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Preface

This study presents background research from a variety of other projects over the past decade in monograph form. The first project was my coursework on the Chinese language, and I must thank my language instructors at the International Chinese Language Program at National Taiwan University. Loy Hui-Chieh and Tan Sor-hoon are very good scholars and indeed very good people. Beyond that, they also played a part in my coming to study in Singapore, which proved to be a wonderful opportunity for furthering my studies, surrounded by all sorts of talented philosophers of various stripes. I must also acknowledge Chew Sihao, with whom translations of the “Author’s Note” and the first two chapters of Zhuāngzǐ tōng (莊子通; 1679) were attempted several years ago. That exercise furthered my understanding of the texts. I also spent much time wrestling with these and other materials in various reading groups. Other fellow students, beyond those in any reading groups with me, became good friends as well. Earlier on, I had the good fortune of knowing and studying with Steve Geisz, Daniel Dooghan, and Elizabeth A. Littell-Lamb.

Beyond my formal studies, I took on a project with Christoph Harbsmeier to compile and translate a collected commentary edition of the Zhuāngzǐ. A bilingual translation of the Inner Chapters with several annotations resulted from the effort. Many of the present translations are efforts at cleaning up research notes and rough translations from my background research for that project. Harbsmeier held me to high standards and thereby improved my abilities substantially. Now I am often ashamed of my previous research output. I also learned a lot from the scholars who kindly offered input on that project. Those who compare my earlier efforts with the present study will, I believe, see how much that particular project benefited me as a student of the language and the Zhuāngzǐ, despite certain imbecilic limitations in myself that I cannot yet manage to overcome.

Some of my translations of Wáng Fūzhī’s annotations were presented at a workshop at the University of Chicago titled “Beyond the Inner Chapters” in 2018(?). Brook Ziporyn offered kind and generous input on my translations and offered a steady hand during my anxious grad student days, for which I will always be grateful. I presented the materials of the present monograph at the Reharmonising Values conference at Vrije Universiteit Amsterdam, and wish to thank the participants of that conference. Related research on Fāng Yǐzhì’s (方以智; 1611–1671) Zhuāngzǐ studies was presented at the Northeast Conference of Chinese Thought at Brown University, where I got to see many friends, old and new.

I wish to thank two kind and knowledgeable reviewers for highly and strongly recommending and supporting this effort and offering helpful suggestions and encouraging words. And I wish to thank A. Charles Muller for kindly allowing me to quote a few entries from the splendid Digital Dictionary of Buddhism 電子佛教 辭典 in my notes to Chapter 2.

In lieu of a copyeditor, which my employer wouldn’t finance, I sought free assistance from Grammarly, ChatGPT, Claude, and Gemini for language refinement during the copyediting stage. In the end, I have decided to preserve my very own voice throughout, however awful and irritating to some. I trust the reader is more concerned with the substance of the work. I attempted to use Google Translate and then ChatGPT to convert Hānshān Déqīng’s (憨山德清; 1546–1623) Zhuāngzǐ nèi piān zhù (莊子內篇註; 1620) into traditional characters, but in the end I decided to preserve the simplified characters found in my edition to avoid introducing errors into the text. Ideally, I would have paid someone to do a careful conversion, but the struggles of an early career philosopher in a niche subfield preclude such niceties. The result is that the reader will need to tolerate some switching between traditional and simplified characters throughout. (The press wisely requires that I acknowledge my attempted applications of new technologies as we enter this ambiguous and potentially strange new era.) I do not supply the Chinese characters when translating modern Chinese-language scholarship, but I supply all classical Chinese passages for the benefit of the reader. My reasoning is that modern Chinese can generally be straightforwardly translated into English, whereas translating from classical Chinese is fraught with all sorts of vexing challenges. In the end, any mistakes—or even lousy prose—are all my fault.

Thanks also to the very kind editor Wang Wenqian who reached out to me about publishing the present work, which I might have otherwise sat on indefinitely. I must also acknowledge financial support from the Shenzhen Peacock Talent Program.
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Abstract

This chapter introduces the Zhuāngzǐ (莊子; ca. 4th through 3rd century BCE) and the Zhuāngzǐ studies of Hānshān Déqīng (憨山德清; 1546–1623), Wáng Fūzhī (王夫之; 1619–1692), and Lín Yúnmíng (林雲銘; 1628–1697). The particular focus is on how they took the work to hang together and what they took to be its main themes, before concluding that “carefree wandering” (xiāoyáo yóu 逍遙遊) is a central theme in all three accounts.



General Remarks

This study offers a glimpse into how the Zhuāngzǐ (莊子; ca. 4th through 3rd century BCE) was interpreted in the 17th century, during the late Míng and early Qīng dynasties. This tumultuous period witnessed the fall of the Míng dynasty and the subsequent establishment of the Qīng dynasty by the conquering Manchu tribes. As was often the case throughout recorded Chinese history, the Zhuāngzǐ gained in popularity amid the chaos and uncertainty, serving as a “text for an age of decline” (shuāi shì zhī shū 衰世之書), as the historian Qián Mù (錢穆; 1895–1990) memorably remarks in this somewhat overstated passage:


The Zhuāngzǐ is a book for an age of decline. That is why those who specialize in Zhuāng [Zhōu] and write on him are also invariably in downtrodden times. Ruǎn Jí (210–263), Xiàng Xiù (ca. 227–272), and Guō Xiàng (ca. 252–312) during the Wèi–Jìn, Jiāo Ruòhóu [Jiāo Hóng] (1540–1620) and Fāng Yàodì [Fāng Yǐzhì] (1611–1671) during the late Míng, and the father and son of Chuánshān [Wáng Fūzhī (1619–1692) and Wáng Yǔ (1656–1731)] are all cases in point… [T]he various Confucians of the Northern Sòng were in the end also unable to avoid a decline. And my own life is confronting an age once more in decline… As the age becomes increasingly chaotic, what I personally grasp in Qī yuán’s [Zhuāng Zhōu’s] finer points is increasingly profound… (《莊子》，衰世之書也。故治莊而著者，亦 莫不在衰世。魏、晉之阮籍、向、郭，晚明之焦弱侯、方藥地，乃及 船山父子皆是。 […] 北宋諸儒 ，終亦不免有衰氣。餘之生，值世又衰 […] 世益衰益亂，私所會於漆園之微旨 者益深。).1


The modern scholar Dèng Kèmíng makes a more specific point about the late Míng context concerning us:


The spirit of Master Zhuāng permeated literary creation, artistic expression, and attitudes towards life (rénshēng tàidù 人生態度), closely connecting it with the diverse cultural phenomena of the late Míng period. Especially after the fall of the Míng dynasty, the Zhuāngzǐ came to play a unique consolatory role, allowing the unused talents of scholars to be sublimated (shēnghuá 昇華), while also prompting reflection on fundamental issues such as the significance of knowledge and the value of life.2


This study focuses on three prominent 17th-century commentators on the Zhuāngzǐ to illustrate some of the diverse perspectives prevalent during this period. Hānshān Déqīng (憨山德清; 1546–1623) represents the syncretic trend of “integrating the three teachings” prevalent in the late Míng dynasty. Wáng Fūzhī (王夫之; 1619–1692), hostile toward the syncretic approach,3 offers an original philosophical interpretation that closely adheres to but is at times critical of the text. Lín Yúnmíng (林雲銘; 1628–1697), who advocates interpreting “Master Zhuāng” on his own terms, provides a traditional literary commentary together with accounts of the philosophical upshot of many lines, sections, and chapters. By examining the works of these three scholars, we gain insights from a distinguished Buddhist, an original “Neo-Confucian” philosopher, and a traditional literary critic. Their works have garnered attention in Sinophone scholarship, including but not limited to Zhuāngzǐ studies.

