated with wei £%, but the corresponding zao i& is missing
for the flute. The link with text 4 is even more tentative. Wang Bi seems
to duplicate a simple statement in the text to arrive at binary statements
involving yan 5 , “words,” and hui %, “intelligence,” respectively. From
his other texts it would seem mandatory for this pair to link up with the
established binary grouping, but with the surviving text giving no further
clues, the linkage indicated in my structural writing is tentative.
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Zhang 6

6.1 13 N BE 2 3 AL K AL 2 PR 3 R M2 IR AR (7 2 R 8 (Base texc:

6.1

(EX RN

L0 e e S TR SR B 00 A S P P R B TR R S DL R
T AR L EEF I 25 A0 B T A ] 15 4 3 o2 A S P 2 2 i A
I T E B A R B R 2 KM IR AR S E AR R R RS
U B 85 4 DL AR e S s 1t S R B P T AR 4% th e 5 o2 R
' (Base text: Bt k H# &)

The spirit of the valley does not die. [I] call it “Dark Female.” The
door [from] which the Dark Female [comes] [I] call the root of Heaven
and Earth. Intangible it is, but still it exists. Its being used does not
exert it.

“Spirit of the valley” is the non-valley in the middle of the valley. It
[this spirit] is without form and contour,' without contrariness and
deviation; it resides in a lowly position [namely, the valley] and does
not move, it keeps the calm and does not deteriorate. The valley is
constituted by it, but it does not show its form. This is the highest en-
tity.? Its lowly position [notwithstanding], there is no way to define it.
That is why [Laozi only] “calls it” Dark Female [but does not “define”
it as such]. “Door” is that on which the Dark Female is based.’ Basi-
cally what it is based on has the same substance as the Taiji K, the
Great Ultimate [of the Xici 11 of the Zhouyi which “creates the two
formations (Yin and Yang)”]. That is why [this door] is spoken of [by

A Var.: 1 for &: B FHE A; B F#E B.

b Var.: Z om.: Ji JE T A.

¢ Var.: BRERI (55 FHE B add.: H) F1F for fRfAH17: & THE A; 5 T HE B.

4 Var.: 5 for #j: B5 £ A; B EHE B.

¢ Var.: LLEY for DLZ B SREEA. fEHZ for 3: FRELA.

¢ AL for KM Z RFRAR 12 H 2 A8 SRS+ Rimid, p. 4.

"KM for iz HEHEY T Rt p. 4.

T H for g BREN T KimVE, p. 4.

I Var.: YRR for YA A : BRG] F KIfiE. Rejected

because this variant breaks the 4-character phrase pattern.

K Var.: M for 2 A, ' Var.: $jth for #fj.: 8231 A,
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Laozi] as “the root of Heaven and Earth”! If one wished to state that
it exists, [the objection would be that] it does not show its form. If one
wished to state that it does not exist, [it still remains true that] the ten
thousand kinds of entities are generated by means of it. That is why
[the text says]: “Intangible it is but still it exists!” There is no entity
not completed [through it], but, while being used [in this extensive
manner], it does not labor [to have them completed]. That is why [the
text] says: “Its being used does not exert it”!*

Zhang 7

7.1 REM AR DUGE £ B A E LIS H A" (Base text: {52575 )

H AR B 5 AR D (Base text: S KL EA)

7.2 WRE F A PR LB A 4 L B T G e Ok 1 1 R DU S L AT g e

7.1

L (Base text: {28 1K)

HREER S e S i R R Rt (Base text: B K 5 38
)

Heaven excels. Earth persists.

That by which
Heaven and Earth

A Var: 4 for 542 B T H#E A; 5 T H4E B.

b X for 4 : Shima Kunio. All transmitted texts of the Laozi over Wang Bi’s Commentary
read #BE K 4= “therefore they are able to exist for a long time.” Wang Bi’s Commentary does
not take up this formula at all, either here or in other places. In terms of content, it clearly
fits the interpretive line of the Heshang gong Commentary, while even the manuscripts of
the Xiang Er family all write (with the exception of the Li Rong manuscript in the Daozang)
£ X In terms of analytical symmetry, the statements about the Sage in the second part take
up the two separate features of Heaven and Earth. The Sage emulates Heaven’s excelling in
the way he manages to “be to the fore” and Earth’s persisting in the way the Sage manages
to keep himself intact. I therefore follow Shima Kunio’s emendation.

¢ Var: 4 [= 3R] H 5 for R H 5. J5EHE A Var: RE G for R H 5. J§ T B.
4 Var.: S+ H B i & S S H B 1 B 2 for J1H B 1 & 2 5 F4E B.

¢ Var.: JE for A3: JE JE T A

fVar.: B [= E1] for 4: T3t A; /5 T B.
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are able to

excel and persist
is that they do not live for
their own interests.

Should they live for their own
interests, they would struggle
with [other] entities. As they
do not live for their own
interests, the [other] entities
relate back to them.

That [indeed] is the reason why
they are able to
excel and persist.

This [pattern of Heaven and Earth]
is the reason why the Sage [as is
well known]

puts his own person in the back- disregards his own person and
ground and [achieves in this way] [achieves in this way] that his
that his own person comes to be own person will last.!

to the fore.

Indeed, is it not because of his
being without private interests
that he is able to accomplish his
private interests?

“Being without private interests”
means that he does not act with
regard to his own person. It is
because [in this manner]

bis person will excel and bhis person will last

that [the text] says, “He is able to
accomplish his private interests™!*

THE STRUCTURE OF LAOZI 7

Laozi 7 is a fine example of the argumentation in many zhang of the
Laozi. First, it establishes a pattern among the “great” entities of Heaven
and Earth to explain a pattern in the behavior of the Sage that is known
to the reader but not understood in its logic. Second, it is written in closed
IPS, linking the two features of the Sage, his high standing and his capacity
to survive to his imitation of Heaven’s excellence and Earth’s persistence.
The structure of the zhang is:
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I a b (7.1)
a b (7.1)

c (7.1)

c (7.2)

I a b (7.2)
c (7.2)

Zhang 8

8.1 b3 KKk FIE IR R RN ZFTRES (Base text: {§25 15 7)
NE BN (Base text: BIfE & SR A)

8.2 Ht# 23 %" (Base text: fH25 i A)
B KR i & th® (Base text: Bk EEA)

8.3 m i (o2 i B
(Base text: #2517 AK)

HIEBC B R HHRE SRR R R

Ht

BKEMERILE L (Base text: Bk R EA)

aVar.: 15 [= {UU] for #: BB FEHE A. 41 for %5: B F #E B.
b Var.: G &# for 5 B EHE A, Var.: 55 for ~£5: E F i B.

< & for J&: FE{EIHRE . 4 Var.: & for & A: B EHE A,
¢ Var.: 8 for ¥ B F i B. fVar.: i for B JUJE CA.
¢ Var.: % for 46t1: £23 1A, h Var.: i for il B EHE AL

i Var.: 1 for \; JUFETTA. Var.: TE/(Z for BIZ{ S Z(E: B EHE A Var: TEX
for B13%{": F5 T ¥t B.

i Var.: S #/2 omitted by & F it A.

K Var.: [E375 for BUEG: B EHE A; B FHE B.

''Var.: #& for 8j: B FHE A. m e for [t B FEHE A; B FHE B.
" Var.: § for 4: B FHE A.

° Var.: ff; for J&: B FHE A; B FHE B; JUME T, Support for Ji.%: Zhuang Zun
also read &
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8.1 The most excellent is comparable to water. Water excels in being of use to the
ten thousand entities while not struggling [with them], dwelling [as it does] in a
place abhorred by the men of the crowd.

The others abhor low [positions].
8.2 That is why [water] is close to the Way [i.e., to the utmost excellent].

The Way is negativity. Water[,however,] is an entity. Therefore [the text
says that water is only] “close to” [the Way, and not identical with it].'

8.3 [Water’s]
—excellence with regard to [its] station is [its lowly] place.
—excellence with regard to [its] heart is [its] depth.
—excellence with regard to giving is its being kindly.
—excellence with regard to words is its sincerity.
—excellence with regard to government is its [achievement of]| well-
regulatedness.”
—excellence with regard to [the handling of] affairs is its capability.
—excellence with regard to action is its timeliness.

Generally speaking, it is only because it is not struggling [with other
entities| that there is no resentment [against it].

This means that water corresponds in all these [qualities] to this Way.

Zhang 9

9.1 ¥ M &2 A% H T (Base text: {§25 5 A)

R R ARTEME AR KA G 2B I EE R E RE R E K E
T IS TS th (Base text: B Kk B A)

A Var.: #f for £f: B FHE A; B F#E B.

b RFE for F41: Wang Bi on Laozi 9.3 "% H 2, supported by & FHE B. Shima
Kunio.

<% for fll: Wagner based on reconstructed main text and Wang Bi comm. on Laozi 9.3.
This seems to be one of the few instances where a commentary passage has been changed
to fit a changed main text.

SHAEHEMAEHEE for N3 H E #: Wagner based on Hatano Tar6’s con-
jecture to supplement 1, 41 H E because of the parallel to Wang Bi on Laozi 9.2 ANA] £
R4, # in Wang Bi’s Laozi commentary means “that is why” [the text says]. Without the
supplement this would be a singular case of a #{ introducing a phrase such as “therefore
[the text passage AAA] means. ...”
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9.2 §i g 2 RE EAR® (Base text: 1 i 70 4)

it AR 45 5 Bt 2 45 FI B AL HEMI S o] R AR A1 (Base text: 2 7k 56
H#A)

9.3 & EE"H L HESTE (Base text: {525 1 A)

TEHE (Base text: B Kk EFA)

9.4 G TR B4 (Base text: 1978 5 )

AT R R4 (Base text: Bk B &HEA)

9.5 %" & 3B' K 2 3E™ (Base text: [ T #E B)

9.1

VY B 5E SE I B HI TS (Base text: 2 k £ A)

By maintaining [it] and then even By polishing [it] and then 9.2
adding to it, [a ruler] is not as well [furthermore] grinding it, [a
off as if he had nothing. ruler] will be unable to protect

[himself] for long.

¢ Var.: &% for fi: (25 5 7K. Var.: #§ for fiif: B £ H#E B. Var.: iii for Hij: Z0/5 A.

fVar.: 1 for $t: (H25 & A ; PE = A FE ST, Var.: 4t for #it: B F 3t A; B F HE B. Support
for #i against Lu Deming, who gives it as the pronunciation for f: Wang Bi comm. Y
2 W T SO 3 (B%) 3. £0H claims in a note to the VY& ed. that “all old MS read
#t, only Lu Deming gives f6.” Shima Kunio.

¢ Var: Aol Rfgth (B £HE A: f2): 5 EHE A; 5 F 3 B.

" Var.: 2 for #f: & EHE A; F0E A (U8 = ). Var: & for Z: FE{EIAFE L. Support
for % one manuscript quoted by FE/EHAFESC; Y5 ME T states explicitly that his Wang Bi
manuscript as well as that with the text by Zhuang Zun read . [§ T # A; [ T H#E B. 5[
JE A; Hatano Taro; Shima Kunio.

i Var.: 38,288 (B EHE A om. §8) 5P for B2 B85F: 5 L3 A; J5 T3 B. Var.: &
REER [= 5F] t: ZB5E A.

Var: 5Bt for HEHG: 205 A; B EHE A; B F 4 B.

KVar.: I il 44 3% for UI3&: YU JE TCAS. Var: |44 Ih3% for D Al: #2515 7K. T agree with
Gao Ming, Boshu 262, that Wang Bi’s Ifji{ is a translation of Ifji%, not a quotation from
his text. Support for I}J;; % against the reading proposed by FE 4% {7 and followed by Hatano
Taro and Shima Kunio: $[JE A; 5 FEH#E A (both 3t for 3%); B £ #E B; FE{EBHRE ST, (L F);
.

il

'Var: Pt B R [= 3R] for DR &R B £ 3E A
™ Var.: @t for i&: FLiE A; B L HE B.
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“To maintain” refers to [what in
Laozi 38.2 is called] “not to let go
of the receipt/capacity.” If [be]
already does not let go of his
capacity, but still adds on to it,
[this results in] a situation where
there is an unavoidable danger of
being toppled. That is why [as the
text says] “he is not as well off as
if be had nothing.” “He is not as

well off as if be bad nothing” means

it is not even as good as having
neither capacity nor achievements.

[Accordingly,]

no one who fills [his already
sumptuous] palace [furthermore]
with gold and jades will be able
to preserve [them].

[Having these riches] one “is not
as well off as if one [had] nothing”
[as Laozi had stated in the parallel
phrase above].

If one has already polished the
tip [of a sword] so that it
becomes pointed, and grinds it
in addition so that it becomes
sharp, a situation [arises] where
it is unavoidable that one will
suffer a defeat. That is why [as
the text says] “he will be unable
to protect [bimself] for long!”

9.4

someone who is [already]
wealthy and honored but [in
addition turns| arrogant brings
calamity upon himself.

He “will be unable to protect
himself for long” (as Laozi

had stated in the parallel phrase
above].

To withdraw [as a ruler] with
one’s person once the task is

achieved—that is the Way of
Heaven!

The four seasons alternate,
when the task [of one of them]
is completed, there is a change
[to the next one].!

THE STRUCTURE OF LAOZI 9

Laozi 9 has nearly all of the formal markers of IPS. Texts 1 and 2
are parallel in the number of characters and structure. Texts 3 and 4 are
parallel in the number of characters, and both divide into two blocks of
four, but the grammar in the two segments is not parallel. Text 5 is not
parallel to any other phrase, and with its grand “that is the way of Heaven”
announces itself as a general conclusion for both strains of argument.
However, the link between the first and the second pair of texts, between
texts 1 and 2 and 3 and 4 is hard to decipher, as the links are “closed”
and not explicit, as in other zhang. Wang Bi solves the riddle with a simple
technique by quoting a segment of text 1 under text 3, and a segment of
text 2 under text 4, thus linking two symmetrical pairs and prescribing a
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strategy for reading that I have tried to make explicit in my translation.
This construction of Wang Bi’s is supported by the reading of the Guodian
Laozi A, which repeats the term &f from the first line in the third with
the formula %728, so that at least the link between lines one and three is
explicit. The structure of the zhang is thus according to Wang Bi:

a b (9.1,9.2)
a b (9.3,9.4)
c (9.5)

D. C. Lau has suggested (Tao Te Ching, 13) that the terms of text 1
refer to the “ch’ih ying” vessel, which stands in position when empty but
overturns when full. His translation strategy has been to cut the text into
proverbial segments without much interest for any potentially cohesive
argument. Wang Bi’s reading strategy has been the opposite.

Zhang 10

10.1 HE 0 " —AE M BT (Base text: 5 T A%)
R A2 R th— N2 BN E AR R 2T —E
REW BT AT Y 5 H L (Base text: BIfE KL EA)

10.2 B B Fe e B 5L FF (Base text: 25 57%)
BUEhBRGR S (B A REBCEFR 2 MREH B 5 2 EATACE AP 2
M PEFF 22 (Base text: B kB A)

10.3 "4 2B GE I T (Base text: {H 25 %)

a Var.: 11 for B§: & F it B. b Var.: 2 for #g: {25 5K,
¢ Var.: f}} for fit: B F it B. 4 Var.: 18 for B: B £ iff B.
¢ Var.: & for 5@, JU [T A. fVar.: & for £(: [ £t B.

s HEE H 5T for REATH 5L T (also in YU JE T A): Wang Bi comm.: §E4 % 52 ; Shima
Kunio. Var.: 838 50°F for GEA7 5T JEEHE A; J5 £ 3 B.

h Var.: {§ for {55 FH#E A; B EHE B.

i Var.: 8 for & : B FH#E A. Var.: B for &: 5 FHE B.

i Var.: f} for f: & F 3 A. Var.: (A for #E: B FHE B.
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KW 2 W S B R T A 2 R RE S LU A B L o T B
B[R (Base text: B K & A)

10.4 5 B BIRE M LI 7 (Base text: {575 15 4)
007 AR ok 388 S Lo s < 2, 3 B PP O 8 B s 3 0 LR e e
R DL T I B AR RE 1T B 7R 2 " (Base text: 21 k 35 A)
10.5 KBRS 5 17 (Base text: {528 5 4%)
R 2 R 2 i E 14 3 ) v 1L o st e kRS A R R R

P ] ol 1 e 771~ M AT TS 3 5 5K B ol R 158 8 72 R B 5 T e
HZ R (Base text: Bl KL EA)

10.6 B VY= HEHE DU T (Base text: {52515 4)

= 1A VY 52 4 K 4 2R RE 4 DR T R AL 22 P A S B A (o TSR
SFRIE P AL (Base text: i A)

10.7 4z (Base text: {2515 A)
RIEEHFth (Base text: Bk EFEA)

10.8 35 2 (Base text: {2515 A)

NEEHVEA (Base text: BIME K EHER)

K Var.: it 2 H A for it H 41 : 23 4. Support for B {f 7k 2 8 A reading is paral-

lelism between 71 H: B and i E 4. Tojo Itsudo. S IE.
'Var.: §§ (= 1) for i5: 5 F 4 B. m Var.: #f} for ft: B F i B.
" Var.: BB BE for RANREMBIIG Z: SBEEA.
° Var.: 1 for Bf: B F i B.
? Var.: 5 for I&: [E{&HH T . Support for I8 is Wang Bi on Laozi 68.2 FE i ANI5.

9 Var: f (5 2 HE B:tf}) LUK for SEDURS: 1 T 3E B; f{EHARESZ. Support for HE fiE

LIS F is Wang Bi comm.: fE fiE DL °F-.
© SRR for KM DK M SR BE K R AL

sVar.: Y H &t for W) H AL B 7k 2 7K. Support for B#¥) H 1t is Laozi 37.3:

& EHGET &Y A L.
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10.9 A 1A G B M AR R i RS /2 3 X8 (Base text: {#25 iA)
REHF AW E A 2 BRI BB B2 B R

TEZRABEFEIELTO LS LEE S EN A ML E
T (Base texe: Bk HEA)

10.1 [For a ruler] to keep to the camp, [For a ruler] to focus on 10.2

10.3

to hold on to the[ir] One,! and be
able not to be separated from it—

ah!

