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Reconstructions

“WUXING” FAT

11. Reconstruction: “Wii xing” FAT

The present chapter provides the philological references to the argument-based text
“Wi xing”. As in the previous chapters, I shall first provide the text and translation of

the “W1 xing”, followed by a philological discussion.

For the “Wu xing”, the reader finds superscripted a letter (“w”) to refer to the
manuscript in order to keep track of the length of each strip and the graphs contained
therein. Numbers added (for instance “1”) refer to the rank number of the strip in
question. “W1” thus refers to strip one of the text, “w1/9”, for instance, refers to the

ninth graph on strip one.
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11.1. Text and Translation: “Wu xing”

As discussed in chapter 4, the “Wl xing” consists of two cantos. Canto ‘one’ consists

of four sub-cantos. Canto ‘two’ contains five sub-cantos.

11.1.1. The “W1 xing”: Canto One

Sub-Canto One

AT
IR NEE Z 8217
ENIDNOE=Pa s T
FUNRNHEZEZ VAT,
AR Z 1.
RPN Z 81T
EN i N F= P ey T
[BH] RNEEZ 2T,
AR Z 1.
LR ZAE Y 24T
AR NEEZEZTm . 1

" As for the five aspects of conduct (wii xing) [it holds true that]:

When benevolence is given shape internally, it is called ‘virtuous conduct’,
When it is not given shape internally, it is called ‘conduct’ [only].

When righteousness is given shape internally, it is called ‘virtuous " conduct’,
When it is not given shape internally, it is called ‘conduct’ [only].

When ritual propriety is given shape internally, it is called ‘virtuous conduct’,
When it is not given shape internally, it is called " { ‘conduct’} [only]. T
{When wisdom is given shape} internally, it is called ‘virtuous conduct’, T
When it is not given shape internally, it is called ‘conduct’ [only].

When sagacity is given shape internally, it is called ‘virtuous " conduct’,
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When it is not given shape internally, it is [nevertheless still] called ‘virtuous

conduct’.

BT NEHZ 8 -

VIfTHIEE 2 2= -

(] A -

> Kt o P
[Thus], the conduct of virtue contains five [aspects]—when brought into
harmony, [we] call it “virtue”.
When four [aspects] of conduct are brought into harmony, [we] call it
‘goodness’.

Goodness, this is the way " of Man.

Virtue, this is the heavenly way.

B & AlfEh 2 & e
g2 & Al D000 (=
[ 26 0 AIR] 22 e
NZZRIAGE -
R o
For the gentleman (jiinzi) [it holds true that] when lacking concern in his inner

mind, then he will also be without wisdom in his inner mind

When lacking wisdom in his inner mind, then [he will also] be without " {joy}
in his inner mind.

{When lacking joy in his inner mind, then [he will also] not} be at ease.

When [he] is not at ease, then [he will also] not be happy.

When [he] is not happy, then [he will also] be without virtue.

ETEsHTRmE T > 9
HZE L [F1-1
TAEENETE  HE5t - W
When all aspects of conduct are given shape internally, and when "’ they are

conducted at their [appropriate] time, this is what [we] call gentle-{man}.
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The scholar who has aspiration for the gentleman-way, he is what [we] call

‘aspired scholar’.
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[Such as] for goodness, when refraining from acting, there will be nothing for
approaching [it],
[And] for potency, when refraining from"* aspiration, [it] will not be
accomplished,
[The same holds true] for wisdom, when refraining from thinking, [it] will not
be reached.
[This is because], if thinking is not clear, it will not be investigating,
If thinking does not grow, it will not be given shape.
If not given shape, [you] will not be at ease,'
If not at ease, [you] will not be happy,
If not happy, " [you] will lack potency.

' T propose to add the subject [you] to this translation. It is true that we have an argumentative chain
here, which would suggest to read the line with “if [it (=thinking)] is not given shape, [it] will not be at
ease”. But we could also read this sequence in the sense of having two argumentative chains (preceded
by three headings) connected together, or better, interlinked with each other. The second argumentative
chain (that in which the ‘you’ had to be added) can then only be seen as a result of the first. This
translation is mostly based on the contents of this passage, because it seems to me more adequate that
the text argues that, under the prerequisite of the above argumentative chains, a person lacks potency,
not thinking (and further below we would get nearly ridiculous reading if not allowing a change of the
subject as in this passage). I agree that an argument ex silientio as suggested for this passage (and for
various passages below) bears the danger of circular argumentation. However, the formal structure of
this passage seems to hint to such a change, too. The first argumentative chain always names the
subject of this chain; the second—the one for which I suggest the subject ‘you’—changes the pattern.
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Sub-Canto Two
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If not benevolent, [your] thinking cannot be clear,
If not wise, [your] thinking cannot grow.
If neither benevolent nor wise, “while not yet having seen a gentleman”,

55 W10

“[My] sorrowful heart” ™ cannot be “disturbed.”

“Until [I] have” not “seen” the gentleman, [my] “heart” will not be “pleased.”
“Let me have seen him, let me have met him,

and my heart will then """ {be pleased}.” T *

{That is} what this [line] is about. T °

— ’ /uxﬁ =1
e <<< o 0
! HEI mz.r 7
KLKE KRBT,
TR AREE T M
"BERETF, T FEETRE, o ’

? The three lines “JREE R » JREEER - FOH [ [1R]” quote the Odes, “Shaonan: Caochong”
(Mado 14).

* This line is an adaptation of the Odes, “Shaonan: Ciochéng” (Mdo 14). As Csikszentmihalyi (2004:
283) adds, there are numerous phrases of K FE-F “while T have not yet seen a gentleman”
throughout the Odes. When a “before/after” structure is used, the Gentleman’s effect on others is
emphasized, as Csikszentmihalyi notes.

* This is a direct quotation of the Odes, “Ciochéng” (Mdo 14).

> Coupled with the philosophy of this treatise, it seems that the “Wii xing” aims to explain the last line
“let me have seen him...”, together with the philosophy of this treatise.

% The two terms shéng and ging are newly introduced.

For a detailed discussion of the technique of introducing new terms as applied in Early Chinese
argument-based texts. See Dirk Meyer, (2005) [2006] (a) and (2005) [2006] (b).

7 As Csikszentmihalyi states, in the Odes quoted in the “Wii xing” text often appears the line 7 FE
F “when I had yet to see the gentleman”, all emphasizing the effect of the Gentleman on the outside
world.

¥ This passage appears in “Xidoya: Chii ju (Mdo 168): KREF B M BERETF FORIE

“when I have not yet seen my lord, my grieved heart is agitated. Let me have seen my lord, and my
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[Such as] {if not} benevolent, [your] thinking cannot be clear,
If not sagacious, [your] thinking cannot be easy, [likewise].
If neither benevolent, nor sagacious, “while not yet having seen the

gentleman”, [my] “sorrowful heart” cannot be “agitated”;

“Let him have seen the gentleman”, [and yet “my] heart” cannot be “stilled.”

Sub-Canto Three
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The thinking of the benevolent is clear.

[This is because, only] if [thinking] is clear " can [it] be investigating,
[Only] if investigating will [Man] be at ease,

[Only] if at ease will [Man] be gentle,

[Only] if gentle will [Man] be joyful,

[Only] if joyful will [Man feel] closeness,

[Only] if feeling closeness will [Man] be intimate,

[Only] if intimate will [Man] be caring,

[Only] if caring will [Man] have jade-like coloration,’

[Only] if having jade-like coloration will [Man] be given shape,
[Only] if given shape will [Man] be benevolent.

heart will then calm down” (after Karlgren 1950, p. 113; adjusted); “Shaonan: Caochong” (Mdo 14):
FEET BEOMM JREERIE JREEER IR FRCaH “when T have not yet seen my lord, my grieved
heart is agitated. Let me have seen my lord, let me have met my lord, and my heart will then calm
down” (after Karlgren 1950, p. 9; adjusted).