The three commentators were selected not only for their diverse perspectives on the Zhuāngzǐ but also because they all agree that “carefree wandering” (xiāoyáo yóu 逍遙遊) is a central theme of the work. They interpret this concept as a specific way of being in the world, a particular mode of human existence. This mode of being is assumed to offer a style of human flourishing. While they disagree on the precise nature of this mode of being, these three interpretations provide valuable insights into Chinese philosophy, even in the case of Lín Yúnmíng, who is primarily a literary critic. The notion of “carefree wandering” as a style of human flourishing serves as the guiding theme of this study.

My methodology in the present study is to identify what the commentators refer to as the key ideas and themes, and then to see how they explain these identified ideas and themes. These three commentators all explicitly tell us what the key themes and ideas are, as they see it, making them a particularly convenient subject matter (in contrast to the often obscure and elusive Fāng Yǐzhì and suchlike): they explicitly tell us where they stand. There is firm ground to be explored. The structure of the present study is to address each commentator in turn, addressing them primarily through extended translated passages embedded in exposition. Since most of these annotations have not yet appeared in English, I hope the reader can appreciate, or at least tolerate, this decision. Beyond what the commentators themselves tell us is important, the choice of quotations is largely guided by the Sinophone scholarship, my many debts to which are visible in the bibliography.



Brief Remarks on Zhuāngzǐ

Before proceeding to the commentaries, a few remarks on the Zhuāngzǐ are in order for those approaching the work for the first time. The work Zhuāngzǐ is a collection of “vignettes” or “sections” that appears to have been compiled because later editors took them as relating to the figure Zhuāng Zhōu 莊周 or Zhuāngzǐ (“Master Zhuāng”). The editorial work likely took place in the Hàn, while Zhuāng Zhōu is said to be a philosopher of the Warring States period at the end of the Zhōu dynasty, a period known for its rich philosophical activities as much as its bloodshed. Qián Mù (錢穆; 1895–1990) concludes Zhuāng Zhōu lived from 365 to 290 BCE. Some contemporaries doubt whether he lived at all.

Traditionally it was widely maintained that this figure Zhuāng Zhōu was a historical person who wrote at least some of the Zhuāngzǐ. How much of the work was written by Zhuāng Zhōu became a matter of longstanding controversy that lasts to this day. Sīmǎ Qiān (司馬遷; ca. 145–ca. 86 BCE) speaks as though Zhuāng Zhōu wrote the entire work; Guō Xiàng (郭象; ca. 252–312) mentions in a “Postface” removing spurious chapters and reducing the work from 52 to the 33 chapters we have today; the poet Hán Yù (韓愈; 768–824) rejects three further chapters as spurious (Chapters 29–31); Sū Shì (蘇軾; 1037–1101) identifies yet another spurious chapter (Chapter 28); Luó Miǎndào (羅勉道; d. 1367) dismisses yet two more chapters (Chapters 15–16); and then Jiāo Hóng (焦竑; 1540–1620) maintains only the “Inner Chapter” (Chapters 1–7) can be confidently ascribed to Zhuāng Zhōu. Today some scholars (notably, Liú Xiàogǎn 劉笑敢) attempt to defend this last “traditional” viewpoint, while others reject it. But getting caught up in these matters of authorship should not distract the reader from the brilliance of the received text, in particular the unit known as the “Inner Chapters”, which, as we shall see, Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng understood as the core text.

The commentators addressed in the present study all assume the “Inner Chapters” have a special status. They all treat the “Inner Chapters” (1–7) as by and large written by Zhuāng Zhōu, though they express doubts concerning more than a few “sections” of the “Outer” (8–22) and “Mixed” (23–33) Chapters. Hānshān Déqīng for his part only comments on the “Inner Chapters” and claims the “Outer” and “Mixed” Chapters stand only to elaborate on the self-contained “Inner Chapters”. Wáng Fūzhī importantly views Chapters 27 and 33 as representing a “Prologue” to the entire work and, again, takes the “Inner Chapters” as the core text.

The commentators often see an editorial sense or “logic” underlying the arrangement of both “chapters” and “sections” within “chapters” in the “Inner Chapters” of the received work. The commentators often suppose this sense or “logic” stems from the “Inner Chapters” being written by a single author, though this assumption isn’t necessary to see how well these chapters hang together. Some modern scholars think that we should instead only track recurrent themes rather than suppose there can be an important and useful editorial sense underlying the work sans the traditional viewpoint concerning the work’s authorship. This seems wrong insofar as a complex editorial process can result in an editorial coherence even if every single section brought together had a different author, and even if it passed through the hands of many different editors with criss-crossing, at times indeterminate, and even opposing aims. Others, notably the modern scholar Lin Shuen-fu, have advocated a hermeneutic approach that takes seriously the structure of the received text.

In any event, the “Inner Chapters” show a non-trivial degree of coherence when treated as one unit. The viewpoints of Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng concerning this matter are laid out later in this chapter. Some modern scholars like Guān Fēng (關鋒; 1919–2005) and Liú Xiàogǎn have attempted to tease out coherent strands in the “Outer” and “Mixed” chapters that likewise hang together as units which cohere to some extent in terms of philosophical content. They go so far as to maintain these units represent distinct schools of thought. This perspective has little bearing on the commentaries concerning us, for when the “Outer” and “Mixed” chapters are addressed and not dismissed they are not discussed in this manner, but rather in terms of how they relate to themes and principles of the “Inner Chapters”. Lín Yúnmíng presents a coherent picture of how the “Inner Chapters” hang together as a unit before explaining how the “Outer” and “Mixed” Chapters develop the various themes found in them. Wáng Fūzhī often relates a given “Outer” or “Mixed” Chapter to a given “Inner Chapter” on thematic grounds, though he is not too impressed by the “Outer Chapters” in particular, seeing them as aggressively polemical and more akin to Lǎozǐ in philosophical content. Hānshān Déqīng does not provide commentary on the “Outer” or “Mixed” Chapters, though he, just like the other two, invokes imagery from especially Chapters 27 and 33 in glossing the “Inner Chapters” (again, Chapters 1–7).

While these are important scholarly matters that one should bear in mind, the goal of the present volume is to read the Zhuāngzǐ and the figure “Master Zhuāng” over the shoulders of three traditional authorities, as this exercise provides a window into how the philosophy was read and to perhaps even learn how it might still be read. As for the elusive definitive reading of the Zhuāngzǐ (or more humbly, the least bad and most defensible reading), I am skeptical that even if there is such a thing we have the means of obtaining it based on our current knowledge and given the elusive and polysemous nature of the work. Lín Yúnmíng himself expresses skepticism on precisely this point in this fine memorable passage:


When it comes to the Zhuāngzǐ, one has to use the method of observing a cowrie shell when reading it. Look upon it squarely and it appears as though it were white, look upon it sideways and it appears as though it were purple, take a sidelong glance upon it and it appears as though it were green, and in the end one finds it lacks a basic hue. Nowhere can one take what one momentarily sees in it at face value. (《莊子 》當以觀貝之法讀之，正視 之似白，側視之似紫，睨視之似緑，究竟俱非本色。纔有所見，便以 爲得其真，無有是處。)4


But this work has, for all of that, changed lives throughout Chinese history, and that is what interests me: what interested those in this work who were deeply moved by and deeply, indeed enviably, familiar with it? And what can we, as present-day persons, with a vested interest concerning traditional philosophical problems about human flourishing, learn from them? In particular, what can be learned from some of the best minds to have grappled with the work? And so it is that we turn our attention to Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng.