“To keep to” is like “to stay in.”
“Camp” is the abode of eternal
sojourn of human beings. The
“Omne” is the true [nature] of
[the other] human beings. [The
sentence] means: If a human
being would be able to stay in
[his] abode of eternal sojourn,
“hold on to the One” and
purify [bis] spirit [so that] be
would be able to be permanently
“not separated” from [the abode
and the One]—abh, then [indeed]
“the ten thousand kinds of
entities [would] submit [to him]
of their own accord as guests™
[as the Laozi 32.1 says].

[For a ruler] to clean and wipe
the perception of That-which-
is-Dark and to be able to [keep

the breath, gi 5&, to bring
about softness, and [in this]

be able to be like a baby—ah!

“To focus on” means “to put to
use.” “To bring about”

means “to achieve the epitome
of.” [The sentence] means: If
[a ruler] would put the breath
of That-which-is-of-itself-what-
it-is [of the other entities] to
use, achieve the harmony of the
utmost softness [in them], and
would [himself] be able to be
without desires [in this] like a
baby—abh, then [indeed] the
[other] entities would [remain]
intact and fulfill [their[nature.

[For a ruler] to love the 10.4

people and bring order to
the state, and to be able to

“Var.: 3§ for f~: B EHE A; B FHE B.

4 Var.: B om.: & EHE B; (F§ T3 A as seen from size of lacuna).

v Var.: # for I8 B F HE B. v Var.: § for Z5: B F it B.
* Var.: | for 3: 231 K. ¥ Var.: 4] for |fij: 8254

* RIEE for K& (also in BEFHA): SUEF IR EE 3.17be.

@ Var.: [fij om.: SCGE R F i 227 3.17b6.

® Var,: ¥ for R: HEA.

2 Var.: £ for F: YOEE I 2= 0F 3.17b6.

a Var.: F for F: SCOEE FHL 2= 3.17b6.

o {2 A for BT SUERRIRZEEVE 3.17b6; B S T B M.
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it] without blemish—ah!

(1) That-which-is-Dark is the ulti-
mate of the entities. [The sentence]
means: If [a ruler] would be able

to clean and wipe off [all that is]
evil and trumped up, and arrive at
the perception of the ultimate, and
if he would be able to [make sure]
that his brightness would not be
sullied by other entities nor his
spirit be dirtied [by them]—ah,

then [indeed] would he eventually
become “identical with That-which-
is-Dark” [as the Laozi 56.7 says]
(3) [To have] a “perception of That-
which-is-Dark” “without blemish”
is like [what the Laozi 19.1 calls]
“rejecting wisdom.”

[For a ruler to be, during] the
opening as well as the closing
of the doors of Heaven, able to

be a hen—ah!

“The doors of Heaven” refers to
that from which All Under Heaven
comes forth.> The “opening and
the closing” are the phases of
order and chaos. [The doors’]
being opened or closed has
pervasive effects on All Under
Heaven. That is why [the text]
says: “[During] the opening as
well as the closing of the doors
of Heaven!” A hen responds but
does not take the lead in singing,*

[proceed in this] without using
knowledge —ah!

(2) To apply [as a ruler] artifices
to strive for results, to use
devices to seek out [the]

secrets [of the lower orders]—
this is called “knowledge.”

(4) To “bring order to the state”
“without using knowledge” is
like [what the Laozi 19.1 calls]
“rejecting intelligence” [the
result of which rejection is a
“hundredfold increase in the
benefits of the people™]. If [a
ruler] is “able to [proceed in
this] without using intelli-
gence—abh,” then [indeed] the
people will not evade* him and
the state will be regulated.

[For a ruler] to understand  10.6
[all things going on in] the

four directions and be able to

[do so] without having a

personal interest—ah!

[This passage] means: If he
succeeds in understanding [all
things going on in] the four
directions without being
deceived or deluded and is able
to [do so] without having a
personal interest—ah, then
[indeed] the [other] entities will
change for the better. This is
what [the Laozi 37.1-3] means
by “The Eternal of the Way is
without interference. [ ... ] If
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is responsive [to others] but does dukes and kings were only able
not [actively] interfere. [The text] to hold on to [the Eternal of the
means: If [during] the opening as Way], the ten thousand kinds of
well as the closing of the doors entities would change [for the
of Heaven, [a ruler] would be able better] of their own acord.”

to be a hen—ab, then [indeed]
“the [other] entities [would] of
their own accord [submit to him]
as [bis] guests™ [as the Laozi 32.1
says] and his abode would be
peaceful of its own accord.

10.7 That it [the Dao] generates them That it [the Dao] rears 10.8
[the entities] them [the entities]
That is, that it does not block That is, that it does not hem in
their source. their nature.

10.9 [and that,]
while they come alive, it has while they act, it does not make
no [specific effort on its side], them dependent,

[that, in short], while they grow,
there would be no lording it over
[their growth on its side]—this is
called “the Receipt [coming from]
That-which- is-Dark” xuan de %155

As it does not block their source, As it does not hem in their
the entities create themselves, and nature, the entities regulate
what achievement [from its side] themselves, and on what

should it “have”? activity [on its side] should

they “depend”?

If the entities [in this manner]|
grow on their own and are
sufficient themselves without
some “I” lording it over
[their] completion, [that is] if
they have receipts but no lord
[to specifically direct them]
how could this come about if
not through That-which- is-
Dark? Generally this is to say
that “Receipt [coming from]
That-which-is-Dark” means
that all [entities] have Receipts,
but that they do not know its
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master [on the basis of whom
they attain it] [because] indeed
it [the Receipt] comes forth out
of the Dark and abstruse.

THE STRUCTURE OF LAOZI 10

Laozi 10 does not have a subject. In the commentary on 10.1, ren
A, the human being, is inserted as the subject of “to be able.” In the
commentary on 10.6, however, the “dukes and kings” are quoted as the
subjects of “to be able,” while the first phrase here about being without
deception and delusion recurs in Wang Bi on Laozi 29.3. with the Sage as
the subject. Finally, in Wang’s commentary on Laozi 10.9, a wu &, “1,”
appears as the implied subject of the preceding sentences.

Generally speaking, Wang Bi reads the zhang as a description of the
person ideally suited for bringing order to the ten thousand entities. His
six abilities are all negative and elusive. They ensure that none of the
beneficiaries of his action will be able to have any knowledge of him. This
point is made in texts 7-9, which define the paradox of the unknowability
of that by which the ten thousand entities are with the term xuan de 3%
{% the Receipt coming from That-which-is-Dark. This latter part of the
Laozi text recurs verbatim in Laozi 51.3 ff., where the subject that “creates
them” and “rears them” is the Way. The implication will be that the Sage
Ruler imitates the Way and shares in his unknowability.

The second problem concerns the structure of Laozi 10. Evidently,
it comes in two parts. The first six phrases are parallel in grammatical
structure, are divided above the same term, neng g, and, with the excep-
tion of the first phrase, have the same number of characters.

The rest is one long sentence. I shall deal with this first. It begins with
two parallel phrases of two characters each (texts 10.7 and 10.8), followed
by a set of three parallel phrases. Wang Bi comments on the first two of
these three phrases in sentences that again are parallel, and he links them
explicitly to the two preceding sentences by taking up both the vocabulary
of 10.7 and 10.8 and his own commentary to them. This gives an easy
interlocked sequence ab ab. The commentary on the third parallel phrase
(“[that in short] while they grow there would be no lording it over [their
growth on its side]”) is not parallel to that about the two others. This
indicates that this phrase actually is a ¢ phrase relating to both preceding
groups. This reading of a third parallel phrase in the Laozi as belonging to
the ¢ category is standard with Wang Bi and is often supported by slight
deviations in the structure of the third phrase, as in the first three phrases
of Laozi 44. Wang Bi’s indications thus give a clear structure for the second
part, namely,
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a (10.7)
b (10.8)

a (10.9)
b (10.9)

c (10.9)

For the first part, things are more difficult. The standard for the first
six phrases would be to fall into three pairs of two each in a sequence
ab ab ab, or into two groups with the common structure abc. Wang Bi’s
commentary on 10.1 about the entities “gathering of their own accord
as guests” and about the peace in one’s abode recurs at the end of his
commentary on 10.5, linking these two. The phrase in Wang Bi on 10.1
about “purifying the spirit” is taken up in his commentary on 10.3, where
he interprets the “cleaning and wiping the perception of That-which-is-
Dark” as the capacity to “not have the spirit dirtied.” This establishes a
first chain 1/3/5. The remaining three phrases deal, according to Wang’s
commentary, with the ordering of the state without a personally motivated
(government) interference in terms of action or investigation. The wu suo
yu HEFTAR, “without desires,” in 10.2 is taken up in the wu yi wei L1
%, “without having personal interest,” in 10.6; the topic of the ordering
of the state in 10.4 is continued in 10.6 with the quotation from Laozi 37
about the kings and dukes. We would thus have a sequence

a (10.1)
b (10.2)
a (10.3)
b (10.4)
a (10.5)
b (10.6)

However, the hints provided by Wang Bi are sparse, and this interpreta-
tion remains tenuous.

The third problem is the link between the two parts of the zhang.
Wang Bi provides the link between the a and b chains already established
for the first part and those of the second by identifying the “rearing” of
the ten thousand entities with their nature’s not being blocked, and this
again with their “establishing order on their own,” which links to the
10.2/4/6 chain above. This forces us to link the sheng zhi £ Z in 10.7 to
the chain 10.1/3/5, although the link also seems tenuous.
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This leaves us with an overall structure of

o5

10.1, 10.2)
10.3, 10.4)
10.5, 10.6)
10.7, 10.8)
10.9, 10.9)
10.9)

oo o T o

[ SR )

(
(
(
(
(
(

The fourth problem is the logical link between the two parts of the
zhang, also linked in the MWD manuscripts. According to Wang Bi, the
common element of the first six phrases in their description of the ideal
ruler is his absence of positive, assertive features. He will reach the goal
of social order and personal security through the nonexertion of all of
the powers and devices at his command and through the elimination of
all personal desires, the fulfillment of which would again be seen as his
natural prerogative.

The second section is an original, if shortened, quotation from Laozi
51. The purport of this section is to describe the xuan de {8 coming
from the Dao. The Dao creates and rears the ten thousand entities without
any active, assertive, and necessarily partial interference.

The consequence is that the ten thousand entities enjoy the benefits
without any possible knowledge of the ultimate cause of their existence
and order. The ideal ruler is to operate by reproducing in his own relations
with All Under Heaven the relationship of the Dao with the ten thousand
entities. The link between both sections is thus xuan de. The identity of
the formulations in zhang 10 and zhang 51 reflects the suggested identity
of the dynamics of the interaction between the one and the many in nature
and society. For Wang Bi, the Laozi gives philosophical advice to a ruler.
I think therefore, that the second section has to be read as a rationale for
why the negative features of the first section are necessary.

Zhang 11

11.1 =gt e H A B2 ] (Base text: {HZ5 & A)

2 Var.: [6] for F£: B F HE B.
> Var.: F{l for F: & T4t B. (F5 £ HE A has the space).
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AT LUBEAE = R i th DU R 2 W) & i RE LSRR 3R L (Base
text: B 7k £ FEA)

EUED SRS ERER YA RERLEE S mEE L a2 LS
K2 LI A (Base text: 76 JETTA)

ORI B AT DLBR = 3% T8 LU 255 P th) 296 o2 BT LS 8 0 i LS P
th (Base text: B ik £ FA)

Thirty spokes share one hub. But it is the [latter’s] negativity [vis-a-vis the
specificity of the spokes] that is [the basis] for the usability of the existing
carriage.

That by which a [= one] bub is capable of holding together thirty [dif-
ferent] spokes is its negativity [vis-a-vis their specific features]. Because
of this negativity, [the hub] is capable of taking in the points of origin of
[many different] entities. That is why [the hub] is capable, being itself the
minimum, to control the many [spokes]!!

One kneads clay in order to make a vessel. But its negativity [i. e., the fact
that inside the vessel there is no clay so that many different things can be
put into it] secures the usability of the existing vessel. One cuts out doors
and windows to make a room. But it is their [the doors’ and windows’]
negativity [vis-a-vis the wall] which secures the usability of the existing
room. Therefore that [they are specific] entities secures [their] being benefi-
cial, while negativity secures [their] usability.?

The three [wheel, vessel, room] are made from wood, clay, and mortar,
respectively, but all [depend] on negativity for their usability. This [Laozi
statement] means: Entities in order to be beneficial all depend on negativ-
ity for their usability.

¢ DLEEH 5% for LUEF 1 5% : M %5 B2 based on the opening statement in Wang Bi’s & 5}
W&l KIRAREIRIR, IR RE, BHE .

4 Var.: # for #E: {H25 5 A, Var.: 9R for #E: & FH#E A. Var.: #R for #£: & FHE B. Sup-
port for HE: [7E {EEHf# L.

¢ Var.: 528 for DL 28 B FHE A Var: [ 28 for LIS 28 B £ B.

fVar.: fH 28 for 2§: B FHE A; B FHE B.

& Var.: fj il for f: B F HE B. b Var.: LB = om.: [ FHE B.

i Var.: it for F: B £ it A; B £ it B.

I'Var.: F for fth: sk SR HA.

CEE 2T LLER| for S &G 2T LI F]: Hatano Taro without supporting evi-
dence. Supported by Wang Bi on Laozi 1.4 JLf5 2 5 F|.2 LI % H , and Wang Bi on Laozi
40.1 LR .
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THE STRUCTURE OF LAOZI 11
Three examples are given, all of them parallel. The conclusion in the

last phrase establishes a general principle. There is no interlocking struc-
ture. For a comparative analysis of different commentaries to this zhang,
compare my Craft of a Chinese Commentator, pages 231-49.

Zhang 12

121 Fita s NHE HE S N B AR A DB R4 A0 88T (Base

text: {28 )

75 St 2 1022 P I 2 9 5 O T 68 M 0 R DA 1
LIS SR 1 ET S # 9 ST h (Base text: #E3EAC)

12.2 #E15 2 1554 \AT05" (Base text: {525 5 4)

BT 2 12 N IE RS A ATt (Base text: 4E3EA)

12.3 2 LIS L 55 H i A O U (Base texe: {28 #5 )

12.1

BEELECHEE DE RO HE AR E (Base text: 3
A)

The five colors let man’s eyes go blind. The five sounds let man’s ears go
deaf. The five tastes let man’s mouth go numb. Riding and hunting let
man’s heart go wild.

aVar.: fifi for 47: B FHE A; B F it B.
b Var.: BH for H: B FHE A.
¢Var.: FLEBE A2 OM A5 E N2 B for 754 N E B A S A 03K transposed

to the end of 12.2: J§ T H#E A. Var: AR A ZORAEZHEAZEL] for HES AER
FLR 4y A 03 transposed to the end of 12.2: & T i B. Sequence for Wang Bi confirmed
by commentary sequence of 5 &% 3K 1T .

4 Var.: I for J5: B £ i A; B EHE B.

¢ Var.: {fi for 4v: B FH#E A; 5 F HE B.

f 5 for Jc: 7k S5 A HLAS; SE KA. s Var.: & for £: B £t A.

" Var.: {ff N2 1777 (F5 £ HE B:AfY) for & AATH: F& EHE A; J§ EHE B.

P Var.: 8 A 25 for B A JB FHE A; B T HE B.

"Var.: B8 H for i & £ HE A, Var.: RN for X Htk: B £ HE B.
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“Go numb” means “to become deficient and lose.” They lose the use of
their mouth, therefore [the text] calls it “go numb.” It is a fact that ears,
eyes, mouth, and heart all are in accordance with [man’s specific] nature.
If [,as in the above cases, man] is not [acting] by way of “following the
true nature” [as the Shuogua of the Zhouyi calls it],' he will to the con-
trary [act] by way of burting [bis] That-which-is-of-itself-what-it-is. That
is why [the text] says [they will let a man go] “blind,” “deaf,” “numb,”
“wild!”

[In short,] goods that are hard to get block man’s actions.

Goods that are hard to get block man’s correct path. In that sense they
“block man’s actions.”

That is why the Sage is for [man’s] belly and not for [his] eye; therefore he
discards the latter and favors the former.

“He who is for the belly” feeds his own person with other things. “He
who is for the eye” puts himself into service [of other things] with his eye.
Therefore the Sage is not for the eye.

THE STRUCTURE OF LAOZI 12

Laozi 12 begins with five parallel phrases. Wang Bi cuts the fifth phrase
off by inserting a separate commentary. This phrase thus must refer to the
four preceding phrases and must sum them up under the general heading
of luxuries hard to come by that destroy men’s true nature. The expression
“goods that are hard to get” recurs various times in both text and com-
mentary, Laozi 3.1 and 64.7. There the Sage does not cherish such goods
so as not to encourage the people to go after them. From this we have to
infer a strategy for the translation of the last part that deals with the Sage.
He is not dealing with himself, but with the people. He takes care of their
bellies and not their eyes, prompts them to nourish their own person with
other things and to not become dependent on other things as the eye is on
objects. The eye here stands for the entire group of pleasures summed up
in phrase 2. In Laozi 3.2, the Sage is “emptying [the people’s] hearts and
filling their bellies.” The “that is why” in text 3 indicates that the contents
of the last phrase are familiar to the reader, and that the text, through the
preceding phrases, provides a reason for this familiar adage.
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Zhang 13

B BEES AR SR B R EES T Bosg ks suEa
5 77 (Base text: {#28 i 4)'

WL ERELE B RS RE D T 5 RS RSB E L
ALK T (Base text: FEFEA)

13.2 fa] 3 K HB S & (Base text: {H25 A)
KL B 2 A A S 2 MM 2 K A A SR 2 A R
2B HH KRBT B (Base text: EFEA)

133 BRLIE KBEEBEH Y (Base text: (25 A)
H A H 5 th (Base text: £E3EA)

13.4 A" &4 5 (Base text: HZE 1K)
it 2 H P8 (Base text: EEEA)

*Var.: §E for #8: B £ H#E A. Var.: 7% for §8: & F it B.

b Var.: 1% for H: B FHE A. passim.