? In the “Wii xing” appear the terms yusé FE & ‘jade-like coloration’, yiyin FE% ‘jade-like sound’,
jinsheng %% ‘golden tone’, yuzhén Fj= ‘jade vibrating [...]". Holloway notes that all such terms
describe an “external manifestation of a person’s internal virtue”. See Kenneth Holloway, 2002, p. 144.
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" The thinking of the wise must be growing,

[This is because, only] if [thinking] grows can [it] be obtained,
[Only] if obtained will [Man] not forget,

[Only] if not forgetting will [Man] be clairvoyant,

[Only] if clairvoyant will [Man] see the capable,

[Only] if seeing the capable will [Man] be of a jade coloration,
[Only] if of a jade coloration will [Man] be given shape,
[Only] if given shape " will [Man] be wise.
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] EUKM’
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The thinking of the sagacious must be easy.

[This is because, only] if easy, can [it] be given shape;
[Only] if given shape will [Man] not forget,

[Only] if not forgetting will [Man] be clairaudient,

[Only] if clairaudient will [Man] hear the way of the gentleman,

[Only] if hearing the way of the gentleman will [Man] have a jade-like tone,

[Only] if having a jade-like tone will [Man] be given shape,

Wwi6

[Only] if given shape "~ will [Man] be sagacious.
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Sub-Canto Four

TRAET B e 0P
RER— > MERRERET
TEHIE -
“The polite man, the gentleman, unified he is in his deportment.”
[Only if he] is able to act for to the unified, thereafter can [he] make himself
into a gentleman.

[The gentleman] attends to his loneliness."'

WOOOO T oeEEs AL o ACEaRE o
RE T AL, o AMRREER -
EFEEL " OO00 (me] M

“{I looked after her yet I could not see her}, and my tears fell like rain.” '*

[Only if] able to “disarray the wings”, [Man] is capable of utmost grieving. '

The gentleman attends to his "' {loneliness}.

[B] T2 At

HHUE - TR -
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{As for the gentle-}man in his acting for goodness, there is [always something]
with which [he] begins, [and something] with which [he] ends."*
As for the gentleman in his acting for potency, {there is [always something]

with which [he] begins, but there is nothing with which} [he] ends."” t

10" A similar passage also appears in the “Guéfeng: Shijiti (Mdo 152): [ EBIEEZETFHSIHAE
T-HAE—%5 “the Shijii’s birds offspring is seven, the polite man, the gentleman, unified he is in his
deportment.” The MawangduT version reads the following: = (J1, Clbelow)FFZHE TR AETH
H—K.

' See the discussion by Liu Xinfang 2000, pp. 315-26.

"2 This passage also appears in the “Guoféng: Yanyan (Mdo 28): HESHE K 3E405K I looked after
her, and yet I could not see her, my tears fell like rain.” The Mawangdut version quotes the same ode,
yet citing two more lines.

'3 This passage also appears in the ode quoted above: FFET-FeZEME]] “the swallows in the air,
their wings are unruly.” The Mawangdui version of this passage quotes the same ode, yet including two
more lines.

4 Putting forward goodness, performing [acts] of virtue.

"> The question is, whether or not there is something with which he starts, or maybe “nothing with
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“Bronze [bells] may sound, but it is through a jade [stone] that hits them”,"”

this is a person possessing potency.
The “sounding of bronze [bells]” is goodness;
The “tone of jade” is sagaciousness.

W20

Goodness, this is the "~ human way;

Potency, this is heavenly {way}. T
[This is why] only if there is a person possessing potency, thereafter it can be

that “bronze [bells] sound, but it is through a jade [stone] that hits them.”

which he starts and nothing with which he ends,” since he acts according to the Heavenly way, which
is imposed on him from Heaven. The MiwangduT version of this sequence reads: & T2 ==t HE
iath AR B2 BEl Filintn TR,

' The Meéngzi 5B1 reads: FLF 2~ s58EAR AR E SEMER L $&0E HFRED £
ezt iRt mirE BBt &RHEE B2 Fd “Kongz is said to have ‘gathered
great achievements’; ‘gathering great achievements’ is a ‘bronze bell sounding and a jade stone ringing
it’. A ‘bronze bell sounding’ is the beginning of an inherent pattern, the ‘ringing it with a jade stone’ is
the end of an inherent pattern. Beginning an inherent pattern is a matter of the wise; ending an inherent
pattern is the matter of the sagacious.”

Meéngzi offers a rather different interpretation of this sequence as regards the Guddian One “Wu xing”.
This suggests that the two draw on a different third source, but did not copy this line from one another.
Compare this line with the following from “Xido ya: Bai ju” (Mdo 186): “H: N\ WK 4 EFI &, This
line is in another context and has been understood differently.

"7 This reading is largely influenced by Csikszentmihalyi 2004, pp. 178 ff.
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11.1.2. The “W1 xing” Canto Two

The second part of the “Wii xing” is considerably longer than the first part, canto one.
Canto two spans over more than 30 strips and consists of 21 building blocks,'® or five

sub-cantos.

Sub-Canto Five

REARH » REER g M
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[R=] K;'r’
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R

If [man] is neither clairaudient nor clairvoyant, [he can] neither be sagacious

w21 .
nor ' wise;

[This is because] if not wise, [man] will not be benevolent [either],
If not benevolent, [man] will not be at ease [either],

If not at ease, [man] will not be happy [either],

If not happy, [man] will lack potency.

Rl -
ENNESEE
R T -

If [man] does not feel affection, [he] will not feel joy [either].
If not feeling joy, [man] will not feel closeness [either],
If not feeling closeness, [man] will not feel intimacy [either],
If not feeling intimacy, [man] will not feel love [either],

If not feeling love, [man] will not be benevolent.

'8 Canto two of the “Wii xing” runs from strip w20/17 (not counting the to-be reconstructed graphs on
strip w20) AHERBH “neither clairaudient nor clairvoyant...” through the last graph on strip w50 [&]
M4 H1E#t “perceiving the way and being happy thereof, that is to be fond of potency”.
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If [man] is not righteous, [he] will not be resistant [either].
If not resistant, [man] will not be decisive [either],

w22

If not decisive, [man] will "~ not be dignified [either],

If not dignified, [man] will not carry out [his task either],

If not carrying out [his task], [man] will not be righteous.

If [man] does not keep [appropriate] distance, [he] will not be reverent.
If [man] is not reverent, [he] will not be in awe,

If [man] is not in awe, [he] will not show honor,

If [man] does not show honor, [he] will not be humble,

If [man] is not humble, [he] will be without ritual propriety.

Sub-Canto Six

X HETE #HxRE o
KREREAN » SHZAW -
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Never "“ having heard the gentleman-Way, this [I] call “not clairaudient”.

Never having seen a capable one, this [I] call “not clairvoyant”.

' The combination of terms xing with jidn might had become a topos in early Chinese philosophical
discourse. The Dadai Li ji: “Xiaobian” (11.1) KEAFGHRIATT AITRIREE “about the Way, if it is
not dignified, then [it] will not be acted out, if it is not acted out, there will be no happiness.”
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W24

Having heard the gentleman-Way, and yet not understanding "~ that this was

the gentleman’s way, this [I] call “not sagacious”.
Having seen a capable one and yet not understanding that he possessed

potency, this [I] call “not wise”.