A Buddhist Monk: Hānshān Déqīng and “Carefree Wandering” as “Forgetting the Ego-Self” and “Seeing through to one’s Veritable Inborn Nature”

Hānshān Déqīng’s (憨山德清; 1546–1623) lay surname was Cài (蔡), his courtesy name Chéngyìn (澄印) “Clear Impression”,5 and his Dharma name Déqīng (德清). The alias by which he is commonly known is Hānshān (“Silly Mountain”).6 (He is not to be confused with the earlier Chán/Zen poet Hánshān 寒山 “Cold Mountain” who flourished in the 9th century, and whose works have been translated into English.) Posthumously, he was honored with the title Hóngjué Chánshī (弘覺禪 師), meaning “The Great Enlightened Chán/Zen Master”. He hailed from Quánjiāo (全椒) in Ānhuī (安徽) and was a prominent Buddhist monk during the Míng dynasty. Hānshān played a crucial role in reviving the Chán/Zen tradition and was a close associate of Zǐbó Zhēnkě (紫栢真可; 1543–1603). He is recognized as one of the “Four Eminent Monks of the Wànlì Era” (Wànlì sì gāosēng 萬曆四高僧). Hānshān promoted the combined practice of Chán/Zen meditation and Pure Land Buddhism. Through his efforts, the ancestral temple of Chinese Chán/Zen Buddhism at Cáoxī (曹溪) was restored from neglect, earning him the title “Revitalizing Patriarch of Cáoxī” (Cáoxī zhōngxìng zǔshī 曹溪中興祖師).

Hānshān Déqīng was well-versed in Buddhism, Dàoism, and Confucianism, advocating for the integration of these “three teachings”, and is a precursor to later commentaries by the likes of Juélàng Dàoshèng (覺浪道盛; 1592–1659), Fāng Yǐzhì (方以智; 1611–1671), and suchlike commentaries that partially survive in Yàodì páo Zhuāng (藥地炮莊; 1663?) “The Apothecary Monk Yàodì Concocts a Zhuāngzǐ”7 by Fāng Yǐzhì, such as that of Fāng Yǐzhì’s maternal grandfather and Hānshān’s student Wú Yīngbīn (吳應賓; 1565–1634).8 The modern scholar Dèng Kèmíng goes into detail concerning Hānshān’s version of “integrating the Three Teachings” (sān jiào hé yī 三教合一):


During the late Míng dynasty, amid the trend of integrating the three teachings (Confucianism, Buddhism, and Dàoism), Hānshān Déqīng (1546–1623) held a very important position and (he) has become one of the focal points of contemporary research. Hānshān explicitly proposed the idea of unifying Confucianism, Buddhism, and Dàoism through the single Mind. For instance, in his essay “On Contemplating the Shadows and Echoes of Master Lǎo and Master Zhuāng”, he stated:


Someone asked: “Are the three teachings fundamentally one principle?” I replied: “If one observes that the three realms are nothing but Mind and that all phenomena are nothing but consciousness, not only are the three teachings originally one principle, but there is not a single thing or phenomena that does not arise from this Mind.” (或問: 三 教聖人本來一理，是果然乎? 曰: 若以三界唯心，萬法唯識而 觀，不獨三教本來一理，無有一事一法，不從此心之所建立。)



Such a view is closely related to his experience in Chán/Zen meditation, through which he realized the veritable inborn nature of the Mind. According to Hānshān’s autobiography, he made a significant breakthrough in Chán/Zen meditation at the age of thirty on Wǔtái (五台 “Five–Terrace”) Mountain. As there was no one to consult, he validated his realization the following year with the Śūraṅgama Sūtra and gained considerable insight. Ten years later, at the age of forty–one, Hānshān experienced another important enlightenment in Shāndōng, again verifying his understanding through the Śūraṅgama Sūtra, leading to a thorough comprehension of the text. Hānshān’s explanations regarding concepts such as “the three realms are nothing but Mind and all phenomena are nothing but consciousness” (sānjiè wéixīn, wàn fǎ wéishí 三界唯心，萬法唯識), “one Mind” (yīxīn 一心), “veritable Mind” (zhēnxīn 眞心), and “veritable inborn nature” (zhēnxìng 眞性) fundamentally align with the veritable Mind of the Tathāgatagarbha position, forming the theoretical basis for his later integration of the teachings of Master Lǎo and Master Zhuāng.9


As explored in Chapter 2 of the present study, Hānshān uses his enlightenment experiences of the “one Mind” that is allegedly the true basis of reality to establish truth criteria for assessing the Zhuāngzǐ. According to this idealistic metaphysics, all phenomena and all teachings are said to be “shadows and echoes of the Mind” (xīn zhī yǐng xiǎng 心之影響), hence the title of his essay, Guān Lǎo Zhuāng yǐng xiǎng lùn (觀老莊影響論; 1591?) “On Contemplating the Shadows and Echoes of Master Lǎo and Master Zhuāng”. (Note that there are two faux amis in the title that might make it tempting to translate it simply as “On the Influence of Master Lǎo and Master Zhuāng”.)

As for why he believed there was a need to integrate the three teachings, the modern scholar Xià Qīngxiá helpfully supplies two quotations from Hānshān on this matter:

First:


Our school’s later generations have become complacent in their narrow views and are ignorant of the shared substance, seeing other traditions as different and failing to integrate doctrinal views. This hinders their ability to benefit the secular world.


Second:


Some new followers cannot delve deeply into the scriptures, and they suffer from a disjointedness of terminology, making it difficult for them to grasp the underlying principles. (一，「吾宗末學，安於孤陋，昧於同體，視他宗 為異，不能融通教觀，難於利俗」二，「其有初信之士，不能深窮教 典，苦於名相支離，難於理會」)10


Hānshān tells us the exercise of integrating the teachings helps to remove parochialism among certain Buddhists of his day and various conceptual confusions. The parochialism is said to hinder the ability to benefit the secular world (lìsú 利俗) while the conceptual confusion makes it difficult to grasp the underlying principles (lǐhuì 理會).

Hānshān maintains that one needs to have undergone certain contemplative experiences for oneself so as not to be misled by the teachings of “Master Lǎo” and “Master Zhuāng”:


I humbly maintain that to understand Master Lǎo and Master Zhuāng, one must first be well–versed in the Buddhist teachings, thoroughly comprehend the Śūraṅgama Sūtra, and integrate the Buddhist argument of breaking attachments. This way, one will not be misled by the (mere) surface of the words (of Master Lǎo and Master Zhuāng). Only after practicing meditation and attaining a high level of mindfulness and subtlety can one truly appreciate the rigorous practice of these two elders… However, when (persons of) the mundane world discuss the two Masters (Lǎo and Zhuāng) they do so without personal experiential practice, merely analyzing their words and texts superficially, which leads to a significant disconnect. (愚謂看老莊，先 要熟覽教乘，精透《楞嚴》，融會吾佛破執之論，則不會被他文字所 惑。然後精修靜定，工夫纯熟，用心微細，方見此老工夫苦切。[…] 而世之談二子者，全不在自己工夫體會，只以語言文字之乎者也而擬 之，故大不相及。)11


The claim to need experiential practice to access the teachings of the Zhuāngzǐ is curious, but not uncommon among traditional readers who happened to engage in such contemplative practices.