¢ Var.: a7 5 for fa]2H: B £ H#E A. Var.: § for 34: B £t B.

4 Var.: € for 88: 5 F 4t A. Var.: 7% for 88: [ £t B.

¢ Var.: 45 % om.: V0 JE T A.

fVar.: BE(BEEHE B.: 7)) 2B 1 for BEE : B EHE A; B EHE B. Var.: N1 for T
FFI5 B; J§ £ 4 B.

¢ Var.: F for 3F: B T HE A; B Tt B.

h Var.: #E for §8: B FHE A. Var.: 7 for §8: B F H#E B.

i g for ¥ M 5% based on statement further down in this commentary section %85
KR,

i Var.: | for 35: B FHE A; B F4E B.

K K& for K H: Wagner. The 2 in #{ZH 2 K Bt presupposes that the & should have
been mentioned before. In the existing text, this is not the case.

"Var.: &1 for 5: B £ it A; B F it B.

™ Var.: J for &j: 5 EHE A; B FH#E B; 5[5 B (3&). There is no hard evidence for
preferring the %j here.
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13.5 EAMEHE LS BRTER A LEL K TR (Base text: JEHETTA)

13.6

13.1

SRPIET DL 5 BB T B AT T AT GER Tt (Base text: 3
)
LIS R T HI AT LA K TR (Base text: 14125 )

HYR LU B S S HE WA T R DA KT AR LR AR A S
H B R Ty IR T A2t (Base text: #E3EA)

[I as a ruler] bestow favor and Being in a high position is a great
disgrace as [equally] startling. disaster if [=as long as] [I] have a

personality of [my] own.

What does “I bestow favor and
disgrace as equally startling” mean?
[It means that] as to [my] bestowing
favors [to them]'—if those below
get them like something startling and
lose them like something startling—
this is called “bestowing favor and
disgrace as equally startling.”

" Var.: & om.: 5 FHE A; B F it B; 5[/ B.
° Var.: BB for B 285 A. P Var.: £ for DL: F5 FH#E A; 5 FHE B.
9 Var.: /A5 for 5: B T HE A; B F it B.

" Var.: # for F Hl]: & F#E A; J§ F HE B; 35 B. Support for # HI] instead of #: [IL.]%
in Wang Bi’s Commentary translates % HI] rather than #. Cf. Laozi 16.8-11 where Laozi J)
is rendered HI| J in Wang Bi’s Commentary and Laozi 54.4 where HI| is rendered in Wang’s

Commentary as J1.

s Var.: 35 for #6: B FHE A. Var.: 2 for 3€: B F#E B.

tH] LA for LL: Tojo Itsudo based on parallelism with Wang Bi on 13.7 #&# 7] LU{E H
&, Wang Bi on Laozi 17.6 W) ] LI 5 H 5, and Wang Bi on Laozi 78.1 ¥ n] DL 5 2

.

AN for s kS K HE . Support: parallel in Wang Bi on Laozi 13.7 I 75 0] LA

FFR T
¥ Var: 01T 0] LEER T 1 om:HUE 4.
v Var.: 7 for & HI]: B EHE A; BB FH#E B.
*Var.: 2 om.: 5 T A. Y Var.: L for A LL: B 66,
* Var.: Z7 3% for Zf: BUZ= 4.

a ff for {#: O 3% £&. Support: the term is to take up the Laozi expressions Zf and T,

which {7 does better than 8.
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Where there is favor there necessarily
is disgrace.
Favor and disgrace are equal.

Where there is splendor, there
necessarily is disaster.

Splendor and disaster amount to
the same.

If those below receive

favor and disgrace,

splendor and disaster as

[equally] startling, then they
will not be in a position to
bring chaos to the empire.

13.2

13.3

13.4

What does “being in a high
position is a great disaster if
[= as long as] as [I] have a
personality of [my] own”
mean?

“Being in a high position” be-
longs to the [same] category as
favor and splendor. “Making
too much of life” [spoken of in
Laozi 50.2], will necessarily lead
into the realm of death. That is
why [being in a high position]

is called a “great disaster.”
[Other] people mistake [this
high position] for being [the
same as receiving] favors and
[living in] splendor and turn [in
envy| against [my] own person.
Therefore [the text] says: “It is a
great disaster [as long] as [I]
have a personality of [my] own.”

[It means that] that which
causes me to suffer a great
disaster is [the fact] that I [still]
have a personality [of my own].

That is, because he [still] holds
on to his [own] personality.

Would it come about that I would
be without a personality,

That is, would [I] relate it back
to That-which-is-of-itself-what-
it-is.



13.5

13.6

A Chinese Reading of the Daodejing

what disaster would there be for

me?

Therefore, he who is respected
for taking [his] personality
[impartially] as [identical with]
All Under Heaven can as a
consequence be entrusted

with All Under Heaven.

“There is no other” entity
by which bis personality
could be “altered” [if he makes
use of the characteristics of
soft water in overcoming the
hard as the Laozi 78.1 says],
that is why [the text] says
“being respected.” Once he
has come to this point, then
indeed he can be entrusted
with All Under Heaven.

He who is cherished for
taking his personality as
being [identical with] All
Under Heaven can as a
consequence be put in charge
of All Under Heaven.

There is no other entity capable
of diminishing his personality,
therefore [the text] says

“being cherished.” If he has
come to this point then indeed
he can be put in charge of All
Under Heaven. If his personality
can be altered or diminished
neither because of favor or
disgrace nor because of splendor
or disaster, then indeed All
Under Heaven can be handed
over to him.

THE STRUCTURE OF LAOZI 13

The beginning of Laozi 13 is written in open IPS. The first two state-
ments are explicitly taken up with the explicative formulae “what does it
mean,” creating a clearly visible ab ab structure. The end following the
“therefore” in 13.5 only takes up the b chain about the “personality,” shen
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£ , of the first part. As these statements are not matched by corresponding
ones about the a chain concerning “favors,” and as Wang Bi makes no
effort to assign the two concluding phrases about “entrusting” All Under
Heaven and about “putting [someone] in charge of All Under Heaven”
separately to these two chains, they assume the function of general pars
pro toto ¢ statements. The overall structure of Laozi 13 is thus:

b (13.1)
a (13.1)
b (13.2,3,4,5)
C
c (10.9)

Zhang 14

14.1 L2 R R4 F R B 4 a2 S H R I = ARG
"HORM B — (Base text: B FHE A)

12 for H 2T : {825 5 A% Y5 JE ST AS. Support against [ Wang Bi comm. on Laozi
23.1 quoting this zhang ¥ 7 N[H 4 H 1 .

bR for #fy: Wang Bi 14.2 R L E . {#HZ8 &K, JE T A.

< & for % .2 HZEH A, JEMETA. Support for %: Wang Bi comm. on Laozi 23.1

quoting this zhang ¥ 7 N 4% HA. See, however, 235, WRIEFE 5 SCFE 59.16a8,
which has % 2.

4B for B B £ HE B. Var: 5 for ff: (92515 A% fE (82 )38 ; RETERAE . Var: % for
0 VG ST A, Support for f#: & F H#E B; Wang Bi definition of {# in LZWZLL 2.27: {8
2, BT B4 50T AN T #1400, Tt stresses the invisibility that is appropriate here. Wang Bi’s
definition of & is &, “smooth”: Laozi §3.2: K38 H: K i BT, Wang Bi comm.: § K38
HEIRIEZR. Cf. Laozi 41.4.

¢ AN for #fy: Wang Bi 14.2 (X i analogy). {# 25 i A Y8 T A.

Fs 7 N for B2 1 AN : 828 15 A U M ST K. Support against [fij Wang Bi comm.
on Laozi 23.1 quoting this zhang ¥8 .7 N 4 H 7 .

¢ Cf. note c. Var.: i for %: & F H#E B.

"4 for B (in both & T # A and B T3 B): {825 o A YU UA; PEAEIARESC.

X for #f: Wang Bi 14.2 (" i, analogy). i Cf. note g.

K Var.: ff{ for R {HZ5 A, Y IE T A FE{EIARE . Support: cf. note d. In his own
writings, Wang Bi here used a different vocabulary for touch and taste; cf. LZWZLL1.11-12

B2 AR BmA, RZ AT EMmE.

VIt =2 for =& {255 7R, YU 7 7% ; manuscripts. All available traditions outside
the two [& F #f manuscripts have Jif.

m B2k for 3t (in both & FHE A and J& F#f B): Wang Bi, comm.: N A] (8. {#H 25
AR G HE T A PETE AR S

"R for [H] (F5 FHE B: #8): {28 K Y0 T A REEIARE .
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I IR HE S JHE R MR SRR G BB A T S B AT SRR A S A E DI B H
HEANEN 15 44 SO T 2GS IR /% — 0 (Base text: 2231 A)

14.2 —FHH PR H N AR BEEE SR AT 4 R S Y2 A R IR ) 2
2 (Base text: #7515 A)

BCE AL 0 DUBHK 5 B AT RLELTE B H R 2 iR ) 2 SRt

14
(Base text: FE3EA)

14.3 Z3HH (Base text: TR E F-EERIR )
A1 7€ 1 (Base text: 5221 )

14.4 502 A R ERE 2 A R 0l 28T LU 5 2 (Base text: {2515 4)

SR ECE R A H TREEY)” (Base text: lNELE) B AHH
(Base text: B3 AK)

14.5 DUAI™ il /& AHEAC (Base text: [ T HE B)

o ANAJ 1R I Al for A5 41: Hatano Taro. Support: Wang Bi pattern A~ A] {317 ; cf. Wang
Bi on Laozi 1.5. /K S& R HLA: RNE AN,

PH [ for B Bz B EHE A; JE EHE B

9 Var.: flf for B: B F#E A. Var.: 38 for . B F H#E B.

rHR for RNz B EHE A; B EHE B. Var: ) for bk: B EHE A; B T HE B.

S Var.: =z for fEFES: B EHE A; F§ F it B.

tVar.: %41 for #: B FEH#E A. Var.: i tl for £: B F #E B.

v Var.: | for 35: B EHE A; B T4 B.

¥ Var.: 25 for (AP0 25 & A JEFE LA, Var:y) ¥ for (2 B FEHE B. Support
for Pi: PE{EIAFESC.

v Var: fEM A RHEBZAMAREE for M2 RN RHE M2 AR HE%: B L1 B.

XVar.: & for 5: B EHE A; B T4 B.

¥ Var: DL for 0] DL: YEFE A B T HE A; J§ T34 B. Support for A LL: Wang Bi on
Laozi 47.1 ity 238 7] LUH 5. Cf. 8T s 2 38 LUl 5 2B in Wang Bi on Laozi 14.5;
LZWZLL 1.45: 3w LI 4.

* Var.: o7 48 52 HOEH A2 3 TREMEY) om. JEEA, /KZERHUA. Support for
authenticity of the passage: Wang Bi on Laozi 47.1 {86 K& EH KB G 2 8 7] DU#E
4 BEEE RS W] LU d 4. The U2 %2 does not contain the passage 5 A H 5.

@ Var.: GE 401 for DL {828 7 7K ; Y5 5T 7K. Support for LL: Wang Bi comm.: ®] L1
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14.5
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HEF 4 B W) 2 S AR AR 5 O R I DU R
FHWMHAT R 238 DU S 2 8 b iR HSE TR S O E S T LU
I (Base text: J2EEA)

That which [I] do not see if [I] look at it [I] call “fine.”

That which [I] do not hear when listening for it [I] call “inaudible.”

That which [I] cannot grasp when reaching for it [I] call “smooth.”

For these three [the senses of sight, hearing, and touch] it is impossible to
come to a definition [of this], and thus, diffuse it is, [being] the One.

It is without shape or image, without sound or echo. That is why it is able
to leave nothing unpenetrated and nothing unreached. It is not knowable
and, even with my ear, eye, and touch, I do not know to make a name
[for it]. That is why [the text says for these three senses] it is “impossible
to come to a definition [of this]” [and thus] “diffuse it is, being the One!”

This One

—its upper side is not bright;

—its lower side is not dark.

Dim it is and impossible to name.

It returns and relates [the entities] back to the no-thing. This [I] call the
shape of the shapeless, the appearance of the no-thing.

One wishes to say that it does not exist? [The fact still remains] that the
entities are based on it for their completion. One wants to say it exists?
[The fact still remains] that it does not show its form. That is why [the
text] says: “shape of the shapeless, appearance of the no-thing.”

This [I] call undifferentiated and vague.
That is, impossible to define.

Following it upward, [I] do not see its beginning.

Following it downward, [I] do not see what comes after it.

That holding [today] on to the Way of antiquity it is possible [for a Sage
Ruler] to regulate occurrences of the present,

Although antiquity and the present are different, their Way persists eter-
nally. Only he who holds on to it is able to regulate the entities. “Occur-
rences” means governmental business occurring.

and that [from these occurrences of the present] one [the Sage Ruler] has
something by which to cognize the oldest beginning, this [I] call the conti-
nuity of the Way.

IG5 in Wang’s Commentary W] L), regularly translates a Ll in the Laozi; cf. Laozi 42.3 &

s LIRS 20 A, Wang Bi comm. #15 HB 22 &8 v] LU B AL .
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The featureless and nameless is the ancestor of the ten thousand kinds of
entities. Although the present and antiquity are not the same, although
times have changed and customs have changed, there definitely is no one
[Sage Ruler] who has not based himself on this [featureless and nameless]
by way of completing their regulated order." That is why it “is possible”
[for bim] to “hold on to the Way of antiquity by way of regulating occur-
rences of the present™! Although high antiquity is far away, its Way still
persists. That is why, although one is existing today, it is possible “by
means of this [present-day reality] to cognize the oldest beginning.” *

Zhang 15

151 5 2 H 50 E WD LB AR B R R S s S 2 A E R e B
AW )1 (Base text: A28 T AK)

KW N BARFE LA AL L F A5 R ZHi (Base text: ik
A)

15.2 45 H# B g #5" (Base text: 825 1 )

*Var.: +- for 3 : 76 [ 7T 45; 305 A. Support for i : Wang Bi defines the person involved
in the commentary to 15.2 as [{#,2 A, who in the commentary to Laozi 38 is defined
through the formula M3 & .

b Var.: B for #0: B £ i B. ¢ Var.: & for : B FHE B; {5 A.

dVar.: & for #%: B FHE A; B FHE B; 3015 A.

<N for MfE: B EHE A; 5 EHE B.

fVar.: & for &#k: B EHE A; B T4 B.

¢ Var.: H om.: 7§ JE T A.

b for 7 BB T HE A; FE T HE B; SZT-. For the entire series of this description early
variants exist, including a ¥, the most extensive being in 5 T} A as far as the text survives,
and in B FH#E B, as well as the XX with a H in each item. The {#2E 1y & eliminates all E
for the first four items and includes them for the remaining three after {. Fan Yingyuan has
no H: for the first two items, has one for the item beginning with f#, none for the subsequent
one, and then has them for the rest. 35 A has them for all but the first item. Wang Bi does
not quote or translate one of the items into his commentary. The evidence from his textual
family is not united. I will follow the Mawangdui pattern. Var.: B2 for #t4%5: B T H#E A;
B FHE B.

i Var.: 7k for JI]: & F #£ B.
VEFT for F5: B FHE B; SUF5 (FB4E A: HAY). Var.: iR for 45 /& FHE B.
K Var.: 22 for #: B F i B.
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VY525 T e 2 RO AR AT i A K CEC R T S
ANE IR I (Base text: SEEEA)

15.3 (5 H A5 2 W 5 O UK 2 B P s O R S L RS
(Base text: 5 [E T A)

JURLF 5 HA R FMIE 4 (Base text: SEEA)

15.4 SUREHE DIEH 2 RS EE L LLB " Z MR L™ (Base text: YU fETTA)

%H’iui@%ﬁﬂ%ﬁﬁ?ﬁuﬁ"ﬁ%ﬁiﬁ%ﬁﬁuiﬂ%ﬁﬂﬁiﬁtE%Z‘fﬁf@?ﬂ
REE B HHE R HEEIE (Base text: FEEEA)

15.5 {RILIE & R AKE (Base text: 525 A)
i th® (Base text: 7k 45 A BLAR)

"'Var.: #li[a] & for #[a): &k 2% A HLA.

™ Bl for f5EHK: [F 7B based on parallel with Wang Bi on Laozi 17.6 J 9% H i Jk
ANE R R RN AT 15 T

" for F5: (HZE A B EHE As S5 EHE B 1 E; FUE AL Var: i % for 5 H
F & HZE T R Var.: B for %5 & T HE B.

o HA for % B EHE A B EHE B; SCF5 (B0 A:FLAR). vk for oK: 25 7K. Sup-
port: #£38; Shima Kunio.

P Var.: K for 9K 2§ 828 5 K. Var.: 1] 23528 5% for i85 H Uk 2 15 1 5 1
HE A; B EHE B.

a Var.: il for # 4 : & F HE B.

" Var.: 12 for #%: B FHE A.

& for J: PEFEHARE S (28 d AR,

* Var.: 75 0] E 2B A0 for 5 HAT RS EAE: BEH B (BT A:
WO OO ). Support for the sequence W .. .3 . . . : PE{EBARE SC. The (15
A does not have the item I =5 H 3 2.

v &% for i5: Wang Bi comm.: §#%. & FHE B. Var: 1B for §5: {25 A,

Y Var: W (B EHE B: §) <& (BEHE B: 1%) i for SGEMHE LR 2 TR /B
THE A; B T3E B.

v @)z for LBz Wang Bi comm.: % LIB)#Y); A EEAHLA. [ EHE A; f§ EHE B.

* Var: ZLNEZA (BEHE BaAR) 4 for SUBELLIB 2 iMtR4A: BEHE A BE
HE B.

Y Var: fRIEE for fRILEE: /& EHE A; L3 B.
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15.6 JE ™ 2 DA RERE T AL (Base text: 1128 5 )

Wi 1’ (Base text: K G5 AHLAR)

15.1 Those in antiquity who were well versed in the Way were recondite and
abstruse, so deep that they could not be discerned. As they were unknow-
able, [I] say, when forced to give a sketch of them: Hesitant they were—as
if crossing a [frozen] river in winter.

