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ABSTRACT

Laozi: Re-visiting Two Early Commentaries in the Hanfeizi

Hagop Sarkissian
Master of Arts Thesis, January 2001
Department of East Asian Studies
University of Toronto

The Laozi or Daodejing is the foundational text of both philosophical and
religious Daoism, and is one of the most important books in Chinese history. The earliest
extant commentaries on this text form chapters 20 and 21 of the Hanfeizi, a prominent
text of the Legalist tradition. These commentaries. Jie Lao (‘Explaining Laozi’) and Yu
Lao (‘lllustrating Laozi’), are surrounded by questions of authenticity, and have often
been misunderstood by scholars who interpret them in the spirit of Han Fei’s Legalist
philosophy. Therefore, this thesis re-visits these commentaries and analyzes each in
isolation, considering their dating, authorship. and philosophical affiliations in order to
better situate them within the context of Warring States intellectual history. Stylistic and
doctrinal coherence are taken into account, as well as the impact of recent archaeological

finds, including those at Mawangdui (1973) and Guodian (1993). Finally, complete new

annotated translations of the commentaries are provided.
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INTRODUCTION

The Laozi - or Daodejing 3E{EZE is the foundational text of both
philosophical and religious Daoism, and is one of the most important books in Chinese
history. Yet, the earliest extant commentaries on this text do not appear in a Daoist work;

rather, they form chapters 20 and 21 of the Hanfeizi §8FE -, a seminal text of the
Legalist tradition. The first of these. entitled Jie Lao £ (‘Explaining Laozi"). uses

reasoning and exegetical analysis to uncover the meaning behind passages from 11

chapters of the Laozi. The second, Yu Lao g (‘Hlustrating Laozi’), cites over thirty

historical episodes to illustrate passages from 12 chapters of the Laozi.

These commentaries have traditionally been attributed to Han Feizi, a
Machiavellian theoretician who believed in building and governing a state by establishing
a harsh and efficient rule of law, while concentrating the efforts of the people on
agriculture in order to increase military strength and economic power. Lt seems puzzling,
then, that Han Fei would value a book such as the Laozi, whose main message, politically
speaking, is moderation, pliapcy, and minimalism.

Indeed, these commentaries are surrounded by questions of authenticity and
philosophical affiliation, and have often been misunderstood by scholars who attempt to
interpret them in the spirit of Han Fei’s Legalist philosophy. Nevertheless, as the earliest
extant commentaries on the Laozi, they are extremely important in understanding the
early history of Daoist philosophy, and provide an avenue towards discovering how the
Laozi was received by its early audience, not saddled with the added baggage of centuries

upon millennia of interpretation and commentary.



As there is currently no consensus among scholars,' this thesis will consider these
commentaries in detail. examining their dating, authorship, and philosophical affiliations.
In order to facilitate this, we will first review the nature of texts from the Warring States
period in order to gain a better understanding of what constituted a *book” during this era.
Next. we will look at the Hanfeizi and examine the philosophy of Han Fei contained in it.
as well as Han Fei’s relationship to the Huang-Lao school of philosophy. Turning to the
commentaries themselves, we will establish that it is doubtful they were penned by the
same person. We will also examine what impact the discoveries at Mawangdui in 1973
and Guodian in 1993 have on the way we approach these commentaries (the latter is an
area largely unexplored). Finally, we will provide an analysis of each commentary,
examining their probable dates and authorship, and providing an account of the
philosophical content of each.

Immediately following the analysis of each commentary is a new translation of
each. Currently. there is but one complete set of translations to these commentaries in the
English ianguage — that done by W.K. Liao in 1939. Given the amount of scholarship
done on the Hanfeizi text since then, and the remarkable archaeological discoveries over

the last thirty years, a new translation is long overdue.

I The conclusions of several major commentators on the authenticity of these chapters are provided in
summary form in a chart at the back of this study.
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SECTION ONE - HAN FEI, HANFEIZI, AND HUANG-LAO

The nature of texts from the Warring States period

Thus far no one has succeeded in providing a persuasive argument — let alone a compelling
one — that these chapters were not written by Han Fei. In the absence of any other
persuasive evidence to the contrary, therefore, we will assume that they all come from his
hand. - Wang and Chang, p.95

[Regarding] the works of the latter part of the Warring States period... unless there are
strong reasons, it is never safe to assume that any such work was actually written by a
particular thinker or even that the whole work represents a single tradition in a closely knit
school. - D.C. Lau, 1982, p.126

The Hanfeizi is similar to many texts from the Warring States period in drawing

its title from its purported author, such as the Mencius & F, Laozi ZF-, Mozi &7,
Zhuangzi 1, Xunzi %] 1, and Guanzi & -F. At one point, nearly all of these texts were

considered authorial and integral — in other words, authentic. Generally, when we deem a
text ‘authentic’, we are claiming that it is the direct product of the person it is attributed
to, containing the words as they were written down by its purported author. However,
this definition proves too restrictive when applied to texts from the Warring States period.
[t is widely accepted that most texts from this period were written or compiled by the
immediate or later disciples of the persons they are ascribed to, and are better conceived
as compilations as opposed to *books’. Therefore, an ‘authentic’ text from this period is
one that preserves the words and core teachings of its purported author, as opposed to one
that is the result of a systematic writing project. An excellent example of such an
‘authentic’ text is the Mencius, which most scholars agree is largely free of later
interpolations.

However, a great majority of Warring States texts are the end result of an editing

process spanning decades or even centuries that added related materials to a ‘core’.
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These materials were usually added to serve as commentaries or further elaborations of
the core text, and were often added anonymously. Depending on the skill of the compiler
and the idiosyncrasies of the core writings, these later additions can be either easy or
difficult to detect. This does not mean that we should doubt the veracity of all texts from
this period; rather, that we be judicious and approach our work with keener sensibilities.

For instance, the Zhuang=i text was conventionally ascribed to one person.
Zhuang Zhou. Yet the text, though quite homogenous in thought and subject matter,
contains many inconsistencies and even contradictions that were once difficult to
reconcile. The Yellow Emperor, for example, appears as a benevolent and wise sage in
certain chapters. and as a villain in others, and while some parts of the text advocate
preserving one’s body and prolonging one’s life. others preach the equanimity of life and
death. Over the last half century, though. scholars such as Guan Feng and A.C. Graham,
making use of advances in early Chinese syntax and literary criticism, have demonstrated
that the Zhuangzi is not the product of one thinker but rather contains a number of
identifiable strains of thought, such as the Yangist, Syncretic, and Primitivist. Because of
their work, we can now isolate distinct voices in the text (such as Zhuang Zhou and the
Primitivist author), and have discovered lost documents of the Yangist school. Such
work is invaluable in uncovering the richness of philosophy that characterizes this period
in Chinese history.

Given such advances in our understanding of Warring States texts, it should be
apparent that D.C. Lau’s approach mentioned at the outset is more prudent than Wang
and Chang’s. Indeed, when we consider the authenticity of these chapters later on, we

will initially take a neutral position and not presume that Han Fei wrote them. Rather, we



will examine the chapters individually and consider them in isolation from the rest of the
text. Once this has been done, we will be in a much better position to determine their
authenticity.

Finally, it might seem unsavoury to some to contest Han Fei’s authorship of these
chapters, as it either bucks tradition, repudiates “authoritative’ commentaries, or seems to
diminish his stature as an intellectual. However, if we assume by default, as is often still
done, the integrity of a text, then this has the unfortunate consequence of destroying its
various individual voices through a process of amalgamation. While many scholars and
philosophers of the Warring States period composed their works in anonymity, there is no

reason now to disguise their identities.

Han Fei and the Hanfeizi

Much of the information regarding Han Fei stems from the Skiji $2 ', China’s

first comprehensive history. which covers the early history of China from greatest
antiquity to around 100 B.C. The S#iji was co-authored by the father and son team of
Sima Tan 5] & 3% and Sima Qian =] EE.

According to his biography in the SAhiji, Han Feizi was a prince of Han &4, a state
located in central China and recognized as autonomous by the Zhou ruler in 403 B.C.!
Most scholars believe he lived between the years 280 and 233 B.C., situating him at the

end of the Warring States &{EX] period (463-222 B.C.), which was, as its name implies, an

' Though a prince, his mother was not the queen. The biography states that he was a 5§ T_+ — meaning the
son of a concubine. See Lundahl, p.44.
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era of constant struggle and warfare amongst small states to conquer or gain the
allegiance of all others and thus rule the world.

The received edition of the Hanfeizi contains fifty-five chapters and was compiled
into something resembling its present form between the years 26 — 8 B.C., some 200

years after Han Fei’s death.” In the Shiji, the following chapters are mentioned by name
— Gu Fen {8, Wu Du F %%, Nei Wai Zhu (REE, Shuo Lin 335K, and Shui Nan REHE —
which comprise a total of eleven of the fifty-five chapters of the received edition.” Most
scholars consider these chapters to be authentic, and to them we may confidently add
Xian Xue Z82, Er Bing __fR, Nan Mian F1H, Ba Jian ]\Zk, Bei Nei ft§~, He Shi F1EX,
Wen Bian [B]Et, Gui Shi 35{#, Liu Fan 7NZ, and the four Nan chapters (8f—, £t ., Ht
=. #pm).*

The following summary of Han Fei’s philosophy is based on a reading of these

chapters only, as they are the most reliable source of his teachings.

Han Fei — historical background and political philosophy

Questions of authorship inevitably include doctrinal coherence, and so it is

necessary to review Han Fei’s philosophy as it appears in the most reliable parts of the

* Lundahl, p.73.

> In the present work, AI#}E is divided into two blanket sections: [XI{Z§3£ with two chapters. and #4556
with four, while 3§k is divided into two. The Shijji also mentions that the total work ran over one hundred
thousand words, which conforms well to the received edition. See Lundahl, p.92.

* This list represents the consensus opinions of the following scholars — Rong Zhaozu, Liang Qixiong,
Chen Qitian, Zheng Liangshu, and Bertil Lundahl. For a chart summarizing the views of the first three
scholars for all chapters, see Zheng, p.4-6. There is a also a consensus that the following chapters are
inauthentic or mostly inauthentic: Chu Jian Qin F]RZ&, Chi Ling 854, Cun Han 1558, Wen Tian [5]H,
and Zhi Fen #l[43. Beyond these, it is difficult to find common ground.



text before considering the coherence between it and the thought of the two chapters of

this study.

Historical Background

Han Fei lived during the final decades of the Warring States period. a time of
great upheaval and volatility. China was divided into a number of independent states,
which. more often than not. settled their differences through wars as opposed to
diplomacy. In this hostile international environment, economic growth became ever
important, and advances in agriculture and trade allowed for the rise of massive armies
comprised of peasant conscripts armed with new technologies (such as the crossbow),
which engaged in battle after battle, with a brutality never before witnessed.

Domestically, with the old aristocracy engaged in constant infighting, traditional
ties broke down, and the Warring States period saw an increase in social mobility.’
Social status and power were no longer determined solely by heredity; indeed, the
Warring States period was a time when both dispossessed nobility and upwardly mobile
peasants vied to gain favour with the rulers of the various states. Loyalties and even
family connections had deteriorated, and personal ambition became a determining factor
in how fast one climbed the competitive social and political ladder.

Thus, with the constant threat of attack from the outside, and incessant power
struggles within, it should come as no surprise that the bulk of Han Fei’s writings contain
Machiavellian advice to the ruler on how to build, secure, and maintain control over a

powerful state. As a member of the ruling family of Han, he had powerful insights into

> Most of the information on social mobility is taken from Cho-yun Hsu’s important work Ancient China in



the workings of government and administration. and, as his writings attest, he was also an

incisive commentator about the human condition and the human psyche.

Political Philosophy

Han Fei0 was constantly preoccupied with the threats posed by various groups of
people. be they family members, ministers, or the hated literati; potential enemies were
everywhere. ready to profit from or even usurp the power of the ruler. Indeed, his advice
to the ruler was to trust absolutely no one. **for he who trusts others will be controlled by
others.” and the closer the relationship — ministers, attendants. concubines, wives, family
members — the greater the risk.® Along these lines, the ruler never reveals his feelings or
motives; otherwise. they might be put to use against him. Han Fei’s political system was
meant to make the ruler extremely powerful, which entailed that he be utterly paranoid
and lonesome.

With no one to rely on and no one to trust, the ruler must ensure that the state is
managed in such a way that all potential threats to his power are minimized. [n order to
facilitate this, Han Fei based his teachings — indeed, his entire political philosophy — on
two undeniable facts: man’s fear of harm on the one hand, and his desires and his
fondness for profit on the other, qualities permanently imbedded in man’s nature. Since
these cannot be changed, Han Fei believed it was better to guide man’s behaviour
through (plenty of) punishments and (not many) rewards; moral rules were considered
useless. “The people will bow naturally to authority, but few of them can be moved by

righteousness.”7 Consequently, “the enlightened ruler controls his ministers by means of

6 Watson, 1964, p.85.
7 Ibid., p.102.



two handles alone. The two handles are punishment and favor ... To inflict mutilation
and death on men is called punishment; to bestow honor and reward is called favor.™®

Such a system would limit the ministers’ power and prestige. Moreover. by
hiding his true inclinations. the ruler could ensure that his ministers remained on their
best behaviour, in a perpetual state of competition to gain favour from him. The
workings of the ministers were to be transparent and highly accountable. “The way of
the ruler is to make certain that ministers are called to account for the words they speak
and are also called to account for the words they fail to speak.”™ Their duties.
responsibilities and authority were to be clearly delineated, and any transgression of rank.
whether motivated by loyalty or self-service, was met with quick and decisive
punishment; the ministers were never to shirk in their duties nor go beyond the call of
duty. With clear standards and laws, the political order ultimately depended not on the
power of the ruler, but on the well-ordered, transparent, and rigorous system of
government that he erected. In Han Fei’s system, the ruler is not a moral figure worthy
of emulation; he is simply in the key position of power in this large, impersonal. efficient
system.

Han Fei derided and denounced the Confucians and Mohists (“fools and
imposters” who preached the ways of the former kings)'® not only because he believed
their methods useless, but because they did not work and hence did not earn their keep.
“He who manages to get clothing and food without working for them is called an able
man, and he who wins esteem without having achieved any merit in battle is called a

worthy man. But the deeds of such able and worthy men actually weaken the army and

8 Ibid., p.30.
? Ibid., p.92
' Ibid., p.119



bring waste to the land... Those who practice benevolence and righteousness should not
be praised, for to praise them is to cast aspersion on military achievements; men of
literary accomplishment should not be employed in the government. for to employ them
is to brings confusion to the law.™""

As for the population, Han Fei believed people were best kept in a state of
ignorance. awe, and contentment, and constantly aware that the source of their well-being
is the ruler and not their local ministers; consequently, ministers should never be allowed
to reward them or gain favour in their eyes at the expense of the ruler. “If the people are
content, there will be no opportunity for men to exercise authority on the lower levels and
power groups will disappear. Once power groups have been wiped out, then all the right

»12° 1an Fei was well aware that the

to dispense favors will reside with the sovereign.
support of the people was crucial in maintaining power, and he was dogmatic in
protecting it. He held the lowly farmer in greater esteem than the scholar. for the farmer

grows food and contributes to the land without repayment. “The farmers are the ones
who must pay taxes to the officials, and yet the ruler patronizes scholars — thus the
farmer’s taxes grow heavier and heavier. while the scholars enjoy increasing reward. If
the ruler hopes, in spite of this, that the people will work industriously and spend little
time talking, he will be disappointed.”"?

That Han Fei defends the lowly farmer is easily understood, for he believed that
the efforts of the state should be concentrated on the two industries that would ensure a

strong state capable of defeating its enemies: agriculture and war. He was acutely aware

that as “the number of people increases, goods grow scarce, and men have to struggle and

"' Ibid., p.104-105
* Ibid., p.87
¥ Ibid., p.121
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slave for a meagre living. Therefore they fall to quarrelling, and though rewards are
doubled and punishments are piled on, they cannot be prevented from growing
disorderly.”'* Han Fei explicitly links disorder with a scarcity of resources leading to
competition and strife. He argued that an orderly state is maintained neither through
benevolent government nor through fearful punishments, but by having a contented and
sedated population. “When the sage rules, he takes into consideration the quantity of
things and deliberates on scarcity and plenty. Though his punishments may be light. this
is not due to compassion; though his penalties may be severe, this is not because he is
cruel; he simply follows the custom appropriate to the time.”"?

Finally, as mentioned in the previous paragraph, Han Fei believed it necessary to
build up the strength and power of the state in order to force others to bend to its will,
rather than work to establish relations through diplomatic channels and a cooperative
spirit. Ever pragmatic, Han Fei was keenly aware that “he who has great power at his
disposal may force others to pay him court, but he whose power is weak must pay court
to others. For this reason the enlightened ruler works to build up power.”

When we examine the philosophy contained in the Jie Lao and Yu Lao chapters. it

will become apparent that virtually none of these ideas are present in them.

The Shiji biography and the question of authorship

Han Fei’s biography in the S#iji is of great importance to the present study on Jie
Lao and Yu Lao, as it contains two statements that have been at the core of many

discussions about the authenticity of these chapters. Specifically, these statements have

" Ibid., p.97
'* Ibid., p.99
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been used to account for the distinctive qualities of these two chapters that are hard to
reconcile with the authentic chapters mentioned previously.

The first of these is the statement that Han Fel, together with Li Si. studied under
the famous Confucian philosopher Xunzi (EZZ=H{ELE85E7EN). This statement. commonly
accepted as truth, is often referred to when discussing the distinct strain of Confucian

philosophy that runs through the Jie Lao chapter. The second is that Han Fei based his

theories on Huang-Lao philosophy (ELEEAFYE ).

Han Fei's relationship to Xunzi
Most scholars still accept that Han Fei studied under Xunzi while Xunzi was a

magistrate in Lanling B&[%, which is not too far from Han Fei’s and Li Si’s birthplaces,

between the years 255 and 247 B.C.'S Nevertheless, it is interesting to note that apart
from this reference in Han Fei’s biography in the S#iji, there is no mention of Han Fei
studying with Xunzi in either Xunzi’s biography or Li Si’s. Also, there are no references
to Xunzi in any part of the Hanfeizi, nor any reference to Han Fei in the Xunzi.!” It seems
odd that the close relationship of two such eminent figures would be lost to history if not
for a single line of text in Han Fei’s biography. By way of comparison, Li Si is
mentioned as being a student of Xunzi in the Xunzi text and in three biographies, those of

Xunzi, Han Fei, and Li Si’s own. These and other peculiarities have led at least one

'¢ See Lundahl, p.47.

'7 There is one mention of the Sun Family F&EK in the Xian Xue ZE%& chapter, where Han Fei mentions that
the Confucians of his day were generally divided into six schools, one of which was headed by the Sun
family. Some have taken this as a reference to Xunzi. despite the fact that the he has a completely different
family name — %&j. The Sun family is probably a reference to ZXF&/€ T, a disciple of a disciple of
Confucius. (Lundahl, p.48).



scholar, Kaizuka Shigeki I35, to argue that Han Fei was never a student of Xunzi
atall.'®

Even if we accept that Han Fei was indeed a student of Xunzi. this cannot account
for the Confucianism that is found in the Jie Lao chapter. The chapter seems to have
been influenced by Mencius’ brand of Confucianism. with an emphasis on the original
goodness of human nature and the importance of benevolent rule in securing allies and
strengthening the state. The mix of Confucianism and Daoism in this chapter is easily
accounted for by the fact that this chapter was probably produced during the first three

quarters of the third century, prior to the rift between the two traditions."®

Han Fei and Huang-Lao
Sima Qian claimed Han Fei based his theories on Huang-Lao Daoism. This
seems, on first examination, to be valid, as there are a number of chapters in the received

edition that contain tenets of Huang-Lao Daoism, such as Zhu Dac Fi8, Yang Quan £5

RE, Jie Lao =%, Yu Lao l§y3#, and Da T7 Kg=.

[t is important to note, however, that the Huang-Lao strain in the Hanfeizi is
limited almost entirely to these chapters. with very little influence throughout the rest of
the text. Several scholars find this conspicuous. Indeed, even those who do not wish to

engage in debates about authorship believe that the isolation of the Huang-Lao strain to

'®* For a summary of Kaizuka’s stimulating arguments, see Lundahl, pp.46-49. However, this opinion is
currently in the minority, and a number of scholars have put forth theories to explain these oddities in the
historical record. Chen Qianjun suggests that since Han Fei’s ideas were in conflict with Xunzi’s. he could
not propagate them; on the other hand, since Xunzi was his master, he did not want to criticize his ideas
either. Therefore, there is no mention of Xunzi anywhere in the Hanfeizi. Along similar lines, others have
claimed that Xunzi’s absence indicates his relationship with Han Fei was not harmonious, or that it
represents an effort by Han Fei to distance his teacher or destroy his memory through exclusion.