Hānshān Déqīng’s Zhuāngzǐ nèipiān zhù (莊子內篇註; 1620) “Commentary on the ‘Inner Chapters’ of the Zhuāngzǐ” presents a Buddhist monk’s take on the core opening seven chapters of the text. “Carefree wandering” comes to be understood as a matter of “forgetting the ego-self” and the “erroneous viewpoints” said to result from the “ego-perspective” and to see through to the “True Controller”. Breaking through the “ego-self” and accessing the “True Controller”, understood as the “veritable inborn nature”, make obvious links with Hānshān’s Buddhism. The modern scholar Dèng Kèmíng elaborates helpfully:


It would appear that he believed Master Zhuāng, before the spread of Buddhism to the East, had made significant achievements in breaking the attachment to the ego–self. Although Master Zhuāng did not quite reach the ultimate realization, his teachings could serve as a stepping stone for spiritual practice.12


Unpacking what this amounts to is the subject of Chapter 2 of the present volume. While the influence of his commitments as a Buddhist monk is obvious, he is nonetheless careful not to reduce Zhuāngzǐ to Buddhism or Buddhism to Zhuāngzǐ.

Despite using his Buddhist commitments for establishing truth criteria for assessing the merits of the philosophy of the Zhuāngzǐ, scholars maintain he advanced our understanding of the text in other ways. For instance, the usually hypercritical Guān Fēng has the following to say concerning Hānshān’s commentary on the “Inner Chapters”:


Although it often interprets Zhuāngzǐ through Buddhist concepts, there are fewer instances of forced interpretations. The main ideas are based on Lín Xīyì’s (林希逸; 1193–1271) work, with some further developments. For example, Lín Xīyì correctly explained hǎiyùn 海運, but still interpreted qù yǐ liù yuè xí zhě yě 去以六月息者也 as “gone for half a year”. Hānshān Déqīng, however, explained it as: “The sixth–month… indicates when the positive cosmic force (yáng 陽) is at its peak, and the wind becomes strong and forceful, enabling Péng–bird to flap its wings. “Breath” (xī 息) here is the pulling of the wind.” (六月… 謂盛陽開發，風始面有力，乃能鼓其 翼，息卽風拉。) Another example is the interpretation of xiāoyáo “carefree”


Persons of the mundane world are unable to be carefree in this way because they are constrained by the word “I” (wǒ 我). Owing to this, everything they do is for the sake of seeking (personal) achievements and fame. For all time immemorial, people the world over have been troubled by these three matters, and they have never experienced a moment of (true) joy. Only great sages who have forgotten these three matters can experience endless freedom, carefreeness, and (true) joy. (世人不得 … 逍遙者 ，只被一個 ‘我”字拘礙，故凡有所作，只 念自己 一身上求功求名，自古及令，舉世之人，無不被此 三件 事苦了一生，何營有一息之快活 哉!獨有大聖人，忘了此三件 事，故得無窮廣大自在快活。)



Therefore, the core idea of this chapter is “the perfected individual has no self, the sage has no merit, the spiritual being has no name” (至人無已，聖人 無功，神人無名). As far as interpretation goes, this is very correct; of course, he and Master Zhuāng stand in the same position, not knowing about the utilitarianism that benefits the people and society, nor recognizing the ugliness of extreme egoism when viewed from the opposite perspective.13


Guān Fēng for his part is sympathetic with Hānshān’s interpretation of “carefree wandering” as an interpretation of what the Zhuāngzǐ means, though he thinks the mode of being advocated by “Master Zhuāng” and as correctly interpreted by Hānshān runs contrary to the needs that were facing China in the 20th century, or indeed the needs of any society considered from a utilitarian perspective that factors in the wellbeing of all. This is because Guān sees this mode of being as entailing an “extreme egoism” (jíduān lìjǐ zhǔyì 極端利己主義). Modern scholars, such as Wáng Shūmín 王叔岷, disagree that “extreme egoism” follows from or is compatible with doctrines like “forgetting the ego-self” (wàngwǒ 忘我) and “having no self” (wújǐ 無己).14



A “Neo-Confucian” Philosopher: Wáng Fūzhī and “Carefree Wandering” as a Spirit Attuned to the Subtle Incipient Impulses of the Circulating Qì-Energy Constitutive of Everything

Wáng Fūzhī’s (王夫之; 1619–1692) courtesy name was Érnóng (而農), and his literary name Jiāngzhaī (姜齋). He was a Míng loyalist who spent his later years in seclusion on Shí Chuánshān (石船山) “Stone Boat Mountain” to evade the conquering Manchu tribes. Later people referred to him as Chuánshān (船山) “Boat Mountain” in reference to this location. He hailed from Héngyáng (衡陽) in Húnán (湖南).

Wáng’s thought is often regarded as a form of materialism in which the basic stuff constitutive of reality is qì 氣 “energy” (henceforth “qì-energy”). All other aspects of reality, including lǐ 理 “principles” (contra much Neo-Confucian orthodoxy) and mental aspects, are constituted out of qì-energy. This metaphysics can be contrasted also with Hānshān’s idealism that takes phenomenal reality to be “shadows and echoes of the Mind” (xīn zhī xiǎng 心之響 and xīn zhī yǐng 心之影). For Wáng the mental is, like all else, qì-energy. Wáng is perhaps more of a neutral (qì-) monist than a materialist, given qì-energy displays both physical and mental properties. The modern scholar Dèng Kèmíng states that for Wáng and Wáng’s “Master Zhuāng” even Dào does not exist independently of the operations of things.15 These matters are discussed further in Chapter 3 of the present study.

Wáng Fūzhī’s Zhuāngzǐ tōng (莊子通; 1679) “General Commentary on the Zhuāngzǐ” and Zhuāngzǐ jiě (莊子解; 1681) “Analytic Commentary on the Zhuāngzǐ” are among the most inspired in the entire Chinese commentarial tradition. Despite the philosophical depth of his commentaries, Wáng seldom engages in literary criticism, and to that extent, he resembles the earlier authoritative commentators like the all-important early authoritative commentaries of Guō Xiàng and Chéng Xuányīng (成玄英; ca. 608–669) that have come down to us in several editions. However, Wáng is much less prone to taking off from the text and making it a vehicle for his own philosophy than the all-important Guō Xiàng and Chéng Xuányīng. As the classic joke, attributed to Dàhuì Zōnggǎo (大慧宗杲; 1089–1163), has it: “I once saw Guō Xiàng’s commentary on the Zhuāngzǐ, (but) a person who was familiar with it remarked: ‘It is instead the Zhuāngzǐ commenting on Guō Xiàng.’” (曾見郭象注《莊子》, 識者云: 卻是《莊子》注郭象。)16 The always-amusing polymath Fāng Yǐzhì (方以智; 1611–1671) chimes in: “Zhuāngzǐ commented on Guō Xiàng–indeed it is so!” (莊子註郭象，然哉！)17 The joke is that the Zhuāngzǐ is often grist for Guō’s philosophy and a vehicle for his very own philosophizing.

Be that as it may, Wáng Fūzhī emphasizes that the Zhuāngzǐ is by and large composed of “allegorical tales” (yùyán 寓言) and his commentary includes occasional literary criticism. For Wáng this is not simply because the reader is confronting a brilliant work of literature, but rather it stems from the very nature of the work’s message: it is not something that can be directly stated without leading the reader astray (getting the reader caught up in mere “traces” rather than the “substance”), and thus the “allegorical tales” serve as indirect discourse that aids one in “getting the fish and rabbit and then forgetting the trap and snare”. Continuing this theme from Chapter 26 of the received work, Wáng goes so far as to assert: “Master Zhuāng’s writings are nothing but a trap and snare” (Zhuāngzǐ zhī shū, yī quán tí ěr 莊子之書, 一筌蹄耳),18 i.e., a literary means to certain ends.