Someone crossing a [frozen] river in winter is hesitant about whether he
should cross or not, and has an expression that makes it impossible to
read his feelings.

15.2 Undecided they were—as if fearing four neighbors.

If four neighbors join to attack the lord in the middle, he will be un-
decided, and one does not not know which way he will turn. That in a
person of “highest receipt/capacity” [spoken of in Laozi 38.1] it is impos-
sible to perceive any clues [in]' bis [expression] and it is impossible to
make out [his] intentions, is also like this.

15.3 Formal they were—like a guest;
brittle they were—like ice that is about to melt;
genuine they were—like an uncarved block;
vast they were—like a valley;
murky they were—like turbid water.

Generally speaking, these “they are like” all mean that one is incapable of
[assigning a specific] shape and name to their countenance.

15.4 Who [but they] could be capable—Dbeing turbid [themselves]—of compos-
edly bringing transparency [to other entities] by calming them down?
Who [but they] could be capable—being calm [themselves]—of composedly
bringing [the other entities to life] by making them move?

Generally speaking, that, if [something that is in itself] dark is used to
regulate entities, they attain clarity; if [something that is in itself] turbid
is used to calm down entities, they attain transparency; and if [something
that is in itself calm] is used to move entities, they will attain life—this

is the Way of That-which-is-of-itself-what-it-is.> [The expression] “Who
[but they] could be capable” denotes how difficult this is. “Composedly”
means “with circumspection.”

*WE for Jf: B5 FHE A.

3 Var.: NBK for &L B EHE A, Var: KHER (8)) &2 om.: 5 F #E B.

b Var.: # for /& LL: Y0 JE T A

ik for fill: Wang Bi comm.: i 7 #5 1. [ {8 A FE SC. Var.: #& for fii: F§ T H#E B.
ad Var.: #Hr L for B: 0 JECAS.
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He who preserves this Way does not desire to fill [it] up.
Filling up necessarily leads to overflowing.’

Exactly because of his not filling [it] up will he be capable of covering [all
the other entities] but not complete [any specific achievements].

“Covering” means “covering over.”*

THE STRUCTURE OF LAOZI 15

While Laozi 15 is accessible in its meaning, its rhetorical structure has
successfully resisted my efforts at elucidation. It has many of the formal
features of a chapter written in IPS. There are six more or less parallel
similes for those in antiquity who were well versed in the Way, but although
a connection could be seen linking the first with the fourth and the second
with the third, the remaining two sections do not seem to be linked. Wang
Bi’s “these ‘are like’ all mean . . . ” in the third commentary indicates that
he saw them as a series. The transition to the next pair of sentences again
seems to hold some promise as the term zhuo ¥, “turbid water,” is taken
up. But the same is not true for the term an 2, “to rest.” The consequence
is that the link between the similes and the following pair of sentences is
not clear. This influences the translation strategy. From Wang Bi’s com-
mentary, it seems evident that the shu neng 1§ —with the rhetorical shu
indicating that the answer is clear—refers to those knowledgeable in the
Way who are mentioned in the first phrase.

Zhang 16

BB SRR ES Y (Base text: VU JE T AY)

B EURY 2 A SF ) 2 B IE W (Base text: JEFEA)

16.2 EY)H-VE (Base text: {HZ5 A

* Var.: £ for 3: B FEHE A; B EHE B; 505 A. Support for (: Wang Bi commen-
tary.

bRt for flk: B FHE A; B £ HE B; SCF. Var: B F(/E A.
¢ Var.: ¥% for #: (25 7K. Var.: 17 for §: 5[5 A. Var.: [§ for §#: B EHE A,

B for B HTE B (B h); FE A, ¥ Var: EEMAISTE R for BUE K
SPERES: TS EHE A, Var: BRI SFEVE L for BURMR T ERIE: I 4 B

c it for MREE: 2, SOEME T 2 BV F KR S F5E 20.30b7. Var.: £ Z for
HEEY) 2 SCE, loc. cit. Cf. note 2 in the translation.

fVar.: 5% for Wi: 5 EHE A; 55 EHE B; ()5 A: 79).
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BEA R (Base text: i A)

16.3 H LU 18" (Base text: fH25 it %)

=

DA &7 5 R AR FLA FE R R B AL A5 B S ) e HE B AR 1B SRS I
W2 ML (Base text: 3 A)

16.4 JL"'W) 2 2 % RS H M (Base text: & FHE A)
A& S E TG (Base text: B 3EA)

16.5 B I FI B ™ 63" 112 & 5 6 F 8 (Base text: VG T )
i L) 1 R 1 o 18 o 0 1 o A5 M o 2 B L
(Base text BEZE )

16.6 HIH HIA W R BT ZEIX" (Base text: Wang Bi comm.)

e R for A2 R: 3%, SURKFBHERE. Var: (FAE R for BIfFERth: 35, C#
A B EF1E 30.1b9. Support for & {E: Wang Bi on Laozi 16.3: E Y8 -8 {E. & {E in Wang
Bi’s Commentary suggests a B {E in his Laozi text, but there is no tradition supporting such

a possibility.

" Var: {2t for 18: 5 EHE A J§EHE B. Var: Ji DIZE M 75 A

PJL for K (B EHE B: K ): BETERATESC; 28 b A YU TA. Var.: KIBFEE: 215 A.
1 %7 for BE. Var: L5 for 235 B FH#E B. Var: ARA% for 2525 285 A YEJE

JLAS. Support for 2= 7 2838, SORHEREEEE 31.30D.

K Var.: % §it H AR for 18 5 HAR: (528 07 A JEE ST A. Support for {8 i i HAR:

Wang Bi comm. on Laozi 16.3 25187 fi* & f#. For fi there is a lacuna in J§ FH#E A.

'R #E L add.: Wagner on the basis of £ 3k, — ] #8 3% 2, T.2128 Taisho vol. 54:351a

sub FRFE; cf. note 2.
™ Var.: [H & for R H &R B T #: B.
" Var.: 5505 for FRER: M2 K.

° Var.: §/& BB {8 a1 for R iR dn Hi: 5 £ HE As 5 £ HE B. Support
for i H 18 iy: Wang Bi comm.: parallelism between §# iR HI[ &7 4% H i, where the Laozi text

has a |, and §#HI|{E @y i H 18 @7 L, which therefore also presupposes a H. B
? Var.: B for A : 285 A U fE T A

9 Var.: {I] om.: & T H#E A; B T HE B; {28 &5 A Y5 € ¢ . Given the consistency and

reliability of Wang Bi’s quotations from the main text, I believe the H will have to be ac-

cepted as part of his Laozi.
*Var.: F 7 for %: B EHE A, Var.: & EE K for Z{EIX: B E it B.
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2 B ANMR AR R R 2 R 2 R B T B A AT AR T

B 3T B 4 P S R I DA IS S 23 B e L 3 i R A
HIZ /X (Base text SE3EA)

16.7 51 7 (Base text: {H 25 1K)

$HE AT A0 58 1, (Base text: 8221 A)

16.8 2 5745 (Base text: {f 25 5 7K

HEFTAS ] E T B IR ARt (Base text: HREEA)

16.9 /5 T5 F (Base text: {H 25 1 7K)
EARAF AT ZE P AT At (Base text: 2EEA)

16.10 E£J4K (Base text: {25 5 7%)
AR AR I TG 2 TR R BT (Base text: S2EEA)

16.11 K J438 (Base text: fffZ5 15 7%)
R A ERE KR 2 T8 A (Base text: £2EEA)

16.12 58 J5 4™ (Base text: {HZ5 5 A

169

s H] for Mf: Wagner. The segment M i1 8 J5HE . . . is parallel to the segment further

down in this commentary %% IL LIfEHI . . . Shi 2% is a verb and wei M is not. The next Laozi
text, 16.7, reads %' % “Having knowledge of the Eternal [means being] all-encompassing.”
Wang Bi comments on this: i fif 1~ “that is, there is nothing he does not cover and
penetrate.” From this it is clear that the subject of the “covering and penetrating the ten
thousand entities” in the commentary on Laozi 16.6 is he who has knowledge about the
Eternal, not the Eternal itself. This has prompted me to suggest the replacement of I with

1.
“Var.: {8 for 18 J: k4R ULA. v H 3 for 73 [ETEEIRESC.

v Var.: & for T: ;kZE% K HLAR, ¥ Var.: i* for T 7k Z& A HLAR.
X Var.: ¥ for t: k2% A HLA. Y Var.: & for F: 7k ZE K BLA.

« g5 for #i: i 5B based on Wang Bi on Laozi 16.12 5§34 Ji fiE.
2 Var.: A om.: B FHE B.
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R 1 0 15902 U T BB R AT A (Base texct: /K4S RBLA)

16.13 #“ B ¥4 (Base text: {HZ5 1 A)

2 BYIK K RBEE SR H 2 DRI RS AT e H T &
AT A H % T fE 552 H F (Base text: HHEA)

16.1 [As the entities’]
achieving emptiness is their holding on to stillness is [their]
Ultimate, core,!

This is to say:

To achieve emptiness is the To hold on to stillness is the true
ultimate for entities. regulative for entities.?
16.2 [even while] the ten thousand
kinds of entities all act at
once,

“Act” means be born and grow.

16.3 I [as opposed to others] by
way of this [emptiness and
stillness] perceive that to which
they return.

It is by way of [their]

emptiness and stillness
that [1] perceive their return.
Generally speaking:
Entity arises out of emptiness. Movement arises out of stillness.

Therefore, even while the
ten thousand kinds of entities
all act at once, their return
in the end to

emptiness and stillness
is

the ultimate and the core
of entities.

& RA] for F~: Wagner based on parallels in Wang Bi on Laozi 35.3 (3& . . . fH ZANA]
BE): F 2 ANE] 8548 ; and Wang Bi on Laozi 40.2 (33 % 38 2 F): F2 53638 N0 854 Var.:
7 om.: £ A, In both cases, the subject is the Dao.

2 Var.: V) for %: B FHE A. Var.: 52 for i&: JEJETA.
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Generally speaking, while the entities are of unending diversity, each one of
them returns to its [common] root.?

The “root” is the beginning. That is, each one of them relates back to that
which began it.

[Their] reverting to [their] roots means stillness. Stillness means return to
life endowment. Return to life endowment means the Eternal.

Once they revert to [their] roots, then* they [reach] stillness. That is why
[the text] says “stillness™!

Once they [bave reached] stillness, then they return to [their original] life
endowment. That is why [the text] says “return to life endowment!”
Once they have returned to [their original] life endowment, then they are
getting hold of the Eternal [essence] of their innate nature and life endow-
ment. That is why [the text] says “the Eternal”!

Having knowledge of [this] Eternal means being enlightened.’ [But] if he [a
ruler] does not know the Eternal, then acting recklessly he brings about a
nefarious [outcome].

The Eternal [essence of the entities] as such is neither [inwardly] partial
nor manifest [in its preferences]; it has an appearance without either
brightness or darkness, and features without either warming or cooling.
That is why [the text] says: “Having knowledge of [this] Eternal means
being enlightened”! Knowing® this [Eternal], he [the ruler] is able indeed
to embrace and penetrate the ten thousand kinds of entities without there
being anything that is not encompassed. Once he has lost this [knowledge
of the Eternal], evil penetrates into the allotted role [of entities which
forms their life endowment],” and as a consequence entities diverge from
[their assigned] stations [with chaos ensuing]. That is why [the text] says:
“[But] if be [a ruler] does not know the Eternal, then, acting recklessly, he
brings about a nefarious [outcome]”!

Having knowledge of the Eternal [means being] all-encompassing.
That is, there is nothing be does not cover and penetrate.
Encompassing [everything] implies being impartial.

If there is nothing he does not cover and penetrate, then indeed he be-
comes immeasurably® impartial and balanced.

Impartiality implies kingly [stature].’

Once one is immeasurably impartial and balanced, then indeed one gets
to the point that there is nothing one is not comprehensively concerned
with.

Kingly [stature] implies heavenly [stature].
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Once there is nothing one is not comprehensively concerned with, one
indeed gets to the point of being equal to Heaven.

16.11  Heavenly [stature] implies [having] the Way.

Once he “brings [bis] capacity in line with Heaven’s [as the Wenyan of
the Zhouyi says about the Great Man]”'° and embodies the great perva-
siveness of the Way,"! then indeed he gets to the point of utterly maximiz-
ing'? emptiness and negativity.

16.12  [Having] the Way implies long duration.

Once he fully penetrates to the ultimate emptiness and negativity and
attains the Eternal of entities," then indeed he will get to the ultimate of
not being exhaustible.™*

16.13  [As a consequence] in all his life there will be no danger.

Negativity as such cannot be hurt by water or fire, and cannot be shat-
tered by metal or stone. If use of it is made in one’s heart, “tigers” and
“rhinoceroses” “will not find a place [on him] to thrust” “their claws”
and “horns,” “soldiers” and lances “will not find a place [on him] to
insert” their point and “blade” [as the Laozi 50.2 says of those who are
good at maintaining their lives]. What danger could there possibly be [for
such a person]?

»

Zhang 17

17.1 K* E FHIE 2 (Base text: B FHE A)

K EHAAMAATE B A EAATE FEES S BITRE 28
HYIE BT RS B N AE 2T E (Base text: H3EA)

17.2 HRBME 2 (Base text: & EHE A)

aVar.: K for K {25 7 7 Y6 5T 7K. Support for A: fE{#E B ## ¢ . Cf. Anm. 1 of the

translation.

b K for K : Wagner. Cf. note 1 of the translation. [ {2 B % 3 quotes Wang Bi’s Com-
mentary with .

¢ K for K: Wagner. Cf. note 1 of the translation.

dVar: B & # Lt for i B : 7k & A BiL A, Cf. Wang Bi on Laozi 17.5 for the surplus
of 5 .

¢ BT 2 for FH 2 : Wang Bi comm.: [ 2 & . Hatano Tar6. Var.: 1.2 H IL 2 for #
T2 285 7K. Var.: Bl B for FlME: VUHETTA.
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TRRE LUIE RS B R 5 F3 8007 35 Hi AL 0 T 151 T B Z 1 (Base text: £
HA)

17.3 HR B 7 (Base text: {2515 A)

TR IR S EERE D (Base text: SEFEA)

17.4 H R G2 (Base text: [ 25  4)

NREE LLETZR KM LLER BT A 2 B A Al H g2 th (Base text:
BEEA)

17.5 (F R EE G R(Z' (Base text: & FHE A)

B R B R R TR BOR A Yk BAE S EE T R B HIE R
BILEARZER R IR Z A" th (Base text: HFHEA)

17.6 #5745 " H A5 S0 DB T 5 H R B R (Base text: {288 )

RN N R G TR =N i ML R G AT E Rk PR 7R A=

fVar.: 175 for fitifb.: P& = A FE 25 k4L KBS, Support for fifi{l.: Wang Bi on Laozi
S FAET L.

¢ Var.: f86E for BE18: k4% K HLA. Support for §E{H: Wang Bi on Laozi 72.1 A EE
B HE.

b Var.: HZX om.: JO [E T A.

i Var.: ENREZ for HR 2 BT HE A; J5 FHE B.

I Var.: #t(3 for {F: {HZ5 A Ju BT A.

K72 for Z&: Wang Bi comm.: {45 & 5 {H 25 A YU JE U AS. Var: & for 5: B FHiE
B. )& C.

"Var.: 25 for (Z: YL ETA. ™ Var.: K om.: [ 5 T E M.

" Var.: 78 for 7% 7k 84K HLA,

° Var.: f§kIM] for #54%5: B F HE B. Var.: f& for ¥f: [EEIHE .

» 1 for &% (YUMETTAS: B%): Wang Bi comm.: HiE S th; B FHE A; B T H#E B; 705 C.

a Var.: {3345 for TRLEEG: B EHE A; B FHE B. Var: R R for Ik ER:
)5 C.

" E % for F#4: Wang Bi comm.: Yy BRI I B EHE A; B EHE B
sVar.: § for H: B FHE A; B FH#E B. Support for H: Z[)E C; #F (8% )iE.

fg SR for HIR: BkH H [ based on Wang Bi on Laozi 15.2 (f§ %5 H 7 B VU 4): fi R
AN Al 8 1 L 2 i s R AN T R S ] AL




17.1

17.2

17.3

17.4

17.5

A Chinese Reading of the Daodejing

VHEHREES LGS WERERZETAS 28R IR LY
FERR T AE A HTEL Al ARt (Base text: £23EA)

If the Great is at the top, those below know [only] that he exists.

[The “Great” in] “if the Great is at the top” refers to the Great Man [as
mentioned in the Zhouyi.'| The Great Man rests in the topmost [position,
namely, that of the ruler], that is why [Laozi] says: “[if] the Great is at
the top.” If the Great Man is at the top “he takes residence in manage-
ment without interference and practices teaching without words [with

the result] that the ten thousand kinds of entities come about without bis
initiating [them]” [as Laozi 2.2 ff. says of the Sage]. That is why [the text
says] “those below know only that he exists” [but cannot define him]!

If one second to him [the Great Man] is [at the top], [those below] will be
close to him and praise him.

He [the second best] is unable to reside in [his] affairs by means of non-
interference and to make the unspoken his teaching. He establishes the

good?* and spreads moral education, thus prompting those below to get
“close to him and praise him.”

If one second to him [who is second to the Great Man] is [at the top],
[those below] will fear him.

He is not anymore capable of geiting other beings to do something by
means of [bis] kindness and bumaneness, but relies on might and power.?

If one second to him [who is second to him who is second to the Great
Man] is [at the top], [those below] do not take him seriously.

As bhe is unable to set the law to treat the people equitably by means of
a correct standard,* but “rules the state by means of intelligence [which
Laozi 65.3 describes as being “the plague of the state],”’ those below
know how to circumvent him so that his orders are not being followed.
That is why [the text] says “they do not take [him] seriously”!

[In short,] as credibility [of those at the top who are of lower caliber than
the Great Man] is lacking, there is [as a consequence] absence of credibility
[among those below].