' For more on the Menciun strain in the Jie Lao chapter, refer to the introductory essay to the translation
below. The rift between the two schools occurred after the figure of Lao Dan became associated with the
Lao=i text and put to polemical use in attacking the Confucians. See Roth, 1999, p.198-203.



these few chapters signifies that it was a peripheral element not central to Han Fei’s

political philosophy. As early as 1923, Liang Qichao £ E&#E declared that they were of

secondary importance when it came to studying Han Fei.”® Recently. A.C. Graham noted
that “this strand in the thought is nearly confined to a few isolated chapters suggests, even
on the debatable assumption that Han Fei is the author, that it is a not wholly assimilated

element.”*! R.P. Peerenboom, in his study of the Huang-Lao Silk Manuscripts (352 &
=), again notes that these chapters have long since been questioned in terms of

authenticity. However. “"as it is always difficult to prove what is spurious and what is
not”.” he, like Graham. dismisses the importance of these chapters in understanding Han
Fei’s philosophy: “While acknowledging that these chapters may represent Han Fei’s
sincere effort to adopt Daoism and Huang-Lao thought as the cosmological basis on
which to erect his Legalist political edifice, [ contend that Han Fei at best is only partially
successful. Han never fills in the rough outline sketched in these few chapters.””
Nevertheless, several scholars believe that these chapters are well accounted for
by the statement in the Shiji that Han Fei based his theories on Huang-Lao, and take these
chapters as the very core of Han Fei’s teachings. Wang and Chang, for example, rely
heavily on the Shiji account to support their claim that Han Fei penned these dubious
chapters, and argue that they represent the philosophical foundation upon which Han Fei

erected his political system.” Zhang Suzhen suggests that Jie Lao and Yu Lao should be

*® See Lundahl, p.95-96.

2! Graham, p.285.

z2 Peerenboom, p.146.

> Ibid., p.146.

*! See Wang and Chang, p.87-109. Wang and Chang also cite a few paraliel passages from parts of these
chapters with others in the Hanfezi. However, the parallels are far from conclusive. Lundahl discusses
these parallels and others, and demonstrates their weakness as evidence. See Lundahl, p.223-232, and
p.237-241.

14



viewed as the most concrete proofs of the veracity of the statement in the Shiji (“f#¥,
WM HRANEE R AR

There are a number of problems with these arguments. First of all, given that
several texts from this period are known to contain additional materials and interpolations.
we ought to approach all texts with a critical eye instead of assuming integrity by
appealing to the received historiography. Secondly, such approaches seem to beg the
question. For example, Wang and Chang note that Han Fei’s political philosophy must
be compatible with Huang-Lao thought because “Han Fei surely would not have based

his political theory on a Weltanschauung and its corollary postulates and propositions

adverse to his philosophy fa-chih.”*® This argument is clearly circular. Finally, many
scholars make the mistake of assuming that all chapters containing Daoist ideas can be
accounted for by reference to this statement in the Shiji. [t is obvious that even if we
accept that Han Fei based his theories on Huang-Lao or, more generally, that he
appropriated some Daoist insights into his own system, this does not entail that a// or any
of the chapters containing Huang-ELao or Daoist concepts are authentic. It is important
that each chapter be considered on its own, and compared with those parts of the text that
most scholars deem authentic. In subsequent sections, this will be done for Jie Lao and

Yu Lao.

* Zhang Suzhen, p.2.
* Wang and Chang, p.93.



What is Huang-Lao philosophy?

If this question had been asked thirty years ago, it would be difficult to find any
consensus among scholars. This was due to the paucity of extant texts associated with
the school; or, rather, due to the overabundance of thinkers associated with the school in
the Shiji, for they are a diverse group that make awkward bedfellows. Among the
thinkers associated with Huang-Lao philosophy in the Shiji are Song Xing. Tian Pian.
Shen Dao, Shen Buhai, and Han Feizi. As Benjamin Schwartz has noted. the use of the
term “Huang-Lao” to denote such disparate thinkers may tell us far more about Sima Tan
and Sima Qian than any of the personages under this category.>’ Both were believed to
be adherents to Huang-Lao Daoism, and Sima Tan is said to have studied under a Huang-
Lao master, and so “one cannot lightly dismiss his various applications of the term to
figures of the Warring States period.”® Most of these figures have some relationship to

the Jixia Academy £& T in the state of Qi 75, which is now regarded as the likely origin

of Huang-Lao thought. The Jixia Academy was a gathering place for scholars to debate
their ideas and develop theories on governing. These scholars were given stipends,
attendants, and other amenities, and were largely free of interference or demands from
their benefactors, the rulers of Qi. The Jixia Academy seems to have sparked the
development of syncretic thought that would later characterize the intellectual climate of
the Han dynasty.

Yet the term “Huang-Lao™ was first used during the Han dynasty, and is a

retrospective term when applied to texts and philosophers of the Warring States period;

27 See Schwartz, p.237.
*% Schwartz, p.238. See also Roth, Original Tao, p.177.
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there was no self-conscious Huang-Lao school or lineage before the Han dynasty, though
we may recognize the tenets of the Huang-Lao school in some pre-Han texts. During the
Han, Huang-Lao referred to a syncretic philosophy that gained currency after the fall of
the Qin and became the dominant ideology of the Han court until Confucianism
supplanted it in 140 B.C. The Shiji characterizes Han Huang-Lao thought as culling the
best ideas from all of the competing philosophical schools to create a superior system.>’

Prior to 1973, Huang-Lao was believed to refer to a fusion of Legalism and

Daoism. Guo Moruo £33 once speculated that it was a fusion of these two and

Mohism.*® However, with the discovery of the Huang-Lao Silk Manuscripts at
Mawangdui in 1973, we finally have some texts of this once influential school. The
Huang-Lao Silk Manuscripts (HLBS) show influences from many other schools. and in
its pages we can find elements of Daoism, Legalism, and Confucian, as well as influences

from the School of Names #4,52 and Yin-Yang theory.

The main overriding characteristic of Huang-Lao thought in the ALBS, however,
is the normative priority of nature. Peerenboom describes this as ““foundational

naturalism.”

First as a naturalism, humans are conceived of as part of the cosmic natural order
understood as an organic or holistic system or ecosystem. In the language of Huang-Lao,
dao as the cosmic natural order embraces both the way of humans (ren dao AiH) as well
as that of nonhuman nature (¢tian dao K3H). Second, Huang-Lao privileges the cosmic
natural order: the natural order has normative priority. It is taken to be the highest value
or realm of highest value. Third, and correlate to the second, the human social order
must be consistent and compatible with the cosmic natural order rather than nature and
the natural order being subservient to the whims and needs of humans.*'

*? Such characterizations are found in the Shiji. For a discussion and translation of key passages in the Shiji,
see Roth, “Psychology™ p.604-608.

3% See Rickett, p.21.

*! Peerenboom, p.27.



Out of this foundational naturalism arises a theory of natural law, that laws are not the
whimsical edicts of a despotic ruler but are objective and to be found in a predetermined
natural order. It is the task of the ruler to discover and emulate this order in every aspect
of his administration. Hence, the laws of the state were to be gleaned from, and in
accordance with, the Way or Dao. While the author of the Boshu engaged in some
metaphysical speculation, “when all is said and done his primary philosophrcal concerns
remain social and political — one of the most important being the role. nature and
normative basis of law as a means for effecting socio-political order.”**> The manuscripts
also provide much detailed and practical advice on politics and warfare.**

These documents provide a full and rich account of Huang-Lao philosophy.
However. the term *Huang-Lao’ is still used in a rather reckless fashion by many scholars
to refer to any early syncretic philosophy that incorporates Daoist and Legalist
terminology, including the Jie Lao and Yu Lao commentaries. This is highly misleading.

Peerenboom laments that the HLBS seems to have caused more confusion than

clarification:

... the enormous potential of the discovery of the Huang-Lao Boshu to assist in
clarification of the relationship between the various pre-Han and Han philosophical
schools is being compromised by the willingness on the part of contemporary scho-lars to
appeal to it without first clearly delineating its conceptual content. In the absence of a
clear statement as to the unique philosophical import of the Bos#Au in particular and
Huang-Lao thought in general, all late Warring States and early Han literature that has
any Daoist-Legalist content is being relegated to the Huang-Lao school ™

[ wholly agree that the term ‘Huang-Lao® should be reserved for the court ideology of the

early Han as exemplified in the HLBS and the highly mystical religious movement that

Peerenboom, p.19.

For a detailed analysis of the thought of the /LBS, see Peerenboom, especially p.27-73. Robin Yates has
translated the A/LBS. See Yates.

> peerenboom, p-3.
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developed some time later, and that it should be used with extreme caution when
referring to thinkers and texts of the Warring States period. In order to help organize and
structure scholarship in this area. new names have been advanced, such as “Daoist
Legalism™ or “Neo-Laoziism™, to designate the syncretic philosophy associated with the
Jixia Academy.*® Others. such as Kanaya Osamu and Hu Jiacong fHZZH4. have begun to
classify the various thinkers associated with the Jixia Academy and the Huang-Lao
tradition.’® Such work is extremely important. In subsequent sections we will attempt to
clarify what, if any, relationship the Jie Lao and Yu Lao chapters have to the philosophy

of the HLBS.

3 See Rickett, p.21.
% Peerenboom provides a description of their work on pages 235-236 and in corresponding footnotes.
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SECTION ([ — THE RELATIONSHIP BETWEEN J/E LAO AND YU LAO

Jie Lao and Yu Lao are the 20" and 21% chapters. respectively, of the Hanfeizi.
Traditionally, these two chapters have been treated as a unit. Both chapters contain the
world *Lao’ in the title — Jie Lao simply means ‘Explaining Laozi’ and Yu Lao means
*[llustrating Laozi". Moreover, quotations from the Laozi are found in both chapters, and
in both chapters these quotations are given glosses. For these reasons, the chapters have
usually been treated as a unit, or grouped together with other *Daoist”™ or "Huang-Lao"
chapters, such as Yang Quan, Zhu Dao. and Da Ti. However, there are several reasons
why this may be inappropriate. The chapters differ considerably, both in content and

style, which suggests that Jie Lao and Yu Lao are best treated as distinct units.

Differences between the chapters

The differences between the chapters are both apparent and significant. Reading
the two chapters consecutively, as they appear in the text, only serves to highlight this
fact. Other than the general similarities mentioned above, there seem to be no other
obvious ways that the chapters can be linked together, either stylistically or
philosophically; alternatively, there are several ways that they may be contrasted. We
will spend some time reviewing these differences, as they are often neglected in

discussions about these chapters.



1. Number of lines commented on from each chapter of the Laozi'

In the Yu Lao commentary, passages from 12 chapters of the Laozi text are given
some commentary. However, for most of the chapters, only a few lines are commented
on and, in some cases, such as chapter 52, only a single line appears in the commentary.
Indeed, of the 12 Laozi chapters considered, only three — chapters 36, 46, and 47 — are
given substantial commentary.

Conversely, Jie Lao gives a thorough, line-by-line explanation to most chapters.?‘
Moreover, the writer often explains parts of sentences, or even single terms, before giving
an account for the sentence or passage as a whole. This sort of careful exegesis leads its
writer to repeat certain phrases during his explanations. This sort of repetition or
duplication occurs in the commentaries to 7 of the 11 chapters. Perhaps, the best

example of this type of commentary is the one on chapter 59.3

Laozi text (in received edition) Method of commentary (in order)

BAEXR, EE. BA. BRK. BABREESE.

RMERT, BRI, FARGEAZIEREE. KuEflr, ELAEMR. ERTE. BIREFHERME.
ERTEAIE R, ST RIAIEHIECRR, . ERENEAST. AR,

RAEnEER, TLIER: BEZER, ATLERA, SANECER, EAHMGRTTLIER. ERZE. §
BB, ATLEA,

SR, @R, RE, AERE. . REAR. EHAR, REMR, EHE, REX
R E .

The author is going to great lengths here to ensure that specific terms are understood.

such as {5 A, EEFETE, and FE] < Ff, before he elucidates the meaning of the line or

! Zheng Liangshu provides a detailed account of this. See Zheng, p.215-220.

* The commentaries to chapters | and 14 being the exceptions to this general rule. However, it is

interesting to note that these two are the only chapters from the Dao section of the Laozi that are

commented on, and this may indicate they are an interpolation. For a discussion, see the Jie Lao section,

below.

3 Zheng Liangshu provides such charts for all chapters in which this sort of duplication occurs. See Zheng,
221,




passage as a whole. This careful exegesis suggests a different hermeneutic, and may

provide clues to its writer’s identity, as discussed in the Jie Lao section below.

2. Introducing quotations from the Laozi
Another important consideration is the different ways the chapters source the
Laozi text. In Yu Lao, the quotations are, without exception, introduced with the stock

“hence it is said™ #ZE]. [n Jie Lao, the writer uses a number of different sayings to

introduce quotations. Apart from the standard “hence it is said™, there are many other
variations, such as ZLAE, FTEE... &, #EHZ. ... etc. The different ways that Yu Lao

and Jie Lao introduce the Laozi text is telling in itself. However, the most significant

among these is the use in Jie Lao of & Z fTH — “That which the text calls...” Obviously,

the writer of the Jie Lao commentary saw before him an integral text and thus designates

it as a *book’2.* In Yu Lao, the text the writer is quoting is never called a Z *book’. and

the piecemeal fashion of the commentary suggests that the writer was working with what

he believed to be a collection of aphorisms as opposed to an integral text.

3. FExegetical mode
The difference in exegetical mode is readily discerned from the titles of the
chapters. Jie Lao — Explaining Laozi — uses reasoning and careful analysis to bring out
the deep meanings of each passage, and there are usually several lines of exegesis per line

of Laozi text. In addition, only once is a story used to illustrate a passage.” Yu Lao —

Ilustrating Laozi — uses stories to show how the lines from the Laozi can be illustrated

* The detailed and rigorous analysis he provides also support this idea.
* The story about Mr. Chan’s “perception’ of the ox’s horns in the commentary on chapter 38 of the Laozi.

I\
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with historical episodes. In total, the writer cites approximately 30 different historical
episodes (most of them quite old and well-known) to illustrate passages from 12 chapters
of the Laozi. There are but a few instances where the writer uses some other form of
exegesis, such as prose explanation. Moreover, in the case of Jie Lao, the writer was
undoubtedly a scholar or academician engaged in the larger intellectual debates of the
time, as the text is full of much of the philosophical terminology of this period. such as &,
{—. Z. 74, K5 . and £, The writer of Yu Lao, on the other hand. seems to have

been a minister or prince of a small state wholly interested in political affairs and. as such.
uses historical episodes to show how the lessons of the Laozi can be applied to the

political realm.®

4. The rerm used to signify ‘country’ - & and 7

In general, Yu Lao uses the term FJ to denote country, while Jie Lao uses [E].

Word Used to Denote ‘Country’ or “State’

Chapter Occurrence of ] Occurrence of
Jie Lao 21 3 (all used in quotes or direct glosses)
Yu Lao 1 13

Note: In the rest of the Hanfei=i (i.e. the remaining 53 chapters of the text). the term #j3 only occurs once. [&lis the
standard method of denoting “country’.

The disparity here suggests that the chapters were penned by different people, for
why would the same person use two different terms to denote the same idea. Moreover,

the use of F[§ to denote *country’ may point to an earlier date for Yu Lao, as is noted

below in the analysis of that chapter. While it is possible that the use of ¥f in the Yu Lao

¢ The authorship of these chapters are taken up individually in their respective sections below.
7 Zheng seems to have been the first to notice the significance of this, though he never explicitly uses this in
support of separate authorship of the chapters. See Zheng, p.228-235.
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chapter is the result of a later copyist substituting it for B, this seems unlikely; if g is

used throughout the rest of the text. why change it to [ in one chapter only?

5. Commentaries on the Same Passages

Both Jie Lao and Yu Lao provide commentaries on chapters 46 and 54 of the
Laozi. Zheng, in his analysis, uses this as evidence that the chapters were written by
different people. noting that if the same person had penned both chapters. it seems
unlikely that he would duplicate his commentaries.® However, if we inspect the
commentaries in each chapter more closely, it is clear that the interpretations differ
sharply as well.”

We shall start with chapter 54. In the Yu Lao commentary. the writer glosses the

terms A~# and 7R found in that chapter by citing the story of Sun Shuao.'® Sun Shuao

was able to keep his barren, useless piece of land from the King of Chu for the simple
reason that it was so craggy and unattractive that the King did not ask for it back. [t is

clear from the passage that the writer understands 45§ to mean “not uprooted from your
territory’, while he takes the term Nfff to mean ‘not having your territory slip away from

you’.

In contrast, Jie Lao’s writer interprets the phrases “~{f and A~ it entirely
differently. In this chapter, the author explicitly states that N$§ refers to the sage who is

‘not lured by’ external objects. Along the same lines, he takes Rt to refer to the sage

8

Zheng, p.223.
® [t is puzzling that Zheng and Lundahl, wha both wrote studies of authorship, and who both agree that Jie
Lao and Yu Lao were penned by different people, both fail to mention these differences in interpretation.
' Which dates back to the first years of the 6™ century B.C.
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whose “spirit does not waver when he sees desirable objects’, hence he does not *fall off".
The interpretations are entirely different. If the same person (namely. Han Fei) had
written both chapters, we are left to wonder why he would read the same line so
differently.

Furthermore. in the commentaries on chapter 46 of the Laozi. there is a difference

in the meaning of the term 2. In Jie Lao, it is clear from the context that it is

synonymous with 'sufficiency’, as the sage seeks to acquire the minimum necessary for
survival; by not wanting more, the sage is free of worry. However, the focus in Yu Lao is
on knowing 'contentment’ or *what is enough’, and it clearly does not translate to the bare
minimum for survival. In the relevant passage, a high-ranking Earl is lead to ruin

because of his greed. The Earl could have avoided his ruin by being content with what he
already had. InJie Lao, it is clear that having rank or wealth is the very source of anxiety,
and the sage therefore ought to strive for the bare minimum and thus have no worries at

all. In addition, according to at least two modern interpreters, the statement 755 4= fARE

in the Jie Lao commentary of this chapter should be interpreted as “war-horses must be
brought forth from the stalls of the high ministers™, in accordance with the way the writer
glosses various terms in this passage.“ In the Yu Lao chapter, the same sentence is

translated as “war horses are bred in the suburbs.”

6. Discrepancies in the Laozi quotations
Finally, in the commentaries to both these chapters, lines from the Laozi text

appear in different forms. In the case of chapter 54, Yu Lao ends one line from the Laozi

' This reading has been suggested by Tsuda Hokei and Zhuang Jue. For an examination of their
interpretation, as well as another, refer to the translation of Commentary on Laozi 46 in the Jie Lao section
below.



with ~"%&, while Jie Lao ends the same line with “"&%. While there is no real difference

in meaning, we are left to wonder why two different characters are used. There is a

ZREr ZET

similar discrepancy in a line from chapter 46: in Yu Lao, the line reads % EL{&AAKTS.
while Jie Lao reads: & E{EFAF!]. Again, given the context, the difference between @X
*desire” and Fi| ‘benefit’ is minimal, but the textual discrepancy is telling. The simplest

and best explanation for these textual discrepancies is that the chapters are commenting
on two different versions of the Laozi.

Given the other differences between the chapters discussed above, we are left to
conclude that Jie Lao and Yu Lao were written by two writers, and that these writers were
quoting different versions of the Laozi text. When we analyze each of the chapters in
turn, it will become apparent that the commentaries also diverge considerably in their

philosophical content, further strengthening this conclusion.



SECTION lll — POINTS OF INTEREST

The impact of the Guodian and Mawangdui findings

The remarkable archaeological finds over the last thirty years have revolutionized
the way we look at Warring States intellectual history in general, and the development
and breadth of Daoist philosophy in particular. Here we will view the impact of the
Guodian and Mawangdui findings on the way we read and understand these chapters of

the Hanfeizi.

1. Selections from Han Fei?

These chapters have always been understood as Han Fei’s commentaries on
passages that he selected from a complete 81-chapter Laozi text, passages which he found
either the most important, most interesting, or most necessary for explication. This has
always seemed the most plausible explanation. Nevertheless, some scholars have
wondered why the passages that are commented on were chosen over others. as they
seem unrelated to one another or to Han Fei’s philosophy.'

However, the discovery of an incomplete version of the Laozi, unearthed at
Guodian in Hubei province in 1993, raises new possibilities. Found among a cache of
early texts, this copy of the Laozi is by far the oldest ever found, dated to at least 300
B.C., if not earlier. It likely belonged to a Confucian scholar. This version of the Laozi

contains only 31 chapters of the received edition, and, of these, only 16 are complete.

' See, for example, Lundahl, p.240.



Moreover, the entire text is organized into three bundles, which also differs from all other
versions.

The Guodian findings raise the possibility that the Jie Lao and Yu Lao chapters of
the Hanfeizi are complete commentaries on partial texts as opposed to selective
commentaries on complete texts. We must now examine the possibility that these
chapters were commentaries on different ‘proto-Laozi’s’, and that the writers were, in

fact. commenting and citing the entire text in its “original” order.

2. Is there an order to the Laozi quotations in these chapters?
In recent years, some scholars have also advanced theories regarding the ordering
of the Laozi passages in these commentaries. While the Yu Lao chapter has been largely
free of speculation, the Jie Lao chapter has received much attention, especially after the

1973 discovery of the Dedaojing {535 %% at Mawangdui. In both of the silk Laozi texts

discovered at Mawangdui, the two sections of the text are in this order — i.e. the De Jing
appearing before the Dao Jing. Some scholars believe that the Jie Lao comments on the
Laozi in this order — namely, on the De section first and the Dao section last. Wang and
Chang, for instance, believe this to be true, and suggest that “under te, Han Fei
immediately deals with concrete human affairs and then proceeds to the more theoretical
and abstract treatise on Tao. The sequence clearly establishes the priority in Han Fei’s

appeciation of ‘purposive’ Taoism.”> Cui Renyi #{~# also suggests that Han Fei cites

from the Laozi according to the De and Dao ordering.’

f Wang and Chang, p.91-92.
* Henricks, 2000, p.19.



However, this is simply not the case. It is true that the Jie Lao commentary
begins with chapter 38 of the Laozi, the first chapter of the De section. However. the
commentary then proceeds in the following order: 58, 59, 60, 46, 14, 1. 50. 67. 53, and
54. While most of the commentary is on chapters from the De section. there is no clear
order of De before Dao. The commentary moves back and forth — De, Dao, and then De

again — apparently at random.”