The “fish and rabbit” proves to be a “spirit” attuned to the “subtle incipient impulses” (jī 幾/機) of the circulating qì-energy constitutive of everything,19 which is a sensibility attuned to what is going on in and around one without trying to pin it all down with the “understanding consciousness” (zhī 知), which is not up to the task of such sensitive attunement. Since the attunement requires extending beyond the confines of the intellect, Wáng deems this aspect of “carefree wandering” “far-reaching”. The psychological “distance” is metaphorically depicted in terms of physical distance. The other aspect on Wáng’s reading is “contentment with oneself” (zìdé 自得). This mode of being, “contentment” plus “far-reachingness”, is what “carefree wandering” amounts to in this reading. For Wáng, some creatures in the text are said to have “contentment with oneself” but have not achieved the “far-reachingness”, and others have the “far-reachingness” but lack the “contentment with oneself”. The former is said to be xiāo 逍 but not yáo 遙, and the latter yáo 遙 but not xiāo 逍, so it is possible to achieve only one of the two key components of xiāoyáo yóu 逍遙遊 “carefree wandering” on this reading. Creatures can change from displaying one, both, and neither of these characteristics across time. Unpacking what this means is the subject of Chapter 3 of the present volume.



A Literary Critic: Lín Yúnmíng and “Carefree Wandering” as the “Going by This” of “a Heart–Mind Engaged in Natural Wandering”

Lín Yúnmíng’s (林雲銘; 1628–1697) courtesy name was Xīzhòng (西仲) and his literary name Sǔnzhāi (損齋). He hailed from Línpǔ (林浦) of Mǐnxiàn (閩縣) county in Fújiàn (福建) province. He was known for being unusually bookish from an early age and grew up to be a talented literary critic whose works are studied in the Sinophone world to this day.

Hānshān Déqīng is a leading Buddhist and Wáng Fūzhī is an original “Neo-Confucian” thinker, but importantly both are philosophers. The final commentator addressed in the present study, Lín Yúnmíng, is more of a literary critic who takes the Zhuāngzǐ as a work of literature whose philosophical content is only accessed well when one first has a handle on the work’s rhetoric.

Lín Yúnmíng is part of the píngdiǎn 評點 “literary appreciative” tradition that started in the Sòng and continued through to later inspired commentators like Xuān Yǐng (宣穎; fl. 1721) and Liú Fèngbāo (劉鳳苞; 1826–1905). The píng 評 indicates “(literary) appraisal” and the diǎn 點 indicates the system of dots, dashes, and circles (quān 圈) used to mark out certain characters and lines of text that warrant special attention. The system of dots, dashes, and circles in Lín’s Zhuāngzǐ yīn (莊 子因; first edition 1663, revised second edition 1688) “On the Basis of Zhuāngzǐ” is explained thus:


In every chapter, the key points in the main sections are marked with a doubled circle (chóng quān 重圈). Hidden and corresponding parts are marked with a blackened circle (hēi quān 黑圈). Sections with profound meaning and skillful phrasing are marked with a closed circle (mì quān 密圈). For transitions that start a new line, or places where supporting details are fully explored, (I) add a closed dotted point (mìdiǎn 密點) beside them. (凡篇 中統領段中眼目，必旁加重圈。其埋伏照應處，旁加黑圈。其措意精 深、摘詞工妙處，旁加密圈。其轉折另提，或襯貼找足處，旁加密 點。)20


I have found that the doubled circles (chóng quān 重圈) are particularly useful, as they quickly signal to the reader what Lín takes to be the key ideas. For instance, dà 大 “expansive, vast, magnificent” is signaled as a key concept of Chapter 1,21 while yīnshì 因是 “going by this”,22 zhǐ qí suǒ bù zhī zhì 止其所不知至 “stopping with what one does not know is perfection”,23 chéngxīn 成心 “biased mindset”,24 and xiū hū tiān jūn 休乎天鈞 “resting in Heaven/Nature’s Equilibrium”25 are signaled as key ideas of Chapter 2 using this method. It is also interesting and sometimes surprising to see what ideas do not get doubled circles, such as liǎng xíng 兩行 “the dual walk”,26 often rendered with the xíng 行 translated twice as something like “walking two roads at once”. (Despite this, Lín marks out shì zhī wèi liǎng xíng 是之謂兩行 “this is called the dual walk” with closed circles (mì quān 密圈) to indicate its profound meaning and skillful phraseology.27)

Other conventions in Zhuāngzǐ yīn include putting a “closed circle” (mì quān 密圈) before annotations that are on several lines, while those only on a single line of text are left unmarked. (Thus, a “closed circle” next to characters in the main text serves a different function than the same type of circle when found in the interlinear commentary.) The current scholarly edition published by East China Normal University Press does not include the dots, dashes, and circles, so I additionally consult the gorgeous copy of Matsui Rashū’s (松井羅州; 1751–1822) version of 1796 titled Zēng zhù Zhuāngzǐ yīn 增註莊子因 (“Added Comments on Zhuāngzi yīn”) as printed in volume 3 of the Lǎo Zhuāng juǎn 老莊卷 (“Lǎo–Zhuāng Volumes”) in the Zhōngguó diǎnjí Rìběn zhùshì cóngshū 中國典籍日本注釋叢書 (“Series of Chinese Classics with Japanese Annotations”) published by Shànghǎi gǔjí chūbǎn shè 上海古籍出版社 (“Shànghǎi Ancient Books Publishing House”). This latter version is cited as “Lín Yúnmíng 2021” throughout my notes. I mention and comment on—but owing to typographical difficulties do not add—the markings relevant to the present study. However, I include all the “closed circles” (mì quān 密圈) in Lín’s annotations, but I use asterisks in place of the circles (to simplify typographical matters). Beyond these “closed circles”, annotations on small sections are marked with yǐshàng 已上 and those on entire sections are marked with the characters tōngduàn 通段,28 and these are preserved throughout.

At the end of each chapter are summaries of that chapter. Lín describes these “summaries” (zǒnglùn 總論) thus:


In the concluding summaries of each chapter, the main point must be revealed first, then each section should be connected smoothly. When composing a complete eight–legged essay, it is essential to restore it to a coherent and beautiful piece of writing, unlike previous annotations on Zhuāngzǐ by various scholars, which often wandered off–topic, showing off their wit while completely burying the original intent. Those with discernment will surely understand this. (每篇後總論，必先揭出本旨，逐段啣接脱 卸。如撰一篇全章八股文字，俱要還他渾渾成成一篇妙文，不敢如前 此註《莊》諸家，輒指東話西，自逞機鋒，將本旨盡行埋没却也。具 眼者諒必知之。)29


The complete concluding summary on “Carefree Wandering” and excerpts from others are translated in Chapter 4 of the present volume together with all of Lín’s annotations on the extended Péng-bird passage from that chapter and other excerpted annotations from various other chapters.