" REmAZ > Bl o,
EAMAZ > B2 o m
THAEA] B w
CRRORR], 0 EEt om
THAMEAME TR o B O FE LR o bz EEt - W

W25

[And, accordingly], " to see [a worthy] and understanding him, this [I] call

“wisdom”.

To hear [the gentleman’s way] and understanding it, this [I] call “sagacious”.
“Illustrating the illustrious,” this is wisdom;

“Awing the awe-inspiring,” this is sagacity.

“Illustrating the illustrious refers to below,””'

. . .. 22
“awing the awe-inspiring refers to above;”

That is what this is about.

SR = A

EIMmALZ - B4 -

KT ( <K> ) "t ¥ R
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To perceive the gentleman-Way, this is being “clairaudient”.
To hear and understand it, this is being “sagacious”.

[Only] the sagacious understands the heavenly way.

To understand and enact it/ (act it out), this is “righteousness”.

20 This passage also appears in the “Daya: Daming” (Mdo 236): AAERE T #ikfE L “shedding light
on the bright is below, awing the awe-inspiring is on high”.

*! This means that “shedding light on the bright” is a process that works from above to the below.

> This means that “awing the awe-inspiring” is a process that works from below to the above.

» Tkeda (1993, p. 364) has proposed to read w26/22 with tian ‘Heaven’ instead of the particle ér. The
editors of Hubé&i shéng Jingmén shi bowugudn (1998, p. 150) and most commentators follow this
suggestion. Csikszentmihalyi (2004, p. 397) suggests that the short sentence beginning from w26/19-
w27/2 is a misplaced commentary because it seems to interrupt the flow of this passage. As I shall
discuss below, this is highly unlikely.
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To enact it according to [its appropriate] time, this is “potency”.

REA - Bt -
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To see a worthy, this is being “clairvoyant”.

b

To see and understand him [being a worthy], " this is being “wise”.

To understand and be at ease with him, this is being “benevolent”.

To be at ease and show reverence to him, this is “ritual propriety”.

HERSSE Y FrE At > A ] 4T pida] 4 o 111
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Sagacity and wisdom are those from which ritual propriety music derive from,

w29

{and those by which} the five [aspects] {of conduct are harmonized}.
If harmonized, then there is happiness,

If there is happiness, then there is potency,

If there is potency, then states and families will revive.

The appearance of “King Wén” followed this.

[“When King Wén "™ {was on high, he illuminated) Heaven”.

That is what this is about.

** 1t seems that the “Wii xing” draws on the, “Dayi: Wén Wang (Mdo 235), which reads 32 F7F I
TAHETA R “when King Wén was on high, oh he illuminated Heaven”.
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To see and to understand him, that is “wisdom”.

To understand and be at ease with him, that is “benevolence”.

To be at ease "' and enacting it, that is “righteousness”.

Acting it out and showing reverence to him, that is “ritual propriety”.

~% o AR
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Benevolence and righteousness, that is from which ritual propriety derives
from,

And it is that by which the four [aspects] of conduct are harmonized.

[1f] harmonized, "* then they will be in congruence,

[if] in congruence, then there will be goodness.

Sub-Canto Seven

BROESUR >  th -
BISELBASE > it

Pl B R o Rt e
T2 - 8

() Mk Fh -
e N T

If facial coloration, look, manner and appearance are gentle, this is feeling
affection.
If using the inner mind when interacting with others, this is joy.

When the joy of inner mind is transferred onto elder and younger brothers, this

1s closeness.
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Feeling closeness and extending this feeling, that is intimacy;>
Feeling intimacy and being genuine about it, that is caring.
Caring for [one’s] father, and secondarily to this, caring for other people, that

1s benevolence.

H"™ BRITIET T2 » EATL -
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[If] the inner mind " discriminates [right from wrong] and rightly acts this

(the right) out, that is righteousness.
[Being] righteous and displaying this, that is resistance.

[Being] resistant and not fearing the strong and powerful, that is fruition. *°

[If man] does not " harm the great way on expense of the petty ways, that is

grave demeanour.

If there is a serious crime, which is punished severely, that is acting out [law
properly].

[If] honouring the noble, and to his level venerate the worthy, that is

righteousness. T

" LLESMOELAST D
Bt - i -

WA o Eth e B
Eime: "z Bl o
AN RS

RIS 14t -

W36

[If] using one’s outer mind when interacting with others, that is to keep

[appropriate] distance.

> Reading the graph xin {5 as “to extend, to spread out”.
* pang Pu notes that this combination also occurs in the “Daya: Zhéng min (Mdo 110): FEBE
HE® “[Zhongshan Fu), he did not intimidate the widow and the poor, and did not fear the strong

and powerful.”
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Keeping [appropriate] distance and being grave to him, that is reverence.

Being reverent and not remitting, that is being stern.

W37

Being stern and fearful ™ to him, that is to show honour.

Showing honour and not being arrogant, that is to be humble.

Being humble and widely interacting with others, that is ritual propriety.

Sub-Canto Eight
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If not being resolute,”® [man] will not by carrying out [properly];
If neglecting [proper] avoiding (?), [man] will not discriminate "™ the Way

[properly]; 1

If there is a serious transgression, which is punished severely [accordingly],

that is being resolute.
If there is a minor transgression, which is pardoned [accordingly], that is

[respecting] proper avoiding.

If there is a serious transgression and yet [man] refrains from " punishing it

severely, [he] is not carrying out [properly].

If there is a minor transgression and yet [man] refrains from pardoning it, [he]

is not discriminating the Way [properly].

" This sentence similarly appears in “Shangsong: Chang fa” (Mdo: 304), which reads R4k R
-2z “[he was] neither forceful nor pressing; [he was] neither hard nor [too] soft.” (After Karlgren

1950, p. 265; adjusted);
¥ T take this term from Mark Csikszentmihalyi’s translation. See his 2004, p. 304.
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Resoluteness as a term is similar to softening raw silk by boiling, it is great but
rare. T

[Proper] avoidance as a term, it is similar to hiding the [minor] depraved, it is
small but ordinary. T *°

Resoluteness is an aspect of righteousness.

[Proper] avoidance is an aspect of benevolence.

[And thus,] “hardness” is an aspect of righteousness, [and] “pliancy” is an
aspect of benevolence.

“neither forceful nor pressing, neither hard nor [too] soft,” that is what this is

about. °
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The gentleman “gathers great achievements”;

If being able to advance in this, [man] can become a gentleman.

If not being able to advance, in every particular case man remains in his
hamlet.

As for the great but rarely " seen, (§E/5 H{E) [the gentleman] is able to adopt

from it. T *

* From the structure of this passage is seems clear that the line “B&.7 fy =1, » MGEE[EE ] must be
referring to “minor crimes” /\JE, such as “Lenience as a term” has referred to “serious crimes” K3E;
because the afore sentence was put in more metaphorical manner, I read the first »i in its literal
meaning, and the second ni as t¢ B, such as suggested by Pang Pt (2000, p. 71). Nonetheless T admit
that this remain a tentative reading, until more is known about the use of repetition and the adding of
similar graphs. See also the discussion in the chap. 11.2.

*® The Guddian One passage reads gii ff (the fruit of a chestnut-leaved oak) in place of gini 4k
‘hasty’ as it appears in the ode. I believe that this is a mere writing variant, referring to giz 4k ‘hasty’.
3! Compare again the Mengzi, “Wanzhang xia” (E=Z T 5B1) which reads: FLF 2 35 Ak
“Master Kong is said to have “gathered great achievements”.”