This means: they [those below] follow those above.® If one is reining in
the body but misses [its original] nature, virulent diseases will spring up.
If one is supporting entities but misses [their| true [essence] then trans-
gressions will occur [committed by them]. It is the Way of That-which-is-

v Var.: Jfi| for Ji£: 7k g8 R HA,
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of-itself-what-it-is that if credibility [of those above] is not sufficient, there
will be a lack of credibility [among those below]. That which in one’s

[a ruler’s] own position is insufficient([ly regulated] cannot be regulated
through intelligence.

17.6 Undecided he is [the Great Man at the top]! And they [those below] watch
[his] words. [If in this manner the Hundred Families’] achievements are
completed and affairs are followed through, the Hundred Families all say
“we are like this [i.e., have this bountiful life] spontaneously.””

“Being undecided” means that it is impossible to make out any clues in
[his expression] and impossible to make out his intentions [as Wang Bi
had already said about the man with superior capacity in his commen-
tary on Laozi 15.2].% As there is no other entity that can alter his words,’
[bis] words by necessity are being followed. That is why [the text] says:
“Undecided be is! [But] his words are being respected [by those below].”
“Taking residence [as Laozi 2.2 says of the Sage] in management without
interference and practicing teaching without words,” he does not set up
the other entities by means of a [definite] shape. That is why “achieve-
ments are completed and affairs are followed through” [as the text says],
but the Hundred Families do not know how these [two kinds of results]
come about!°

Zhang 18

18.1 KB BB A" (Base text: {25 %)

KA 2 B DI EE N 2 S E YT (Base text: H2EER)

18.2 B E S H KB (Base text: 25 4)

a Var.: #iK38 for KiE: 3045 C; F T HE A; B FHE B. Zhang 17 and 18 of the Wang
Bi text were read as one unit in the Guodian C and Mawangdui A and B texts. There, they
are linked by a # and not separated by formal markers, such as dots in the manuscripts.

b Var.: & for B: B £ H#E A, Var.: Z¢ for 5: B £ #E B; F(/5 C.

< Var: BE{RE for BEA{F: TUETTA.

4 Var.: B for Z: JUE LK. Var.: £ for B E: B FHE A, Var: 512 for & B E
# B.

¢ Var.: & for 72: B FH#E A. Var.: % for = B FHE B.

fVar.: B8 HH KBS for HEHER KE: JUMETAR. 18.2 is altogether missing in 5[
;& C.
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FA A A D52 5165 A A Ll 2 MO R0 IR S 4 th" (Base
text: FEEEA)

18.3 ABARAIA 24 B SALAE S ' (Base text: {§25574)

EEZGERKEFEEERM" /ST R RENE SHEE
B BB HIEE E B ARME TR A S R LW 2 8 & AR
2154 (Base text SE3EA)

18.1 Once [a ruler] has abandoned the Great Way, there will be humaneness and
justice [guiding his actions].

Once he has lost “management without interference” [in which, accord-
ing to Laozi 2.2, “the Sage takes residence”| he will in turn by means of
the way of applying insight and establishing good [deeds] promote the
other beings.!

18.2 Once knowledge and insight have appeared [in the ruler’s actions], there
will be the great deceit [among his subjects].

If be practices tricks and applies his intelligence to spy out cunning and
deceit [among the people], his interests become apparent and his shape
becomes visible [and, as a consequence,] the others will know how to

¢ 2% for H: PEIEIARE . " Var.: 4t om.: kK 4¢KHLA.

Var: IR &% for I #3: B EHE A Var: I NFEK for FIE##: B i
B.Var.: Z % for %4: JU E T A.

IVar.: FIZR (B EHE B: BIZK) B (T C:48) AlL (5 EHE A: ) F for BIRFHEL
G305 C B EHE A; BTt B.

“ H alsoin 5 FHE A; BB FH#E B; 38, YU ME T4 ; Wang Bi comm. : [ is probably
taboo writing for B [, as suggested by Fan Yingyuan, 1.35b. £ Fi, however, is attested as
early as /.

"'Var.: FL% for Ki: YEJETTA. ™ [FFY for )FT: k&R LA,
" & for : Wagner based on Fan Yingyuan’s argument that the change to i is due to
taboo on K.

° T for IS KEERILUA,

P 3 2% for i : Wagner. All scholars agree that the text is not readable in the present form.
V& 55 3 proposes to amend the original £ (FH)'SFA VL2 18 HIFEE 2 (8 E D o f(FH)S
VLI fH S 2 38 2 I FH 17 & {2 4 1. This emendation seems uneconomical; the insertion
of a simple % after 3 would result in much of the same reading and offer less interference
in the text. Guo Xiang [ comments on the phrase from the i T K3 i (Zhuangzi yinde
38/14/59-60): 53l i FH B IR o8 FHI DL ARG AR A4 tHS AV with the words:
SV T B TR, “Only once they have lost the rivers and lakes, do they begin thinking
about moistening [each other] with spittle.” Cf. Nanhua zhenjing zhu 5.26a1l.
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evade him.* That is why, [the text says] once knowledge and insight have
appeared [in the ruler’s actions], great deceit [among the subjects] will
arise!

18.3 Once [he does] not [keep] the six relationships in harmony, there will be filial

piety and paternal love. Once [his] state is in chaos, there will be loyal
ministers.

The concept of the truly beautiful [like filial piety and paternal love, or
uprightness| arises out of the greatest ugliness. This is what is referred to
as “beautiful and ugly come out of the same door.”* The six relationships
are [those between] father and son, older and younger brother, husband
and wife. If the six relationships were harmonious by themselves and the
state were regulated by itself, then [one] would not know where to find
filial piety and paternal love as well as upright ministers! [Only] when
the way of the “fishes to forget about each other in the rivers and lakes”
is lost, is [their] [particular] capacity of “moisturizing each other” [with
their mouths while lying on the dry shore] born [of which the Zhuangzi
speaks].*

Zhang 19
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a Var.: #] for 27: B T HE A; F& T HE B; YEE St A. Support for £: Wang Bi comm.: &

A 2 A, Wang Bi comm. on Laozi 10.4 5[5 4 [ 255 22 20 41,

Var.:

b Var.: [fi & for B: B F#f B.

¢Var.: & for {&%: B F i A.

4 Var.: Z31fi for F%: B F i B.

¢ Var.: 5 % for % 2&: B F£HE A. Var.: 2245 for % B F 4 B.

fVar: =3 for (L =%: JUETA. Var: [t =F 10 for (L =% B FHE A; B FHE B.
=F for [L=%: 3[)E A.

¢ Var.: DUES 3L for LUES U : B £HE As 5 FHE B. YU E T A, [fi supported by Wang

Bi commentary.

h & for & t1: Wang Bi comm.: XK & ; /& T H#E A; B T HE B. Var: & for K iE:

WA,

by for v B EHE A; 5 T HE B. Wang Bi comm.: 45 A H fli& is a translation of

45 2 B P&, the reading offered by 5 £ A and B. See footnote p.

i Var.: ¥ for 22: & F HE; B F 4 B.
X Var.: MEAK for ZA: BT HE A; BT H#E B; i 71U K. The option without T is

present at an early time in Z[J5 A.
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BRI AT 2 R R 2 B S SRS E R
R4y 2 A P A DURL S T I = DU SCTT R R R A B
JB 2 1 FHEEAR (Base text: HEEA)

19.1 If [the ruler] were to discard wisdom and to reject intelligence, the benefit
for the people would be a hundredfold.

If [the ruler] were to discard benevolence and to reject righteousness,
the people would return to filial piety and parental love.

If [the ruler] were to discard craftiness and to reject [lust for]
profit, there would be no robbers and thieves.

These three [pairs of values whose rejection by the ruler

is advocated] are as statements still not sufficient.
Therefore to let [his subjects] have something to go by, [he
would]

manifest simplicity,
embrace the unadorned, and
by way of minimizing [his] private interests reduce [his] desires.!
Wisdom and intelligence are best among the talents.
Humaneness and justice are best among the ways of action.
Craftiness and [lust for] profit are best in application.

So to bluntly say “discard” is utterly insufficient as far as
statements go. It does not let them [the subjects] have some-
thing to go by, and there is nothing by which to show the
purpose [of this rejection]. That is why [the text] says: “These
three are as statements still not sufficient”! Therefore, so
that the [other] people would have something to go by, he
links them [the three rejections] to

simplicity,

!'Var.: B A% for B8 ;R BE K HLA.

m A 2 for A2 Wang Bi LZWZLL 6.65: B2%7, 4 7 1. Support for {4 [
TEIH RS — AR ERE.

"CEIT LR for AL E A Wang Bi LZWZLL 6.66: (-3, T2 K& .
Support for {7: &= L.

°Var.: z for 75 75 7k 44 K HLR.

PRy 2 I B for NG P& : 7k 4 K HLZK. Support for 2 : Wang Bi further down
in this commentary #§ A\ G FT /& .
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the uncouth, and

the reduction of desires.

THE STRUCTURE OF LAOZI 19

The structure of Laozi 19 seems troubled by the odd ending.? After
having given the list of the three discardings, the last phrase 3% #uf% /)
FLZEBK seems to promise in the first two items to take up, via the opposite,
the language of the three discardings, but it ends in an unparallel piece
of four characters. In LZWZLL 4.17 ff., Wang Bi takes up this passage;
he explicitly links the discarding of wisdom and rejection of intelligence
to manifesting simplicity, the discarding of humaneness and rejection of
justice to embracing the unadorned, and the discarding of craftiness and
rejection of profit to subduing private interests and desires. In the text, the
last item, the subduing of private interests and reduction of desires comes
with two Chinese characters each. As the manifestation of simplicity and
embracing of the unadorned also come with two characters each, this
last item would in fact consist of two items, breaking the parallel of two
sequences with three items each. Already in his commentary here, Wang
reduces the phrase D FLE AR to the last two characters to arrive at a
smoother series of three items, 2 £ Z AX. In the LZWZLL, he assimilates
the three items to a nearly equal length and enhances the other two items
to three characters each, with /& % as the opposite of J&E &, HUtE as
the opposite of BH{~ 3%, and ZFL AKX as the opposite of % 5 Fl[. From this
it is clear that the last item in the Laozi text here is read as one single item
with a specific reference to the ruler’s rejection of “craftiness and profit.”
The structure of the zhang thus consists of two interlocked parallel series
with three segments each, separated by a phrase pertaining to all three
(“These three [pairs of values whose rejection by the ruler is advocated]
are as statements still not sufficient. Therefore to let [his subjects] have
something to go by ... ” ), called x in the following illustration:

a
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Zhang 20

20.1 8 22 476 T o o B 5] A o )26 S 2 B A S AL T R AT R B (Base
text: {28 7 K)

THEZESHEHAEEY HERIIEE K AFEEMNE LS thE
A AR T A2 (] SR A AR AN i) SR S 3 K e 26 B WS Al A L 2
FLAAEIFEESE IR T IR S FV B i e 2 S A S O S R T 3
] 5% 555 TP T 2 R 5 D A 2 T B E N SR B R B 2 LS
10 (Base text: £3EA)

20.2 FE AT H R Pk (Base text: Y0 JETTA)

BB R 2 5t (Base text: B23EA)

2 There have been suggestions since the Tang dynasty that this phrase should be the last
phrase of zhang 19. Content, parallel grammar, and rhyme seemed to provide a solid link.
Modern scholars such as Ma Xulun, Gao Heng, and Gao Ming have accepted this reasoning
and added arguments to support it (Gao Ming, Boshu, 315ff.). The Z[)5 B contains the first
part of zhang 20. It does not follow zhang 19 of the received sequence, so that a mix-up is
not possible. It begins the zhang with this very phrase. This brings the argument to rest and
might serve as a reminder of the consistency and quality of textual transmission in China
and of the frailty of modern critical scholarship. It should be kept in mind that efforts have
been made in this century to completely dismantle the Laozi into short, disconnected bites,
as well as to reassemble the text in a new order. The very early date and the high cohesive-
ness of the Guodian texts have, in my opinion, soundly disproved these efforts.

> Var.: Mg B3 (& L HE B: W) HC AR for M & BT AH: f§ EHE A; /& T4 B. 905 B has
MEBA R FH 5 . . . and 3& B EE FH 7. While Wang Bi’s commentary excludes the ¥, it does not
directly support the . It is possible that Wang Bi’s text, like the Guodian and Mawangdui
manuscripts, did not have the Z.

¢ Var.: & for : JUE K.

d Var.: 3 B8 H A for 262 BLTEF: FE EHE A; F5 EHE B.

¢ Var.: JRANE] DI (B £HE B add.: A) for Na] AN B F05E B; B £ HE B (B £ HE A
IR,

Var.: 8 for B3 : K EERIA. s # for fff: PEFEHARESC.

b4 for : PEEHIRESC. PR for S KHERIUA.

i Var.: S8 for 7% % : B F 4 B.

K Var.: KUYt for o de ik {H28 A, Support for #%: K I in & FEHE B. Var.: 7 for
wk: 5 HE B

!'Var.: 8B {A FHE 2 5% om.: 7k 4% K HILA.
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20.3 % A FRERT "SRR R B & (Base text: {H2E T A)
SRR TS S A R R O B3t B BR BR O S R R 5 B & A (Base
text: FEFEA)
20.4 F'BES H AR A B AR (Base text: f§28 15 )
5 BRI 2 ] A IR 2 T R A B G R RENL L (Base text: £EEE
)
20.5 {445 2 M T B (Base text: JE T HE B)

EAEFT 2 (Base text: B2 ER)

™ Var.: [0 for BREQ: [ FHE A; 5 T HE B.

" Var.: {1 for #: Y0 JT. 4. Support for #5: FEEARRE C; & FH#E A; B FHE B.

° Var.: & for Z: FE{EBHRE . Support for =: VU ETTA. Var: 4 for =: B T A;
B £HE B,

? Var.: AR for K42 [ EHE A; 5 EHE B.

9411 for % : Wang Bi comm.: KZEA1H &2 . Var.: [ for % B THE A; B T B.

" Var.: %5 & for HEE: JUMEICA.

s Var.: 4] for #5: k&% KB,

tF for FJ&: Wang Bi comm. does not mention the & . Support for leaving out J&:
T A; JE T HE B; /K Z4 KK Shima Kunio; Hatano Taro.

5 JOMETTA. Var.: JHTS for Bl 5 & THE A. Var: 5 for B9 B T HE B.

V' Var.: &k for HARJK: B FHE A. Var.: KBk for ERJK: B FH#E B.

vl for 5 (also in & T H#E A; FE T H#E B): YU JTAS. Support for 4[1: Wang Bi comm.:
I 5.

x B EI R for B2 51,2 K : Wang Bi comm.: 82 53 R AE; BB F HE B; (B FHE A: I ).

Y Var.: #5072 K for FHiAR: /K ABA.

*1% for £% (in both 34 and 7k 4% K HLA): Cf. note 1.

o ({5 for S (also in J§ EHE A): PR EEBARE S (280 A Y ETA.

b 2 for {l: Wang Bi, comm.: ¥ fEAf 52 ; V0 ST A, Var.: 4] for #5: J& FHE A. Var.:
# om.: {HZETEHA.

* Var.: {55 HA & DU B for 187545 EFrER: (52805 4. Var: @5 HE

TR for (8 5 3 MEAT BF: Y5 ¢ /K. Fan Yingyuan says Wang Bi followed the
text given by him here.
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20.6 A E G EEE” (Base text: {H 25 5 K)

T‘(}\/.\Tﬁ[iﬂiﬁ/u\m /\%/L‘\HB ﬁﬁ%mﬁs&mm\ \\ﬁﬁ/}’(%iﬁ%
Z i (Base text: 223 )

20.7 FE" AL OB (Base text: #2875 )

HE 2 NGO IEFT BT 2 I AT 47 AR 8 SR HUB AN vl S FR FH IR LI (Base
text: FEEEA)

20.8 ifiifi 5" (Base text: fH 75 i A)
T IR AT 5544 (Base text: EEEAR)

20.9 3" A "IBIE (Base text: [7 12 B F%<7)

FEE el (Base text: 2EEEA)

20.10 BHEE"H™ A ZZ™ (Base text: 70U JETA)

*d Var.: T F for $%: YU 5T 4. Support against [fij: Wang Bi comm. does not repeat it

in HH R LI B EIIR.
2 Var.: 7 om.: & EH#E A. o Var.: o847 8 om.: 5 FHE B.
& Var.: 58 for Io: JUFETA. ah Var.: & for & B FHE AL

@ Var.: O th for O thisk: B T HE A; B £ B.
9 Var.: B for {iidis5: [ EHE A, Var: 7§ B for 745 & EHE B.
2 Var.: B for %4 7k 84 KA, A Var.: ¥ for {y: B T HE A; Tt B.

an Var.: {8 A\ for 18 A {828 A JEE LA, Support for omission of % against

claim by JG [ 5t that Wang Bi’s Laozi had 5: & FH#E A; & F i B.

o B for %% (in both {HZE A and ¥ Jf 5T 4 ): Wang Bi comm. on Laozi 20.14:
R PS5 45 i 3% . This is a unique case where a reading suggested by Wang Bi’s com-
mentary, which is not marked by Lu Deming, goes against the entire textual family but is
preserved in one relatively late manuscript. The 7k 4% K #i K transmits a text F{ 3B &.
The credibility of this tradition is enhanced by the fact that this reading deviates from the
Heshang gong reading, which is # & or #[1%%, while normally these traditions present texts
strongly contaminated by the Heshang gong tradition. I therefore accept the reading &
suggested by Bi Yuan #ji and followed by Hatano Taro and Shima Kunio. Var.: [E] for

BE: BEHE A; Var: FHREIN for 55 B B.
© Var.: ¥ for {&: B EHE A; B F 4 B.