3. The positive treatment of Confucianism in the Guodian Laozi and Jie Lao
Both Jie Lao and the Guodian Laozi are remarkable for their attitude towards
Confucianism. For example, the Jie Lao chapter contains a commentary on chapter 38 of
the Laozi. which many have understood as a criticism of Confucianism;5 the writer of the
Jie Lao chapter does not interpret chapter 38 in the same way. In the Jie Lao

commentary, the writer positively treats the Confucian moral terms {—, &, and 4.

Indeed, the Jie Lao chapter as a whole seems to have been deeply influenced by the
philosophy of the Mencius.® As for the Guodian Laozi, it is notable for its lack of
criticism of Confucian moral terms, the most prominent example being the new reading

of chapter 19. The opening lines of Chapter 19 of the received edition read:

* Henricks agrees with this conclusion. See Henricks, 2000, p.203 n.76. However, he also believes that
“the order [Han Fei] follows should not be taken as indicating the order of chapters in the version of the
Laozi he was using.” [ take issue with this conclusion, and suggest that the order may, in fact, be indicative
of the Laozi the writer was using, since we simply cannot be sure which edition of the text was used; if we
imagine something like the Guodian Laozi, it remains a distinct possibility.

* Richard Lynn, in his translation and study of Wang Bi’s commentary, characterizes Wang’s reading of
this passage as a knock on “Confucians, whose cardinal virtue is benevolence, in such a way that he seems
to damn them with faint praise — as if the greats of Confucians, the person of superior benevolence, could
only be the least of Daoists.” See Lynn, p.126. Allyn Rickett also takes this chapter of the Laozi as a
criticism of Confucianism (Rickett, p.21, n.19). It should be noted, however, that the text as quoted in the
Jie Lao chapter is different here. See the commentary on chapter 38 in the “Jie Lao’ section below.

¢ See the “Jie Lao® section below for more on the philosophy of the Jie Lao chapter.
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EREE. BflafE
Repudiate sagehood and discard wisdom, and the people would benefit a hundredfold.
R EE, REHER

Repudiate co-humanity and discard righteousness. and the people would again be obedient and kind.

However, the Guodian text reads differently:
HEFER, BRyas
Repudiate wisdom, discard distinctions, and the people would benefit a hundredfold.
RBITER], EREs
Repudiate skill. discard profit, and there will be no more robbers and thieves.
Here, the moral terms ‘sagehood’, ‘co-humanity’, and ‘righteousness’ are missing.
These moral qualities of ‘sagehood’. ‘co-humanity’, and ‘righteousness” were
highly valued by the Confucian school, and so chapter 19 of the received edition has
traditionally been read as a slight against Confucians. However, the Guodian version,
with the terms “wisdom’, ‘distinctions” and ‘profit’ in place of these Confucian moral
virtues, seems far less anti-Confucian. Some scholars, such as Robert Henricks, tend to
believe that the Guodian wording is probably the original wording, and I would agree.’
Hence, both of these texts — the Guodian Laozi and the Jie Lao chapter — may stem from
a period before there was a rift between Daoism and Confucianism, which probably

occurred after the figure of Lao Dan, purported teacher of Confucius, became associated

with the Laozi text.®

Where’s the Dao?

There is one feature of both Jie Lao and Yu Lao that warrants mention — the

severe lack of discussion about the cosmological and metaphysical aspects of the Dao 3H&.

7 Henricks, 2000, p.14.
¥ This probably occurred in the middle of the third century. For a fascinating discussion of the early history

of Daoism and the legend of Lao Dan, see Roth, Original Dao, p.173-203.



This is especially true of Yu Lao, which contains no references of this type. Of the nine

instances of the character & in this chapter. four refer to a road, path. or highway.

Another three appear in Laozi quotations, with the first two being the somewhat

ambiguous KX N4 / #£;H lines from Laozi 46, and the last being a reference to K3 —
‘the Way of Heaven’ or “the path that Heaven takes’. There is one instance of 3&
meaning “virtue’ or ‘moral sense of purpose’ at the end of the Yu Lao chapter, and one
instance of the compound &I, which appears in a line that reads ;& & 8, which may
refer to the ‘principles (or laws) of nature’. None of these uses of & refer to the
metaphysical or cosmological aspects of Dao that are found in many chapters of the Laozi.
The Jie Lao chapter, over twice as long as Yu Lao. contains far more instances of
i& (about 55). Out of these, a dozen appear in quotations from the Laozi, and another
half dozen appear in one section in the middle of the chapter that is most probably an
interpolation.’ This leaves us with 37 instances of & that can be attributed to the writer
himself. There are four admonitions to embody the Way &8, and one to embody the
Way of Heaven and Earth §& K#i.73&. The most prominent use of i& in this chapter,
though, is in the compound form iE, which occurs nine times. This compound refers

to the principles of the Way," the reoccurring, predictable patterns of the natural and
human world which the ruler examines and mimics in order to protect his person, achieve
success, and establish benevolent rule. As such, it is best understood as ‘law of nature’,

and, in this regard, it closely resembles the role of ;& in the HLBS.

? See *Commentary on Dao — an interpolation?’ in the Jie Lao section. Indeed, this is the only section
which elaborates on the metaphysical and cosmological aspects of the Dao. But since it is most probably
an interpolation, it is not included in the discussion here.

-~
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Where’s Lao Dan?

The figure of Lao Dan is first connected with the Laozi text in the syncretic
Daoist essay Bu Er A~ in the Spring and Autumn of Mr. Lu = FCEFK, dated to about
239 B.C.!% Soon thereafter, he becomes the chief spokesman for the Laozi text,
ubiquitous in the narratives of the Zhuangzi and in Han dynasty texts such as the
Huainanzi. Prior to 239 B.C.. Lao Dan is not associated with the text, and his absence
from these commentaries may point to an earlier date for them. This conclusion is,

however, tentative.

1 See Roth, 1999, p.198-199
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SECTION IV — YU LAOC (ILLUSTRATING [LAOZI)

The Yu Lao chapter comes after the Jie Lao chapter in the Hanfeizi text; however,
there are a number of reasons why it ought to be considered first. First of all, it is much
shorter than Jie Lao, containing far less commentary and far fewer quotations from the
Laozi text. Secondly, as it uses historical episodes to gloss these quotations, this chapter
is, on the whole, less susceptible to divergent readings. Moreover, unlike Jie Lao. this
chapter is quite homogenous in style, and seems to be free of any interpolations. Finally,
its political philosophy is less sophisticated and elaborate, containing but a few

overarching themes, which will be considered below.

Dating

There are numerous historical episodes and references in this chapter, which,
when mapped out over the history of early China, span a few centuries. Some of these
are very old (such as the story of the ivory chopsticks of the King of Zhou), while others
are comparatively late. The latest of these is the story of the Ruling Father (King Wuling
of Zhao) ‘making light of himself in front of the whole world’, which dates to within a
few years of 300 B.C. Thus, we can be sure that the text was written no earlier than the
3 century.

This chapter is also replete with accounts of states warring with one another, and
there is no indication that the empire had been unified. Indeed, the chapter is aimed at

instructing a small state on how to survive and avoid being conquered by another. Hence,



we can also be sure that it was composed no later than the Qin unification in 221 B.C.,
and probably some time earlier than that.

It is clear, then, that the chapter is a product of the first three quarters of the third
century. A close examination of the text yields further clues that allow for a more
accurate dating. As discussed earlier, the Yu Lao chapter is distinguished by its use of the

term ¥ to denote “country’. Apart from pointing to separate authorship of Jie Lao and
Yu Lao, the use of the term F[S can also help us situate this chapter relative to other works
of the Warring States period. Zheng Liangshu, through tracing the use of ] and ¥ in
pre-Qin texts, believes that the usage of {8 indicates a mid to late Warring States dating.

His findings are summarized in the chart below.

Text (earliest to latest) Occurrence of % Occurrence of EJ
&% 7 -

() BEE S -

(&) & 8 -

() A& 46 18

£ 45 73

it 47 10

i 2 (when citing an old text) 122

BT 1 (when citing an old text) 246

The term # is also rare in the Guan=i and Lushi Chungiu. texts that were written or compiled (at least in part) during
Han Fei’s lifetime."

[t is clear, then, by the time of the Mencius and the Xunzi, the term 7 had become

exceedingly rare. Hence, Zheng concludes that the Y« Lao chapter must have been
composed no later than these texts.

Zheng’s conclusions regarding the use of the term ¥ to denote ‘country” as a tool

for dating texts are not without problems. After all, we cannot be certain that the lack of

! Lundahl, p.236




the term in texts after Mencius and Xunzi is not the result of a later copyist’s substitution

of [&%] for F5. Nor does the use of F[§ necessarily preclude a later dating; it may be an

intentional stylistic element to give the text a certain flavour, or it may reflect the
linguistic characteristics of a certain region in China at the time. Nevertheless, Zheng’s

findings conform well with all the other evidence that point to an early 3" century dating.

Authorship

This chapter is neither attributed to Han Fei nor anyone else in the early histories
and bibliographies. It is part of the Hanfeizi text and, as noted at the outset, it is no
longer acceptable to attribute the contents of a work to the person it is named after
without strong corroborating evidence for doing so. Hence, it is necessary to investigate
this chapter and see if it yields any clues as to whose hand it is the product.

It seems as though the writer was not a travelling scholar - going from state to

state advancing theories on the methods of proper ruling, as there is little of the common
pool of terminology used in philosophical texts of this time.2 Moreover. the writer is not
concerned with ideals or paradigms but with the immediate reality of his time.

The attention to historical episodes and lessons and the emphasis on contentment
and survival indicate that this chapter was probably written by a minister of some small
state. Indeed, the sheer number of stories cited in the text — about thirty distinct stories or
citations to illustrate only select passages from twelve chapters of the Laozi — seems to

indicate an effort to demonstrate that the lessons of these short aphoristic sayings are

2 Most of the texts from this period were composed by members of the scholar £~ class.



particularly germane to the political realm. Moreover, whereas the kings and dukes of
the various stories are at times praised and at timess criticized, the ministers are always
singled out for praise as the wise and prudent figures whose advice is ignored by their
kings and dukes to their own detriment. This also supports the claim that the author was
a minister.

Given the dating of this chapter, Han Fei could be its writer. Yet this is highly
improbable. There are none of the core ideas from the authentic chapters. While there is
a sense of “paranoia’ in this chapter, the target of the paranoia is other states and not those
who have access to the ruler, as we find in the authentic chapters. Moreover, some
passages in this chapter are extremely difficult to reconcile with the philosophy of the

authentic chapters of the Hanfeizi. For example, in a story about Zi Xia % and Zengzi
&, two of Confucius’ pupils, Zi Xia exclaims that the reason why he had grown plump
was because he was filed with the righteousness of the former kings (5 2 3%). One of

the reasons why Han Fel detested and denounced the Confucians was because he
believed the methods of governing a state should change to suit the times; hence, he
thought that looking to the former kings for a model to emulate was fundamentally
flawed. Finally, the evidence points to an early third century dating as opposed to a later

one, making it even less likely that Han Fei (280-233 B.C.) could have composed it.



Political Philosophy

... what is the book about? Mpystical philosophy? Derridan deconstructionism? The art
of government? Even the art of war. as was widely held in China at the time of the
Cultural Revolution? Or the little man'’s strategy of survival....”

The subject of the above quotation, as is probably obvious, is the Laozi, for the
Laozi is many things to many people. Yet it is apparent that, to the writer of this chapter.
the Laozi is foremost the latter. Survival is the overriding theme of this chapter. and it
supports the belief of many that the immediate audience to which the Laozi is addressed
is “the ruler of a state — a small state, one might guess, which has to bend with the wind
to survive among stronger states.” Nearly all of the historical episodes cited have to do
with a small state falling victim to a larger one, either through the larger state’s
aggression or through the smaller state’s error of judgment. The very method of exegesis
— through illustrative historical examples — emphasizes that this commentary was
intended to be wholly pragmatic. The lessons of the text are to be valued not because
they are the utterances or observations of some wise reclusive sage,’ but because they
arose out of (and hence can be evidenced in) history.

[t is interesting to note that the dominant emotion of this text, as with the received
Laozi text, is fear.® This fear is a tool that enables the observant ruler to detect and quell
possible disasters if acted upon in its early stages. In the bloody instability of the

Warring States, there were those who had no interest in conquering the world (Z5X T);

for some of the smaller states, survival was the only goal worth pursuing. The emphasis

3 Graham, p.234.

* Ibid.

3 The traditional image of Lao Dan or Laozi, purported author of the text.

¢ Among those who believe that “fear’ is the dominant emotion of the text are A.C. Graham and D.C. Lau.
See Graham, 1989, p.218.



on survival is unmistakable in the way the writer interprets the messages in the “plan for
the difficult while it is yet easy; act on the gereat while it is yet minute™ lines from Laozi
63 and “while tranquil it is easy to manage; while yet to manifest it is easy to devise for”
lines from Laozi 64, which he treats as a unzit. In glossing these passages, the writer cites,
without exception, stories of disasters that czould have been avoided — as opposed to
missed opportunities that could have been seeized. He warns of large dikes crumbling
from the bored holes of tiny termites, large ®uildings burned to the ground by wayward
sparks, and lives lost to diseases caused by slight infections left untreated.

Concurrent with the emphasis on sumvival is the admonition to neither be
ambitious nor become an object of desire to others. The story of Sun Shuao, discussed
earlier, is an excellent example of this. Sun Shuao’s fief was not confiscated by the king
of Chu because it was “a sandy and craggy region.” Why would the writer consider this
worth mentioning? Because appearing unatstractive to others is a method for survival.
The writer tells us that panthers and foxes arre skinned because their pelts are beautiful,
whereas Sun Shuao kept his land because it was ugly.

In one of the few instances where a passage is glossed by reasoning, the writer
puts the whole issue in a very matter-of-fact way: “A state by surviving lasts long;
whether by hegemon or king this can be don:e. An individual by living lasts long;
whether by wealth or nobility this can be dome.” This entire focus on survival is in stark
contrast to the authentic chapters, in which FHan Fei stresses that a state must build up its
agricultural and military strength in order to compete with and conquer the others. The
writer of Yu Lao, it seems, would prefer to remain in the shadows in the hopes of being

overlooked.



Finally. the writer calls for mutual aide among the smaller states, which is
exemplified in the advice of the minister Gong Zhiji to the ruler of Yu, who was
ponderian granting passage to the state of Jin to attack Yu’s neighbour, the state of Guo.
Gong, the wise minister., admonishes his ruler, saying, “Don’t allow it! When the lips are
gone the teeth grow cold. Yu and Guo ought to come to each other’s aid, and not just to
favour each other. For if Jin destroys Guo today, tomorrow we will be certain to follow it
into ruin.” Naturally. as is the case with all stories of this type. the ruler does not listen to
the advice and meets his untimely end. Again, if Han Fei advised the ruler not to trust his
own flesh and blood, his closest friends and advisors, why would he call for camaraderie
between bordering states?

Before concluding, we should also mention one instance where the writer extols
us to follow the natural patterns of things, and rely on the resources of Heaven and Earth

instead of man, and we encounter the compound term EHH — the principles of the Way.

This normative priority to the natural order is also found in the Jie Lao chapter, and the
HLBS, among other texts. However, it should be noted that this is found in only one
passage of Yu Lao, suggesting it wasn’t an important or significant part of the writer’s

message.
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i3 — [LLUSTRATING [LAOZI

Illustrating Laozi 46"

KRTHEEEZEHEH  ZEHEHLTH: &&= TaAIEEBELU
¥, RTEE ERK HTFHEFD  FEERE - LEE
MEME - M T8 B8 - THREERI. o

“When the Way prevails in the world’,2 there is neither haste nor trouble, so it can
be said to be “tranquil’. and fleet-footed couriers will no longer be used. Hence it is said:
“Coursers are used for fertilization.”

*‘When the Way is absent from the world’,’ attacks and assaults will be incessant,
and the people will shield themselves from one another for years at a time, with no end in
sight. And so, though their armour and helmets be full of lice, and their tents be nested
by swallows and sparrows, the troops cannot return home. Hence it is said: “War horses

are bred in the suburbs.”

ZNEREM. XPLEREX L XAZERMEKE - ik
Uz XBEEBE. . REBEHEULAFREE  REXTZ2tH. DIHKEM
B B, FEtL. ME: "TEEXRITHK. o

A man of Di presented Duke Wen of Jin some rich* fox and panther skins. After
accepting the visitor’s gifts Duke Wen said with a sigh, “This crime occurred because of
the beauty of the pelts.” As for administrators of states who fell victim to crimes due to

fame and repute, King Yan of Xu was just so.” And as for those who fell victim to

! This chapter is also commented on in Jie Lao, but the interpretations differ.

* The four characters K 4538 appear before &[I7E B LIFE as the opening line of the chapter, but they are
not introduced by #{Fl, so [ use single quotes to indicate this.

3 Again, the four characters X~ fi£58 are at the beginning of line two, before 7 B34, but they too are
not introduced by & El.

* Here, ' could also mean A.

* The story has it that King Yan was benevolent and righteous, and so several feudal states obeyed him.
King Mu of Zhou (1001-946 B.C.) was not pleased by this, and so ordered Chu to punish him, and he was
subsequently defeated.
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crimes due to their cities and territory, Yu and G-uo were just so. Hence it is said: “Of

crimes there is none greater than desirability.”®

FHEEHDE. FTMHUBIE 8|, BKZ  ERERE  B3ES
RIEK > BEHS REBLUEHEHZS  WE  TlHEXKRTMH
E P 4
Earl Zhi, having already annexed the states of Fan and Zhonghang, assaulted
Zhao relentlessly, causing the states of Han and Wei to oppose him. As a result, his army
was defeated at Jinyang, he himself died at Gaol®ang, his fief’ was partitioned, and his
skull was lacquered and made into a wine goblet- Hence it is said: “Of disasters none is

greater than not knowing contentment.”3

RENRNBAEAZLKR HERZE  AEEZTZFHF  WHECHIE - &
H: TREEBERKE. 4

The ruler of Yu wanted Quchan’s fine set of horses and Chuiji’s fine jade, and did
not listen to Gong Zhiji’s exception to it. Therefore his state was lost and he met with

death. Hence it is said: “There is no more excruciating error than lusting after gain.”

HUFSE WwILHEOth., FLLESBE rEHHETH, F&KE
FHRMAICEHELIE  KH: THREZBERER. 4

A state by surviving lasts long; whether by hegemon or king this can be done. An

individual by living lasts long; whether by wealth or nobility this can be done.'® If one

¢ This line has been translated as ‘Of crimes there is none greater than having too many desires.” However,
the fox and panther were skinned because they themselves wvere desirable; King Yan was killed for similar
reasons.

7 % is a loan for B%, which means . See Zhang, p-380.

® This same passage is commented on in Jie Lao. However, there is a significant difference in the use of .
Here, it is synonymous with ‘contentment’, since it was the Earl’s greed that led him to ruin. The stress in
Jie Lao is on ‘sufficiency’, in the sense of securing the bare minimum in order to stave off the anxiety
caused by desires.

® The text as quoted in Jie Lao reads: BB FSAF]].

' A good example of how a passage can be coloured by attwributing it to Han Fei. These lines can also be
translated as A state must have standards to survive, and so© can achieve hegemony. An individual must
have standards to live, and so can achieve wealth and nobiltty.” However, this section, and the chapter as a
whole, never advocates aggression or ambition; its focus is ©n moderation and survival.
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doesn’t harm oneself through desires,'" a state will not be lost and an individual will not

meet with death. Hence it is said: “To know contentment is the way to be content.”

Illustrating Laozi 54'*

REETHBRATHRE  BHERAK  BARFEEZ
WAEZRE., Bz E > wEFBHMEE  HENEBE., LEFRUE
MEBWE  Fth  EAEWETE., H: "FE2AHK EET
e FTHROESEWEHEELIE,  BAZIFEL.

Once King Zhuang of Chu was victorious,'> he went out hunting at Heyong.
When he returned home, he rewarded Sun Shuao. Sun Shuao thereupon asked for the
territory along the Han River, a sandy and craggy region. Now, according to the laws of
Chu, all those ministers employed by the state were obliged to return their fiefs to the
king after two generations. Only Sun Shuao’s fief'* was left alone. That his fief was not
confiscated was because it was barren. And so for nine generations they remained there,
making sacrifices at his ancestral shrines uninterrupted. Hence it is said: “The well-
founded cannot be uprooted, the well-embraced cannot slip away, and so the descendants
will continue making sacrifices for generations without end.”” And so can be said of Sun

Shuao."”

Ilustrating Laozi 26

HECHE H TELEF. EAIGEERK - FRIGEER. &
H: TESER #HERE. . #0: "EFREATAEHE
., o BE ABZHEEDL. EXEFHELFK > HEHMEHH. &
AR, Eh I BARAOCEEBER., EX "TERZLE  MUGE
MRRT. s BEBCHRE > BEUZHFEE RLL4AEBMIE. &E - T &
BikkE  BRAIKE., » TXXZHEE. 4

' BEEBE suggests that there ought to be an [ between 7K and E, as this better conforms to the meaning
of e Z & 2. Zhang, p.382

'2 This passage is also commented on in Jie Lao, however the interpretations differ.

** Over the Jin in 596 BCE?

" Reading &f instead of F.