32 Mark Csikszentmihalyi (2004 p. 306) reads it as a question: “if something is serious but rare, then is
it possible to get something from it?” Holloway reads: “for the case of great and rare crimes the noble
man adopts [admonishment]”.
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As for the small but vastly seen, [the gentleman] is able to adopt from it.
He who shines brightly when reaching the gentleman-Way, he can be called a
worthy. T

2 FRmE L o HEE
MM > s gt -
& LZBEEEL -

If the gentleman "' understands him [being worthy] and rises him, this is what

[1] refer to by “honoring the worthy.”
If [the gentleman] understands and serves him, he is what [I] refer to by “[a
man] who honors the worthy”.

The latter applies to the scholarly-knight’s honoring the worthy.

Sub-canto Nine

HABOTRNE L2 ©
LEE > SECRIE

5 > O

" o BT

% > FHCR

o HCRE

% > FHCR -

FORUR - [FIRIE -

W45

Ears eyes, nose, mouth, hands and feet, these six [parts of the body] are

slaves to the mind.
If mind says “right”, none dares not to [go] right;”’
If [it says] “agree”, none dares not to agree;

W46

If [it says] “advance”, none dares not to advance;

If [it says] “retreat”, none dares not to retreat;

If [it says] “profound”, none dares not to [take it as] profound;

This line refers back to above: heavily punishing severe crimes, that is severity; severity as a term is
like softening raw silk by boiling it, which in turn, applies to great and rarely seen matters; vice versa
the next sentence.

3 Uttering the sound of wéi is used to show agreement.
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If [it says] “shallow”, none dares not to [take it as] shallow;
If [the body organs] are harmonized [through mind], then there is equality

[among them]; if there is equality, then there will be goodness.

"HmRIZ  HZEY
TTPSIPZARN = s
BRI > L
"L > RAH

" ERECL . HEREG, o T
2|

W47

If meeting [something] with the eye and understanding it [thereof], this is

what [I] mean by “to advance in it”;

If facing an analogy and understanding it [thereof], this is what [I] mean by “to
advance 1in it”;

If encountering examples and understanding it [thereof], this is what [I] mean
by “to advance in it”;

W48

[But] if there is only recondite incipient and understanding it [thereof], so is

Heaven.
“If God on High regards you worthy, do not be unfaithful in your heart”.
That is what this is about.

KitistE N Rty o
H" AHigg N o e 1Y

As for Heaven’s bestowing this greatly on its people, this lies with Heaven.

W49

As for its  people bestowing this on man, [they] rely on this. T

EEMRE @ B
MEmMEE 7 #E51
EEMAE @ FEat
EEMAEE > st -

** 1t seems that the line w48/7-14 is a quotation of “Daya: Da ming” (Mao 236), which reads _[#&
245 .0 “God on High looks down on you; do not be unfaithful in your heart” (Karlgren 1950, p.
188; emended). The Mawangdui Three writes jian [, as the Mdo version does, were Guddian One

b . S
(w48/9 %%) uses xian & ‘worthy’. See also my discussion in chap. 11.2.
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If [you] perceive the Way and are joyful thereof, [you] are [a man] who is
fond of benevolence.

If [you] perceive the Way and are fearful thereof, [you] are [a man] who is
fond "™ of righteousness.

If [you] perceive the Way and are humble thereof, [you] are [a man] who is
fond of ritual propriety.

[And] if [you] perceive the Way and are happy thereof, [you] are [a man] who

is fond of virtue.
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11.2. Notes on Text and Translation

[({y==})

[A]: Following each line in this building block appears a marking “m” on the strips
( ‘). Its precise function here remains unclear, but it seems that it signals the end of

different positions stated therein.

[B]: The top of slip w3 has broken off. Presumably three to four characters are
missing. Due to the recurring pattern of statements in this building block, we can

reconstruct ---{E 1T “the conduct of virtue”. The ‘edition’ (ekdosis) of the “Wu

xing” from Mawangdui Three corroborates this assumption.”

[C]: In the last line of the first building block appears a change in the formal pattern.

The structure of this passage suggests 5517 “this is called ‘conduct’ [only]”,

299

instead of 3 {% {7 “this is called ‘virtuous conduct’”. This might be a scribal

mistake, as the other lines in this building block read “FZFAANEE 21T “[W]hen it is
not given shape internally, it is called ‘conduct’ [only]”. Thus, they do not combine dé
‘virtue’ with the negation of the process. Yet, one can also assume that the author(s)
of the text regard “shéng EE” as a virtue that, in any case, is an expression of dé zhi
xing {817, thus excluding the negation of the case per se. I regard the latter
assumption to be more reasonable.’® In the Mawangdui Three ‘edition’, the text
consistently holds to the pattern of this building block and reads RN FANES 21T

“[W]hen it is not given shape internally, it is called ‘conduct’ [only]”.’

The Mawangdui Three version lists the same qualities as the Guddian One text
(namely rén 8 ({Z) ‘benevolence’, yi ¥ ‘righteousness’, &I & (1&) ‘ritual
propriety’, zhi % (&) ‘wisdom’, shéng J7 (BF) ‘sagacity’)—yet in a different

sequence, namely rén, zhi, yi, li, sheng.

% For the transcription of the Mawéangdui Three “Wii xing”, see Mawangdui Han mu béshi zhéngli
xifo zi FE T HEEEEL =BT/ NAH (1980), vol. 1. The “Wii xing” takes columns 170-351 of the so-
called “Laozi A” manuscript.

%% See also my discussion in chapter 4 “Wii xing”, p. 120, n. 58.

7 Column 172.
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[D]: At this instance, the scribe uses different graphs for the word dao #&: = A " )ﬁ

GE) th; mE | ot

The Mawangdui Three ‘edition’ does not differ from the sequence of the Guddian

One text.

[E]: The top of strip w6 has broken off. Presumably four graphs are missing. The
editors of the Hb& Province Museum reconstruct this part as Z-#i(1i)-FII7R-

(adding a sign for repetition after three graphs, as seen also in the preceding lines).
Most interpreters follow this suggestion. This reconstruction is based on the
Miwangdut Three text, which reads [ 7] JL(HE)F.0 2 B R L (fE)=rh={=2=
H= (O BRI L)@ L) =r=0==51 (JEH.0z@) AfR=%=
(PZ)HI~=%4%= “For the gentleman (jiinzi) [it holds true that] when [he] lacks

concern in his inner mind, then he will also be without sagacity in his inner mind.
When [he] lacks sagacity in his inner mind, then [he will also] be without joy in his
inner mind. When [he] lacks joy in his inner mind, then [he will also] not be at ease.
When [he] is not at ease, then [he will also] not be happy”.*® The difference of these
two passages is that whereas the Mawangdul Three version speaks of ‘sagacity’

(sheng EE), the Guodian version speaks of ‘wisdom’ (zhi £5).

[F]: The Mawangdut Three text is identical to this passage in the Gudodian One “Wu
xing”, only that that it has wa T (OC *m(r)o) where the Guddian One text writes wii

T (4#) (OC *m(r)a). Furthermore, the Miwangdui Three repeats this passage, only

that it interchanges zhi % ‘wisdom’ with shéng 22 ‘sagacity’ in the second row.

[G]: The graph w5/12 yii T+ appears as follows: # (see below); the graph w5/15 shi
i% as follows: #. This line differs slightly in wording form the Mawangdui Three

version.

38 Columns 174-175.
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[H]: In this line, the text writes the graph yi # as follows: §Z; the graphs zhi as

follows: %, 3;"?

[1]: The editors of the Hub¢i Province Museum read the graph w7/20 N as jin i1

(OC *[glor?-s) ‘to come close, to approach’.”® Chén W&i [#i{& offers a rather

different explanation of this graph. He suggests to read it as as xin {f7 (OC *q"ar) ‘to
prompt a mental development, to instruct’. As a corroboration for this decision, he

quotes the Shuowén jiézi, which refers to the Simd fi, which reads ZF TR =
“that what is good develops goodness of the people”.** Yet, the passage is used in
different contexts. The Baoshan strips suggest to the read the graph in question as jin
3T “to approach’.*' T could find no single instance where jin 3T was used in the

meaning of xin |/t and I follow the reading as suggested originally by the editors of

the Hubéi Province Museum.