@ 2252 for £5%2%%: Support for omission of £, which is present in both the {# 25 &
7K and the U JEJTA: analogy to Wang Bi’s Laozi 20.9 {8 A WAHE (against {4 A EFHHIA in
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J3 RUAINT L (Base text: 2231 A)

20.11 IR GBS H Y 1E (Base text: [P 1% B fE 7))
[EFTE# (Base text: 23 A)

20.12 845" R 1F (Base text: B T HE B)

M FT BB (Base text: 7k 4% A HLAC)

20.13 & A H DL (Base text: {825 5 A
LIt B 83CH AR I A L (Base text: 8231 A)

20.14 IR B E H 7 EY (Base text: {HZ5 1 A)

e % P TS 5 4 T ik il 1 7t EL BB 4 (Base text: SEEEA)

20.15 FIBAC B AT AR (Base text: [E THE A)

HZEd A and JEMEICA); B EHE A; BB T HE B. Var: HEE for 44 281K, Var.:
559K for W B FHE A

aa Var.: BB for RIRY: {825 5 A V6 J# ¢ 4. Support for ], Wang Bi comm. on
Laozi 20.14 B8R . Var.: [E[EIMW for [ : B FHE A. Var.: B for fHIY: B £ i B.

 Var.: Y85 for 5 : HZEEH A, Var.: (W for &4 : B FH#E A. Var.: Y] for JE5:
B £ 4 B.

s Var.: %5 for HF: JEETA.

a 845 for SEM : [ {EAA 8 ¢ (with M being the standard writing for % in both [ F
HE A and BB FHE B). Var.: B3] for {845 B EHE A; B EHE B. Var.: 3% for B85 {H2ZE
A JEHETTA.

 Var.: {0l for #: #2574 YE FE ST A

* Var.: B8 for ¥ £23 K. Support for B EL: [FE{EEAE .

a Var.: B for 8: B T HE B, reading of &HA.

> Var.: {L| for H: JEFETTA. Var.: DL for H: B FHE A, B FHE B (the character [L
stands for {l]).

o @& for [&: Wang Bi comm.: 7 H @&f. Var.: 18 for &f: & FH#E A.

= AR for B (in both & FHE A and 5 FHE B): Wang Bi comm.: & AK; {28 &
s JEETTA.

b Var.: & & for & R RE: 28 & A, Var.: B3R B2 AL for & R RE: JEFE T A Support
for B £F: Wang Bi comm.: & £}4E & A,
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BRHE 2 AN R B R R R 2 S R AR A
(Base text: 7k 4%k HLAT)

20.1 [Laozi says:]! To break off studying brings no harm. How much difference
is there [after all] between “at your orders” and “definitely not”?2 How do
the beautiful and the ugly differ [after all]? What other people fear [I] can-
not but also fear.

In the second chapter [of the Laozi, that is, in 48.1] it says: “[A ruler]
who is in favor of study every day has more. [A ruler] who is in favor
of the Way every day reduces more.” Consequently, someone studying
is someone who strives to add to what be is capable of doing and to en-
hance his knowledge. If [I] were satisfied without having [any further]
desires, why should [1] strive for adding [to my studies]; if I were hitting
the mark without knowledge, why should [1] strive for an enhancement
[of my knowledge]?

It is a fact that swallows and sparrows mate, pigeons and doves have
hatred for each other, and that people in cold districts inevitably know
about furs and wool. [The entities’] that-which-is-of-itself-what-it-is
already is sufficient [in itself]. If one adds to it, harm will come. In this
sense, where is the difference between stretching a duck’s foot and short-
ening a crane’s neck* [as both mean interference into the self-sufficient
order of That-which-is-of-itself-what-it-is|? In what way does fear of be-
ing praised and promoted [after all] differ from fear of suffering corporal
punishment? How do “at your orders” and “definitely not,” the beautiful
and the ugly differ? Therefore I also fear what other people fear, and I do
not dare to rely on them [i.e., the things they fear] for [my own] use.

20.2 Deserted [I am], endlessly!
He is sighing about the distance separating him from the vulgar.

20.3 The vulgar scholars® are excited as if performing the Tailao sacrifice, as if
going up a terrace in spring.

The vulgar scholars are beguiled by beauty and promotion, bedazzled by
glory and profits. Their desires press ahead, their hearts are in competi-
tion;S that is why [as the text says] they “are excited as if performing the
Tailao sacrifice, as if going up a terrace in spring.”

20.4 I am vacant, without clues [for others to recognize me], like a baby that has
not yet started to smile.

This means: I am vacant without a shape that could be named, without a
clue that could be taken up, like a baby that is not yet capable of smiling.

b Var.: R for K: S



20.5

20.6

20.7

20.8

20.9

20.10

20.11

20.12

20.13

20.14

20.15

Wang Bi: Commentary on the Laozi 185

Aimless [I am], alas, as if without a place to return to.
As if without a place to live in.
The vulgar scholars all have too much, I alone am as though I had lost [all].

There is none among the vulgar scholars who does not have concerns and
ambitions. These fill [their] breasts and hearts to overflowing. That is why
[the text] says: “[They] all have too much.” I alone am vacant, without
interference and without desires “as though I had lost” them.

Me—{I have] the heart of a dimwit!

The heart of a complete idiot has nothing to differentiate and analyze, his
mind has nothing to prefer or desire. Undecided be is” [so that] his feel-
ings cannot be made out. [The text means to say] I am indifferent to such
a degree.

Turbid [is my heart], alas!

There is nothing with which to differentiate and analyze [it and conse-
quently] it is impossible ot make a name [for it].

The vulgar men are shedding light, shedding light.

That is, they let their lights shine forth [to find out the people’s secret
hideouts as opposed to the Sage who, according to Laozi 58.10, “enlight-
ens but does not investigate” YT NHE ).

I alone am darkened. Vulgar men investigate and investigate.
That is, they separate and differentiate.

I alone am sealed, turbulent, alas, like the sea,

[My] feelings are impossible to make out.

stormy as if there is nothing to stop [me].

There is nothing to bind and fetter [me].

The vulgar scholars all have purposes.

Purpose means application. They all desire to have something to handle

and apply.
I alone am stolid and furthermore stupid.

There is nothing that [I] desire and nothing with which I interfere. [1] am
sealed and darkened as if there were nothing I understood. That is why
[the text] says: “Stolid and furthermore stupid!”

I alone desire to be different from the others in that I honor the nourishing
mother.
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The nourishing mother is the root of life. The others all discard the root
that is providing life for the people and honor the dazzle of worldly ac-

coutrements. That is why [the text] says: “I alone desire to be different

from the others!”

Zhang 21

21.1 FLIEZ FME EE 7 (Base text: YU [ 5T A)

FLZE " L2255 (8 R # Ty HE B 1F 458 (Base text: 837

21.2 B2 P HENHEVE” (Base text: 2535, SUBBARE F RSTHE 59.5.68 )

T VRMETE B 2 1 (Base text: 4535, SUBTARE SRS 59.5.b8)

21.3 B 185 H G IR 5 i 5 (Base text: FHTE)!

DL SHE FE2 0 9 A 8 R 00 5 400 LU R T AR 601 L i AR B 1 45 51255
Ho Gy a5 Hd A Gt (Base text: HEEA)

@ Var.: ff for M: {FZ8 A, b Var.: fff for ME: 7k SEAHLA.

¢ Var.: Y for 59): & FHE A; & F it B.

4 Var.: EEENEZ) for MEIUMENR: (52815 A YO BT A, Var.: MEEEMEZ for (M 12:
S EHE A (RilH). Var: HEEENEY) for MEDUIENE: & FHE B. Support for fii.: [ EAHRE L.
Support for [Z: Wang Bi comm. in 7k 4% A Hi A,

¢ Var.: Pt for fit.: 7k g4 K HLA.

fVar.: #{ for §i: 7k 4% K HLA. Possible counterevidence: Wang Bi on Laozi 21.4 454
B TR EESE 2 . Var.: from 7T to i ££EE K om.

e il for P (in 285 A and YU JE T A ): SO F i B BE P < 8 S E 21, 59.5b; BE
A FE 2. of. Laozi 21.2.

M for D (in fHZE di A and YEIE TR ): 22 FEEBARESC. Cf. Laozi 21.2.

"Var.: i 5 M5 H{EETTA om. H)HHRE 525 HGUETA om. H)FHEY)
for ARG H B EYES IS H PG R: HZ8 0 A JEECA. Var: [ 10 5 5
naf 2 1] 2221 o A5 0] for 55185 Hep B YRS WS Hh A R B T HE A, Var.: Y22
f S e ] BE ] i A Yy for SRS HbpHYIR S S Kb 4. B £H# B.

i for Pe: 2235, FEEAARESC. Cf. Laozi 21.2.

KH B EY) add. gl

UL for BE: 2235 BEIEBARE SC. Cf. Laozi 21.2.
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21.4 "5 E A" H P A KT (Base text: £ i)

I

T TR 2 ORI T 15T AR T B ER 2 HLT S L DUE R

SN

B 5= 5 H AR (Base text: K ZEKHA)

N
<

21.5 M EEH P EE (Base text: FifijiE)
BEROUYNGEAERZMEE 2 EMHEEEEETEE
(Base text £2ZE )

21.6 B 5 HA AR ZE (Base text: T )
FEERIMAELGEARSEAME S LS ERNELTRLE S &

SUH AN LM (Base text: ALK IA)

21.7 LIRS F" (Base text: {528 5 A)

Y 2 a0 DL R E G (Base text: B3 4E)

™ Var.: P for 47: 28 &5 A Y fE T A,

" Var.: JIRTIEI for 775 %5 [ FHE A. Var.: Hj =W for 555 5 : [ F 4 B.

° Var.: §1 for H ?ﬁﬁﬁjﬁi; 5 EHE AL

P Var.: f§% for ¥5: JUMEITA. Var: 35 for §&: BT HE A; Var: M for §5: B E
H#E B.

aVar.: §i for Z8: 23 SCEVKIEE L EFE 22.28b5. Var.: H for 81 ££EEA.

* Var.: NA] for HuJ: 2238 5By 1 Z7 v 22.28b5. Cf. translation note 5.

s Var.: 35 for f5: 5 it A; B T4 B.

*Var: B4 i for B fe5: B EHE A B EHE B (25154 JEfE T A. Support
for H 2% : Wang Biin LZWZLL 1.43: H 7 &4 H 4 42 Note that Wang Bi’s read-
ing here deviates from the entire textual family (although Fan Yingyuan, 1:45.a, refers to
a manuscript with the H 1§}z % reading). Otherwise it would have to be argued that the
quotation in the LZWZLL has been adapted to another Laozi text. Within the two versions
of the commentary, the 7k 2% A #HL K version seems more plausible, not only because it agrees
with the LZWZLL quotation but also because the immediately preceding phrase, 5t K
S A Y LT 6, has in both versions the formula [ 15 5z 4, which then is taken up with

the i H B kS HA N EM.
v Var.: 4 K for B 4 B
¥ Var.: DUESRAR (55 FHE B:A2) for LIBESRH: 1§ £ HE A; & FHE B.
¥ Var.: #t for B: LA A LERHA.
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21.8 B[ LLATER 2R S% LI (Base text: & FHE A)

bt b2 F 2 5 B ] LUAT 8 ) 2 6 5 1R SR DU AT 2 1 (Base
text: FEFEA)

21.1 An attitude [corresponding to] the capacity of the hollow is the only means
to follow the Way.

Hollow means empty. Only having taken being empty as [one’s] capacity
will one then be able to act in accordance with the Way.

21.2 The Way as a thing is vague, ah, diffuse, ah.!

[The terms] “vague,” and “diffuse” are figurative expressions for [the
Way’s being] without shape and unfettered.?

21.3 Vague, ah, diffuse, ah, [is the Way], [still,] in them there is an entity. Dif-
fuse, ah, vague, ah, [is the Way], [still,] in them there is an image.

By means of being shapeless [the Way] initiates the entities; by means

of being unfettered [the Way] completes the entities. The ten thousand
kinds of entities are [thus] initiated through it and completed through it,
but they do not know that through which this came about.> That is why
[the text] says: “Vague, ab, diffuse, ah, [is the Way], [still,] in them [the
ten thousand kinds of entities] there is an entity [the Way]. Diffuse, ah,
vague, ah, [is the Way], [still,] in them [the entities] there is an image [of
the Way]”!

21.4 Secluded, ah [is the Way], distant, ah, [still,] in them there is an essence.

[The terms] “secluded” and “distant” are sighs about its depth and ab-
struseness.* The deep and abstruse it is impossible to perceive; however,
the ten thousand kinds of entities are based on it; and these it is possible
to perceive® by way of determining their true nature [which is the Way so
that the Way becomes indirectly discernible through them]. That is why
[the text] says: “Secluded, ab, [is the Way]|, distant, ah, [still,] in them [the
ten thousand kinds of entities] there is an essence”!

21.5 [If] their essence is verily truthful, there is credible [evidence] in them.

“Credible” means credible evidence. Once entities relate back to the
“secluded” and “distant,” the ultimate of their true essence is grasped,
and the nature of the ten thousand kinds of entities determined. That is

X Fi for fX: Wang Bi comm. on 21.7 ZRF. Var.: & for §:F& T #t B.

VARER for 2R: PEFEBARESC. Var: 2840 for AREL: F§ EHE B. Var: 288k for AREL: (H28
g Ve T A,

* Var.: W12 15 for BWI. 208G A SERBLA.
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21.7
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why [the text] says: “[If] their essence is verily truthful, there is credible
[evidence] in them.”

From antiquity to the present its [the truthful essence’s] name has not dis-
appeared.

The ultimate of the absolutely true cannot be [determined by means of
a] name. “Namelessness” thus is its name. From antiquity to the present
there is nothing that did not come about based on this [Namelessness].®
That is why [the text] says: “From antiquity to the present, its [the truth-
ful essence’s] name [i.e., “Namelessness”] has not disappeared.””

By means of it [the truthful essence] one discerns the beginning of the
many.®

The “beginning of the many” is the beginning of the entities. [The entire
phrase thus reads rephrased:] By means of [truthful essence, that is,]
Namelessness, one discerns the beginning of the ten thousand kinds of
entities.

How does it happen that I know the features of the beginning of the many?
From this!

“This” refers to the things said above. [The phrase] means: How does it
happen that 1 know that the beginnings of the ten thousand kinds of enti-
ties all begin in negativity?® From this [the above] I know it.

Zhang 22

22.1 i HII 2" (Base text: {H25 i A)

T EHAHH] 2" (Base text: & A)

22.2 FEHITES (Base text: #7255 7)

22.3 %

TEHEHIHE# M (Base text: F£3EA)

YHIIZ (Base text: [HZ5 i /&)

NELAE DAt (Base text: HEEEA)

aVar.: 4 for 2: B FHE A, b Var.: 4 for & BUE£E.
¢ Var.: fEHIE for FERIIE: B EHE A, Var: JEHIIE for FEHIE: B FHEB.
4 Var.: 7£ for #&: B FHE A: B FHE B.
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22.4 % HI#T (Base text: 25 H7K)
T E AR A (Base text: H3EA4)

22.5 Y AITG % AL (Base text: 2815 A)

mf

L H:

52
=

T

H IR 3B A o A0 1 20 i FCAR B D G A% I 2L
DRGHAE H G (Base text: FEEA)

22.6 Z LI A M — B K TR (Base text: §{i [ ¢ A%)
—D 2GR 2 (Base text: £EiEA)

22.7 T E R E R ST T EHE T R HER" R TR R T 5
i,z Sy 2 PR it ) 22 S S R TR 2 (Base text: fHZE T AR)

22.1 Hiding results in completeness.

[Therefore, as Laozi 22.7 says, the Sage] “does not show himself” with the
result that [bis] “enlightenment” becomes complete.

222 Bending results in correctness.

[Therefore the Sage, as Laozi 22.7 says], “is not self-righteous” with
the result that his being right “shines forth.”

¢ i for i (also in J& FHE A and Y5 JE T AS): PR B FE L.

fVar.: £ for £th: fuz 6.

¢ The 7k %% K #i 7K has included this passage in the commentary to the next phrase.
" Var.: & Ll om: {28 A

i Var.: i for #U: 5 FH#E A; B FHE B. Var.: 22 for ¥g: FHZE H A,

i Var.: DL for £5: {H25 5 A B FH#E A; B FH#E B. Support for £%: Wang Bi comm.
defines z{ as transitive verb by writing = HI| & ti. Therefore, % must be read in the sense
of fifi, which excludes the L% option.

K Var.: 4% for 2 B £ i A; B EHE B.

'Var.: ORI H RE for T H R HRGEE: B EH A Var: TEH
g R E R A for 7~ B RN B R #E: KL B.

™ Var.: A HRER for NEFP IR B EHE A £ B.
mIff for {ff: Wang Bi on Laozi 73.5.  °Var: KX om.: & T #f A; B T HE B.
P Var.: & i 2 for 3f i Al 2 5 £ 3 B.

4 Var.: 5k for FHik: JUMEITA. Var: £ (5 EHE A: [1)EEA for B S k: B E
HE B.

" Var.: 4 for 4x: J FH#E A. s Var.: [fii om.: B FHE A; B F#E B.
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22.3 Being a pothole results in getting full.

[Therefore the Sage, as Laozi 22.7 says], “does not brag” with
the result that his “achievements” “are” uncontestedly bis.

22.4 Being worn out results in getting new [things].

[Therefore the Sage, as Laozi 22.7 says], “does not praise
himself” with the result that bis capacity “grows.”

22.5 [In short]
reduction results in attaining, increase results in delusion.

The Way of That-which-is-of-
itself-what-it-is resembles a tree.

The more there is [of the tree],
the farther away it is from its
root.

The less there is [of the tree],

the [better] it attains its root.
By increasing, one gets further
away from its true [nature], that
is why [the text] says “delusion.”

By reducing one attains its root,

that is why [the text] says

“attaining.”

22.6 This [last general principle] is
why the Sage holds on to the
One, and makes the empire
[take it as] a model.

The “One” is the absolute of
reduction. “Model” is [a verb
and has to be read] as “take as
a model.”

22.7 [The Sage follows the first maxim; that is why] he does not show himself,
and therefore [his] enlightenment [becomes complete].

[The Sage follows the second maxim; that is why] he is not self-
righteous, and therefore [his being right] shines forth.

[The Sage follows the third maxim; that is why] he does not
brag, and therefore he has [his] achievements [uncontestedly].