'> An altogether puzzling account, especially if we take Han Fei to be the author. Why would Han Fei find
Sun Shuao’s actions praiseworthy? [t seems as though he was able to hold onto the land for the single
reason that it was barren and useless.
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Having control at your side is called “being heavy’; not being away from your
position is called *being tranquil’. If heavy you are able to utilize the light; if tranquil
you are able to utilize the active. Hence it is said: “The heavy is the root of the light, the
tranquil is the lord of the active.”

It is also said'®: “The ruler marches all day and never lets the baggage carts out of
his sight.” The state is the baggage cart of the ruler of men. The Ruling Father,'” while
still alive, handed over his state [to his son], and thus left behind his baggage cart, so that
even though he enjoyed the pleasures to be found at Dai and Yunzhong [counties], he had
already lost his state of Zhao in his euphoria. The Ruling Father, though he was “the lord
of ten thousand chariots, yet made light of himself in front of the world.”'®

To have no positional power' is called ‘being light’. and to leave your position is
called ‘being active’, and thus the Ruling Father was imprisoned alive and met with his
death. Hence it is said: “The light will lose his vassals. the active will lose his rule.” And

so can be said of the Ruling Father.

Illustrating Laozi 36

BEEXE AEBZHEG. BEAEBENRAEZH KA TE
B, TLOKZIRHEK  BAKXKZRAM mMHCHE. &E -
FRAATRMRER. - HEE M AHEHL EELHE  EEH
BE. ERE EBAURBZIDUESRE BRI EHHRZRIUSH. AE

BEmMABERAES ABRFWMABRER., a8 THZFHET
AR AN s

Strong positional power is the ‘deep’ of the ruler of men. The ruler of men must

have stronger positional power than that among his ministers, for if he loses it, there is no

' I omit translating the & (hence, therefore, and so, etc.), because it does not follow from the passage
before it.

17 Ruling father, or -father of the ruler’, was a title assumed by King Wu-ling of Zhao when he abdicated in
291 B.C. in favour of his son, King Huiwen. In 294 B.C. his palace was surrounded by the soldiers of his
high minister Li Dui, and after some three months of confinement he died of starvation. Watson, p.84

'8 Given the context, [ take [/ to mean something like {£. Again, the line is not introduced by &IEL.

' The concept of positional power %5 was a key concept in Shen Dao 1] and was later appropriated by
Han Fei. Its inclusion here may cause some to believe he composed it, but others had discussed it before,
notably Shang Yang . See Zheng, p.227-228.



getting it back.”® Duke Jian [of Qin] lost it to Tien Cheng, the ruler of Jin lost it to six
noblemen, and both of their states went to ruin, and they both lost their lives. Hence it is
said: “The fish must not be allowed to escape from his depths.”

Reward and punishment are the sharp weapons of the state. If they are on the side
of the ruler then he can control his ministers; if on the side of the ministers they can
defeat the ruler. If the ruler displays rewards, the ministers will offer them to others to
seem virtuous; if the ruler displays punishments, the ministers will add to their severity in
order to seem imposing. The ruler of men displays his rewards, and the ministers will
make use of his positional power [by offering it to others as favours]. The ruler of men
displays punishments, and the ministers will avail themselves of his awe. Hence it is said:

“The sharp weapons of the state must not be revealed to anyone.”'

:@E)\Eﬁ”ﬁ"% MBECXKELLER T EBEHF & }\fj"xf ’
RZWRIL., & > MZREWR Effc’f%ﬂff"ﬂﬁﬂ éffZEII ez
PERL  BRGL  LE@EZ. s BRAOBRKER - EZL,{%
BB RAE BZUUEE., 8 "HARZ > LEH
Lo 4 E?E’\,“ﬁ/ MBERIIRKRT - "TEHBMHA., s B HBmME
BH%E "HgHams .

The King of Yue entered into the service of the King of Wu and gave his views
on how he should attack the state of Qi. hoping that the attack would exhaust the King of
Wu’s strength. Then, when Wu’s troops had just defeated Qi’s soldiers at Ai Ling. and
were allowed to extend between the waters of the Jiang and the Ji [rivers] and gather their
strength at Huang Chi, they were subdued by the King of Yue at Five Lake. Hence it is
said: “If you wish to contract it, you must allow it to expand; if you wish to weaken it,
you must allow it to strengthen.”

Duke Xian of Jin, about to launch a surprise attack on the state of Yu, presented it

gifts of jade and horses. Earl Zhi, too, before launching a surprise attack on Jiu Yu,

* To gloss this passage and the following passage by referring to similar passages in N3 T (Inner
Congeries of Sayings 2) is a mistake. There are significant differences between the passages, and [ discuss
these in the inroduction to the thesis.

*! There is a passage very similar to this one in Nei Chushuo Xia. However, there are significant
differences in the vocabulary. For example, this passage has the term BZ — ‘defeat the ruler’ — which
never appears in the authentic chapters. There, it is rendered as ¥ — ‘block the ruler’. Moreover, this
saying is ubiquitous in early texts, and seems to be a very old one. If it were unique and limited to the
Hanfeizi, it would be telling. See Lundahl, p.238.
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presented it gifts of grand chariots. Hence it is said: “If you want to get something, give
something first.”

To embark on affairs before they have taken shape and seize™ a great
accomplishment for the world, “this could be called both subtle and perspicacious.” To
be in a small and weak position and yet remain humble is called “disadvantage and

2923
weakness overcome strength.””

[Nustrating Laozi 63 and Laozi 64>

BRZE RELER/N - TTAZY  BHLERD . &EH * XTF
ZHELERSE  RTZIKEBELFERHE. EUSKETEREZAT
e TEH#EAHEGN BARMNEME., ; THZIRERUERERZ I
H O BABRZCEUEBRIER., MH A2 TREEEXR > LAZ
A ZEER. SO EE|EAKHE  LAEAE, HEHESDUEE -
AL EREZESL. RBREEL  LAM BEEH: TEHEKEER
B TEHERE., s BB "TEAE,  RBLE - HEZH  TE
LEHWEHEAREUEI. s BE+H RBERE: "TEZIHEEIN - F
EREHE. BEEAE. RSBE EHEXFTR. B+H REER
H: TEZXHREBLE THEZE. . BEXTE. RELH - B
XAh. BE+H RELEERMEE. EEREAMZ > REH -
"TIREERHE > BRI RN C ENE - AR AT EBE - K
mZFkt  EEBE AaZE ERAti. SEEHE EELU
HEb. . BOAH EoOEBRB BEAXERE CEzRER - HER
. MEBZGHERE  HIZIRERE HEFIRNEHL., XEZH
BIIEEERE M HE: TEARRES. 4

In the category of things that have shape, the great must begin at the small. Of
objects that endure, the many must begin with the few.?> Hence it is said: “Difficult

affairs must be acted on when they are yet easy; great affairs must be acted on when they

are yet minute.” So, those that wish to control objects should get at them in their

* Taking 2 to mean HY. See Zhang, p.387

2 The four characters $855/&5% conform well to the silk manuscripts Mawangdui A and B, which read =
G

# This section is comprised of passages from two chapters, but the author clearly treats them as a unit,
stringing together the theme of *nipping things in the bud’ or ‘stop it before it starts’, and he uses the same
word ‘pore’ % to connect the two illustrations together. This sort of combining is never done in Jie Lao.
* With Wang Xianshen, & here means . See Zhang, p.389
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minuteness. Hence it is said: “Plan for the difficult while it is yet easy; act on the great
while it is yet minute.”

A dike of ten thousand feet®® will break apart from the bored holes created by tiny
termites. A room one hundred feet square will burn down by a wayward spark from a
crack in the chimney. Hence it is said that Bo Gui, while traversing the dike, plugged up
its holes, and the Old Man exercised caution towards fire by plastering any cracks [in the
chimney]. Thus Bo Gui suffered no hardships from the water, and the Old Man suffered
no disasters from the fire. These are all cases of exercising caution while the situation
was easy in order to avoid hardship, and by heeding the minute in order to go far and be
great.

Bian Que met with Duke Huan of Jin?’. After standing around for some time,
Bian Que said, “Your Highness has a slight infection in the pores of the skin. However.
if left untreated, I’'m afraid it might spread deeper.” Duke Huan®® replied, “I have no
infection,” and so Bian Que left. Duke Huan then remarked, “Doctors like treating
people that are not sick so as to appear efficacious.”

Ten days later, Bian Que again met with the Marquis and said, “Your highness’
disease® has gotten into the flesh and skin. If left untreated, it will spread yet deeper.”
Yet Duke Huan again gave no reaction. Bian Que left, leaving the Duke unhappy.

After ten more days, Bian Que again met with the Marquis and said, “Your
Highness® disease has now spread to the intestines and bowel. [f left untreated it will
spread yet deeper.” Again, Duke Huan gave no response. Bian Que left, leaving the
Duke unhappy.

Ten days later, Bian Que, catching sight of Duke Huan, turned and ran off. So
Duke Huan sent someone after him to ask why. Bian Que said to this person, “If the
infection is in the pores, you can get at it with hot water and irons; if in the flesh and skin,
it can be got at with needles of metal and stone; if in the intestines and bowels. it can be

got at with a fiery dose of medicine. However, if in the bones and marrow, then he’s in

* One zhang 3 equals approx. ten feet.

*” This story probably refers to Duke Huan of Jin, and not Duke Huan of Cai. The difference, however, is
unimportant to the interpretation of the passage.

# Again, the text reads {& Marquis, but we shall stick to Duke for continuity’s sake.

*» The words #£ and %% are here differentiated by severity.
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the hands of fate’® — there is no alternative. And now, the disease is in the bones and
marrow, and so [ would not call on him again.”

Five days later, Duke Huan’s body began to ache, and so he sent someone to seek
out Bian Que, but the doctor had already fled to Qin. Duke Huan proceeded to die. For
this reason. good doctors, when treating diseases, attack them while still in the pores.

These are all instances of contending with things while they are yet small. And
the potential disasters and fortunes in affairs too have their own “pores’, hence it is said:

“The sage attends to things from the get—go.”s'

FEEATEFHCHAS  HMELRE » NIEHXE - "THEBELF
e BEEFZ  TLIEE.,  EETE., NEXHA - TFRERF
oM ERL ESARE. s BEXFE. RO TFEREREM £
RE - Ak WAKE., EMOUERIBHGBEMEMEARE - K
REZTFHRH : "THA, BUMWEE . BrHEKZ > FHEEHR. 5
H Eiﬁac“%‘;% CHHHELEZC. 5 REARE ZHEMEBRZE, BC
B $E - T REE. E_EEEFREBEEEDL  m= ETFFH?, 5”(
,JHERE,\ BELHEALAE. rREL WM _ETE KL -
C. &8 THZGFH  BEREKSGHEML., 4

In ancient times, the Prince of Jin, Chong Er, while in exile abroad and passing
through the state of Zheng, was treated without any propriety by Zheng’s ruler. Shu
Zhan admonished the ruler, saying, “This is a worthy prince. If Your Highness would
treat him with some generosity, you could then collect benefits/favours from him [in the
future].”™> But the ruler of Zheng did not listen to him. Shu Zhan again admonished him,
saying, “Well, if you won’t treat him with some generosity, then it’s best to kill him, and
avoid bringing about future calamities.” Again, the ruler of Zheng did not listen. When

the Prince had returned to his state of Jin, he raised an army and attacked Zheng, greatly

crushing it [Xf¥2 ] and capturing eight of its cities.

3% A more literal translation would be “belongs to the delegator of fate.”

*! Here, & is a variant of 5. This sentence does not appear in the modern Laoz/ edition. Some have done

away with the E and interpreted it as not being a quote from the text. Others believe it is a passage in an

earlier version of the Laozi that didn’t make the *final cut’. [ would agree with the latter.

32 Both F&4% in this sentence and #&£8 in the following one refer to future events, so [ take F5{& to mean
‘collecting benefits/favours from Chong Er in the future’, as opposed to *accumulate virtue in the eyes of

others.’
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Duke Xian of Jin, by means of the jade of Gui Ji, wished to be granted a passage
through Yu to attack Guo. Gong Zhiji, a high official of Yu, admonished its ruler, saying,
“Don’t allow it. When the lips are gone the teeth grow cold. Yu and Guo ought to come
to each other’s aid. and not just to favour each other. For if Jin destroys Guo today,
tomorrow we will be certain to follow it into ruin.” The ruler of Yu did not listen and,
accepting Jin’s jade, granted him a passage. Jin, having captured Guo, on its way back
returned to destroy Yu.

Now, these two ministers both contended with matters at their *pore” stage — it’s
just that the rulers refused to put their advice to use. And so Shu Zhan and Gong Zhiji
were the ‘Bian Que’s of Yu and Zheng, but both rulers did not listen to them,* therefore
Zheng was crushed and Yu was ruined. Hence it is said; “While tranquil it is easy to

manage; while yet to manifest it is easy to devise for.”

Ilustrating Laozi 52

EENBREMETH. USSELTIREH  LEREE
ZH, REERLAERE  WLEEZFR. EEFIBRLTAIKEE
MENRFEBEZT HHEKXKAE BESE., BEEHZE > LK,
ELF o WNEBAE - REE - BREL BBl FFELUC. HEF
REHFLDHMX T2 &= TRABEHBE., .4

In ancient times, when the King of Zhou made ivory chopsticks, Viscount J i**
grew alarmed and thought, “Ivory chopsticks cannot be added to plain old
pottery/earthenware, they must be used with cups made of rhino’s horns or ivory. And
ivory chopsticks and jade cups cannot be used for broths made of common legumes and
vegetables, but should be filled with meats from yaks, rhinos, and foetal dogs. When
there are meats from yaks, rhinos, and foetal dogs, you cannot wear coarse-haired
clothing and eat under thatched-roof huts, but must dress in layers of embroidered

clothing and live in spacious mansions with lofty terraces. I dread such consequences,

and so am alarmed at the outset.”

> Like Duke Huan of Jin above.
* Said to be the uncle of the King of Zhou. See Zhang, p.394
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Five years later, the King of Zhou had made a meat garden’ and established pits
for roasting, had climbed a hiil of grain and looked down on a lake of wine, and he
proceeded to die by them. So Viscount Ji. upon seeing the ivory chopsticks was able to
foreknow a disaster in the world. Hence it is said: “Seeing the small is called

perspicacious.”

[llustrating Laozi 52 and Laozi 71%¢

HBEAERR SR TXEBRELTHESE H WEHREEZNEEK.
FTRENEM  BELE2 MAREIEBTNKE. &E: TsFrxd
W, s BEZHHUIFE RELFHRHT. &8 "BAZF
i LLEARHE > SELLERE.

Gou Jian entered [into slavery] as a government official at the state of Wu and
held shield and spear as the King of Wu’s leader of the cavalry.’” Thus, he was able to
kill Fu Chai at Gu Su.>® King Wen met with a scolding® at the Jade gates,* yet his facial
expression did not change, and so King Wu (his son) was later able to capture King Zhou
at Mu Ye. Hence it is said: “Holding to the submissive is strength.”

The King of Yue’s hegemony was possible because he did not consider servitude
to be shameful.*' King Wu’s kingship was possible because he did not consider a
scolding [of his father?] to be shameful. Hence it is said: “That the Sage does not feel

shame — this is because he does not see it as shame, and thus has nothing of which to feel

shameful.”

> Probably a place to hang meat for curing, etc.

*® Another instance where the author combines bits from different chapters under a blanket theme.
Although chapter 52 was commented on in the passage above, here the author takes another line from
chapter 52 and combines it with a line from chapter 72, and so [ treat the passages separately.

37 Reading 5t instead of %%, following Wang Xianshen. Zhang, p.396

% In the state of Wu.

*® 2 means something like &.

*® In ancient times, F was often used for &, especially in the Zhuan %% style of calligraphy. See Zhang,
p.396

*! Taking #5 to mean something like 2.
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Illustrating Laozi 64
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A hillbilly from Song got hold of a piece of uncut jade and presented it to Zi Han.
but Zi Han refused to accept it. The hillbilly said, ‘This treasure, it is fit to be made into
an implement for a prince, and ought not be put to use by someone insignificant.” Zi Han
replied, “You deem this piece of jade to be a treasure. while [ deem not accepting it to be
a treasure.”

Thus the hillbilly desired the jade, while Zi Han did not desire it. Hence it is said:

“Desire to not desire, and do not value goods hard to come by.”

TEZaETmMT  RBRERAEZ  BH: TEX > B, 8B£R
B MEEEE, BE S, SERNG NELHE. STAE
BZMiT? , REETHFEHRNREFMEL. WAEFBLLLSHE - M2
EALEERE. kit 2@t r MEFEZ 2202 H., &H -
TELE - HERAZFAEL. 4

Wang Shu was travelling carrying some books when he bumped into Xu Feng on
a road™ in the state of Zhou. Xu Feng said, “Affairs — they are based on acts. Acts arise
at a certain point in time, and so the knowledgeable see nothing constant in affairs.
Books — they are but words. Words arise out of knowledge, and so the knowledgeable do
not collect books. Now why do you burden yourself with them as you travel?” On these
words, Wang Shu burned his books and danced about it.

Therefore the knowledgable do not teach with words and speech, and the wise do
not fill themselves with trunks of books. This is what common people overdo, while
Wang Shu returned from it — and this is learning to not learn. Hence it is said: “Learn to

not learn and return from what the masses overdo.”

RUEEE HERIUELZ  HRBYZE. WHEHEFE . &
HIIEFE. RAFBHEHBUSREHEEYX =FfK. &N =

43 This section of the Laozi was already commented on above.
*> The character ¥ here means a ;& or highway. See Zhang, p.398
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Now, all things have their constant capacity, and so one avails himself of this and
leads the thing accordingly. For if you follow its capacity. when still you build on their
virtue, and when moving you can follow the path they take.

Once, a man of Song made a mulberry leaf of ivory for his ruler, and it took him
three years to complete it. With its stem so thick and its shoots so fine, and its hairs so
intricate and covered with a sheen, if you mixed it in with real mulberry leaves you could
not tell them apart. This man of Song, through this accomplishment, was put on the state
of Song’s payroll.

Liezi*! heard of this and said, “Supposing Heaven and Earth took three years to
complete a single leaf, then things with leaves would be few.” So, to not rely on the
resources of Heaven and Earth and instead burden one single person, and not follow the
multitude ways and patterns and instead learn from the wisdom of a single person, all of
this is to behave in the manner of “one leaf every three years.’

Hence when it comes to farming by plough in the winter, even Hou Ji*’ couldn’t
produce a surplus. Yet in a bountiful year with a large harvest, even slave kids could not
lead it to ruin. When using the strength of one man, even Hou Ji’s, couldn’t fulfill the
demand. Yet when following nature, even slave kids would have plenty to spare. Hence

it is said: “Rely on the naturalness of the myriad things and don’t dare interfere.”

Iustrating Laozi 47

ZgE O WHZIFRE., BEHBREGQ - BN H - &P
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* A Daoist figure who appears in several early texts.
5 A famous farmer from the state of Zhou. Said to have served as minister of agriculture during the reigns
of the legendary sages Yao and Shun.



Holes and cavities — they are the doors and windows of the spirit. If the ears and
eyes are exhausted by notes and colours, and the spirit exhausted by external appearance,
then you can have no master inside. With no master inside, even if calamity and fortune
are as noticeable as hills or mountains, there is no way for you to recognize them. Hence
it is said: “Without leaving your door, you can know the world; without peeping through
your window, you can know Heaven’s Way.” This is to say that the spirit doesn’t leave

its abode.

BEXrZHNEFH  -RTERHEEX  =ZZ2EM=1%. X
Bl TFZHFKEGREL, o B0 "WEHF - AHZE#EB. L
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ERE EAERE  ILEBCHRURE., . BAHBER - 888
IR MEREE NIREREMAM. BAMZE: T#@zs . &
TES®R! s E: THHE@E=EE HEFHL. . EEEFEAFE -
BIFTEESE  ZELEAEETHL, EIEE - &8 TXITM
W, o BEIEAR - BE : TRRFIOH. 5 BERFLIEE - EEmaLY
HEpzZamEMEE - &H: "XAEMMK.

Viscount Xiang of Zhao™® was studying charioteering with Prince Yu Qi.*’
Before long, he began to race with Yu Qi, thrice switching horses and thrice finishing
behind him. Viscount Xiang said, *“Your teaching me the techniques of charioteering is
not yet complete.” Yu Qi answered, *‘[ have already taught you the whole of the
technique, it is you who overdo in applying it. That which all charioteers esteem is a
horse firmly latched to the chariot and a mind in harmony with the horse, after which you
can increase speed and cover the distance. Your Highness when behind wishes to catch
up to me, and when ahead is in fear of being caught by me. When you head your chariot
down the course in a long race, if you’re not in the lead then you’re behind, and whether

you’re in front or behind your mind is always on me — how can you be in harmony with

the horse? That’s why your Highness is always falling behind.”

46 In Zhang’s text, his name is rendered as # ¥ F. [ take -7 to mean a title like “viscount’.
*7 The § is missing in the name here, but appears below.
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Once, when Duke Sheng of Bo*® had left court and was plotting a rebellion, he
gripped his cane upside down and pierced his chin with its sharp end.* And though his
blood flowed to the ground he did not realize it. The people of Zheng heard this and said,
“Since he forgot his own chin, what would he not forget.””° Hence it is said: “The further
one goes, the less one knows.”

This is to say that if one’s wisdom encircles the faraway. it will miss what
remains close at hand. This is why the sage has no constancy in his actions, yet is able to
spontaneously know both near and far. Hence it is said: “He does not move about and yet
he knows.” He is able to spontaneously see near and far. hence it is said. and “He does
not look about and yet perceives.” Go along with the time to start something, comply
with resources to establish achievements. and make use of the myriad things” abilities to
capture benefits on top of all this. Hence it is said: “He does not act and yet

accomplishes.”