[J]: The Mawéangdui Three version reads chd %2 (”2 177) where the Guddian One
strips display the graph as follows # (w8/13), and the editors of the Hubéi Province
Museum follow the Miwangdui Three reading.** This graph also appears in the
Baoshan corpus where it is read chd %< throughout. This reading, however, cannot
be identified with certainty. The structure of the subsequent lines runs: “when X is not
a, then it will not be b; when it is not b, it will not be ¢, efc. Accordingly, it rather
makes sense to read graph w8/13 as ‘to grow’ or the like, which appears in the next
sentence. The same graph also appears on strip w13/2. Most interpretations follow Li

, . . , 4
Ling’s suggestion to read it as chd 2.7

[K]: Subsequent to the line “EAE (£ ) K-8 () -7 (w8/14-18), the
Miwangdui Three text adds “-- -~ g BAEE ) A== (177).

% See Hubgi shéng Jingmén shi bowuguin 1998, p. 147.

%0 See Chén W&i [ifi{& 2003, p. 52.

*! Téng Rénsheng FEF/E 1995, p. 794.

See Hub¢i shéng Jingmén shi bowugudn 1998, p. 147.
¥ See also under [Q].
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[L]: At the line w9/3-8 A& ({Z) FEAEEJH(AE) the Mawangdul Three version

reads jing f% ‘essential’ (178) instead of ging & ‘clear’.

[M]: The graph w10/9 ﬁ (néng HE), which also appears in the quotation of the Odes,

is written markedly different in style from the previous instances of this graph: §§
Indeed, the calligraphy of the entire quotation differs from the rest of the text, and one
feels inclined to think that this passage was directly copied from another material

carrier, that must have been inscribed with the line quoted. The entire passage appears

as follows: *@@%g%‘ icgl%ﬂ % ) ‘7“03 ﬁﬁ?ﬁ@i&’ﬁﬁ%&ﬁ@aﬁ

[N]: The graph w10/9 ® cannot be identified with certainty. Most editors read it as
bii A.* Tkeda reads it as bi %.*> The graph differs markedly from the two readings,

and the passage also differs from that appearing in the Odes (Mdo: 14), which thus is
of no further help for identifying the present graph.

[O]: The top of strip w1l has broken off. Presumably one character is missing. The

Miwangdui Three ‘edition’ of the “Wii xing” reads yué 1§ at this juncture (180).

This passage also appears in the Odes, which nevertheless differs noticeably from the
Guddian One version.*® The Mawéangdui Three version introduces the quotation

(strips w9-11) with shi yué 55H “Odes say” (179).

[P]: Strip wll has broken off after the graph wei 5 (5%). The editors of the Hubéi

Province Museum assume that two characters are missing. In accordance with the

Miwangdui Three version, they add the graphs yé 7. to the previous sentence, and
bii X to the subsequent sentence.’” However, when looking at the strips, it is likely

to assume that the missing part might contain at least three characters. Accordingly, I

* Cf., Li Ling 1999, p. 488; Tu Zonglin #5237 and Lin Zixin ZIH(Z 2001, p. 386.
* See Ikeda Tomohisa StFHZ%1Z 1999, p. 23.
6 See Mdo 14: K£EET BB JREEE I JRENE (- B0 HIER “when I have not yet seen

the lord, my grieved heart is sad; but when I have seen him, when I have met him, my heart will then
be pleased.” After Bernhard Karlgren 1950, p. 9 (emended).
7 See Hubgi shéng Jingmén shi bowuguin 1998, p. 149.
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add the character fii K, and a mark for ending the passage in my reconstruction of

this passage.

Pane of the missing part of strip w1l as
compared to strips w10

€ 8« =m g F.

p

[Q]: Qiu Xigut suggests reading the graph w13/2 @ as chd %% ‘to investigate’. I

follow his suggestion.

[R]: The graph w13/6 £ has been transcribed as &l (OC *?%5[n]).* Most scholars
read J& in the sense of weén I (OC *?'un) ‘gentle’. Chén We&i [#i{#&, for his part,

suggests that this graph consists of the phonophoric B (OC *[g]*om; or *[g]*r[o]m
[as the latter is a place name it might be the more likely reading]) and the signific xin
[» ‘heart’.® Hé Linyi {i] 3k {8 states that the graph i has B as its
phonophoric.’® This suggestion is, however, more than unlikely. Even a careless

glance at the reconstruction for i (OC *?"un) and F% (OC *[g]‘r[o]Jm) shows that

the two do not fulfill the criteria for phonetic similarity in Old Chinese for loan
characters and phonetic components as they do not share the same coda (one *-n, the

other is *-m), and we can easily dismiss his proposal.

[S]: The passage % () ANET HFE () Z (—) th (w16/3-10) also
appears in the Odes “Guofeng: Shijit (Mdo: 152): JHAE T HGE—1 “the polite

man, the gentleman, is uniform in his deportment.” The Mawangdui Three version

* See Hubgi shéng Jingmén shi bowuguin 1998, p. 149. See also by Cheung Kwong-yue 1999, p. 539.
* See Chén W&i & 2003, pp. 52 f.
%0 See Hé Linyi fa[3ff& 2001, p. 1130.
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also reads the following two lines before this: JF{YESIETFHK (184) “the Shijit

bird’s offspring is seven.”

[T]: the top of strip w18 has broken off. Based on the ode quoted, we can reconstruct

the graphs JESZHH Kz “{I looked after her yet I could not see her}”.

[U]: The top of strip w18 has broken off. Judging from the manuscript counterpart
Mawangdut Three (186), it seems that the missing passage originally contained two

graphs, which we can reconstruct as dit y& J&tf.. Due to the length of the lost part, it

is likely that these graphs were followed by markings on the strips.

[V]: The top of strip w19 has broken off. It seems that the missing passage originally
contained five graphs. Taking the Mawangdui Three version into account (186), it

seems that this passage should be reconstructed as [FFEdgA #EEL] &84 “{there is

[always something] that inputs [his] beginning, but there is nothing that inputs} [his]

end”.

Note that the shape of the graphs wi18/11 m and w19/1 2 (both read in the sense
of zhong #%) differs markedly.

[W]: Compare the passage in question with the Meéngzi 5B1: fl. 7 HE KR £EX
pth# SEMERZ G BtE GRET EiR2tE &REt HBiirsEE
R R E B E “Kongzi is said to have ‘gathered great
achievements’; ‘gathering great achievements’ is a ‘bronze bell sounding and a jade
stone ringing it’. A ‘bronze bell sounding’ is the beginning of an inherent pattern, the
‘ringing it with a jade stone’ is the end of an inherent pattern. Beginning an inherent
pattern is a matter of the wise; ending an inherent pattern is the matter of the

sagacious.”

Note that the graph w19/4 ﬁ I E:C)) (*lep-s), is presumably used to express

<shéng > (*len). Mark Csikszentmihalyi hypothesizes that this is more than a

phonetic loan. As he assumes, the connection is “more like the relationship between /e
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. N . 1 . .
#% ‘joy’ and yue %% ‘music’.””' In this respect he sees this as an “unstated

philosophical argument”.”* T think that this is an overinterpretation of the data at
hand. Philologically it is difficult to devote so much emphasis to this kind of
variation. Phonetic loans appear throughout the entire ‘Guddian One library’.
Moreover, many ‘mistakes’ throughout the texts of the Guddian One library suggest
that the scribe(s) in question did not necessarily fully understood what had been put
into writing. If we assume that in this instance he was punning with loans, we would

imply that he fully grasped the philosophical core of this treatise, and also had the

intellectual ability to play with it. This does not seem convincingly to me.