[The Sage follows the fourth maxim; that is why] he does
not praise himself, and therefore [his capacity] grows.

[Generally spoken] it is a fact
that only because he does not
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struggle no one in All Under
Heaven is able to struggle with
him.! How could empty chatter
be what the people of old called
“hiding results in completeness”
[and so forth]? To him who has
in truth [achieved] completeness,
[All Under Heaven] will render
itself.?

THE STRUCTURE OF LAOZI 22

The coherence of this zhang has puzzled many commentators. Wang
Bi presents a strikingly simple and coherent reading by applying a standard
form of IPS as an analytic tool. The number of paradoxes given in the
beginning is four. The two following ones in 22.5 are easily recognizable as
a separate pair by their antithetical structure and thus can be understood
to sum up the first series. They will be named x and y here. There is a
statement in 22.6 about the Sage applying the general maxim of 22.5. It
will be called z here. It is not parallel to the next four specific applications
and thus again constitutes a separate general statement. Then come the
four phrases in 22.7, formally matching the first four phrases 22.1-22.4,
to be followed again by a general statement called z, which furthermore
identifies the first sentences as sayings by people of old, the enactment of
which explains why the Sage behaves in a certain way. The very last state-
ment in 22.7 deals with the general message of the zhang by taking up the
relationship between the two parts, I and II, of general principles and the
Sage’s application of them. I will therefore call it III. The structure of the
zhang in formalized writing reads:

I a (22.1)
b (22.2)

c (22.3)

d (22.4)

X y (22.5)

z (22.6)

oI a (22.7)
b (22.7)

c (22.7)

d (22.7)

I z (22.7)
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Zhang 24 operates with all four phrases from Part II here in Laozi 22
but states the same case negatively. Wang Bi uses basically the same com-
menting method.

Zhang 23

23.1 %" E B R (Base text: 70 JE T AN)
PEITHAHA TESELHE RS RER OG22 TE REE 2T E
EIRHER N B2 B T HARZEE M (Base text: FEEA)

23.2 0 TR S R RE R H SIS I K M £ R B AT R T
(Base text: T ifi7F on Laozi 30.7 for first two phrases, U JT A for the rest)

= REFZEEARNREW (Base text: £E3EA)

233 MR HPEH EH A I8 (Base text: {25 A)'

116 = 2 B B 10 T 0 3 3 DA SR S R i R B A i DL
M55 5 RS S SRR 1 T A 5 R 1T 3 I B e e B TR
238 (Base text: Z23E7AK)?

a Var. 5 for 75: {HZE A, b Var.: it om.: BB FHE A; B FH#E B.

¢ Var.: 3 for f: 5 F #£ B.

4 Var.: 2% for #&: 251 AK; JUMETTA. Var: & for #£: B FHE A; T HE B.

¢ Var.: % for Bf: 5 FHE A; 5§ FHE B; JEME T A,

fVar.: 2% for #&: 25 1 A JEFE ST A, Var: & for #8: B T HE A; B F it B.

¢ Var.: Kt for Kh: (#2815,
IighA\fm: B I IR T 96 for B I R R M g A 5 £ 3E B (BB Rt T 7%

i Var.: H 5 for [fiid: B EH#E B.

I Var.: [fj 38 % [F] for [A1EE EH A 5 EHE A; S EHE B.

K Var.: # om.: B £,

'J& for & (in both £23E A and 7k %% K Hi A ): Wagner based on Laozi 2.2 B2 A JF it
B2 H.

m LR for FRiER (in both £EZEA and /kZEAHEA): Wagner based on Wang Bi text of

Laozi 6.1. The 3£ 7K is inconsistent here, writing in its quotation of Wang’s commentary
on Laozi 6.1 #HH.

4T R B8 [F] 8 for B2 iH [F] {8 : Wagner based on parallel with Wang Bi comm. on
Laozi 23.4 1713 Il BL{F[FI 84 and 23.5 17 5% Il 2 7 Y.
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23.4 {3 H A" (Base text: {0 JETTA)

Bt RIS B 5T 5 R B 1S [F HE & H F R 5t (Base text: 7k
ﬁ‘éjuﬁw

23.5 K"FIGA % (Base text: 70 [ T A)

K B MR % QI St 71 2 47 2k B B 2 R M B T RIS 2 L (Base
text: 7K 5K HLA)

23.6 [A' A EHE B E 2 [ AR E BTG LR R EH RIS L (Base text: 1T
FEITAK)
SREEATITMF M 2 (Base text: 7k Z& A HLA)

23.7 EREEHTE" (Base text: {H75 f 7%)
HERER FYEERED (Base text: K 5K HIA)

23.1 [Only] inaudible [words] speak about That-which-is-of-itself-what-it-is.

° 15 for {8 (also in F§ FH#E A; FE T #E B): Wagner based on Wang Bi comm.: {5/ 15
HZE R, Var: {ERAFE for (35 [ HA.

» 15 for {8 (also in F§ T H#E A; FE T-#f B): Wagner based on Wang Bi comm.: {5/ 15
fEZE A,

9 Var.: {8 for £5: 831K,

*Var.: SRk for oF: HZE A, Var: & for &= B FHE A.

s Var.: Q| & BL %6 for HIBA4:: £53EAR. Var: [6 om.: HZE A,

* Var.: [[] 38 & BN G2 om.: /& FHE A; F5 T4 B.

¥ Var.: [ om.: 2585 A,

v 15 for {E: (also in B FHE A; F5 F#E B): Wagner based on Wang Bi comm. on 23.4;
[

SFING L for LEIMFZ: 28 A, Var: SHIREZ for (FIRG2: BTHE A BT
Mt B.

Y Var.: [A] om.: #2557,

*Var: i8R Z for KNG Z: 5 EHE A; F5EHE B.

w B HFT1T for BETT HFT: PG EE.

* Var.: & om.: yi Jf 7t 4. Support for %: Wang Bi comm.: £ j* F75.
“Var: ERREEHFNTE om.: B TEHE A; B T H#E B. Cf. Laozi 17.5.

ad |- for T: Wagner; cf. translation notes 7 and 8.
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[As the Laozi 14.1 says,] “That which [I] do not hear when listening for
it, [1] call “inaudible’.” In a later zhang [, namely, zhang 35.3, the Laozi]
says: “Words uttered about the Way, indeed, are stale; they are without
taste! Looking for it [the Way] one cannot manage to see it; listening for
it [the Way] one cannot manage to hear it.” Consequently, it is the words
without taste and which one cannot manage to hear that are the ultimate
words about That-which-is-of-itself-what-it-is.

That is why a cyclone does not outlast a morning, and a cloudburst does
not outlast a day.! And who after all is it who lets them happen? Heaven
and Earth! If even Heaven and Earth cannot keep these [violent outbreaks]
up forever, how much less [is] man [able to maintain an interfering govern-
ment for long]!

This means: A violent outbreak is good at rising but does not last long.

That is why if [a Sage] manages [all] affairs in [accordance with] the
Way,

he will make those who [practice] the Way identical with the Way,?

“Manages affairs” means that in [bis] comings and goings [be] “man-
ages [all] affairs in accordance with the Way.”3 The Way completes
and regulates the ten thousand kinds of entities by means of its
being shapeless and without interference. That is why [the Sage]
“who manages [all] affairs in [accordance with] the Way” is, by way
of making [as the Laozi 2.2 and 2.3 write about the Sage] “non-
interference” his “residence” and the “unspoken” his “teaching,”
[like the “root of Heaven and Earth” in Laozi 6.1] “intangible but
still existent” so that the other entities [all] attain their true [nature].

If they practice the Way, [the Sage’s rule] will make them to be of the
same substance as the Way. That is why [the Laozi] says: “He will make
[them] identical with the Way.”

he will make those who [practice] attaining [the Way] identical with
attaining,

“Attaining [the Way]” means reducing [according to Laozi 22.5,
which says] “reduction results in attaining” [which Wang Bi there
comments: “By reducing one attains its root”]. That is why [the text]
says “attaining™! If they practice attaining [the Way], [the Sage’s rule]
will make them to be of the same substance as [this] attaining.* That is
why [the text] says: “He will make [them] identical with attaining.”

and he will make those who [practice] losing [the Way] identical
with losing.

“Losing [the Way]” means an increase in attachments. If the
attachments increase, one loses [the Way].> That is why [the text]
says “losing.” If they practice losing [the Way], [the Sage’s rule]
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will make them to be of the same substance as losing. That is why
[the text] says: “He will make [them] identical with losing.”

Those whom he has made identical with the Way will also attain the Way;

those whom he has made identical with attaining, will also attain the
attainment;

those whom he has made identical with losing, will also attain
the loss.

This means: He adapts to their
practice. That is why he makes
[them] identical with [the Way,
attainment, or loss| by way of
corresponding to them.®

If credibility is not sufficient [however, in him who rules the state], there
will be lack of credibility [among his subjects].”

If honesty and credibility are not sufficient at the top, there will be lack of
credibility [below].®

THE STRUCTURE OF LAOZI 23

The first part of the zhang, 23.1 and 23.2, establishes a rationale of
ruling by the unspoken and by noninterference instead of ruling with
violent measures, which cannot hold for long. Wang Bi shows how he
read the reference to the cyclones and cloudbursts by quoting them in his
commentary on Laozi 30 as illustrations for rule by violence. The second
part deals with rule under a Sage who rules in accordance with the Way.
The consequence of this is that all [social] entities follow their true nature.
The structure of this section is an open parallel staircase framed by two
general and connected statements, called z here.

z (23.1)
z (23.2)

z (23.3)

a (23.3)
b (23.4)

c (23.5)

a (23.6)
b (23.6)

c (23.6)

z (23.7)
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Zhang 2.4

24.1 2" F AT (Base text: L)

P I 2k 2ot H 1% S0 (Base text: BE3EA)

242&%7?? HREFHEREFAL ARE R EREREEREHH
3 AT (Base text: 825 i 4)

L 72 36 1T iy o2 3 0" 2 A2 ATl Bz i L A B 58 B T 3 th A B 5 0
1M [ % 2 5 £ 56" & {0 (Base text: $13EA)

24.3 WyEk 2 HOA E E B (Base text: T TTA)

24.1

24.2

[A ruler]' who takes a high stand will not stand [firmly].

The other entities [his subjects]* will [,as a consequence of his example,]
think much of [their own] advancement and consequently make [him]
lose [his] security. That is why [the text] says: “[A ruler] who takes a bigh
stand will not stand [firmly].”

[A ruler] who makes great strides will not make headway. [A ruler] who
shows himself does not become enlightened. [A ruler] who is self-righteous
will not have [his being right] shine forth. [A ruler] who brags will not have
[his] achievements [uncontestedly]. [A ruler] who praises himself will not
have [his capacity] grow.> With regard to the Way I call these [attitudes]

“left-over food” and “superfluous actions.”

*Var.: i for 1&: JEJE JCAS. Var: 4R for 1> B FHE A; B £ HE B.
b Var.: 15 H 1T om.: B EHE A; B T B.
“Var: GRE (B EH Aom. F)AEHEEHE A: [1) REARH for §RAERHAF

HEARE: BEHE A B EHE B.

x.

dfA for £F (also in & F H#E A; 5 F HE B): Wang Bi comm.: EMEFAIE M iR 2 ; 70 IE T

¢ Var.: th om. & FEH#E A.

fVar.: ¥ for £5: 5 FHE A; B F 4 B.

¢ Var.: Al for Aff: 7k G5 A HLA.

" Var.: il for §£: FETEBIRE S AR B,

iVar.: & om.: SEZR M FJHZE = 40.14b6.

I Var.: 71 for F&: B T H#£ B.

*Var.: ﬁﬁﬁ%% B EHE A& for R EE A EE: 5 £ HE A; 5 £ HE B. Var: Ji§

i for & 285 A
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Judged with regard to the
Way, [these attitudes] are like
the actions of Xi Zhi,*
a leftover of rich food.

Although the [food] basically Although [Xi Zbi] basically had
is delicious, [the leftovers] merits, he bragged about them
might be rotten. himself and that was excessive

and “superfluous” [and brought
about bhis death].’

24.3 [The mechanism through which the above negative results come about is
that] other entities might loathe him. That is why one who has the Way
will not opt [for these courses of action].

Zhang 25

25.1 HYR R S KA (Base text: {25 )
TRSRAS T 5170 401 5 9 o2 DA B B30 8 Bt AN e L 3 2 1 B S R Mt
4 (Base text HEZEA)

25.2 FRAE S AT AU (Base text: {28 15 4)
S R HE A M) 2 VS 1 AT SR AL AR A N o HoR i Rkt
(Base text 7k Z& A HLA)

25.3 JEATI ARG T LIS R HIEE (Base text: 8 7T A%)

Je 7 08 7 1% 28 1 99" A 2 A KT T DR KM R (Base exce
HFEAR)

2 Var.: 4§ for ¥: SFJE A. b Var.: £ for 18: B £ i A; B EHE B.
¢ Var.: ffi ] f2I0 for 255 %5 B FHE A. Var.: g BIN for RS54 B F it B.

4Var.: 1% for ANk : FRIE A; this shows that a text without the [f[j, such as we find
it in the 83, is an old variant. Var.: 3% for tf: B £t B.

¢ R for U E: PE{EPARE X for Wang Bi’s Laozi text. Var.: f{ & for JRE: FEEA.
fVar.: T ANG6 om.: B EHE A; & FHE B; 3015 A.

¢ Var.: KT for K Mil: HZ8 5 AK; FHE A.

b Var.: f& for ¥&: k4% R HLA .

i Var.: K for KHil: K ZEAHA.
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25.4 EARHIHE A" (Base text: T8 [l T A)

F LURE T AR BAR TG A o] 13 8 i H SR H A4t (Base text: £23EA)

25.5 %2 H38 (Base text: F i T g n& )
R D7 UM a] 8 B8 IR MY m A AR A2 P & 2
KA (Base text: B3 K)
25.6 58"y 2 4 H K (Base text: £ i)
B2 HEHEINE A 2 Mn K E L5 E 2T AT AK
GRALLE A 7RI KHM 2 EEE 2 4 E K (Base text: 831 A)
25.7 KE#" (Base text: 70 [l T A)

AT ANSF — R I C 1T AT A B (Base text: £23EA)

25.8 #i°H &% H K" (Base text: HZEH A)

ﬁﬁﬁlﬂ E T AN 85 0 A Ml f1S — 37 * 0 2t AN B 5 0 L R AT
Hs Base text: sk 4 K HLA)

S=:
&

25.9 5B KR KK F IR K (Base text: {25 A)

I Var.: £ for 1~: BT HE As & T HE B; Z0)E A.
K Var.: %4t for 44: B F i B.

'Var.: H#F for F: (4254 4% JEJETT AR Support for #: #JF 1. The #(3# is miss-
ing in & T4 A; 5 EHe B; 075 A.

™ Var.: 58 for 57: 25 A; B EHE A; f§ EHE B.
" Var.: 7% for #i: B5 FHE A; B FHE B. © Var.: Z% for i#7: B FH#E A; 5 FHE B.
P Var.: [ for 3%: S0 A; B FHE B; YU ETA.
a4 Var.: filf for #i: 2E3EA.
* Var.: ;& for 3. 314K,
& for J: BEEHA.
* Var.: #3# for 3#: J0EITTA.

v F for A Wang Bi comm.: TR A, Support for T: 5[5 A; & T H#E A; F§ T HE B.
Var.: KA A TE R EIRAK for 38 KK AR EIRAR: 25 A
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N INVA N =N = | Tf S Ove SRLEE: N NG =N =y N S LY e W
KA (Base text: £ 21 A)

25.10 " A YA (Base text: F i)
YK Rt LA A 4 HIJEE G S SR E A TR R
M2 EBERAZERT 2 KR FER 2 K ER AR EmM&H
A R M T AE T AR 2 I Sk YK L (Base text: 7k 44
KHLA)

2511 fi EREH —"2E" (Base text: {255 A)

& A F 2 KA (Base text: 823 A

25.12 Nt A R RIEEEE EH R (Base text: 28 H &)

VR HIA S8 M T 15 2k M AN 8 R T 5 2 sE R th R
BT R E G R B R T R R B R E AR
E 75 T 5 75 7[BT0 3 B S 9 SR 3 th 1 SR 25 B 2 5 B9 2
" PR AN e 0 RIS A B W S5 A e ST 1 1 B ™ i ¥

v Var.: [ for $5: 3[)E A; B EHE A; B FHE B.
v Var.: H for fff: 8314

*Var.: L) 6 M IR AR 5 8 A — A A i R 3 2 BB AR HIE R 2
KA T8 S R 0 4 A ] 75 170 R 2 2 3 B B A, A RAE wol. 155, p. 414.a.b2Af.
The transmission of this text is notoriously bad, visible here in the twofold miswriting of
i for Hi| and the incomprehensibility of the overall text. Still, it is recognizable that a text

very close to the transmitted versions must have been in the hands of Huida.

Y Var.: f[EH — for EH. —: JUE LA, Var: J[F— for JEH —: 35 A; B FHE A B

F #E B. Support for i : Wang Bi comm.: i& A &2 K.
* 75 for B F00E A B EHE A; FE T HE B TEIETTA.
® Var.: fig for {§: HiEA.

@ 55 Th for Ji: B AS. There is a qualitative difference between this last step and the
previous ones that is also announced by the grammatical change from the {52 to the {5
H:. T therefore suggest keeping /7, even though the closeness of the phrases about 5 and

makes a textual mix-up a possibility.

ik H A add.: PRI EE.

“ Var.: HRFEMELF for BREFMMWL S : 5, CEWREILERTE 11.3b8f,
Support for fiEff: Wang Bi on Laozi 25.10: SR A & 2 KA MM 2 At EfE

R 174 1 38 M 25 1 0.2 9.
* Var.: 4] for i : HEEEA.
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R SR 1 R TR T R A 3 M e B 25 e i s R A 5
ERTLLUS FH— 2% £ (Base text &k %% A HLA)

There is a thing that completes out of the diffuse. It is born before
Heaven and Earth.