Illustrating Laozi 41
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*® The son of Prince Jian of Chu, grandson of King Ping of Chu. Prince Jian, while in refuge in the state of
Zheng, was killed by its ruler. Sheng was then recalled to Wu. Later, during the reign of King Hui, Sheng
returned to Chu and was given a fief, and plotted to avenge the death of his father Prince Jian by the hands
of the ruler of Zheng. However, Zi Xi, his grandfather King Ping’s half brother, thwarted his efforts twice,
causing Sheng to kill him and start a rebellion against King Hui. He managed to seize a portion of Chu
until he was defeated by Duke Ye and hung himself, ca. 488-479 B.C.

*? 85 could also be a loan for B&.

%% Some texts, such as the Liezi 517, have 7~ instead of £5. It is clear that the more Sheng sought to
avenge his father’s death, the more he lost sight of everything else, as he eventually turned on Zi Xi and
King Hui to get at Zheng. In the spirit of the rest of the chapter, which is mostly prudent political advice,
the message is that to be so consumed with revenge that you lose sight of your personal welfare is wrong —
you may not even be aware of the damage you cause yourself. Hence ‘the further he goes along in his plan,
the less he knows about his immediate surroundings’, like the charioteering above.
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King Zhuang of Chu had been overseeing the administration for three years, yet
had no orders to announce and no policies to implement. The commander of the cavalry
was accompanying the King and riddled him, asking, “There is a bird perched on a hill to
the south. For three years it has neither fluttered nor flown nor squawked; it sits silent,
without a sound.’! How can it be designated by such a name [bird]?"

The King replied. “Not fluttering for three years allows it to grow wings and
feathers, not flying or squawking allows it to observe the standards of the common folk.
Though it has not flown. when it does take flight it will soar to the heavens; though it has
not squawked, when it does squawk it will startle everyone. Leave it be, [ know what
you’re getting at.”

In the course of half a year, the King himself began administrating, discarding ten
policies® and initiating nine new ones, punishing five high ministers and appointing six
new scholars, and the country was in perfect order. Then he triumphed over Jin at
Heyong and, gathering the remaining feudal lords in the state of Song, and became the
ruler of the world.

King Zhuang did not act for insignificant goods, and thus won a great
reputation.” He didn’t reveal himself too early, and thus won great achievements.
Hence it is said, “Greatest men are late to complete things [reach completion], and

loudest notes are seldom audible.”

Mustrating Laozi 33
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When King Zhuang of Chu desired to attack Yue, Duzi admonished him, saying,
“Your Majesty’s attacking Yue, what would that be for?” The King replied, “Its

3! According to 55, [ is a loan for k. See Zhang, p.404
52 The most probable translation for 3. ‘Things’ seem to vague.
%3 Omitting the 2.



government is in disorder, its army weak.” Duzi said, “In my stupidity [ regard this [plan]
as a disaster. However. wisdom is like the eyes — though they may be able to see a
hundred paces away and beyond, they never notice the eyelashes just in front of them.
Your Majesty’s troops have been beaten by Qin and Jin, and lost a hundred miles of
territory - this shows the weakness of your troops. Zhuang Xijiao is plundering all within
your borders and the magistrates are unable to stop him — this shows the disorder of your
government. Your majesty’s weakness and disorder are no less than Yue’s, yet you

desire to attack it. This sort of wisdom is just as [shortsighted as] the eyes.” And so the
king put an end to his desire to attack Yue. Thus the difficulty in knowing lies not in
seeing the other but in seeing yourself. Hence it is said: “Seeing yourself is called

perspicacious.”

FEREF €FE: "@{EE? ., 8 "TEHBHRESR. 4
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Zi Xia bumped into Zengzi.>®* Zengzi said, “How’d you get so plump?” “Victory
in battle made me plump,” came the reply. “What do you mean?” asked Zengzi. Zi Xia
said, *At home [ immersed myself in the righteousness of the Former Kings and delighted
in it. Out in the world [ met with the joys of riches and nobility and delighted in it, too.>>
So these two delights struggled inside of me. When the outcome wasn’t yet apparent, [
was thin. And now the righteousness of the Former Kings has won out, so ['ve grown
fat.” Thus the difficulty in fulfilling aspiration lies not in conquering others but in

conquering yourself. Hence it is said, “Conquering yourself is deemed power.”

Illustrating Laozi 27

* Two of Confucius’ pupils - Zi Xia his junior by 44 years, Zengzi by 46, according to the Liezhuan 5I|{4i.
%% Reading & instead of 4%. See Zhang, p.404
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The state of Zhou had some plates of jade. and King Zhou of Shang sent Jiao Ge
to fetch them, but King Wen would not grant them. Yet when Fei Zhong came
requesting them, King Wen granted them. This was because Jiao Ge was worthy while
Fei Zhong lacked the Way. The state of Zhou hated to see a worthy fulfill his aspirations,
and so its king granted the jade plates to Fei Zhong.56

That King Wen [of Zhou] pulled Tai Gong out of the waters of Wei was because
he esteemed him. That he gave credence’ to Fei Zhong with the jade plates was because
he cherished him [in his scheme to weaken Shang]. Hence it is said: “If you do not
esteem your teacher, and do not cherish your material, though wise you will be lost. This

is called ‘profoundly subtle.’”

%6 Zhou wanted a bad man to run Shang, so Shang would fall all the quicker.
%7 Here, the meaning of ¥ is tricky, but it does not mean ‘enrich with resources’. He wished to make Fei

Zhong look credible or reliable, and thus raise his rank.
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SECTION V - JIE LAO (ILLUSTRATING [LAOZ])

When compared to the Yu Lao commentary, the Jie Lao commentary is more
sophisticated, more elaborate, and, at least philosophically, far more interesting. The
interpretation here is rigorous and oftentimes pregnant with meaning. Moreover, we
encounter much more of the terminology we associate with Warring States philosophical
texts — de. ren, li, dao, etc. Indeed, out of the two chapters, Jie Lao has generally

received far more attention than Yu Lao.

Dating

Usually, philosophical writings from this period in Chinese history contain
invaluable references to historical events that help us date them. Han Fei himself often
used such historical episodes as a rhetorical device to show how past rulers could have
achieved success and yet met with failure due to their stupidity. However, there are no
historical references in this chapter. Hence, the debates surrounding its dating and
authenticity revolve around stylistic and doctrinal issues.

The syncretic outlook of this chapter has lead several scholars (e.g. Kimura Eiichi,
Jiang Bogian) to mark it as a Han dynasty text (206 B.C. — 220 A.D.), as it appears to be
a Huang-Lao text. Indeed, it was during the first decades of the Han dynasty that Huang-
Lao dominated the court, until Confucianism overtook it in 140 B.C. However, there are
numerous difficulties with a Han dating. For instance, the chapter makes references to

neighbouring states and advises rulers to keep harmonious relations with them.



The ruler who practices the way abroad bears no enmity towards his bordering rival states
and domestically treats the people in his own state with benevolent rule. Now, the ruler
who bears no enmity towards his bordering rival states receives feudal lords and foreign
dignitaries with the proper protocois... If the ruler of men doesn’t practice the Way, then
inside his borders he will be cruel to and mistreat his people, and outside his borders he
will encroach upon and harass his neighbouring states. [fthe ruler is cruel and
mistreating inside his borders then the people’s productivity will stop, and if encroaching
and harassing his neighbouring states then troops will often be raised.

These references to neighbouring states seem unlikely to stem from the Han dynasty. and
are indicative of a pre-Qin dating, when the empire had not yet been united.
Another indication is the way the Laozi text is treated. In commentaries from the

Han dynasty. such as the “Dao Ying™ 1B f chapter of the Huainanczi. the Laozi is clearly
treated as a canonical text, and the figure of Lao Dan ZZEf is ubiquitous. Indeed, “the

entire self-understanding of early Han Huang-Lao teachers is based strongly on the
teachings of Lao Tan found in the Lao 7Tzu. This can be seen by the frequent quotations
of this text throughout the Huai-nan T=zu introduced by the phrase ‘Lao Tzu said.™'
There is no sense of this in the Jie Lao chapter. The passages cited, though given careful
exegesis and apparently held in high esteem by the writer, are not referred to as the

teachings of Lao Dan; instead, they are introduced with the stock #Z = “hence it is said’
or *hence the text says’. While the text is referred to as a ‘book’Z on a number of

occasions, the only reference to the Laozi is in the title of the chapter, which may have
been added by a later editor. In any case, this chapter seems to have been composed at a
time before the Laozi had reached canonical status and before the figure of Lao Dan had

become associated with the text. which points to a pre-Qin dating, not a Han dating.

! Roth, p,200
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Finally. as D.C. Lau has noticed,” this chapter observes the Qin taboo on the

character 1E, which is replaced by ¥ in the following statement: 27 ffEH AEH 3 -
e, FrEBnAeth = » IaE L - “That which the text calls the *‘Great Way’ is the
orthodox Way. That which it calls the ‘apparent course of things’ is the heterodox Way.”

The common antonym for ‘crooked’ or “heretical’4{5 is IE. The substitution of ¥y here

indicates that that this chapter was already in existence during the Qin dynasty.

Authorship

We found that. given the tone and overall message of the Yu Lao chapter, it was
probably written by an official or royal family member of a small state during the first
quarter of the 3% century B.C. This chapter proves more antagonistic to such a clear
statement. Nevertheless, if we examine the text closely, there are several clues regarding
the identity of its author.

The detailed exegesis in this chapter reveals a different writer with a different
purpose. For instance, there is a certain sense of ‘formality” in the style of the exegesis:
the glossing of certain terms, the careful and detailed explanations, the use of the chain-
syllogism that allows for clarity. It seems as though this may be an essay composed by a

scholar - engaged in philosophical and ideclogical debates. Given the syncretic outlook

of this chapter, we may speculate that its writer was part of what may have been the

closest thing “in Chinese history to an institution devoted to the free exchange of ideas™ —

2 As noted by Lundahl, p.134-135
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the Jixia Academy in the state of Qi.> This academician seems to have been influenced
most by the philosophy of the Laozi and that of Mencius. Mencius visited the state of Qi
towards the end of the 4" century, during the reign of king Xuan (319-301 B.C.). It was
king Xuan who revived the Jixia Academy, and, during this time, Mencius himself was
made a titular minister in Qi." Hence, there is a substantial link between Mencius and the
Jixia Academy. As for the Laozi, Xunzi is the first to mention the Laozi in his writings
and is likely to have encountered the text during the decade he spent at Jixia (ca. 275-263
B.C.).> Therfore. it seems likely that the text was present at Jixia by 275 B.C.

The nature of the exegesis and the syncretic outlook of this chapter. as well as the
corollary evidence just mentioned, strongly suggest that this text is the product of a Jixia

~rd

academician from the early part of the 3™ century B.C.

Style and Authorship

The Jie Lao chapter is noteworthy for its repeated use of the “chain-syllogism’.
The chain syllogism lays out an argument in the following form: if A then B, if B then C,
if C then D, and so on. This style of argumentation can be found in a number of texts
from this period, and is the standard form of argumentation in this chapter, whether they
be short chains of A to C, or much longer ones from A to J or more.

However, apart from this chapter, there are only three isolated instances of the
chain-syllogism in the other fifty-four chapters of the Hanfeizi.® Han Fei seems to have

preferred a more colourful and forceful style of argumentation; in comparison, the chain-

3 Schwartz, p.239

* Graham, p.112

* Roth, p.198

® Lundahl, p.234. There are no instances of the chain-syllogism in Yu Lao.
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syllogism, while lucid and efficient, is utterly boring and monotonous. Indeed,
attributing this chapter to Han Fei seems more of an insult to his literary prowess than a
tribute to his intellectual acumen. This chapter contains no stylistic element that suggests
Han Fei wrote it. Hence, its distinct form of argumentation can be seen as evidence that
he did not write it.

The use of this style of argumentation is very appropriate to the exegesis. One of
the main themes of this chapter is that the enlightened ruler will base his movements on
the observable and predictable principles of the Way. These principles can empower the
ruler to observe the cyclical nature of flourish and decline, prosperity and poverty.
triumph and failure, etc. The best example of this type of cyclical / causative thinking

occurs in the commentary to chapter 58 of the Laozi:

When a person has fortune, wealth and nobility arrive. With wealth and nobility come
the best of clothes and food. With the best of clothes and food, the arrogant mind arises.
When the arrogant mind arises conduct becomes wicked and behaviour unprincipled.
When conduct is wicked it will lead to premature death. When behaviour is unprincipled
you cannot fulfill efficacy. When inside you have the misfortune of premature death, and
outside you have the reputation of not fulfilling efficacy - now that’s a great disaster!
And the disaster had its source in have had good fortune. Hence the text says: “Fortune —
that is what disaster lurks in!”

This mode of exegesis itself seems to be deeply influenced by the philosophy of the Laozi
text. The idea of cyclical rise and decline, fortune and disaster, reversal and reversion,
are all central to the Laozi, and are lucidly interpreted and elaborated through the use of

the chain-syllogism.



Textual Considerations

*Commentary on Dao’ — an interpolation?

There is one conspicuous passage in the middle of the Jie Lao chapter — which I
have called ‘Commentary on Dao” — that leaps out from the rest, and is almost certain to
be a later interpolation. This section is distinguished by the absence of a Laozi quotation.
the frequent use of end-rhymes, and the discussion of Dao in fantastic terms. Zhang Jue

g%, in his recent translation of the work, notices the distinct qualities of this section and
suggests that it may have been part of the Zhu Dao F=38 chapter and have gotten mixed
into Jie Lao by a later editor because its subject matter is the Way j&. In spite of some
very superficial similarities, though, there is nothing to suggest that this section was once

part of the Zhu Dao chapter. However, since Zhang believes Han Fei composed Jie Lao.

he evidently limited his search to the Hanfeizi text.
If we look beyond the Hanfeizi, there are more striking parallels between this

passage and parts of two other texts: the Nei Ye [AJZ chapter of the Guanzi and the Dao
Yuan JEJE book of the HLBS. Rickett, in the second volume of his monumental study of

the Guanzi, notices the parallels with Nei Ye.® The similarities to the Dao Yuan text lie in
the use of rhymes, overall tone and content, and the repeated use of the ~... f§Z LL...”
pattern (i.e. ‘something’ attains it [the Dao] and “thereby accomplishes’ something). All
three texts seem to be part of a particular genre of literature that Roth has dubbed ‘the

lore of the Way’ or ‘Daoist wisdom poetry’.9 Given the probable dates of the Nei Ye

7 Zhang Jue, p.353.
8 See Rickett, p.41.
? See Roth, Original Dao, p.190-193.
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(early-mid Warring States) and the ALBS (most consider it late Warring States — Early
Han), this passage may lie somewhere between the two chronologically. Further research

may clarify the affinities amongst these texts.

Other interpolations?

D.C. Lau has suggested the possibility that the Jie Lao commentary was originally
a commentary on the De section of the Laozi alone, and that there may have been another
commentary on the Dao section that is no longer extant.'’ Noting that the majority of the
Laozi quotations in Jie Lao stem from the De section, he suggests that the commentary on
chapter 1 of the Laozi, which belongs to the Dao section, may have got in by mistake.
Lau neglects to mention the commentary on chapter 14, also from the Dao section, which
appears just before the commentary on chapter 1. Moreover, he does not offer any other
reason why this commentary may not belong in the text. Nevertheless, his hypothesis
warrants some brief comment.

The commentaries on chapters 1 and 14 of the Laozi are the only ones from the
Dao section of the text. In addition, both commentaries are exceedingly short, and only
one line from each chapter is glossed. All of the commentaries on chapters from the De
section of the Laozi are extensive and gloss all or a significant number of lines from the
chapter which it is commenting on. Finally, it is interesting to note that all of these
suspected interpolations occur side by side in the middle of the chapter (the order of
commentary is: 38, 58, 59, 60, 46, Dao, 14, 1, 50, 67, 53, 54). If we remove the three
suspected interpolations in the middle, there does seem to be a greater coherence to the

chapter as a whole, and, given the peculiarities just mentioned, Lau’s hypothesis seems to

' For Lau’s argument, see Chinese Classics, p.160-161.
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warrant consideration. Howewver, apart from ‘Commentary on Dao’. the evidence cannot
be considered conclusive, and it seems best to reserve judgment on the commentaries to

chapters 1 and 14 at this time. "'

Political Philosophy

To speak of the philosophy of this chapter, is, to a degree. problematic. It is, after
all, a commentary on or elucidation of the Laozi. As such, much of its philosophy will
coincide with that of the Laozi. Moreover. there is no apparent system or overall
structure to the chapter. Nevertheless, we will explore some of the main concerns of
this chapter and attempt to relate its philosophy with others from the same period.

There is no influence from Legalism in this chapter, and this needs to be
mentioned first. [t seems as thhough this chapter has fallen victim to the problem
Peerenboom mentioned, already cited above, 12 which is the automatic assumption that
this chapter must be Huang-Lao since it is found in the Legalist Hanfeizi and contains
Daoist philosophy from the Laozi. While there are certain features of this chapter that
correspond to certain features of the ALBS, this chapter is markedly different from the
HLBS is its lack of discussion on law. The importance of the concept of law within the
Huang-Lao school is widely acknowledged." In addition, none of the main themes of the

Hanfeizi are discussed in this chapter, such as the relationship between the ruler and his

"' As a final remark, it is also interesting to note that if we remove the suspected interpolations, we are left
with commentaries on 9 chapters of the Laozi. The number °9” has long been associated with the
composition and ordering of the Lao=i text — for example, its 81 chapters is a product of 9 times 9. Fora
fascinating discussion of the chapter divisions in the Laozi, see Henricks, *“On the Chapter Divisions of the
Laozi.

'* See pages 18-19 above.

3 Peerenboom, p.19
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ministers, the emphasis on building power and military strength, the necessity of harsh
laws and fierce punishments, the aversion to morality and moral rules, the hatred for the
literati and acadernicians,” or the various threats posed to the ruler and the state from
within.

This chapter, rather, seems to be a treatise on how to govern benevolently and
morally and ensure peace both within and among nations. The dominant philosophical
orientations of this chapter are unmistakably the Daoism of the Laozi and the
Confucianism of the Merncius. The Confucianism in this chapter has not gone unnoticed:
however, it has been misconstrued, especially by those scholars who maintain Han Fei’s
authorship of this chapter. As mentioned earlier, some scholars have pointed to Xunzi.
Han Fei’s purported teacher, as the source of the Confucianism in this chapter. They
have done this by appealing to a theory of Han Fei’s intellectual development, whereby
he was influenced by Daoism and Xunzi in his premature youth, and developed his own
philosophy later in life. Not only is there no evidence to support any theory of Han Fei’s
intellectual development, there is also no apparent resemblance in this chapter to Xunzi’s
Confucianism. However, there are striking ways in which it is similar to Mencius’.

For example, there is a deep concern for the welfare of the people F£. There is an

admonition to not become their enemy, to help them along their paths and prevent them
from becoming lost, to not interfere with their work, to not carry out punishments on
them or seize the fruits of their labours, '’ to treat them with benevolent rule and work at
ensuring food supply. and to not engage in war and therefore not enlist people into the

ranks of the military. In fact, the prosperity of the state is equated with the prosperity of

" Indeed, as was argued, this chapter was most probably penned by an academician.
' As long as they are good, law-abiding citizens, of course.
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the people — “When the people prosper and mulitiply, then the reserves of the state will
increase.” The approval of wealth and fine clothes for worthy ministers who practice
propriety is explicit here and is also implicit in the Mencius. Finally, the positive view of
human nature found in this chapter is also in line with Mencius, who believed people
were born morally good by nature, and most definitely opposed to Xunzi, who believed
people were born with a morally bad nature.

Indeed, the advice to the ruler is to practice the Way in a program of self-
cultivation that will develop the moral qualities of virtues of de (virtue), ren (co-
humanity). yi (righteousness), and /i (propriety) within him. These moral qualities are
upheld and celebrated in this chapter. This supports our belief that this chapter was
written prior to the rift between Confucianism and Daoism. Some of these self-

cultivation practices have to do with the development of vital energy 3&, vital essence fi§
it and spirit jiff, and are also reminiscent of similar techniques mentioned in other early

texts, such as the Nei Ye.'®

Influences from the Laozi can be found in the chapter’s warning of the perils of
having too many desires and of wasting one’s energy, spirit, and vital essence in the
pursuit of inessentials, in its admonitions to not value or promote luxurious goods so that
the masses will not by seduced by them, and the need to recognize the cyclical patterns of
rise and fall.

The overriding concern of this chapter, also influenced by the Laozi, is to follow

or comply with the principles of the Way (G& ). Following these principles, which refer

'* Which, coincidentally, is also associated with the Jixia Academy. See Roth, Original Tao, p.20-30, and
Rickett, p.35.
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to the regular patterns of nature or the law of nature, will lead one to success, success

being equated with nobility, riches. rank. long life. and the ability to unify the empire.

Is this chapter Huang-Lao?
Rickett, while discussing Huang-Lao in terms of the Guanzi, sums up the
difference between Huang-Lao and the Daoism of texts such as the Laozi and Zhuangzi

as follows:

The way becomes much more naturalistic and less mystical. [t remains a first principle
but it is no longer entirely nameless. [t tends to be treated as a natural law of the
universe... The ideal ruler becomes a Daoist sage, ruling through nonassertiveness (wu
wei) and practicing various quietist techniques, while the work of administration is
performed by ministers and bureaucracy. Confucian virtues, especially rer {—, “human
goodness™ or “benevolence.” yi #, “a sense of duty” or *righteous conduct,” and /i g,
“ritualistic principles” or “propriety,” are valued."”