[X]: Subsequent to w20/4 the bamboo strip breaks off. In accordance to the

Miwangdui Three “Wi xing” (188), we can reconstruct the two graphs dao yé 77,

According to the structure of the argument, but also on the basis of the Mawangdui
Three version of this passage, it seems that we should read w20/3 A as tian K
‘heaven’. The two graphs ér [fj and tian K are indistinguishable in early Chinese

manuscripts.

[Y]: Ikeda Tomohisa Jtf[H%1/Z argues that this line RIMHE)REH FRILED)R- ™
(- is a scribal mistake. Following the Mawéangdui Three version, he argues that
marks for repetition should be inserted into the line “fNHH-RNEE. Tkeada further

assumes that RJEREH itself is not a causal series.”

I doubt Ikeda’s line of reasoning. I believe that the first line of this passage does not
form an argumentative chain, but is parallel to the two features that were introduced
earlier on. The texts identifies these with the characteristics of either the sage or the
worthy. For a more detailed analysis of this passage, see my analysis of the “Wiu

xing” in chapter 4.

[Z]: As already discussed, this passage does not occur in the Mawangdul Three

> See Mark Csikszentmihalyi 2004, p. 169.
52 Tbidem.
53 Qee Tkeda Tomohisa StrFH&IZ. 1999.



392

version at the same junction. In the Mawangdut Three “Wu xing”, it comes after the

. . . . ’ v o7y 54
discussion of the three charismatic aspects rén, yi, Ii.’

[Aa]: The graph w21/11 2% (52) was read bidn % (OC *pro[n]-s) by the editors of
the Hub&i Province Museum.” As Csikszentmihalyi states, both Tkeda and Pang Pu
identify the graph in question with a complex of graphs carrying meanings similar to
lian %% (OC *(mo.)ron-s) ‘feeling affection’.”® Phonetically this is close enough to
fulfill the criteria for phonetic similarity in Old Chinese for loan characters and

phonetic components and I follow their suggestion.

[Ab]: The graph w21/23 % (dé 1%) appears is read as zhi H in the Mawangdui

Three version. Thus, it is often read in the sense of “righteousness in carrying out

official duties, a core aspect of righteousness”.”’

Li Ling and Wéi Qipéng read w21/25 % as si E£°® Si should be understood in
opposition to zAi, above. It thus refers to statements such as that from the transmitted
Ldozi (chap. 58) ZLIEEATTIMIAE] Fefi-Aml EiM-AEE SEifi-AE “this is why
the sagely person makes square but does not trim [others], makes clean but does not
injure [others]. [He] straightens but does not intimidate [others], enlightens but does
not investigate [others].”> As opposed to the structure of the statement in the Ldozi (
B2 A x TR ), the structure of this passage should not oppose terms directly, but
forms an argumentative chain instead. Accordingly, I hesitate to read a term in

negative connotation, here.

Ikeda Tomohisa, Wéi Qipéng, and Tu Zonglitt J£5%7% and Lin Zixin Z[tH{Z read

the graph as xié jftt ‘to disperse, to release’.’® The editors of the Hub& Province

> See the discussion of this unit in chapter 4 of the present work.

> See Hubgi shéng Jingmén shi bowuguin 1998, p. 151 n. 26.

%% See Mark Csikszentmihalyi 2004, p. 292. See also Ikeda Tomohisa 1999, p. 32; Pang P 2002, p.
27.

°7 See Mark Csikszentmihalyi 2004, p 293.

¥ See Li Ling 1999, p. 489; Wéi Qipéng 2000, p. 28.

> After Rudolf Wagner 2003, p. 318-20, adjusted.

8 See Tkeda Tomohisa 1999, p. 33 note 36; Weéi Qipéng 2000, p. 28; Tu Zongliu ;#5557 and Lia
Zuxin ZIFH(Z 2001, p. 400.
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Museum explain the graph in accordance to the Mawangdui Three version as /i it

‘to intercept’, to which reading Lit Xinfang also refers.”’ Mark Csikszentmihalyi
notes that this graph rarely appears in early transmitted texts. The commentator of the

Hanshii, Jin Zhuo Y5 (fl. ca. AD 208) recognizes /i as an older form of lié #1 ‘to

block, to obstruct’, for which reason Csikszentmihalyi translates it as ‘resistant’.®?

For the time being I follow this reading, until a better solution is found.

[Ac]: The unit under review (14.1) comes significantly later in the Mawangdu1 Three

“Wi xing”. See my discussion in chap. 4.

[Ad]: Tkeda Tomohisa has proposed to read w26/22 W as tian K. ‘heaven’ instead of
the particle ér Ti.” The editors of the Hub& Province Museum and most

commentators follow this suggestion.

Mark Csikszentmihalyi suggests that the short sentence beginning from w26/19-w27/2
HREH AT (&) Wi<F> " 1HGE)H is a misplaced commentary because it seems
to interrupt the flow of this passage.®* This is very unlikely. For a detailed discussion

of this passage, see my analysis in chapter 4.

[Ae]: Mark Csikszentmihalyi notes that the phrase “ZZ[fiHfl(4}) > (@)t appears
reversed in the Xunzi, “Jindao”.*> The passage in question reads #{FEF 2 1
%2 “that is why the gentleman in his attitude to ritual propriety is respectful and

is at peace with it”.

[Af]: The top of the strip, w30 has broken off. Judging from the broken piece it seems
that three to four characters are missing at this junction. According to the underlying

structure, it seem that either 7727 Ff#l, or 7FTFI should be reconstructed here.®

See Hubéi shéng Jingmén shi bowuguan 1998, p. 152 n. 27.
62 See Mark Csikszentmihalyi 2004, p. 293.

8 See Ikeda Tomohisa 1993, p. 364.

6 See Mark Csikszentmihalyi 2004, p. 397.

6 See Mark Csikszentmihalyi 2004, p. 297.

See Hubé¢i shéng Jingmén shi bowugudn 1998, p. 153 n. 35.
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[Ag]: For what in the Guddian One manuscript appears as graph w29/11 @, the
Miwangdui Three version reads yu B (200). TG Zonglit JE527% and Lia Zlxin 2

THfZ read the graph jii %2, here ‘to revive’.”’

Instead of the graph w29/19 ﬂ (F bang ‘country”), the Mawangdul Three version

reads guo (200). This seems to be due to a taboo writing of the personal name of
the founder of the Han dynasty, Lil Bang (256-195 BC). This suggests that the

Mawangdui Three version had not been put into writing before his death in 195 BC.®®

[Ah]: The top of the strip w30 has broken off. It seems that the “Wi xing” draws on a
the Odes, “Daya: Wén Wang (Mdo: 235), which reads SZFAT_F FAIEHAR “when
King Wén was on high, he illuminated Heaven”. Accordingly, the missing part can be

reconstructed as FAE_F AL,

[Ai]: Instead of the line “H ({2)F% (1) Fra(H)4t” as appearing in the
Guodian One text of the “Wu xing” (w31/12-18), the Mawangdut Three version reads
Yo FIEE 2 Frga(F) A (202), thus adding the character zhi % and creating a

rather different chain of development.

[Aj]: Qit Xigui identifies the two graphs w32/23-24 @ i%) as zhan gian Jj§#5,; the
Miwangdul version reads yan gian 78 (191; zhan is an auxiliary particle used like
yan to give force to the verb; the Odes, “Guofeng: Zhihu (Mdo: 110) reads: | [EHJHER
WAk #EEE “May he be cautious, that he may come back and does not remain [there]”.