The literary appraisal itself, beyond employing various dots, dashes, and circles, consists in identifying where the work succeeds or fails aesthetically as well as identifying literary methods employed. Lín is sometimes accused of anachronism in the fǎ 法 “methods” he identifies being used in the work, but the modern scholar Fāng Yǒng 方勇 assures us that even in these cases Lín sheds useful light on the work’s aesthetics.30 Lín is also interested in tracking variations in terms of style and themes. Lín Yúnmíng is savage at times, as when commenting on the author of Chapter 31: “His writing style is mediocre and weak, it seems to be from the same hand as the previous three chapters” (其筆法庸弱，與上三篇如出一 手。).31 Lín complains when commenting on Chapter 18: “This is a place where he again plagiarizes many words from the Inner Chapter ‘A Disquisition that Levels All’ (Chapter 2), changing around the wording and adding filler. Why bother if it only amounts to this?” (此處又竊《齊物論》篇内數語，改易字面填入，何苦 乃爾？)32 Lín Yúnmíng praises a passage in Chapter 22 for realizing the culturally vital aesthetic ideal of “giving oneself free reins while remaining reticent” (縱送抑 揚),33 while conversely, he complains about the opening of Chapter 18 for spelling out every detail schematically: “The layout is very meticulous, without a single bit of minutiae left out. I fear that it is not something our Old Zhuāng would write” (針 線甚密，無一毫渗漏，恐非莊叟所作也。).34 A wonderful book could be written on such annotations, but the important upshot for present purposes is that good writing on this conception couldn’t be further removed from that of contemporary academic philosophy, in which everything is to be spelled out meticulously, clearly, and distinctly.

Despite apparently being mentioned in the early editions of Dream of the Red Chamber (Hóng lóu mèng 紅樓夢), Lín’s Zhuāngzǐ yīn was not always well-received initially, for scholars became increasingly more concerned with philologically oriented commentaries than literary criticism. Nonetheless, Zhuāngzǐ yīn has come to be reconsidered and sometimes even admired by contemporary specialists in the Sinosphere. The present volume is interested in the philosophical aspects of Lín’s interpretation, as these present a standard interpretation of the work that serves as a useful fulcrum against which to compare the less conventional aspects of Wáng’s and Hānshān’s annotations.

Hānshān Déqīng and Wáng Fūzhī gave their commentaries straightforward titles, whereas Zhuāngzǐ yīn is a curious and special title,35 which Lín Yúnmíng addresses in the “Jiù xù” 舊序 “Old Preface” (1663) to his text:


Drifting about like an unmoored boat, emptily and idly wandering along….36 When they said, “Qīyuán [= the Lacquer Grove, i.e. “Master Zhuāng”] is a magisterial servant” or “Qīyuán is a wicked man”, or when they shouted out “A” and he considered himself an A, or when they shouted out “B” and he considered himself a B, why would he have been concerned with whether they liked him or not! He was indeed only going along with them, hence I use yīn 因 “going by, on the basis of” as the title. (汎若不繋之舟，虚而遨 遊 […] 若謂漆園功臣，漆園罪人，呼牛爲牛，呼馬爲馬，余何蘄乎而 人善之、而人不善之邪！亦因之而已矣，遂以「因」名。)37


The yīn 因 “going by, on the basis of” in the title implies that Lín intends to interpret “Master Zhuāng” in terms of “Master Zhuāng”:


The Zhuāngzǐ has been interpreted in different ways, with some using Mater Lǎo to interpret it, some using Confucianism, and some using Chán/Zen (Buddhism). In the final analysis they are forced and inappropriate. The thing to do is to interpret Master Zhuāng on his own terms. (《莊子》爲解不 一，或以老解，或以儒解，或以禪解 。究竟牽强無當。不如還以莊子 解之。)38


When it comes to the philosophy of the Zhuāngzǐ, Lín Yúnmíng at times follows the earlier commentator Lín Xīyì (林希逸; 1193–1271), and thus some scholars like Guān Fēng have been quick to dismiss the interpretive aspects of his work on the grounds of unoriginality.39 For a time in the 20th century, the work was seen as having merit as literary criticism, while its philosophy was seen as secondary and, again, even unoriginal. Beyond the present study, only the most recent Sinophone scholarship is reassessing its merits as philosophy. What particularly stands out in his take on the Zhuāngzǐ for an Anglophone audience is that he explains the Zhuāngzǐ and key notions like “carefree wandering” in terms of yīn 因 “going by” and yīnshì 因是 “going by this”,40 as already seen in his choice of title. Lín recognized the centrality of yīnshì to Chapter 2: “Yīnshì is the main subject of ‘A Disquisition that Levels All’ (Chapter 2), throughout the entire chapter he articulates this idea” (因是两字，是 《齊物論》本旨，通篇俱發此義。).41 Lín familiarly explains the notion: “Yīnshì is going along with each of them asserting themselves as ‘right’ and not bringing into it a perspective of one’s own” (因是，因其各自爲 是，而不叅之以己見也。).42 As with Wáng Xiānqiān (王先謙; 1842–1918), yīn 因 is understood in the sense of yīnrèn 因任 where yīnrèn means yījù 依據 “on the basis of” or shùnyìng 順應 “adapting to”: “If one has no preferences of one’s own, he/she only responds according to (circumstance) and nothing more” (若其無適， 惟有因任而已。).43

The “wandering” of “carefree wandering” is glossed as tiān yóu 天遊 from Chapter 26. The tiān 天 “Heaven” of tiān yóu 天遊 is understood here as tiānrán 天然 “Heavenly”,44 which indicates the natural unadorned and unobstructed state of something, thus tiān yóu indicates natural wandering. Rather than “Heavenly wandering”, tiān yóu will be translated as “natural wandering” to explicitly bring this out. It will be seen that the “natural” state of something is understood by Lín in terms of the unobstructed operation of that something, and the unobstructed state is taken as healthy, whereas problems arise from obstructions.

The human xīn 心 “heart–mind” or shén 神 “spirit” is believed to have the capacity to wander independently of xíng 形 “physical forms”, which the biography on “Master Zhuāng” in Chapter 33 terms “wandering with the Transmogrifier” (yǔ zàowù zhě yóu 與造物者遊).45 (The “Transmogrifier” is a personification of the impersonal process of transformation. It is found throughout the Zhuāngzǐ, and it often appears throughout the traditional commentaries on passages that don’t even make mention of it.) One whose heart–mind is unbound in this way is “carefree”, and it is on the basis of this “carefree” state that one can navigate the mundane world in the manner of “going along”. “Wandering” is not understood here as the “going along”, but rather as the state of mind that enables such “going along”.

Just as we breathe without conscious effort when the breath is unobstructed, the same idea is extended to other operations. It is important to realize that the unobstructed and thus unconscious operation of the breath is a common element within the traditional commentaries, especially as concerns the “natural wandering” passage. For instance, the all-important Guō Xiàng (郭象; ca. 252–312) remarks:


Breathing does not depend on conscious understanding; it is only when conscious understanding intervenes that it becomes disrupted and fails to flow properly. Therefore, conscious understanding relies on breath, but breath does not rely on conscious understanding. However, the use of conscious understanding and desire is controlled by human (effort), they are not marks of the inevitable. (夫息不由知，由知然後失當而不通, 故知恃息, 息不恃 知也。然知欲之用，制之由人, 非不得已之符也。)46


Guō Xiàng also notes: “the unobstructed patterns (of the breath) display a regular/constant movement/circulation” (通理有常運。).47 Xuān Yǐng (宣穎; fl. 1721) elaborates helpfully: “When the (bodily) openings allow the breath to unobstructedly pass through, then Heaven/Nature penetrates through the human body, never ceasing for a moment” (竅以通息, 天之穿於人身，無止歇時。).48

While for Hānshān Déqīng “carefree wandering” is about an enlightened mindset that sees through to the “True Controller” and thereby transcends even the physical and for Wáng Fūzhī it is about nourishing the “spirit” and not being hindered by the “understanding consciousness”, for Lín it is more a matter of one entering the unobstructed mode that enables “going by this” or “going along”. This is glossed, closely following Lín Xīyì, as a heart–mind that is “all at ease” and which “engages in natural wandering”. What this conception of “carefree wandering” amounts to is unpacked in Chapter 4 of the present volume.