All of these notions are present in the Jie Lao chapter. Hence, we may be tempted to
[abel it as Huang-Lao. However, the absence of a discussion of law and its grounding in
the Dao, and the absence of Yin-Yang cosmology, demand that we reserve from labelling

it. If we want to call it something, better to call it Meng-Lao Daoism (75 3%) versus

Huang-Lao Daoism.

7 Rickett, p.21. Incidentally, in a footnote, Rickett contrasts this positive attitude towards Confucianism in
the Huang-Lao tradition to the negative one found in Laoz/ 38. However, the writer of this chapter did not
read Laozi 38 as a critique of these virtues but as an expression of their relationship to the Way and potency.
His interpretation was aided by the fact that a key line in chapter 38 appears here in different form,
demanding a more positive reading. See page 3 in the translation below.
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fEZH — EXPLAINING LAOZI

Commentary 01 on Laozi 38

B7E RN, &F . EEXE SHEAERI B, @
K@E’:‘%E‘U%% ’ %%Zns{?  EBE -BEH. LEE LDES
B DIERK UTEEL LJ\T%I B RifsEE  fEiE
ST E. ACBEZAIAE - FEHASMED) - BIpA(ERE, EE &
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Virtue is internal. Attainment is external. “A person of superior virtue does not
seek a reputation for virtue™ — this means that his spirit is not obsessed with external
things. If the spirit is not obsessed with external things then the self is preserved. He
who preserves his self is called ‘virtuous,’ [as] virtue is the attainment of the true self.

In general, virtue is gathered in by taking no deliberate action, is perfected by
having no desires, remains safe if you avoid deliberation, and rests secure it you avoid
application. Ifyou act for it and desire it, then virtue will not have a lodging place. If
virtue does not have a lodging place then it cannot be preserved. If you use it and
deliberate on it then virtue will not be secure. If it is not secure, then it can have no
efficacy. If virtue has no efficacy, then one lives for virtue. [If you live for] virtue you
have no virtue, and if you do not [live for] virtue you have virtue. Hence the text says:
*“The person of superior virtue does not seek a reputation for virtue, and therefore has

virtue.”

FrlfEREEREE  FEEEMGIHT. RERE  SUE
BEERSEN. ARUESEESEE  HEETSE  RHRS
Et., EE - BEHES ﬁﬁ%ﬂ’@ SHREE  RBRTEH. E&ZE
Bt FAUESSEYE  ATLUEESHEEHIE  EHERE #RZ
AL WHE: TEEESTESSH.

The reason why the text esteems those who act out of emptiness by non-purposive
action and not deliberating is that their thoughts avoid being restricted. As for those who
lack artfulness, they are so because they deliberately act out of emptiness by means of no

purposive action and not deliberating. Those who deliberately act out of emptiness by

means of no purposive action and not deliberating never forget their intent to act out of
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emptiness, and are thus restricted by their intent to act out of emptiness. To act out of
emptiness means that your thoughts avoid being restricted; now, if you are restricted by
this intent to act out of emptiness, this is not really acting out of emptiness.

The non-purposive action of one who truly acts out of nothingness is not taken as
a constant rule.! It is by not taking it as a constant rule that one acts out of emptiness.
Acting out of emptiness. one’s virtue is replete. Virtue that is replete is superior virtue,
hence the text says: “The person of superior virtue takes no purposive action and nothing

- .y )
is not done.™”

CH FBEPLKAFAL., HKEAZEE MEAZEH®H
th,. ELZAAREEW »r JEREEL. HE: " ECBHBEZMENUE
e s

To feel co-humanity” is to gladly love others from one’s innermost heart. A person
who feels co-humanity rejoices in others’ good fortune and laments others’ misfortune,
and these expressions from his innermost heart* can’t be restrained and never seek

reciprocation. Hence the text says: “When a person of superior co-humanity acts he acts

out of nothing.”

H#E BELTZE XTEEBZEH  WKHARIZ&ELH -
HeEWNtcorth,. EEEEH THELEE FEXE BREHE A
XEACHEBtE HEAMHAEHE. BE FEFHL B
Z e TEESZMEUEH. 4

Righteousness is the workings between ruler and minister, superior and inferior;

it’s the distinction between father and son, esteemed and lowly; it’s the affinity between

intimates, acquaintances, friends and peers,’ and is the difference between close and

' A difficult passage to translate. [ rely on the flow of the argument for my interpretation. The point the
author is trying to drive home is that someone who is [ is never restricted nor is he occupied by any
thoughts, as his actions are in no way premeditated or deliberate.

* This line does not appear in any other version of the Laozi text. The line normally reads:
EEMmEEEELLES — A person of superior virtue takes no purposive action and so he acts out of nothing.”
* A more literal translation (i.e. in nominalized form) would be ‘the state of feeling co-humanity’, but
doesn’t read well. The stock transiation of {1 is ‘benevolence’. However, using ‘benevolence’ here would
mask the reciprocal, relational aspects of this virtue, of which the author is well aware. Moreover, to be {—
is to have achieved a state of being and not simply to behave in a certain way.

* Here 4£.[,» is a compound meaning 5 & L.

® Here the words &1%Z B are all nouns referring to social relations.
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distant, internal and external. It’s how ministers ought to serve rulers, how inferiors
ought to cherish superiors, how sons ought to serve fathers, how the lowly ought to
revere the esteemed, how intimates, acquaintances, friends and peers ought to assist each
other, and how those who are close consider it something internal and those who are
strangers consider it something external.

Righteousness — it refers to the appropriateness of this, and as it is appropriate it
must be acted on. hence the text says: “When a person of superior righteousness acts he

acts out of something.”

WE - OFLUREL  HEILEG PEATFIRN BB
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Propriety is that through which one gives a proper appearance to one’s natural
inclinations, the emblem or outer manifestation of all righteous acts. [t characterizes the
relationships between ruler and minister, father and son, and is that by which esteemed
and lowly, worthy and unworthy are distinguished. [For instance,] when you cherish
someone in your innermost heart but you cannot convey this, you scurry after him and
bow low so as to clarify this. Or when you love another in your true heart but cannot
make it known, it is by means of good speech and elaborate words that you make your
feelings believable.® Propriety, then, is the external etiquette through which natural
inclinations are conveyed. Hence the text says; “Use propriety to make your natural
inclinations apparent.”’

That most people are moved by external objects is because they do not understand
propriety applies to oneself. The masses act with propriety in order to be respectful to
others, and so at times they are motivated and at times they decline. The ruler acts with

propriety for his own sake. Since he performs it for his own sake, he makes of it a spirit

¢ Scurrying after someone, bowing low, using good speech and elaborate words are all instances of
propriety, then.



of superior propriety. So superior propriety is a spirit while the masses are ambivalent,
hence they cannot respond to each other. It is because they cannot respond to each other
that it is said: “The person of superior propriety acts and no one responds to him.” While
the masses are ambivalent, the sage still is courteous and reverent, exhausting hand and
foot in propriety, and never does he waver in this. Hence the text says: “[The sage] roles

up his sleeves and keeps at it.”®

EBEEHEMESD  EFEZY. UHFEMEAEX  CEEZZ
. EEEMERE  HFLCZLFHL. FEEBMEAEN  BFEEZ
S, B TREMBAE REMBE  RCMBREE %
BMEBRME. 4

As one has increase in respect to the Way, virtue becomes more effective, for
virtue is the efficacy of the Way. Efficacy bears fruit and this fruit is glorious; feeling co-
humanity is the glory of virtue. This glory has its sheen and this sheen results in
undertakings; righteousness is the undertaking resulting from feeling co-humanity. These
undertakings accord with propriety and in propriety there is refinement; propriety is the
emblem of righteousness. Hence the text says: *One loses the Way and so loses his
virtue, loses his virtue and so loses his feeling of co-humanity. loses his feeling of co-

humanity and so loses his righteousness, loses his righteousness and so loses his

propriety.”9

EEEREDL  XSEMEHL. REFINEMER > FEM
TEf. RN MamEE - HESHL AdMiMmEE HE=E4., @
ez ? MR Z % » TERLIAR > BERZK - TEiLIIRE - HEE
X WARIUEIZ, RYZFHMETE  HEALEXHL., BUXF
B EgEmAEE - e TEEt, c AT IEE - BEE
. BEETY HEREH. EEEHRE - XTFzEEth. H28
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7 This quotation does not appear in the received Lao=i text.

¥ Rolling up one’s sleeves may not have been considered an act of propriety, and so another possible
translation is “[The sage] roles up his sleeves and leads them [the masses] to it.” The reading also hinges
on what the 27 in the sentence refers back to — either the sage’s unwavering devotion to propriety, or the
ambivalent masses.

9 Some translators, such as Liao, ignore all of the second 4 in the sentence and take it to be a criticism of
Confucian doctrine. Here, the writer clearly views all of these virtues as further refinements and
expressions stemming from one source - practicing the Way. Hence, {ose the Way and you lose it all.
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Propriety is the right appearance of natural inclinations; refinement is deemed the
embellishment of substance. Now, the ruler holds fast to natural inclinations and
eschews mere appearance, is fond of substance and loathes embellishment. Those who
rely on appearance to discuss natural inclinations, their own natural inclinations must be
despicable; those who need embellishments to determine substance, their own substance
must be degenerative. 10

How shall we discuss this? The jade of Bian-He was not embellished with the
five colours, the pearls of Marquis Sui were not embellished with silver and gold:'" their
essence was good to the point that nothing could embellish them. Now, if a thing works
only after being embellished, its substance cannot be good. This is why when it comes to
father and son, the propriety between them is simple and not obvious, hence the text says:
“Propriety — it’s superficial.””"?

Just as not all things can flourish at once, because of how Yin and Yang operate.
so the principle of taking away and giving to exists, and this is severity and kindness. '3
As for things that are substantial and deep but appear to be superficial - the propriety of
father and son is so. From this standpoint it is clear that when one observes elaborate
propriety, it means his mind is in decline.

Be that as it may, the practice of propriety is an activity that is commensurate with
the pristine mind of human beings. The practice of propriety by the masses is such that
when others respond one is easygoing and happy, but when others do not respond, one
places blame and resentment. Now, if the practice of propriety is an activity that is

commensurate with the pristine mind of human beings, but yet is based on distinctions

' It’s hard to tell what the L is referring back to in these sentences.

! Can also be translated as “silver yellow”. It is unclear what this refers to, but it seems to be a kind of
precious object. See Lundahl, p.222

2 The argument takes an unexpected turn here, as *propriety’ is criticized. However, it is important to keep
in mind that chapter 38 of the Laoz/ contains this line, for which the author must give some account.
Moreover, { think the tension is apparent but unsubstantial. The author is pointing out that {i& is not just
ritual, but something with substance that is ultimately derived from practicing the way. Hence, the point is
not the outer appearance of ritual, but that which it is rooted in. FE7#E{ is a contraction

of kijlzr, LASZH line in the received edition.

"> Chen Qiyou BHEZFER, believe that FXfE are probably the two “handles” (), i.e. reward and punishment,
of government, normally rendered as Jf[{#. See Chen, p.336.
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involving mutual recrimination, how can people not wrangle? When people wrangle
there is disorder, hence the text says: “Propriety is superficial loyalty and trust, and

therefore the beginning of disorder.”

FTMITRER 2B  THEE EBEME=EEH. TLH
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To be ahead of the action of things and to be ahead of the operation of principle is
called ‘foreknowledge.” Foreknowledge is calculation undertaken without reason and
with reckless guessing. How shall we discuss this? Once, Chan He was seated and his
disciples were waiting upon him, when an ox bellowed out from beyond the gate. A
disciple said, “It’s a black ox with a white forehead.” Chan He replied, “Yes. it is a black
ox, but it’s the horns that are white.” Someone was sent to take a look and, as expected,
the ox was black and its horns were wrapped in white cloth. To use the tactics of Master
Chan to keep infantile the minds of the masses comes close to being ‘flowery’, hence the
text says, “[Foreknowledge is] the flower of the way.” Now, if once, by way of a test, we
examine what Master Chan’s *perception,”"* consists in, all we have to do is send out a
three-foot tall'’ ignorant kid to take a look, and he too would discover that the black ox’s
horns were wrapped in white cloth.

Therefore, to distress one’s mind and exhaust one’s spirit by means of Master
Chan’s ‘perception,” only to find out that a three-foot tall ignorant kid could get the same
results, this is why it is said, “[Foreknowledge is] the beginning of folly.” Hence the text

says; “Foreknowledge is the flower of the Way and the beginning of folly.”!®

" I use ‘perception’ here to translate £, as it seems to give the right flavour of ‘foreknowledge.

' The R here is that of the Zhou (FE) dynasty, when one R was equivalent to about 20 cm today. See
Zhang, p.323.

‘® The writer warns us that foreknowledge is a vain show which can exhaust one’s energies, and that there
are always other methods available to find things out if need be (which are a lot simpler to boot). This
passage is unique in %3 insofar as it uses a story to illustrate the Laoz/ text, a technique which is used

throughout 1§53 — Hlustrating Laozi.
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That which is called the “Great Man” refers to the greatness of his wisdom. “To
dwell in the substantial and not in the superficial,”'” means that acts of the fruits of
natural inclinations and discards propriety and appearance. “To dwell in the fruit and not
in the flower,” means that one must certainly follow principles and not take short cuts.
“To discard the one and take the other,” means that one eschews the shortcuts of
superficial appearance and instead holds to following principles and being fond of the
fruits of natural inclinations. Hence the text says, “He discards the one and takes the

other.”

Commentary 02 on Laozi 58
[middle section only]
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When a person encounters disaster his mind becomes fearful. When his mind is
fearful his conduct will straighten. When his conduct is straight his thought will become
ripe. When his thought has ripened he’ll recognize the principles of affairs.'® With his
conduct straight he will encounter neither disaster nor harm. With neither disaster nor
harm he will live out his natural allotment of years. Recognizing the principles of affairs
he is certain to fulfill efficacy. Living out his natural allotment of years means his life
will be preserved and long. And if he is certain to fulfill efficacy, then he will be wealthy
and noble. To live a life preserved, long, wealthy, and noble - this is called ‘fortune’, and
this fortune had its source in the having had a disaster, hence the text says: “Disaster —

that is what “fortune’ relies upon!™ This is how one fulfills his efficacy.

'” In this section, the writer is summing up all of his previous arguments, hence the pairs mentioned here
match up with pairs that have appeared in previous sections.
'8 This same line appears below in Commentary on Laozi 67.
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When a person has fortune, wealth and nobility arrive. With wealth and nobility
come the best of clothes and food. With the best of clothes and food. the arrogant mind
arises. When the arrogant mind arises conduct becomes wicked and behaviour
unprincipled. When conduct is wicked it will lead to premature death. When behaviour
is unprincipled you cannot fulfill efficacy. When inside you have the misfortune of
premature death, and outside you have the reputation of not fulfilling efficacy - now
that’s a great disaster! And the disaster had its source in having had good fortune. Hence

the text says: “Fortune — that is what disaster lurks in!”
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Indeed, those who handle affairs by following the principles of the Way, there is
nothing at which they cannot succeed. Those for whom there is nothing at which they
cannot succeed, the greater among them are able to gain the power and dignity of the Son
of Heaven, while the lesser can easily garner ranks and rewards belonging to high
ministers and generals.

As for those who abandon the principles of the Way and are rash in their
behaviour, though above they may have the power and dignity of the Son of Heaven or of
a feudal lord. or below have the wealth that one would divine and pray for, the riches of
Yi Dun and Tao zhu. they still would lose their subjects and fritter away resources.

As for the masses inconsiderately abandoning the Way and principles and easily
behaving in a rash way, that’s due to not knowing the profundity and scope of [this
mutually transformative cycle of] disaster and good fortune, and not knowing that the
breadth of the way is far-reaching like that. Therefore the text declares: “Whoever knows

the ultimate extent of it?”
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No one ever does not desire wealth, nobility, health, and longevity, and yet there
has never been any capable of avoiding the disasters of poverty, lowliness. death and
untimely end. When the mind desires wealth, nobility, health, and longevity, and instead
has poverty, lowliness, death and untimely end, this is the inability to reach where it
wants to reach.

Generally those who abandon their desired paths and instead carry on in a rash
way are called ‘lost’. If lost, they are unable to reach where they want to reach.
Nowadays the masses have an inability to reach where they want to reach, hence it is said
they are “lost.” That the masses are unable to reach where they want to reach has been so
since the cleaving apart of Heaven and Earth until now. Hence it is said: **As for the

people’s being lost, its days for this reason have been long lasting.”"’
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The *square’ mentioned here refers to the correspondence between the inner and
the outer, the matching of words and actions. ‘Pointed’ refers to being certain of fate in
life and death, how one takes money and property lightly. ‘Straight’ refers to the

certainty to be fair and upright in moral relations, as a fair mind does not act counter to

19 Again, the received Laozi text is different here, and reads: AZ3K, H HEX - “The people’s confusion,
its days have certainly lasted a long time.”
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the group. ‘Radiant’ refers to the honour and esteem of officials and lords and the
magnificence of fine clothing.

Nowadays, the gentleman who practices the Way, though himself faithful at core
and externally compliant, neither slanders the destitute nor debases the fallen; though
himself willing to die for integrity and taking money and property lightly, will not
humiliate the weak nor shame the greedy; though himself righteous and upright and not
partial, he will not discard the wicked nor find fault with the selfish; though himself
wielding power and respect and dressed in the finest clothing, will not flaunt it in front of
the lowly nor use it to embarrass the poor.

What is the reason for this? It is to make those who have lost the path but are still
willing to listen to the practiced and inquire of the knowledgeable not become completely
lost. Nowadays, the reason why the masses who wish to achieve success but on the
contrary suffer failure is because they do not understand the principles of the Way and
yet are unwilling to inquire of the knowledgeable and listen to the able. And when the
masses are unwilling to inquire of the knowledgeable and listen to the able, and the sage
yet forcibly uses their misfortunes and failures to make them behave properly, the masses
become resentful. The masses are numerous while the sages are few; and as for the few
not overcoming the numerous - well, that is a matter of numbers. Nowadays, if you
incite them to act in such a way that you become an enemy of all under Heaven, this is
not the way to preserve one’s person and prolong one’s life, and for this reason the sage
incites them to act by keeping to established ways and restraints. Hence the text says:
“[The sage is] square but does not cut. He is pointed but does not stab. He is straight but

does not align. He is bright but does not shine.”

Commentary 03 on Laozi 59
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Acuity, clarity, intelligence and wisdom —~ these are endowed by Heaven. Action,
rest, pondering and calculating — these are developed by human effort. People ride on
Heaven’s clarity for vision, depend on Heaven’s acuity for hearing, and rely on Heaven’s
wisdom for contemplation. Therefore if people exert too much in sight their eyes will
lose clarity; when they focus too much in hearing their ears will lose acuity: when they go
too far in contemplation their wisdom and knowledge will become disordered.

[f the eyes lack clarity they are unable to determine the black from the white; if
the ears lack acuity they are unable to differentiate clear and muddled notes; if wisdom
and knowledge are in disorder they are unable to examine the grounding of gain and loss.

If the eyes are unable to determine the black from the white they are called blind;
if the ears cannot differentiate between clear and muddled notes they are called deaf; if
the mind is unable to examine the grounding of gain and loss then it is called mad.

If blind, one cannot evade dangers in broad daylight; if deaf; one cannot tell the
harm that accompanies the sounding of thunder; if mad, one cannot avoid the disaster of
[violating] the laws and regulations between men.

That which the text®® calls ‘governing the people’ refers to making appropriate the
regulations of their activities and repose and curtailing the waste of [time and effort] in
thinking [for themselves]. That which is called “serving Heaven™ means not straining
clarity and acuity and not exhausting one’s wisdom and knowledge to its capacity. To
carelessly strain and exhaust oneself is to expend too much of one’s spirit. And if one
expends too much of one’s spirit, then the disasters of blindness, deafness, and madness
arrive. This, then, is the need to spare it. One who spares it will cherish his vital spirit,
and spare his wisdom and knowledge. Hence the text says: “To regulate people and serve

Heaven there is nothing like being sparing.”

BAZAMGE  RUS%  SHEIHG, EAZHAME
EHSR S RLHE. BLEWOAREE, KEHH 2

*® The fact that a ‘text’ or “document’ I is mentioned indicates the author was commenting on what he
believed to be a coherent piece of work, as does the fact that he deals mostly with entire chapters rather
than passages alone. In Yu Lao, the text is never referred to by &, and passages are handled in piecemeal

fashion.
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The masses are hasty in using their energy, and being hasty they are prone to
expend more of it. To expend much energy is said to be extravagant. The sage is serene
when using his energy. and being serene he expends little of it. To expend little energy is
said to be sparing. Sparing is said to be a method that arises out of the principles of the
Way.

Now. to be capable of being sparing means to be one who accords with the Way
and submits to the patterns of things. The masses, when encountering a calamity or
sinking into disaster. never know about beating a retreat, and as such do not follow the
Way or submit to principles of things. The sage, though yet to see the shaping of disaster
and calamity, being completely empty, willingly submits to the principles of the Way,
and is thus designated as ‘submitting from the start.” Hence the text says: “Because he is

sparing, he is able to submit from the start.”