With the exception of Wéi Qipéng,*”® most interprets follow Qit’s suggestion.”

[Ak]: The editors of the Hubé&i Province Museum suggest to read w33/18 ﬁ as you

iz “to follow behind’. Qiti Xigul interprets it as a variant of ji §&€, which should be

read ji 4% (also: to follow behind).

87 See Tu Zonglit 355277 and Lin Zixin Z[¥H(Z 2001, p. 410.

% On taboo writings during the Han, see B. J. Mansvelt Beck 1987.

% See Wei Qipéng 2000, p. 37.

70 See, for instance, Li Ling 1999, pp. 489, 491-2; Tkeda 1999, p. 39; Ta Zongliu and Lit Ziixin 2001,
pp.- 412-4.
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[Al]: The editors of the Hubé&i Province Museum read w34/19-20 ?i? % as qiang yu

55480 “strong and powerful’. Most interpreters follow this reading.”' Pang Pu JgEf¥

notes that this combination also occurs in the Odes, “Daya: Zhéng min (Mdo: 110):

NFFBE A~ E5EE “[Zhongshan Fu], he did not intimidate the widow and the poor,

and did not fear the strong and powerful.”

[Am]: The identity of the graph w36/19 % is still an open issue. In the Mawangdui
Three version the graph is read as xi¢ {f## ‘to remit’ (kf’ 194). The editors of Hubéi
shéng Jingmén shi béwuguén suggest to read it jié Efi, but Qi remains hesitant about

this suggestion.”” Li Ling follows the Mawéangdui Three reading for this graph.”

Weéi Qipéng proposes to read the graph as géng #t “to till’.’* Tu and Liu suggest

reading it as guo ## ‘to indulge’.” In the Guddian One “Wii xing”, the combination
TR (such as in: " B Tt M R A KB T 5 FE, HEA M REIE
Bt s o gy il m R Bos B, always appears in the structure of “to
be/do X M A do/be Y, that is Z”. Thus, what is named subsequent to “[fj-~" always

seems to be a further entity, but it never is the result of ‘X’, be it positive or negative.
By implication, we can rule out the suggestion made by Tu and Lia, namely to read

the graph as guo #% ‘to indulge’. I follow the reading of the Mawangdui Three

version until a better solution has been found.

[An]: Graph w37/17 % appears as dong B on the strips. Apparently, it is written for
jidn (OC *k'r[a]n?). Most interpreters read jidn 3&, a loan for jidn & (OC
*k're[n]?) ‘dignified, sedate; grave demeanor.” This is the case throughout the “Wi

xing” (see for instance w35/7 %?). The fact that the scribe of the Guddian “Wu xing”

version wrote dong B for jidn — <jidn > could be a scribal error (having

' See for instance Li Ling 1999 p. 490; Pang Pu 2000 p. 56; Ta and Lia 2001 p. 415-17.

72 See Hubgi shéng Jingmén shi bowuguin 1998, p. 153 n. 48. He assumes that the graph in question is
corrupt.

7 See Li Ling 1999, pp. 490, 492.

™ See Wei Qipéng 2000, p. 42.

7 See Tu Zonglit ;#5235 and Lia Zuxin ZI¥H(Z 2001, pp. 417-419.
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written dong B jidn — <jidn f>) resulting either from dictation (borrowing
jian for <jicdn f&> but writing dong ), or from a visual copying of a physical
Vorlage at hand (seeing either jidn and writing dong B, or copying an itself

erroneous copy, that is, writing dong B for dong ).

The word jidn is used structurally identically to the word ni [ ‘to conceal; what is
concealed’ to construct the argument of this passage (both words appear twice and
combine with it a definition of terms). Thus, I do not find it convincing to read the
graph w37/17 as jian &, and w38/10 as jidn <jidn f&>, such as suggested by the
editors of the Hub&i Province Museum.’® Note that the second appearance of the
word jidn is written %, written in a similar way to w37/11, but differently from the

other instances of the word <jidn f&>.

The editors of the Hubéi Province Museum suggest to read the graph w37/23 % (the

last graph on strip w37) as chd %%, about which Qil is remains hesitant.”’ Li Ling

follows this suggestion.”® The Mawangdui Three version reads either bian ¥* (OC
*[b]Jren?) ‘to discriminate’ or bian ¥ (OC *[b]ren?) ‘to dispute’ (204). I follow the

Mawangdut Three version.

[Ao]: The upper part of strip w39/4 is missing. Based on the Mawangdui Three “Wu

xing” (203) and also the remaining fragment of the graph, it can be reconstructed as

xing {7.

[Ap]: The editors of the Hubéi Province Museum suggest that the graph w39/23 ﬁ (
&f lian; OC *[r]*en-s) should be a borrowing for jian [ (OC *k‘re[n]). The

Miwéngdui version reads hé Z(OC *m-kaj?-s), of which T Zonglia &5/ and
g 1]

Lit Zuxin %[%H{Z assume that it was borrowed for héng fi (OC *[g]ran)

76 See Hubgi shéng Jingmén shi bowuguin 1998, p. 150.
77 See Hubgi shéng Jingmén shi bowuguin 1998, p. 154 n. 50.
® See Li Ling 1999, p. 490.
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‘balance’,” and of which Lit Xinfang (2000: 131) believes to be a homophone for 4é
fa] (OC *[g]"aj), here read in the sense of dan #& ‘to carry’ (which makes it hé fa]

OC *[g]*aj?). Based on the Shuowén jiézi tongxun dingshéng, T and Lit suggest
g

that lian % (OC *[r]*en-s) is borrowed for jicn (*k’r[a]n?).*

The editors of the Hub&i Province Museum state that such as in the in Mawangdui

Three version (’i’ 204), graph w40/4 % (van Z; OC **?ra[n]-s) ‘late’ should also

be read as hdn %% (OC *q™a[r]?) ‘scarce, few’.'

[Aq]: The character subsequent to w40/13 B only appears as a repetition of the
former graph. Nonetheless (or because of this), the correct reading of this graph is as

yet an open issue. Wei Qipéng reads the second character as ni HE ‘intimate, to

approach. He sees justification for this reading in the Zuo zhuan, year 25 of the reign

of Duke Xiang ZE/\, which reads [ #IEE H g “and know to conceal the

familiar”.** The Mawéangdui Three text reads ni B& (205). Pang Pu argues that the

Erz=NY

second character should be read t¢ ¥ ‘deprived, to do evil’, thus referring to the

) e . . 83
earlier seen xido zui /NJE ‘minor crime’.

In fact, if we accept a reconstruction of the character different from the previous
graph, this were to suggest that first, the subsequent graph could be a homophone and
the scribe was not aware of having to write a different graph when being dictated (or
remembering) the manuscript in question. Second, it could otherwise be the case that
the scribe saw another written master copy, which had already a mark instead of a
character. Third, we cannot exclude that the scribe himself was aware of the contents
and knew that when reading he must read another graph. Because we still lack
information about the process of copying, reading and writing in ancient China

(which is very much required), I read the subsequent character identical with the

7 See Tu Zonglit ;#5235 and Lin Zuxin Z[3H(Z 2001, p. 421.
8 Tbidem.

¥ See Hubgi shéng Jingmén shi bowuguin 1998, p. 154 n. 53.

%2 See Wei Qipéng 2000, p. 45.

% See Pang Pu 2000, p. 71.
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previous graph.