Visions of How Things Hang Together in the “Inner Chapters” and Their Basic Themes

Before getting into the philosophical upshot of the three commentators’ readings of the Zhuāngzǐ in the chapters to follow, it is useful to see how they take the work to hang together and what they take to be its key themes. Hānshān Déqīng and Lín Yúnmíng conveniently have extended remarks specifically concerning these matters, so these are translated and addressed in the present subsection.

Interestingly, unlike Lín Yúnmíng and Hānshān Déqīng, Wáng Fūzhī does not make a concerted effort to spell out how the “Inner Chapters” hang together in any single annotation, though he asserts they do hang together. Despite this, he remarks that “carefree wandering” must be realized:


And consequently accounts of things can be leveled [i.e., the purported goal of Chapter 2 ]; the essentials of life can be nourished [i.e., the purported goal of Chapter 3]; physical shapes can be forgotten and Virtue fulfilled [i.e., the purported goal of Chapter 5]; the mundane world can be entered yet harm kept at bay [i.e., the purported goal of Chapter 4]; and one can respond to being an Emperor or King and the world well–ordered [i.e., the purported goal of Chapter 7]. All of this aligns with the great primeval inspiration and allows one to forget all about life and death [i.e., the purported goal of Chapter 6]. (故物論可齊，生主可養，形可忘而德充，世可入而害遠，帝王 可應而天下治，皆吻合于大宗以忘生死 […])49


Wáng Fūzhī also explicitly states that the main goal of the “Inner Chapters” happens to be the theme of Chapter 6: “Simply forget life and death, and one is then unable to part from the primeval inspiration. This is the main goal of the Inner Chapters: returning to the primeval inspiration” (唯忘生死而無能出乎宗，此七 篇之大指，歸于一宗者也。).50 The short take on Wáng’s conception of the core Zhuāngzǐ is that one is to “return to the primeval inspiration”, and to do this one is to have adopted the mode of “carefree wandering”. Again, what all that precisely amounts to for Wáng is the topic of Chapter 3 of the present volume.

Hānshān Déqīng lays out his vision of how the core text hangs together in his opening remarks to Chapter 6, which he also regards as a pivotal chapter:


As for Master Zhuāng writing the book, he himself said, “words have a fundamental inspiration and concrete affairs have a governing ruler.”51 It would appear that the words have something governing them, they are not idle chatter. The division of chapters into “Inner” and “Outer” accords with his teaching: the Dào of inner sagacity and outward kingliness.52 He says that by attaining the great Dào in your heart–mind, internally you become a sage. By responding to the mundane world only when forced to, outwardly you become a king. A substantial and useful teaching, these are not empty words. Moreover, the “Inner” seven chapters are arranged on the basis of one another. (庄子著书，自谓“言有宗，事有君”，盖言有所主，非漫谈也。其篇 分内外者，以其所学，乃内圣外王之道。谓得此大道于心，则内为圣 人；迫不得已而应世，则外为帝为王。乃有体有用之学，非空言也。 且内七篇，乃相因之次第。)

His “Carefree Wandering” (Chapter 1) explains the sage of complete substance. What is referred to as “transforming things through greatness signifies sagehood”53 is the fundamental foundation of the entire book, it is the governing idea behind the writing of the book. (其《逍遥游》，乃明全体 之圣人，所谓“大而化之之谓圣”，乃一书之宗本，立言之主意也。)

Next, “A Disquisition that Levels All” (Chapter 2) appears to maintain that all throughout the mundane world people from all time immemorial never quite understand the source of the great Dào. Each considers their own views to be correct, thus leading to tit–for–tat arguments over “right” and “wrong”. It began with Confucians and Mohists opposing each other, both failing to comprehend the great Dào.54 They especially implemented what they were taught as one–sided and biased lessons, taking them as necessarily “right”, and firmly holding onto them and refusing to budge. They were all deluded concerning the True Controller and erroneously clung to their ego–perspectives as “right”. Hence, for all time immemorial all over the mundane world not yet has there been a Great Awakened Person, in the end nobody whatsoever has been able to straighten the situation out. This is why the deludedness of our pitiful mundane world is all the fault of our clinging to our ego–perspectives. (次《齐物论》，盖言举世古今之人，未明大道 之原，各以己见为是，故互相是非。首以儒墨相排，皆未悟大道，特 以所师一偏之曲学，以为必是，固执而不化，皆迷其真宰，而妄执我 见为是。故古今举世，未有大觉之人，卒莫能正之。此悲世之迷而不 解，皆执我见之过也。)

Next, “Nourishing the Master of Life” (Chapter 3) states that when persons of the mundane world are deluded and forsake the True Controller, they erroneously cling to their flesh–and–blood bodies (xiěròu zhī qū 血肉之躯) as their (true) selves. All persons only know how to enact schemes that are centered around themselves; what they seek are achievements, titles, advantages, and profit to “nourish” their physical bodies, thereby destroying the True Controller and failing to awaken. This is why the deludedness of the entire mundane world for all times immemorial is nothing but a failure to understand what nourishes one. If one were able to nourish the controller of one’s life, then one would transcend and leave behind the harm of one’s material desires, one could then avoid living in vain. In the end if one understands the life of nourishing life, then the Truth of Heaven can be reverted to and the substance of Dào can be complete, and this is to attain the substance of a sage. (次《养生主》，谓世人迷却真宰，妄执血肉之躯为我，人人 只知为一己之谋，所求功名利禄，以养其形，戕贼其真宰而不悟。此 举世古今之迷，皆不知所养耳。若能养其生之主，则超然脱其物欲之 害，乃可不虚生矣。果能知养生之生，则天真可复，道体可全，此得 圣人之体也。)

Next, “In the World of Man” (Chapter 4) is a study on wading through the mundane world. It maintains that the affairs of the mundane world should not be approached with deliberate intentions in one’s heart–mind and they cannot be easily involved in. If one has a heart–mind set on fame and pursuing praise and one’s special talents are erroneously employed, then one invariably harms one’s life and damages one’s nature. Examples like Master Yán [Yán Huí (顏回; 521–481 BCE)] and the Duke of Shè both fail to be at ease with fate, they fail to understand themselves and force their way forward. One must be like a sage, forgetting oneself and emptying one’s heart–mind in order to wander about the mundane world and to respond to the mundane world only when forced to, one only then avoids calamities. The difficulties of wading one’s way through the mundane world are fully revealed. Being able to wade through the mundane world without calamities is the great usefulness of the sage. (次《人间世》，乃涉世之学问，谓世事不可以有心 要为，不是轻易可涉。若有心要名干誉，恃才妄作，未有不伤生戕性 者。若颜子、叶公，皆不安命、不自知而强行者也。必若圣人，忘己 虚心以游世，迫不得已而应，乃免患耳。其涉世之难，委曲毕见。能 涉世无患，乃圣人之大用也。)

Next, “The Verification of Repleteness in Virtue” (Chapter 5) explains the sage forgetting physical forms and letting go of cleverness, and with the substance and usefulness both complete, one pays no mind to the mundane world and wanders together with Dào, this is the verification of repleteness in Virtue. (次《德充符》，以明圣人忘形释智，体用两全，无心于世而 与道游，乃德充之符也。)