M ANERLEREETF MEREHELIALEE. BREF - WEF
. fLegE > MR BE A, e TEBEE. 5 REaRETELE
FMREEE ERFH., 8 "TEREZEFEERE. - BHEMNDE
HEF > WEFMENE > NMEMEHE  FFEMEEEEY - e ®
VA GG EEBMMAaLEH  HLEH - E TEF
Wy o BEAEARAREME  E "TEMBAEST . 85 B &Ea
RERXT WLEMARAE., ERFRATMELER A - Hifigz= - H]
FAEREmR, ERREGR  BUEMNERE - &8 - TEAFTH
EMEMmE. 4

The thought of one who knows how to govern people is serene; the apertures of
one who knows how to serve Heaven are empty.?! When thought is serene then virtue
will not dissipate. When apertures are empty, harmonizing vital energy will enter the
person every day. Hence the text says: “repetitive accumulation of virtue.”

Now, to be able to bring it about that old virtue does not dissipate and fresh
harmonizing vital energy arrives every day is what the text calls *the quick way to

submission.” Hence the text says: “The quick way to submission means repetitive

*! Probably referring to the seven apertures of the head, i.e. the eyes, ears, nostrils, and mouth.
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accumulation of virtue.” One accumulates virtue and the spirit becomes still; once the
spirit is still then harmony increases; once harmony increases then one can realize his
plans; realizing his plans he is able to command the myriad things, and if able to
command the myriad things he will easily triumph over the enemy in war, and when he
can easily triumph over the enemy in war then his strategy will sweep the world. Once
his strategy sweeps the world, the text says: “there is nothing that he cannot conquer.”
This stage of ‘there is nothing that he cannot conquer” had its source in the repetitive
accumulation of virtue, hence the text says: “If one repetitively accumulates virtue, there
is nothing the he cannot conquer.”

[f one can easily triumph over the enemy in war then one can unite the whole
world. and if one’s strategy is sure to sweep the world then one’s subjects will be
compliant. Thus, going forth he will annex the world, and when withdrawing his subjects
will follow him. If his methods are far-reaching, then the masses in no case can see its
beginning and end. If no one can see its beginning and end. thereby the people in no case
can know his limits. Hence the text says: “As there is nothing that he cannot conquer. no

one knows the limits he can reach.”

JLEBEMECZ  FFMNEMRZ > THEEFEBRERE
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In general. if you possess a state and then lose it, or possess your healthy person
then let disaster befall it, then you cannot be called capable of possessing a state or
protecting your person. Now, to be capable of possessing a state you must certainly be

capable or protecting its sacrificial altars, and to capable of protecting your person you



must certainly be capable of fulfilling your natural allotment of years — only after meeting
these requirements can you be called capable of possessing a state or protecting your
person!

Now., to be capable of possessing a state or protecting your person means you
must also embody the way. If you embody the way then your wisdom will be deep, if
your wisdom is deep then your abilities will be far-reaching, and if your abilities are far-
reaching then the masses in no case will be able to see its limits. Only such a person can
make others not see the limits of one’s affairs, and the people’s not being able to see the
limits of one’s affairs is deemed protecting your person and possessing your state, hence
the text says: “None know his limits.” “None know his limits, thereby he is capable of
possessing a state.”

As for that which the text calls “maintaining the mother of the state,” this
‘mother’ is the Way.”> The Way as such springs from the art of maintaining a state.
Since it is the art of maintaining a state, it is referred to as “maintaining the mother of the
state.” One who uses the Way to be perfectly in step with the world, his time in life will
last long and his term in office will last long, hence the text says: “If one maintains the
mother of the state, he can, accordingly, long endure.”

Trees have roots that spread out and roots that grow straight down. Roots (&) are
what the text calls base roots (). The base roots are those through which the tree is able
to establish itself, while the roots that spread out are those through which the tree is able
to support itself.

[As for people], virtue is that by which people are able to establish themselves;
rank is that by which people are able to support themselves. Now, he who establishes
himself with principles will be able to support himself through rank for a long time, and
hence the text says: “Deepen your roots.” He who embodies the Way will live through
many days, hence the text says: “Make firm your base.” With a firm base his life is long,

and with deep roots he will see many years, hence the text says: “Deepen your roots,

2 The way for this author is the way of the ruler, or the art of ruling, and there is harldy a trace of the
metaphysical, transcendent Dao in this chapter. The one passage where the Dao is explicitly spoken of in
these terms appears below, ‘Commentary on Dao’.



make firm your base - this is the way of living long and enduring in overseeing the

empire.”z"

Commentary 04 on Laozi 60

TAHBRAUKED  FEREFBEINCHED., —AZE-
C4H +HECAAZIR, BAZE HC$H FHECH
BAZDI=R., RAMHEEXE  HABR HBE#EBKRKR., FLiESEH
MES FMEZGARBESE BFREIHESEE., QUHEHEZ EARM
B DD - BRI BiE B 2 8 - = /86 Bk 2 BB
HZ wAREMBBERIREZ  BELUEEZEER  TEZIE -
BME: THEREEEZNEE.

If an artisan repeatedly switches occupations then he will lose his achievements.
[f a worker repeatedly moves about then he will lose any chance for achievement. Ifa
person working a whole day loses half a day’s work, after ten days he will have lost the
work of five persons. If ten thousand people working a whole day lose half a day’s work,
then after ten days they will have lost the work of fifty thousand men. So. then, the more
there are of those who repeatedly change their occupations, the greater the losses!

[n general, if laws and decrees change then benefit and harm will be different; if
benefit and harm are different then the people’s duties will change. When duties change.
this means ‘changing occupations.” Therefore, if we look at things in terms of principles,
then when employing a great multitude you keep shifting them about then their
accomplishments will be few, when you harbour great talent and you continually move it
about, it will be worn out and harmed, when cooking small fish you repeatedly stir them
about then they will lose their moisture, and when governing a great state if you
repeatedly alter laws then the people will suffer from it. Therefore the ruler who has
mastered the way of ruling values tranquility and does not value changing laws. Hence it

is said: “Governing a great state is like cooking small fish.”

ANERMERE  ARMERE. EAELIIRSK RO KAH
M > MBHGEHD@EE. RNEEEBERECE - 0@ A EH &
RZimE  EEERAEE - &E: TUEHERXTHERLRW. 5 Bt

= The text quoted here is different than the received Laozi text, which reads: ZEIREIE, EE AR E -
“Having deep roots firmly established is the Way of long life and enduring oversight.”
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fruits of their labours, then the people willl prosper and multiply. When people prosper
and multiply, then the reserves of the state will increase. When people prosper and
multiply. and the reserves of the state increase, this is ‘having potency.’

Generally, when someone is said to be “cursed’, it refers to those for whom the
ethereal spirit and earth-bound soul have departed and whose vital essence is in a wild
state. Being in such a wild state means are absence of potency. If malign spirits are not
mischievous with people, then people’s ethereal spirit and earth-bound soul will not
depart. If people’s ethereal spirit and earth-bound soul will not depart their vital essence
will not be in a wild state. If their vital essence is not in a wild state, this is “having
potency.’

Therefore, when the reserves of the state increase and malign spirits do not cause
people’s vital essence to be in a wild state_ then potency will be replete among the people.
Hence it is said: “When neither of the two cause harm, then potency unites and reverts
[back to the people].” In other words, their potency will unite and flourish and will all

revert back to the people.

Commentary 05 on Laozi 46

HEZLE NESERER TMARAEEERAR. RIELZEHE
REE - EEFEHIIEFEE. REEERARE  HEAFH
BAR., BHEEAEBRIREE  BRIEBAUEEFE(L. LEZML
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NEEEZ. EXAEENRBRAZFILL MEANUEREEY » FIE I
HEE  r MAOMRHBLHEEE - B : "XTHE  AlEENE
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The ruler who practices the Way absroad bears no enmity towards his bordering

rival states and domestically treats the people in his own state with benevolent rule. Now,
the ruler who bears no enmity towards his bordering rival states receives feudal lords and
foreign dignitaries with the proper protocoLs. The ruler who treats the people of his own
state with benevolent rule in governing his people works at what is fundamental. [fhe
receives feudal lords with the proper protocols, then troops will rarely be raised; if in

governing his people he works at what is fuundamental then extravagant behaviour will

cease.
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Generally speaking, the greatest use of horses is to equip the troops abroad. while
domestically they contribute to extravagance. Now, a ruler who practices the Way
seldom deploys his troops abroad and forbids redundant extravagance domestically. If
the ruler does not use horses to wage war and pursue the defeated, and the people do not
use horses to transport goods in order to satisfy the craving for distant things, then what
they will concentrate their efforts on will only be their own fields. Concentrating efforts
on their own fields necessarily means [using horses for] fertilization, and so the text says:
“When the Way prevails among all under Heaven, one relegates coursers to producing

manure.”

AZEEE ARZFEER MAEKRENTEH. AEEAIRE
e SRR EHE. RERUEFEY r EHENL%EH. F4£4
SR EZ LxFRHERGR. KEZAHEEL  EfRHUEEH.
B HIAM ME SHEW. SHUGTEZANKERE -
BME: TRTHEE  KEERMR. .

If the ruler of men does not practice the Way, then inside his borders he will be
cruel to and mistreat his people, and outside his borders he will encroach upon and harass
his neighbouring states. If the ruler is cruel and mistreating inside his borders then the
people’s productivity will stop, and if encroaching and harassing his neighbouring states
then troops will often be raised. If the people’s productivity stops, then the production of
domestic animals will lessen. If troops will often be raised, then the ranks of troops will
be used up. If the production of domestic animals lessens, then there will be a lack of
war-horses; if troops are used up, the army will be in a precarious state. If war-horses are

lacking, then even the generals’ horses®* will have to go on the battlefield. If the army is

** Most commentators read 3% 55 (‘mares’) instead of ¥%5. Gu Guangqi BT suggested that the
character ‘" was mistakenly used for *$%> given the similarities in the appearance of the characters

(B, E1FFF, BT Zi’. ) This seems plausible given the context — “if war-horses are few. then even
mares will have to go on the battlefield.” Also, the ‘Debates on salt and iron” EE&5# of the first century
B.C. includes a line thatreads ZX B2, FEFLABE, &ET4R8EHE “war horses became insufficient,
so even mares in foal were enlisted in the ranks, which resulted in colts being born out on the battlefields.”
However, both Tsuda Hokei 7Z2HEH B8 and Zhang Jue FR%+ believe that B should be read as §.2 & —
the generals’ horses. Zhang believes that the term %[ in the statement X2, FHiT 1 refers to the
officials next to the ruler at court (perhaps ‘surrounding’ the rulers at court). The term 3fT, in one of its
standard meanings, can denote the ministers close to the ruler, and later in this passage we indeed find the
compound 3TET, which is suggestive. Also, the pairing of ‘generals horses and high ministers’ seems
better than ‘mares and high ministers’. What further bolsters Hokei’s and Zhang’s position is that they do
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in a precarious state, then even officials close to the ruler will be pressed into service.
The horse is something of great use for the military; *surroundings’ are the officials close
to the ruler. Since these days the troops’ equipage must have recourse to the generals’
horses and intimate officials, the text says: “When the way is not practiced in the world,

then war-horses must be brought forth from the stalls of the high ministers.”*

ANERAGEGE. r TSR MERE - EREHBLOB - BLoB
HI QM BERBUBEELE. ASBEZ > WHEERBL > BLOBER
AR, TRZE EZHHEERERE#Z  RBAISTEAGTW. REH L2
mE - mEARAZE. REAORZE EEFEM I EARE., £
EFEHEMTEGEARE  KFEh., 8 : T@EERRAOKR., 5 2
AL HLE  TERSFE HEBGIHFTWMEEE.

If people have desires their calculations will soon be in disorder, if their
calculations are in disorder their desires will only intensify. When desires intensify then
the wicked mind will triumph, and if the wicked mind triumphs then one’s handling of
affairs will come to an end. When one’s handling of affairs come to an end then disasters
and difficulties will arise.

Looking at it from this viewpoint, disasters and difficulties arise out of the wicked
mind, and the wicked mind is drawn out by desirable objects. This category of desirable
objects, if the ruler promotes it he will cause innocent common folk to be villainous,
while if he restricts it he will cause good men to meet with disaster.”® When treachery
comes about then at court it will encroach upon and weaken the ruler, and when disasters
arrive then the people will incur more injuries. So then, this category of desirable objects

will encroach upon and weaken the ruler above and will injure the people below. To

not emend the text to understand #%. Finally, there is also a question of military tactics: Zhang notes that
generals, under normal circumstances, did not go out to do battle, while Chen believes that the generals®
horses would be dispatched into battle with all the rest (i.e. why wait until the number of horses had
depleted until joining the fray?), and thus opposes this reading. The keys to reading this passage are the
terms [, ¥T and . [fthese are taken to mean “mares $£”, “the closeness [of the battle]” and “outskirts™,
then the Gu’s reading seems more justifiable. [fthese are taken to mean “‘generals”, “those surrounding the
ruler” and “the ministers close to the ruler - IfTE2” then Hokei’s and Zhang’s seems more justifiable. [ go
with the latter. For Hokei, Gu, and Chen, see Chen, p.361. For Zhang, see Zhang, p.347. For a complete
translation of the E#$%3f4 passage, see Lynn, p.141.

> This same passage in Yu Lao is best translated as “[When the way is absent from the world], war horses
are bred in the suburbs.”
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encroach upon and weaken the ruler above and to injure the people below is a great crime!
Hence the text says: “There is no greater disaster than [being seduced by] desirable
objects.”’ Therefore the sage is not enticed by the five colours and does not indulge in
music. and the enlightened ruler holds lightly amusement and attractions and discards

indulgence and beauty.

NEEH  AKRKEALEE, EFABR MTLAEFH  UBE
BRA  FRUITEE. BUAMRREAFZL  KFAIZO0FE - H
BZEML, MEAKRRULEE  BsREUKEE > BIFER. RAHFN
R REFER I TE&2E HABZETHRt FEER I
EHFE  STHEEZCE  BELH MHEH: "THERRTHAD
JA

Man has neither fur nor feathers, so if he doesn’t wear clothes he cannot combat
the cold. Above he is not connected to Heaven, below he is not attached to the Earth; he
takes his intestines and stomach as the fundamental source — if he doesn’t eat then he
cannot live. This is the reason why he cannot avoid having a covetous mind, and if he
cannot eliminate this benefit-seeking mind, then he will be full of worry. Therefore as
long as the sage has sufficient clothing to combat the cold and sufficient food to fill his
empty belly he has no worries at all. The masses are not so, and though the greater
among them can become feudal lords, and though the lesser might have a surplus wealth
of a thousand pieces of gold,*® the worry caused by coveting will not be eliminated.
Prisoners have a chance to be set free, those sentenced to death are sometimes able to live,
and yet nowadays the worries of those who don’t know sufficiency will last till the end of

. 9. . . . . - - . . 392
their lives. Hence it is said: “There is no greater disaster than not knowing sufficiency.”*

* I believe this is the most plausible reading of the passage, and I follow Zhang. The ‘good people’ who
own or possess or otherwise can’t avoid these pleasurable objects will meet the “disaster’ of punishment if
the ruler restricts them. See Zhang, p.349.

*” Compare to the received editions of the Laozi, which either read & B A FAGRE:.

% A similar passage dividing the rank of officialdom and the riches of private life appears above in
Commentary on Laozi 58.

2% This line is also commented on in Yu Lao, however, there is a significant difference in the use of .
Here, it is best rendered as ‘sufficiency’, as the sage seeks to acquire the bare minimum necessary for
survival; by not wanting more, the sage is free of worry. However, the stress in Yu Lao is on knowing
‘contentment’, for in that passage, an Earl is lead to ruin because of his greed. In Yu Lao, the Earl could
have avoided his ruin by being content with what he already had; here, it is clear that having rank or wealth
is the very source of anxiety.
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Therefore, if you covet intensely then*® you will worry; if you worry then you’ll
be ill; if ill your wisdom will wane; if wisdom wanes you’ll lose the ability to grade and
measure; having lost the ability to grade and measure, actions become rash; with rash
actions arrive disaster and harm; with the arrival of disaster and harm the illness will bind
vour innermost regions; if the illness binds your innermost regions then this painful
disaster will reach the external appearance; if this painful disaster reaches the external
appearance then the misery and pain will become mixed together in the area of the
intestines and stomach; if the misery and pain mix together in the area of the intestines
and stomach then the injury to the person will be agondzing;3 Vifitis agonizing then the
person will retreat and find fault with himself. This retreating and finding fault with the
self arose out of being covetous, hence the saying: “There is no more agonizing fault than

32

being covetous.”™

Commentary 06 on Dao™

EE - BYLRAG BHZAAEHR. BE It
BE - EMcRURt., &8 TE BHZIEHR,  WEELSAL
ME RFEATUEAEMEZEYZH. EVEREHE - EYEE
HMEEZEREEYWZE  ZIL-E8Fk TH/HIN WEFH: EFE

*® Taking F to mean HIl.

>! See the passage above, where the author describes the intestines and stomach as the ‘fundamental source’
of life.

32 Again, compare this quote with the received edition, which reads &L A A (“There is no greater
calamity than being covetous.”)

33 The only section in Jie Lao where the author comments on the Dao as the ultimate source and progenitor
of things, hence bringing out the metaphysical aspects of the Dao from the Laozi. Throughout the rest of
the commentary, the Dao is translated as the way since it is clearly the way to achieve success and protect
your person while in public office, hence it can be called the way of the ruler or official. Moreover, this is
the only passage with no quotations from the Laozi. Itis also distinguished by its frequent use of end
rhymes. Zhang speculates that it might be material that has gotten in by mistake, maybe from F3H.
However, the similarities with that chapter are superficial. There are much more striking similarities
between this passage and Dao Yuan 35, the fourth ‘book’ of the Huang-Lao Silk Manuscripts 38 B,
unearthed at Mawangdui in 1973, including the repeated use of the *...#8Z [{..." pattern. Most likely, this
is some other Huang-Lao document that has gotten into this chapter by mistake.
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Dao is that by which the myriad things are so, the sum of the myriad principles.
Principles are the patterns out of which things are composed; the Dao is that by which the
myriad things are composed. Hence it is said, “The Dao is that which principles them.*
Since things have their own patterns they cannot encroach upon one another; since they
cannot encroach upon one another, patterns are deemed the definers of things. The
myriad things each has its own pattern, and the Dao is the sum of all the principles.

Hence it cannot but transform. As it cannot but transform, it has no constant mode. As it

has no constant mode:

Death and life are endowed with g/ from it,
The myriad wisdoms are ladled out from it,
The myriad affairs wax and wane because of it.

Heaven obtains it and thus becomes high.
Earth receives it and thus stores everything.

The polar star receives it and thus achieves its imposing influence. (B jwer)
The sun and the moon receive it and are persistently radiant. (3= kwang)

The five constants® receive it and thus establish their positions. (37 yliwer)
The arrangement of stars receive it and thus aright their movements. (T grang)
The four seasons receive it and thus regulate their changing climates. (5& xjer)
The Yellow Emperor’® received it and thus appropriated the world. (75 pjwang)

* Some have altered the text to read &, 02 FH1 (‘the Dao is what threads them together’), which better
conforms to the last line of Lao=zi 14. The change, however, seems unnecessary and arbitrary given the
context. The distinct style and philosophy of this section, coupled with the conspicuous absence of a quote
from the Laozi, convince me it is an interpolation.

35 Most probably the “five phases’ or “five processes’ (Z{T) of metal, wood, water, fire, and earth

(EARAK L).
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Chi Song *’ received it and attained the longevity of Heaven and Earth.
Sage obtainied it and thus perfected the emblems of culture. (F fang)

The Dao joined with Yao and Shun®® in perfect wisdom, and it joined with Jie Yu*’ in
perfect madness. It joined with Jie and Zhou in perfect destruction, and it joined with

Tang and Wu in perfect prosperity.

When you think it close at hand, (3T gjan)

it has roamed the four corners of the world; (E& giek)
When you think it far off, (G& yjwan)

it’s right by your side. ({H] tsiek)

When you think it obscure and dim,

it radiates the brightness of a sun; (B§ miweng)
When you think it clear and luminous,

its stuff is hidden and obscure.

It’s accomplishment is the completion of heaven and Earth.
Its harmonious activity gave rise to thunder. (32 deng)

All things under the Heavens (47 mjwer)

Wwe their formation to it. (X djieng)

Generally, these are the properties of the Dao: (dzjieng)
It neither has structure nor takes shape; (J& geng)
It is pliant and yielding according to the time, (FF diey)
And responds and adapts according to principles.

The myriad things:
Receive it and live, (4 sreng)
Receive it and die, (JE sjier)

The myriad things:
receive it and fail, (B& brwar)
receive it and succeed. (X djieng)

3 A fictitious historical sage, said to have invented administration and war. Often listed as the last sage
before Yao and Shun. He was one of the figureheads of the Huang-lao 53 school of thought (the other
being Laozi), but is mostly frowned upon in the outer chapters of the Zhuangzi.

37 Or the “Crimson Pine Master’. Also said to be the ‘master of rain’ during the time of the Yellow
Emperor. Fictitious.

%% Historical sages, perhaps fictitious. They are the heroes of the Confician school.

3% Seems to crop up everywhere in the ancient literature when a madman is needed. He also appears in the
Analects and the Zhuang=i, among other texts.



The Way can be compared with water:
If a drowning man swallows too much of it he dies, (3E sjier)

if a thirsty man drinks just enough of it he lives. (& sreng)

Compare it to a sword or a spear:
A fool uses it out of anger and misfortune arises. (45 sreng)

a sage punishes crime with it and fortune results. (5% djieng)

Therefore;

You receive it and die, (JE sjier)

receive it and live; (4E sreng)

You receive it and fail, (& brwar)

you receive it and succeed. ¥ . (djieng)

Commentary 07 on Laozi 14

AFERESE rTMHEERZE > r EHEDIEEESH - &FEA
TR EREER R, SEBETTEEE  EARL AL
RERE &H: THRIZRKR BYZR. .