Chén W¢i also reads this line with two identical graphs. He corroborates this with the
fact that we have a similar use of doubling terms in the Guddian One manuscript “Liu

dé” (strips /32-33), in which the appearance of réng réng 75%% can be set in analogy

b N EETEE O ~ 4 4
to ni ni BEEE in the “Wii xing”.*

The editors of the Hubéi Province Museum state that the graph w41/17 s a

variant of zhén 72 (OC *to[n]?), which in turn must be a borrowing of zkén # (OC

*to[n]?) ‘numerous’. This is substantiated by the Mawangdut Three “Wt xing”, which

reads zhén ¥ (205), but also by the recurring sentence on slip w43, which reads 7

(NI (strip wa3/8-11).

[Ar]: Tt seems that we must reconstruct w41/5 % (qiang 5&; OC *[g]an) as gang [t
(*k*an) ‘hard’. The two fulfill the criteria for phonetic similarity in Old Chinese for

loan characters and phonetic components. This assumption is further substantiated by
the fact that, first, the sentence w41/18-21 appears identically also in the Odes,
“Shangsong: Chang fa” (Mdo: 304), which reads A4k RHI-RZ “[he was]
neither forceful nor pressing, [he was] neither hard nor [too] soft”.* Also, the
Mawangdut Three version is nearly identical with this line. It quotes the same
passage, yet containing one more line than the Guddian One version, also adding the

introductory formula 7 “Odes say” (205).

[As]: The line w42/2-6 ZFH(£)KJH(FK) also occurs in similar fashion in the
Mengzi, “Wanzhang xia” (5B1) which reads: f T2 s58E AR “Master Kong is said

29

to ‘have gathered great achievements’.

[At]: For wd3/15-16 €. % = @ pi fi (fi) EfE- (&) the Miwangdui Three
version reads suo i (li) ZE4E= (4&) (207). Li Ling reads the graph w43/16 as xi ;

¥ See Chén W&i 2003, p. 56-58.
85 After Bernhard Karlgren 1950, p. 265, emended.



399

for w43/15 he suggests pi JE ‘foot’.*® Ikeda reads sou 8 ‘to seek’ for this graph.
He also regards the repeated graph i (thus X i |EJE) as onomatopoeia for
‘barking’.®” Pang Pu reads the line such as appearing in the Miawangdui Three
version. He argues that ZZ4E%E should be a variant of the name Sudlu Shén & £,
a thief who later became a disciple of Mozi.*® As Mark Csikszentmihalyi (2004, p.
306) notes, Sudli ZZ[E was indeed a surname in Warring States China, but he

assumes that it is unlikely to find a proper name here.*” I agree with Csikszentmihalyi
that it seems unlikely that we have a proper name, but not for the reason he gives. Yet,

at this instance, a proper name would obviously be out of place. Wéi Qipéng identifies

graph w43/15 as yd H (OC *[p]‘ra?, which in turn he reads as hé i ‘brilliant’
(q™"rak). This, at least phonologically, is a plausible assumption (the brackets around
*[n] indicate that a uvular initial with a nasal prefix was involved; so the connection
with *q*™"rak is indeed plausible). Wéi further explains that when combining this

graph with /i [§—a ‘variant’ of w43/15, lii JE—this means “shining brightly”, thus

being a description of honoring the worthy.” T follow his suggestion.

Qiu Xigui suggests to read the graph w43/18 R as zhi =291 Also, the Mawangdul
Three version reads yu > (207) for what appears as zhé 3 in the Guddian One
copy (w43/18).

[Au]: Subsequent to the sentence w44/14-19 & (38) 7 () (&) #F ., the

Miéwangdul Three version adds Fij £ /N2 BUE 7, which does not appear in the

Guoddian One version.

[Av]: The proper reading of graph w45/11 & is still an open issue. The Mawangdui
Three “Wu xing” has yi 7% ‘servant’ (209). Li Ling follows this reading.”* ITkeda

% See Li Ling 1999, p. 490.

%7 See Ikeda Tomohisa 1999, p. 49.

% See Pang Pu 2000, p. 74.

% See Mark Csikszentmihalyi 2004, p. 306.

% See Wéi Qipéng 2000, p. 49.

! See Hubgi shéng Jingmén shi bowuguin 1998, p.154 n. 57.
%2 See Li Ling 1999, p. 490.
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Tomohisa notes that the present graph is written differently in the Mawangdui version.

The reading of yi % ‘servant’ for the Guddian One “Wiu xing” thus cannot be
justified on paleographic, or phonological grounds.”” T and Lit read it as fin #X ‘to

return’.”* For the time being, I read the graph w45/11 in the meaning of the

Mawéngdut Three text, until a better solution has been found.

[Aw]: The editors of the Hubéi Province Museum note that the graph w48/9 % €53
bears strong resemblance with an inscribed graph seen on a vessel of King Cuo of
Zhongshan.” The Miwangdui Three version reads /in E& ‘to look down upon
favorably’. Qiu Xigut doubts whether or not this graph should be seen as scribal error

for lin F&.°° This would make sense insofar the ode cited (see note below) also reads
lin [&. Nonetheless, if indeed this graph means xidn &, not lin, this would have

further implication for our understanding of the process of manuscript production in

early China. We have earlier occurrences of the graph xidn & in the “Wu xing”

chapter, all of which were written alike. If only the one occurrence which cites a
(unknown) version of a transmitted poem is written in dissimilar fashion, this might
then hint to the possibility that the scribe of this manuscript copied from another
manuscript at hand, not by hearing the text. Either way, it is interesting to note that

this particular graph appears in a line quoting the Odes.””’

[Ax]: Li Ling and Weéi Qipéng read w48/19 X as fian X, and not as da A as
proposed by the editors of the Hub&i Province Museum.” The Miwéangdui Three
passage (212) reads KAz H A K t7, which might further corroborate his
suggestion. Moreover, according to Weéi, “KJiffi” is a combination of characters,

which is commonly seen throughout early texts.”” Also, to read this passage as fian

X instead of da K. furthermore provides a rather simple reading of this passage.

% See Ikeda Tomohisa 1999, p. 46.

% See Tu Zonglit 345277 and Lin Zixin ZI3H(Z 2001, pp. 426, 7.

% See Hubgi shéng Jingmén shi bowuguin 1998, p. 154 n. 64.

% Tbidem.

%7 1t seems that the line w48/7-14 is a quotation of the Odes, “Day4: Da ming” (Mdo 236), which reads
g EE AL, “God on High looks down on you; do not be unfaithful in your heart”. After
Bernhard Karlgren 1950, p. 188 (emended).

% See Hibéi shéng Jingmén shi bowuiguin 1998, p. 151. See also Li Ling (1999, p. 492) and Wéi
Qipéng (2000, p. 54).

% See Wéi Qipéng 2000, p. 54.
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Such an argument ex silentio is in various respects dangerous to make. However,
corroborated by the observations pointed to above, I follow the suggestion by Li Ling,

Wei Qipéng and read this graph as tian K., awaiting further evidence.

[Ay]: The proper reading of w49/5 §§ is still an open issue. Li Ling suggests to read it

as xia J (OC *[g]*r[a]p). According to Li, this is close in sound and meaning with

xi 8 (OC *s-m-l[a]p), which is, however, not the case.'” Pang Pu adds that Li
Ling’s suggestion would help to contrast the two issues ‘natural’ versus ‘learned’.'”!
Notwithstanding this observation, phonologically, this suggestion is problematic. Lit
Xinfang reads the graph in question as jir #£ ‘to dependent, to rely on’.'”> As Li
Ling’s suggestion is highly problematic on phonological grounds, I follow the

suggestion made by Litu Xinfang, awaiting further suggestions.

1% See Li Ling 1999, p. 492.
1% See Pang Pa 2000, p. 85.
192 See Liu Xinfang 2000, p. 167.
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