Diffuse it is and [thus] indiscernible, but the ten thousand kinds of
entities base themselves on it for their completion. That is why [the
text] says: “Completes out of the diffuse!” “I do not know whose

son it is” [as the Laozi says of the Way in 4.1]. That is why [the text
says] “It is born before Heaven and Earth [in analogy to the statement
in Laozi 4.1, according to which the Way is “like the precursor of the
lord” whom Wang Bi defines as the “Lord of Heaven”].”

Vacant it is, alas, still.! It stands alone and does not change.

“Vacant” and “still” mean without form and substance. It is no other
entity’s mate. That is why [the text] says: “It stands alone!” Aloof from
change, from beginning to end it never loses its eternal [essence].* That is
why [the text] says: “It does not change™!

It travels all around but is not in danger.
One might take it for the mother of Heaven and Earth.

“It travels all around”—T[i.e.,] there is no place to which it does not get—
but evades danger—[i.e.,] it is able to keep intact [its] grand?® shape. That
is why [the text says] “One might take it for the mother of Heaven and
Earth”!

I [Laozi] do not know its name.

A name is something to define the shape [of an object]. That which “com-
pletes out of the diffuse” and is “without form” [as the Laozi says in
41.14 about the Great Image] is impossible to define.* That is why [the
text] says: “[I] do not know its name™!

I give it the style “Way.”

It is a fact that a name is something to define the shape [of an object],
while a style is something to designate what is sayable.> The Way is
taken’ for [the aspect of that by which all entities are] that there is no
entity which is not based on it.” This is the greatest among the sayable
designations concerning “that which completes out of the diffuse.”

65.1.

af Var.: 1 for §i#: A
% Var.: 1 for JIf: #ZE74. Support for I §$R: Wang Bi on Laozi 27.1, 37.1, and

a Var,: H—F Fth for H— 2 F Fth: £iHA.
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25.7

25.8

25.9
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[Only] if forced to make up a name for it, I would say
“[it is] great.”

The reason why I gave it the style “Way” was taken from this
being the greatest of sayable designations about it. If one puts too
much weight onto the reason for which this style was determined,
one would tie [the Way] down to being great. If a greatness has
ties, it necessarily has particularity, and once it has particularity,
its absoluteness is lost. That is why [the text] says: “[Only] if
forced to make up a name for it, I would say ‘[it is] great’”!

[That] “[it is] great” means “it passes through.”

To pass through” means “to travel.” It does not keep to one single
great substance and stops there, but “travels all around” [as the Laozi
says in 25.3] and there is no place to which it does not get. That is
why [the text] says: “It passes through™!

[That] “it passes through” means “it gets far.”
[That] “it gets far” means “it returns [to its own eternal nature].”

“Getting far” means “reaching the very end.” It “travels all around” [as
the Laozi says in 25.3] and there is no place where it does not reach the
absolute end, it is not one-sidedly [restricted] to one single “passing
through.” That is why [the text] says: “It gets far.” It does not follow
what it chances upon; its substance “stands alone” [as the Laozi says in
25.2]. That is why [the text] says: “It stands aloof [from change]!”

The Way is great,
Heaven is great,
Earth is great.
The king, too, is great.?

[As Confucius says in the Classic of Filial Piety, Xiaojing, answering the
question of Zengzi: “May I ask whether among the virtues of the Sage
there is none superior to filial piety?”] “Among the natures [bequeathed
to the ten thousand entities] by Heaven and Earth, the human being is the
most exalted,”’ but the king is the lord of the human beings. Although
[the king] is not positionally great [by just having this office] be, “too,”

is great [if] matching the other three [Great Ones]. That is why [the text]
says “the king, too, is great!”

In the Beyond there are four Great Ones,
The four Great Ones are

the Way,
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Heaven,
Earth, and
the king.

Generally speaking, that of entities which has a name and has a designa-
tion is not their ultimate. Saying “the Way” presupposes that there is a
basis for [this expression]. Only as a consequence of there being a basis
for [this expression] will one talk about it as being “the Way.” Accord-
ingly, “Way” is [only] the greatest among [aspects that can be assigned]
designations, but that is nothing compared to greatness of the desig-
nationless. The designationless which it is impossible to name is called
[bere] “the Beyond.” The Way, Heaven, Earth, and the king all are indeed
located within the [realm] of the designationless. That is why [the text]
says: “In the Beyond there are four Great Ones!”'°

and the king has a place as one of them!

He has the place of the great one which is there for the
lord of men.

The human being [qualified to be the lord of men] takes the
Earth as model.

Earth takes Heaven as model.
Heaven takes the Way as model.
The Way takes That-which-is-of-itself-what-it-is as model.
“To take as a model” means “to pattern oneself after.”

A human being [qualified to be the lord of men] not deviating
from the Earth and consequently managing it to completely
maintain [his] security [in his position]—this is what “he
takes the Earth as model” means.

The Earth not deviating from Heaven and consequently managing
it to completely carry [the ten thousand kinds of entities|—this is
what “she takes Heaven as model” means.

Heaven not deviating from the Way and consequently managing it to
completely cover [the ten thousand entities|—this is what “it takes the
Way as model” means.!!

The Way not deviating from That-which-is-of-itself-what-it-is and conse-
quently achieving their [the ten thousand entities’] nature—this is what
“it takes That-which-is-of-itself-what-it-is as model” means. Taking That-
which-is-of-itself-what-it-is as model means taking squareness as a model
when among the squares, and roundness when among round ones, and
thus nothing deviating in nothing from That-which-is-of-itself-what-it-is.
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“That-which-is-of-itself-what-it-is” is a word for the designationless, an
expression for getting to the Ultimate.?

Making use of knowledge [as kings are wont to do] does not
come close to being without knowledge.

That which has a physical shape [the Earth] does not come close
to the ethereal image [Heaven|.

The ethereal image [Heaven] does not come close to the [altogether]
shapeless [the Way].

That which has the [two] principles [Yin and Yang, that is, the Way] does
not come close to that which is without them [That-which-is-of-itself-
what-it-is].

That is why they in turn take each other as model.
The Way goes along with That-which-is-of-itself-what-it-is, ®

that is why Heaven takes it as material [to go by.]
Heaven takes the Way as model,

that is why Earth takes [it] as a rule [to adhere to].
Earth takes Heaven as model,

that is why the human being [qualified to be a king] takes it
as an image [of how to behave].

[As to] how [someone] becomes the lord [over all
human beings]—he who unifies'* them is the lord!

THE STRUCTURE OF LAOZI 25

Wang Bi reads the phrases beginning with 25.2 as a series that is
taken up in inverse order by phrase 25.6 and those that follow. The link
is made explicit by the commentaries under the second series, 25.6 ff.,
which directly quote the corresponding passages in the first series. The
link is generally convincing, but one imbalance remains: the “passing
through” and “getting far” together only have one corresponding phrase
in the first series. This serialization imposes on 25.1, 25.4 and 25.5, the
category of general statement, which they fit rather well. For part I, this
gives a sequence formalized as:

I c (25.1)
1 (25.2)

2 (25.3)

3 (25.3)

c (25.4,25.5)
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3 (25.6)
2 (25.7,25.8)
1 (25.8)

The serialization of Way, Heaven, Earth, and king subsequent to
25.9 is quite explicit, evident, and not related to the first inverted parallel
staircase. It also has the form of an inverted parallel staircase:

IIi1

(

(

(

4 (
¢ (“Inthe Beyond...) (25.10

4 (

(

(

(

1

The commentary adds a new layer with an implicit series reiterat-
ing the sequence of this latter staircase, beginning with “making use of
knowledge.” The commentary on 25.12 therefore has the form:

c
4
3
2
1
4
3
2
1
¢ “Thatis why they in turn . .. )
1

4

¢ (“Asto how someone. .. )
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Zhang 26

26.1 E I IRER BT (Base text: 1 T A)
FLHE R A N R RS AT 2 AT B0 % 18 2 L 5 PR AR
i B R L (Base text: 23 A)

262 BUE TRRIUATAEE 6 & (Base text: 10 JlE T A)
LLEE RS A AN (Base text: k48K B

26.3 it AR IRY (Base text: YU T A)

REEO ™ (Base text: B EEA)

26.4 M2 ] B A 2 T DA G R T RSP H R A BRI K (Base text: Vi [T
A)

A BRI S th R B LB AN (Base text: KEERIA.)

A Var.: & for £8: B £ HE A,

b Var.: /& for #F: B T HE A. Var.: i& for #: M5 5 A.
¢ Var.: it for #: B FHE A; B T HE B.

4 Var.: 5§ for #%: B F#E A. Var.: X for #: B £ H#E B.

Var: T8 (B EHE Bo) 5 for THE: 54 A; F5 T HE B (825 5 7K. Support for
omission of H:: [FE{H B FE 2.

fVar.: § for #: B FH#E A; B FHE B.

& Var.: #{ om.: §E3f . b Var.: M for ife: B F Mt A.

i Var.: BIR'E for 288H: F5 THE A; FE T HE B. Support for 288 [FE{MEATE .

i Var.: #%& for Bi&: B T HE A; FE T HE B. Support for B & : [ @A .

*Var.: HIEEHE (B EHE A:LT0H) for #HIR: 5 T HE As 5 T HE B.

D for L2 IRZ A ® Var.: R LSO om.: 7k S8 A HLA.

" Var.: % fa] for #ll,.2faf: & T HE A; B5 3 B.

ORR(F EHE A: P RT for KT B EHE A; B £ HE B. Support for fi2: The # is

read as a comparative “take/be lighter as” so that a commentary &N $# & t1, can follow. A
comparative use suggests a f*. Shima Kunio argued for the f* without being aware of the

BT H#E A and & T # B readings.
P Var.: £ for #€: B £ A. 9 Var.: it% for B B5FHE A; B F 4 B.
" Var.: (B for $8: 23F 4.
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The heavy is the basis of the light.

207

The calm is the lord of the
impetuous.

26.2

Generally speaking with

regard to entities,

the light cannot support the heavy,
the small cannot press down the
great.

That is why

the “heavy” must by necessity be
the “basis of the light.”

that which [itself] does not act
makes [others] act, that which
[itself] does not move controls
the movement [of others].

the “calm” must by necessity be
the “lord of the impetuous.”!

That is why the gentleman

does not leave the heavy carts

[of the army where the weapons
and provisions are carried even if]
the march continues through the
whole day.

That is, he considers the heavy the
basis, therefore he does not leave
[the beavy carts].

remains calm and aloof 26.4
even when there are [enemy]
camps with watch towers

[where he marches with his

army]|.

That is, he does not let himself
be distracted by them [the
enemy camps.

What will happen if someone

[is] lord over ten thousand war
chariots but is with his own person
light [and impetuous] towards All

Under Heaven?

Being light [towards it], he will
lose the basis!

Being impetuous [towards it], he

will lose his princely [position]!

The light [and impetuous]
cannot press down the heavy

[and calm].?

“He will lose the basis” means be
will harm his own person.

He will lose bis princely [posi-
tion]” means he will lose his

position as the prince.

THE STRUCTURE OF LAOZI 26
Laozi 26 is a nearly classical piece of mostly open IPS; for a detailed

analysis, see the chapter “Interlocking Parallel Style” in my The Craft of
a Chinese Commentator. Zhong E in phrase 3 (26.2) takes up the same
term in the first phrase, and chaoran #89X in phrase 4 indirectly relates to
jing &# in the second phrase. The two last phrases return to the terms ging
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i€ and zao B in the first two phrases. There is one single irregularity; it
occurs in the first phrase of 26.5. In this phrase the term light, ging #8,
seems to relate to the same term in the left series. The phrase, however,
stands without parallel and thus is a general phrase relating to both chains.
Qing € accordingly is a pars pro toto for both ging ¥ and zao f. The
zhang comes in three segments, segment I presenting the universal rule,
IT its application by the gentleman/Sage, and III the consequence of the
ruler’s inability to enact the universal law of the first pair of phrases. The
overall structure of Laozi 26 is:

I a b (26.1,26.2)
I c (26.3) (That is why the gentleman . . .)
a b (26.3,26.4)
I c (26.5)
a b (26.5, 26.5)
Zhang 27

HATEMHBEE" (Base text: {HZEH A)
IEL FE R T 47 A 38 A B A 75 28 T 526t (Base text: £ 2EAR)

=5 HMIGH" (Base text: 285 A)
ME 49 2 1 R B R g A 3 3 4% 15 L T A (Base texct: 7k 45 A LA )

2 Var.: % for ff{: B5 FHE A. Var.: 32 for f§{: B E HE B. Var.: # for fil: JEfE T A. Var.:
B for 5: PE{EBARESC.

b for B [ {E I 3L concerning the Laozi 27.1.

¢ Var.: i@ for &: /B T3t A; B T HE B.

4 Var.: #1 for #r: 83 A.

¢ Var.: JY for ¥: SE3EA.

f RIS HAT for AJ{5H 9 tl: Wagner. All commentators agree that this passage is
flawed. Bk H- F EE has suggested writing fif for [']. From the parallel with Wang Bi on Laozi
27.2, this goes in the right direction. The Wang Bi passages using fi in this context of the
proper place of entities write %15 E fff1f1; Wang Bi on Laozi 34.2, 36.2, or 61.8. Other

options used by Wang Bi instead of ['*], which does not occur elsewhere in such a construc-
tion, are Tk, 1, A, &, or .
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27.3 B H %" (Base text: JE T I B)

K2 B BIE A (Base text: k46K HiAR)

27.4 FEPAE SRR T AN o B 35 465 & " SRR U T R AT (Base text: (28 i %)

DKIP) B IR AN 3% ft 5 P R AR A T A T Bl A th I 25 48 5 o
PR 2 ERLUE I (Base text: £23EA)

27.5 R LV NH SR A (Base text: [ £ HE B)

BNALIC A LIRS PIASE E B LUK AN H Wl ). BRI AR 4
g H R A DA BRI R AR ARG 2R E A R A
HIEC DA ELH B )OO AU R A ZE AR (Base text: KEEAHLA)

27.6 U B 35 A TR ALZHE (Base text: YU JETLA)

R DU E4GE 2 [ 2 (Base text: 3 A)

¢ Var.: i for N : 285 A JEEICA. Var: RLL for ANH: B F#E A. Support for
A H: B in Wang Bi comm.

MR for 1BIC: PETEMARESL. Var: 1847 for FR: HEHE A

Var.: @ F for ¥z BHaEA. i Var.: & om.: 70 JE T A.

R for BHBE: PETEIATE SC. Var.: [¥I# for BME: 5 T HE A. Var.: B# for BHME: 1§
F#t B.

' Var.s fi A< 6 Bl om.: Ji M T A Var: B for BH: B T HE As 6 Tt B
™ Var.: & om.: U JETCA. " Var.: #2 for #li: & £ 3E B.

° Var: [ S A om.: (i JEA. Var: i th for fif: B E 4 A; B T3 B.
P Var.: #ff for f: SR,

O for {8 [ (RS passim; (8728 i 4% T LA

“ R for 1 (in both F§ FHe A and & T B): (825 5 /4 T METTA.

s Var.: § A for [ : {25 &5 A ; Y5 ST AS. Support against A : Wang Bi comm.: i 5 it
=& A 1. Support for [ffj: Wang Bi comm.: B2 A ... Bl &Y« H IR A B G5 H HIE A .

“fi for [i]: #EFZ1. The i refers to the high estimation for worthies & 2. While this
connection is well supported by the immediate textual environment, one would rather expect
& referring to the “goods that are hard to come by” than 3.

v Var.: /[ for &2: #£iEA.
¥ Var.: 72 B 190 for 2B HRAH: 5 FHE A. Var: 28 KA for ZFFHEM: &L B.
¥ Var: 3 AF for T A (HZ5d A, * Var: 3 AZAl for 8 A ZHli: B 4 B.
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27.7 & N'& NZE" (Base text: JEETA)

B HE NS EAS UEREANSMHAE NE AR (Base
text: FEEEA)

27.8 REFHL AT AR AR H e AK™ (Base text: 825 i AK)

B A LR AT N DRI L T A R B T B R KK (Base texce: B2 E
)

27.9 ZEH B )™ (Base text: 75 [T A)

27.1 He who is good at making [other entities] act [provides] no [guiding] tracks
[for them to follow].

He makes them act in accordance with [their] That-which-is-of-itself-
what-it-is, and neither creates nor initiates. That is why the other entities
attain achievement, but there are “no [guiding] tracks” [from him to

follow].

27.2 He who is good at speaking [about other entities does so] without [pointing
out] blemishes [in them to be avoided].

He adapts to the nature of other entities and neither differentiates nor
analyzes [them].! Therefore, as he is “without blemishes” [that have been
pointed out in other entities], each attains its place.

27.3 He who is good at calculating [other entities] does not use counting rods.

He goes by the number of the entities [to be counted] and does not bor-
row some [outer] shape [like counting rods to count them|.

27.4 He who is good at locking [doors] will [do this] without the catch of
a lock, and still [the door] cannot be opened. He who is good at tying
[strings] will [do this] without a knot, and still [the tie] cannot be opened.

Y Var.: A# for A: {25 &7 A, Support against #: No & in Wang Bi comm.: N3 A
= A Z AT L.

= Var.: Bt for &: [ FHE B. Var.: B th for &: B FHE A.
a Var.: B for &: B FHE A.

b % for 41 (also in f& F #E A; 15 F HE B; YU J# 7T A% ): Wang Bi comm.: fff % K 3K. Var.:
WE (5 T HE BofifE) H1°T for BER: J5 FHE A J§ £ 3 B.

* Var.: Bk for %: /& £ A. * Var.: It for &&: 255 4.
* Var: H WD for B B £ A; 5 FHE B.
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He goes by the other entities’ That-which-is-of-itself-what-it-is, and
neither sets [them] up nor makes [them] do [something]. Therefore he
does not use the catch of a lock or a knot, and still [the door and the tie]
cannot be opened. These five [statements] all say that he does not create
[other entities] or makes them do [something]. He goes by the nature of
other entities and does not control other entities by means of [specific]
shapes.?

That is why the Sage is constantly good at saving other people, and for this
reason there is no rejecting other people [by him].?

The Sage does not establish shapes