People seldom see a living elephant, so they obtain the bones of a dead elephant,
and, according to their design, iznagine a living one. Therefore, that which people use to
imagine a thing is called ‘form’_ Now, though the way can’t be heard or seen, the sage
gets a hold of its visible*® effects to settle on and see its shape, hence it is said, “The

shapeless shape, the thing-less form.”

Commentary 08 on Laozi 1*'

FEH - FHEH. Sk, BE. 2z ott. HEEMBAE
B, BEHAFC  BE4E FEBE. XYz —HF—C EXLEFE
Ao FIBMEBERE  ATH@EE. EXEXMoHABLEE - EXH
LHBERETERERE. TEE > By EEHE - EEHEIFE
TEMR RUASTEL. EABEXE  HEET  @wFZEHE -
RMmelaw - d(HE: TEZAHE: EFEEH. 4

Generally, principles account for the difference between short and round, short

and long, coarse and refined, hard and brittle. Hence only after principles are fixed can

** Here, 5. means ¥, i.e. the what ‘car be seen’ or what is ‘visible’.



we get at what the Dao is. Among these fixed principles are survival and destruction, life
and death, flourish and decay. Things that now survive and now perish, suddenly come
to life and suddenly die. which flourish at the start and later decay - they cannot be called
constant. Only that which existed together with the cleaving apart of Heaven and Earth
and which can last until their disintegration without dying or decaying may be called
constant. Yet what is constant is without change or fixed principle of its own. Since it
has no fixed principle, it is not something that resides in a constant condition. This is
why one cannot talk about it. The sage sees its mysterious emptiness uses the
functionality of its great cyclical movement. Forced to give it a name he calls it Dao .
and only then can it be discussed. Hence it is said “The way that can be spoken of is not

the constant way."™

Commentary 09 on Laozi 50

AN TEMETIE. BZHBE > FZHEA > &H  THEA
SE. o AZBZE /T8 - MK gk EXBES. MKE L+
A% TE=Z=8BXHFEBETES. BLFEER HQH: T4£Z
EHhEt+E=%. . EXETE=ZBEEZEEFEMEBLZLTIE  EZELTH
T=Z= WH: TEZE+E=Z EZETEZ=. s LRxEEME
HEG - HFHNEL  mEBALE BEMALE B EAE
= OAEAFCHEIL UTHE=BEXFBELHmt, &EH: TRZ% -
AmME - BEIEH - ZTFE=. 5 BLE AR MM EE &,

People begin in birth and end in death. Beginning is called ‘emerging’, and
ending is called “entering’, hence the text says, “Emerging is life, entering is death.” A
person’s body has three hundred and sixty sections, and the four extremities and nine
openings™* are its greatest implements. The four extremities and nine openings total

thirteen. The movements of these thirteen all belong to life, and so can be called

*! This section follows nicely from the previous one. There, we were told that the sage knows of the Dao
because he can see its visible effects, a point that is echoed here below.

*2 Chapter 25 of the Laozi has a similar passage: ERAEE, T EH.

*3 A.C. Graham, in Disputers of the Tao, offers the following interpretation of this section: “By relating the
universal Way to the local patterns of things Han Fei is able to give a rational account of the opening
sentence of Lao-tzu “the Way that can be ‘Way’-ed [formulated in words as the Way] is not the constant
Way.” Since the Way includes all the contrasting courses which things follow, the way which a thing may
be described as following can only be one of the localized regularities.”

** Probably referring to the eyes, ears, nostrils, mouth, urethral meatus (peehole), and anus. Compare to the
‘seven openings’ referred to in Commentary on Laozi 59.
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‘dependencies’, hence the text says, “Life’s dependencies number thirteen.” Arriving at
death, these thirteen great implements all belong to death, so death’s dependencies also
number thirteen, hence the text says, “Life’s dependencies number thirteen. and death’s
dependencies number thirteen.”

In general what keeps people living is certainly movement. When movement is
exhausted harm results. But as long as movement never ceases harm never ceases as well.
When harm does not cease, the life will be thoroughly depleted. A life thoroughly
depleted is also called “death’, so these thirteen equipment all act and die already in this
condition of “‘death’. Hence the text says. “As for people’s lives, as long as they live they
move, yet every move leads to the land of death through thirteen avenues.™ Therefore

the sage cherishes his vital essence and esteems dwelling in quietude and stillness.™

ERXRTRECE. RAEEREEH HiFEE @H BHR - FK
B HIREAEZER. RBAXRERCANAL  MEMEDZE
ERfAt  FTRTFEYZE. @AURmZ ?EWNEE  WEHRS - @m
DLEERIE I - IRBZMAEFZL., FEIE - EUET  MAE
ZMAaEZ. RATEH  EGREE  MFACNAFTFL. BRIE
R @ fen MEEZNATFZL. FAELTMEEHR > AlH#EE
ZMMAEZ. RERE  -MEERFE  #ER - ZHKE QRT3
FER. MEEE FUHESEH., ELEFHAFTFEZFZIL  ELZF
ZLHEFFARECH. WIFBBEFRECEL - EACEHBOES
AL BEAZLALEANE  BEAFHNHEA - &8 TET
TERE, 20 AMUARAFEHUUEE > HEH: "AEFMHHE L. 5 B
FoOMHE: "TRHERKHES REMEER - EERMEHT]. 4 T
e mMAiEE Rt EHEt, BRXEZE - &HE : FELH
5. oo Bt MBEZ TEELE. B,

This is much greater than the harm of a rhinoceros or tiger. The rhinoceros and
tiger have their own habitats and rest and act at certain times. By avoiding their habitats
and keeping alert of such times, you may escape the harms of the rhinoceros and tiger.
People but know that rhinos and tigers have horns and claws, but no one knows that each
of the myriad things has its own horns and claws, and therefore they cannot escape the

harms of the myriad things.

*> This line appears in both silk manuscripts at Mawangdui.
*® This last sentence also appears in Commentary on Laozi 59.
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How can we discuss this? When the seasonal rains fall and gather and the
desolate wilderness is idle and tranquil, you risk climbing mountains and crossing rivers
with dusk and dawn, then the horns and claws of the bitter wind and exposure will harm
you. When serving your superiors you are not loyal, when you violate prohibitions and
decrees lightly, the horns and claws of punishments and the law will harm vou. When
dwelling in the countryside you don’t restrain yourself, and love and hate others
indiscriminately, the horns and claws of quarrel and dispute will harm you. When your
lusts and desires are unrestricted, your movements unrestrained, the horns and claws of
sickness and disease will harm you. When you prefer using your own biased knowledge
and abandon the principles of the way, then the horns and claws of nets and traps will
harm you. Rhinos and tigers have their limited habitats, and the myriad harms have their
origins, so if you avoid their limited habitats and prevent their origins, then you can
escape all harm!

In general, troops’ armour is their provision against harm. One who values life,
though he may enter the army, he won’t have any hateful or confrontational intentions,
and without hateful or confrontational intention, there will be no need to make provision
to rescue oneself from harm. And this is true not only for those troops in the wilderness;
the sage. too, making his way through the world has no intention to harm people, and if
there’s no intention to harm people, you can be certain that no people will seek to harm
him as well. If there are no people seeking to harm him then there is no need to prepare
and guard against the people, hence the text says “When travelling by over land he
doesn’t encounter rhinos or tigers.” When making his way through manned mountain
ranges he has no need to rely on provisions against harm, hence the text says “When he
enters the army he suffers no wound from weapons.” Having distanced himself from all
these harms, hence the text says “The rhinoceros has no way to strike at him with horn,
the tiger has no way to strike at him with claw, and weapons of war have no way to use
point or edge against him.”

To have established no provision to rescue oneself from harm and yet be certain
not to come to harm - this follows the principles of the Way of Heaven and Earth. The

sage embodies the way of the heavens and earth, hence the text says: “There is no realm
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of death for him.” Since he does not move in the realm of death. so he is called “Good at

preserving life.”

Commentary 10 on Laozi 67

BETFEERTF EEFENS BEZEZENE. EBZRBT
o BREE FRABUERER HREBHDEL  BEA
QIS HE  SEEALKLY - SR ETZHRE A28
B, EALRESEL  JZUEBZIEFTFENHL R LfTZE R
T BRI HEEIITIANE T ZBE. TRRENRE  E -
TEWEERE. 4

One who loves children will be compassionate to his child. One who values life
will be compassionate to his body. One who esteems results will be compassionate in his
affairs. The compassionate mother, when it comes to her delicate newborns, will work to
extend their good fortune, and in working to extend their good fortune will strive to rid
them of calamities. If she would work at ridding them of calamities she has to ponder
things deeply. If she ponders deeply, she will recognize the principles of affairs, and if
she recognizes the principles of affairs then she will be certain to fulfil efficacy.’’ If she
is certain to fulfil efficacy she will by unhesitant in her actions, and this is called
‘bravery’.

The sage, when it comes to the myriad affairs, thoroughly resembles the
compassionate mother’s reflections on the well-being of her children, and thereby sees
the way that must be practiced. To see the way that must be practiced is illumination,
and when following affairs he, too, will be unhesitant, and this is called “bravery’. Being

unhesitant arises out of being compassionate, hence the text says: “It is thanks to

compassion that one can be brave.”

BAoH: T2RHZHAERBLTE IREZCRERBLRE, 4 X
WMTEEEEZEE MIRAF?HUEYLERE  BELHFME
BRXLEXR  ERWLAHEISN. TUETHEAEHMNEKE r EAE
HEMARE ABEBHFARR. RRAUEE  SUEZH:
TR BERE .

*" An identical passage occurs in Commentary on Laozi 58.
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The Duke of Chou said, “If the enveloping ice of winter days is not rigid, then the
growing vegetation of spring and summer won’t flourish.” Heaven and earth cannot be
constantly extravagant or constantly wasteful, let alone man! Hence the myriad things
are certain to flourish and decline, the myriad affairs are certain to contract and expand,
states are certain to have the civil and the military,48 and officials and administrators are
certain to have reward and punishment. Therefore the wise nobleman uses his assets
frugally, and so his family prospers; the sage treasures his spirit fondly, and so his
quintessence abounds; the ruler of men takes war seriously, and so his population
multiplies. If his population multiplies his state will expand. Therefore, this is praised,

and so it is said: “It is thanks to frugality that one can expand.”

NYeBEREELEE  SHEHE. Alhaz?BARAIEEE A
ERAA/NKRK BAKMELTHE - FHEMAEERKE - F A&
EC-FAREBEHAEEE. K. KD, FEH. Bifs. KE. B2 ZH
H, BEmMPWEZEHE. RERREMESNIL  HEILLAZR
WK FEIMEREAE  AIEEZIER. MEBEWELRSEHRE,
St HEHEL. EAZSEREYIHE  &E: "THFEHEBX
T, s TEHEXRTERNEEDSE  IJERY > MHBELEH - KE
ERE HUBF I RERAECHBGHKER  ZEUHE: "TTEHEX
T WEERER. 4

lll

Eﬁt\#o

Generally speaking, anything that has a form can be easily cut, easily hacked out.
How shall we discuss this? Ifit has form they have length or shortness, so largeness or
smallness, so squareness or roundness, so hardness or softness, so lightness or heaviness,
so whiteness or blackness. Long or short and square or round and hard or soft and light
or heavy and white or black — these are called ‘properties’. As properties they are fixed
and so things are easily hacked out.*® Therefore, when planning and discussing things in
a large gathering, if you speak last then you can establish your position, and those in

authority will be sure to know it.

*® The pairing of 22 is also found in the Huang-Lao silk documents found at Mawangdui (F73% &, &), but
is otherwise rare in texts of the same period.

*? My translation here follows Graham, Disputer of the Tao. p. 286. He goes on to comment: “This is a
striking example of the Chinese tendency... to treat things as divisions of the universe rather than the
universe as the aggregate of things. Distinctions are seen in binary terms, as in the first place between pairs
of opposites (with even figure and colour reduced to square/round and white/black)... Things are not
conceived as isolated each with its own essential and accidental properties; on the contrary, distinguishing
characteristics are seen as mostly relative (of the six selected in this passage, all but figure and colour).”
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Therefore, just as those who wish to achieve a square or a circle must comply
with compass and square, so too the myriad affairs must achieve successful shapes. And
the myriad things in no case do not have their own ‘compass and square’, so those who
would put forward strategies must plan in accordance with such ‘compasses and squares’.
The sage thoroughly follows the ‘compasses and squares” of the myriad things, hence the
text says, “He does not presume to be first among all under Heaven.” If you do not
presume to be first among all under Heaven, then all of your affairs will be taken care of
[*affaired’], all your deeds will be completed [*deeded’], and your strategies will be
imprinted on your generation; then even if you desired to be without a seat in high office.
would this desire be attainable? To take your seat in high office is called ‘becoming a
minister that is successful in completing affairs.” Thereby it is said, “It is because he
does not presume to be first among all under Heaven that he is able to become a minister

that is successful in completing affairs.”°

ERTETHERE  ERSETHEERE - BRFEE K
EHE. HEEMEMNITFAEER  Z2RESMAENKER, KB
TZ REHI - DIsFEIE., « ReEg e thmEBENEY 2 H & -
DLHEXRE, REHBEE - A0, ERXRTZIEESZLEWL  HFLLEWN
. FLEE MRETE N@EI®E, &H: "EE=W
FMEZ. 4
Those who are compassionate to their children dare not refrain from providing
them clothing and food; those who are compassionate to their persons dare not deviate
from rules and limits; those who love figures dare not forego the compass and square.
Therefore. when about to deploy your troops you are compassionate toward the ‘rank and
file’ then you will defeat the enemy, and if you are compassionate towards the
instruments and machinery of warfare then your city walls will be secure. Hence the text
says: “It is thanks to compassion that when one takes the field he is victorious, and when
he takes a defensive position he holds firm.” Now, he who is able to preserve himself
and also thoroughly complies with the principles of the myriad things, he is certain to
have the life which Heaven endowed him. To live this ‘“Heavenly life’ generates ‘mind’.

And so the Way of all under Heaven fulfils such a life, as though it were kindly guarding

50 The text here is different from the received Laozi (TS X T, EIAERKZRE).
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it. If one’s affairs are certain to be completed, and if not a single of one’s initiatives is
inappropriate, that is a treasure. Hence the text says: “I have three treasures. which I hold

tight and treasure.™"

Commentary 11 on Laozi 53

ELMARELE WwiEHL. FTEHEHEE H WEHE. TE
BRLE  EEBEHL. FELE  HEZoH. SHERBE - KL
th, RAEIEHR HRAUAGFEE NERHIEEZ BHEamMEMGBE
% REERAMKRKEZER  KEZIERBHRAG®|ENITEF - &
FEAIAMRN  IRXZERX K. RRL%E. eEE. MEBELULEEZS
& Bz HGOEDREFE . &8« THFRG. 5 3 <60 & &L
ENEGHE  EARLE  LWEKLE  WH: THEEFE. s BE
Had HEBERTHEMMYR L AL/ EE., HEEZ K%
TEAI/NIEBE » R#ZWBAI/NEM., FHE AHFIREEDL - B@FE K

EEERE FEAZFLEN. SAKEZFHHBZIRE - B2 RIBH]/N
LR R NER > wHR KR MEEERE  BELHET
=,

That which the text calls the “Great Way™ is the orthodox Way. That which it
calls the “apparent course of things™ is the heterodox Way. The so-called *shortcut to the
Great™ is disguised with beautification. Being disguised with beautification is one
particular aspect of the heterodox way.

“The government offices are clean” means that litigations have multiplied. But if
litigations multiply, then the fields will be desolate. If the fields are desolate, then the
storehouses and granaries will be emptied. If the storehouses and granaries are empty,
then the state becomes impoverished. The state becomes impoverished as peoples’
customs remain overly extravagant. If the peoples’ customs remain overly extravagant,
then the food and clothing industries will come to an end. If the food and clothing
industries come to an end, then the people can’t but use pretense and cleverness to
swindle others. If the people can’t but use pretense and cleverness to swindle others, then
they come to know decorations and embellishment. Knowing decorations and

embellishment they are “garbed in patterned and decorative clothes”. When litigations

multiply, when fields are desolate, and when the peoples’ customs remain overly

3! Again, different than the received text: “H & =1, FMFEZ.
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extravagant, then the harm to the state comes as if pierced by a sharp sword. Hence it is
said: “Carrying swords at their sides!”

All those who make an ornament of their wisdom deliberately do so to the extent
that they bring harm to the state - their families are certain to be wealthy. It is because
they are certain to be wealthy that it is said: “overflowing with goods and wealth.” If the
country has such people, then the ignorant peasants can’t help but try to mimic them, and
by mimicking them petty thieves arise.

Looking at it like this, when great villains act petty thieves soon follow; and when
great villains lead off, petty thieves harmonize in with them. The y1°7 is the foremost
instrument for the Five Notes, so when the yu plays the bells and lutes follow. and when
the yu sounds all the other instruments harmonize with it. Nowadays the great villains act
and the common peasants jointly with sing after them, and when the common peasants
sing with them then petty thieves are certain to harmonize. Therefore those garbed in
patterned and decorative clothes, carrying swords at their side, satiating themselves with

food and drink, and overflowing with goods and wealth — they are what are called the yu
of the thieves.

Commentary 12 on Laozi 54

ANEZE EILTFEBE. BRTE ETHWMBZIATEK. &
REFE - MREY  WEREEL. FTLLAEZE > 5IRHY > BLRERF
th. FREESCE  TLEAWMBIET. MSUEF#EZ - 55
Z o ElzmiE e TR, s BEREARNK —BEEEE SRR
IFZM AT GES] » TRESIZHBEAH. —MNEE  #MEITRZE WA
B AR CH IR, BATHREBREILE LFFEITRZE
HETE. BLUEBER RUAMEE HKBEXTEURSE.
SHEEMADTEIERSEM KB : "Hzsg  HEDHE. . B
E o oEcBEL. B8 BRI T EFHESESR &8 - TiF
LK HERE., . BEETHRE MRXCEHRBER H A -
TEZH » HEDDR. s BRBTHE > IR EFEEzER &
Bl : T EEDBYE. . EXTEITHE > ARCEEFRZH
BmoME: THCRT K@ENE. . ®EELEANEBEFAIAAN - B
e X TEHELAUEMERERFIELNK — &8 "UHEHE
B DURER > DIHEH UHER - LXTEXT - E2L0AX
TZARBLELEE. 4

32 A large panpipe.
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If people would do without “stupidity” and *wisdom’. none would fail to have the
power to accept and reject. [f people lived tranquilly, none would fail to know where
disaster and fortune come from. Yet when people are captivated by notions of fondness
and aversion, when they are enticed by lascivious objects, then turmoil will occur. The
reason for this is that they are lured by external objects, disordered by amusing pleasures.
While tranquil, they have the ability for proper selection; while at peace, they know how
to plan for disaster and fortune. Now, amusing pleasures change them. external objects
lure them, these lure them and the people go along, hence the text says they are
“uprooted.™

As for the sage, he is not so; for once he establishes his method of selection,
though he may see pleasurable objects they can’t lure him. Since he cannot be lured, it is
said he’s “not uprooted.” When he is one with his innate tendencies, even if there is that
type of desirable object his spirit won’t waver. Because his spirit doesn’t waver he’s
called “not fallen off.” If, as someone’s descendant, you embody this Way to safeguard
the ancestral temple and prevent its destruction — this is what is meant by “*sacrifices will
not cease.”

The individual by accumulating his essence becomes virtuous; the family by
accumulating riches and wealth becomes virtuous; the village, state, or world by means
of common people becomes virtuous. Nowadays, if you regulate yourself, then external
objects cannot disorder your vital essence, hence the text says: “If you cultivate it in your
person, your virtue will be authentic.” Authentic refers to the security of prudent action.
If you manage your family, then useless objects will never cause it to waver in its plans,
and so its resources will surpass all need, hence the text says: “If you cultivate it in your
family, its virtue will surpass all need.” Now, if those who manage villages act on this
principle, then households with a surplus of resources will increase and multiply, hence
the text says: “If you cultivate it in the village and its virtue will endure.” And if those
who manage states act on this principle then villages with virtue will increase and
multiply, hence the text says: “If you cultivate it in the state, and its virtue will be

abundant.” And if those who oversee the empire act on this principle, then in no case



will the lives of the people not receive its benefits, and so the text says: “If you cuitivate
it among all under Heaven, its virtue will reach everywhere.”

He who cultivates his person will, by means of this [principle], be able to
differentiate the gentleman from the knave; and those who manage villages, manage
states, and oversee empires, will, by means of this [principle], be able to properly judge
between accrual and squander. Under these circumstances, they can’t go wrong, not even
once in ten thousand times! Hence the text says “See the person from the perspective of
the person, the family from the perspective of the family, the village from the perspective
of the village, the state from the perspective of the state, and the empire from the

perspective of the empire. How do I know the empire is so? Just so.”
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Pan Chonggui SIEE LT ® works that have been works that have been

HEEH (1966) copied and wrongly copied and wrongly
attributed to Han Fet attributed to Han Fei

The Philosophical
Wang Hsiao Po and Foundations of Han Fei’s . .
Leo S. Chang Political Theory © | Authentic Authentic
(1985)
Han Fei Zi: The Man and
Bertil Lundahl the Work ® Not authentic Not authentic
(1992)
Zheng Liangshu e MR B i i
SR L (1993) ©/® | Authentic Not authentic.

® = inauthentic, ® = parts are suspect/undecided, © = authentic
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