His “The Great Primeval Teacher” (Chapter 6) brings together the ideas of the previous six (chapters), the completion of Dào and fulfillment of Virtue, merging with the grand process of transformation, and forgetting oneself, forgetting achievements, and forgetting fame. Such are his reasons for calling them “perfected individuals”, “spiritual beings”, and “sages”. Because they must be like this to become a fundamental inspiration and teacher for all ages, he thus calls them “the great primeval teachers”. These are the great sages of the complete substance, he means that the study of inner sageliness must reach this ultimate state, then it is what we call “attaining its substance”. If one responds to the mundane world only when forced to, then one can become a Sage Emperor or Enlightened King. (其《大宗师》，总上 六义，道全德备，浑然大化，忘己、忘功、忘名。其所以称至人、神 人、圣人者，必若此乃可为万世之所宗而师之者，故称之曰“大宗师” 。是为全体之大圣，意谓内圣之学，必至此为极，则所谓得其体也。 若迫不得已而应世，则可为圣帝明王矣。)

Against this background, he next takes up “Responding to Being Emperors and Kings” (Chapter 7) in order to wrap up the ideas of the “Inner Chapters”. As for the “Outer Chapters”, they all simply serve to further elaborate upon the ideas of the “Inner Chapters”. (故次以《应帝王》，以终内篇之 意。至若外篇，皆蔓衍发挥内篇之意耳。)55


The “True Controller”, for Hānshān Déqīng, proves to be one’s “veritable inborn nature” (zhēnxìng 真性), and it is addressed in Chapter 2 of the present study.

In an important appended essay entitled “Zhuāngzǐ zǒng lùn” 莊子總論 (1688) “A General Overview of the Zhuāngzǐ”, Lín Yúnmíng takes the time to spell out his own account on how the work hangs together:


Repeated throughout its more than 100,000 thousand words in 33 chapters, the main themes do not go beyond elucidating Dào and Virtue, de–emphasizing “benevolence” and “righteousness”, unifying life and death, and leveling “rights” and “wrongs”; it all boils down to emptiness and stillness, serenity and plainness, quietude and non–action.56 (三十三篇之中反 覆十餘萬言，大旨不外明道德、輕仁義、一死生、齊是非，虚静恬淡, 寂寞無爲而已矣。)

That the chapters contain (a division into) “Inner”, “Outer”, and “Mixed” is all from the conventions of the mundane world; it was not an original idea for an author of those days. The “Inner” seven chapters contain titled texts which Master Zhuāng’s own hand set. The “Outer” and “Mixed” Chapters each take the first couple words of a chapter to name the chapter; they were untitled texts, and later on people chose from Master Zhuāng’s miscellaneous writings and compiled and arranged them. (篇之有《内》、有《外》、 有《雜》，皆出於世俗，非當日著書本意。《内七篇》是有題目之文，爲莊子所手定者。《外篇》、《雜篇》各取篇首两字名篇，是無題目之文，乃後人取莊子雜著而編次之者。)

“Carefree Wandering” (Chapter 1) maintains that people’s heart–minds are often caught up in petty achievements and thus it sets store in expansiveness. “A Disquisition that Levels All” (Chapter 2) maintains that people’s heart–minds are often mired in their own ways of looking at things and thus it sets store in open receptivity. “Nourishing the Master of Life” (Chapter 3) maintains that people’s heart–minds are often enslaved by external reactions and thus it sets store in flowing along. “In the World of Man” (Chapter 4) is a method for engaging the mundane world and “The Verification of Repleteness in Virtue” (Chapter 5) is a method for detachment from the mundane world. “The Great Primeval Teacher” (Chapter 6) is (about how) one can be sagacious through internal (application) and “Responding to Being Emperors and Kings” (Chapter 7) is (about how) one can be kingly through external (application). This is the significance behind the division of the writings of the “Inner Chapters”. (《逍遥遊》言人心多犯於小成，而貴於大;《齊物論》言人心多泥於己見，而貴於虚;《養生主》言人心多役於外應，而貴於順。《人間世》則入世之法，《德充符》則出世之法，《大宗師》則内而可聖，《應帝王》則外而可王。此《内七篇》分著之義也。)

However, only when a person’s heart–mind is expansive can it become openly receptive; only when it is openly receptive can it flow along. One must engage the mundane world before one is detached from it. One must be inwardly sagacious before one is outwardly kingly. These again are the interconnected principles behind the “Inner” seven chapters. In this way, the main themes are completely exhausted. (然人心惟大，故能虚; 惟虚，故能順。入世而後出世，内聖而後外王。此又《内七篇》相因之理也，若是而大旨已盡矣。)57


For Lín Yúnmíng, the “Outer” and “Mixed” Chapters are linked with corresponding “Inner Chapters” in terms of “principles” and “themes”, as seen in the next subsection. Though Hānshān Déqīng agrees that the remaining chapters elaborate on the “Inner Chapters”, he does not go into detail like Lín. Wáng Fūzhī, to whom we now turn, likewise goes into detail, albeit his remarks are scattered throughout his commentaries.



Visions of How the “Outer” and “Mixed” Chapters Relate to the “Inner Chapters”

Both Wáng Fūzhī and Lín Yúnmíng spend time relating the “Outer” and “Mixed” Chapters to the “Inner Chapters”.58

Wáng Fūzhī takes an interest in how the “Outer” and “Mixed” Chapters relate to the “Inner Chapters”, albeit his remarks concerning this matter tend to be spread throughout Zhuāngzǐ jiě and are not to be found in a single essay. The first few “Outer Chapters” are said to relate more to the Lǎozǐ rather than the “Inner Chapters”. Wáng makes the following general remarks concerning the “Outer Chapters”:


The “Outer Chapters” are not the work of Master Zhuāng, but it would appear that they are by students of Master Zhuāng who wanted to extend his teachings. But their vision falls short, and though they seek to emulate him, they prove incapable. If one contemplates them on the basis of the “Inner Chapters”, one clearly discerns this. Although the “Inner Chapters” are irregular and digressive, their meanings are all interconnected; the “Outer Chapters”, however, are disordered and discontinuous. Although the “Inner Chapters” overflow without direction, they converge to a concise point; the “Outer Chapters”, however, exhaust their words and meanings, merely engaging in verbose explanations while spiritual principles fail to be caught…. Although the “Inner Chapters” make light of (the Sage Emperors) Yáo and Shùn and hold down Confucius, (this is only because) the extraordinary is being sought, they are not aligning with the odious to denigrate the upright; the “Outer Chapters”, however, are (often full of) wrath and slander just to frivolously take delight in honking their own beaks. (外篇非莊子之書，蓋爲莊子之學者，欲引伸之, 而見之弗逮，求肖而不能也。以內篇參觀之, 則灼然辨矣。内篇雖參差旁引, 而意皆連屬; 外篇則踳駁而不續。內篇雖洋溢無方, 而指歸則約; 外篇則言窮意盡, 徒爲繁說而神理不[摯]。[…]内篇雖輕堯舜，抑孔子，而格外相求，不黨邪以醜正; 外篇則忿戾詛誹，徒爲輕薄以快其喙鳴。)59


It can be seen clearly that Wáng does not think too highly of the “Outer Chapters”. Wáng then makes remarks relating the Zhuāngzǐ to the Lǎozǐ that have further bearing on the matter at hand:


Although the “Inner Chapters” are close to Master Lǎo, they form their own distinct basis to do away with his excessive zeal and deceptive tactics. The “Outer Chapters”, in contrast, merely provide explanations of Master Lǎo and fail to probe the transforming principles in the profound nuances (of the “Inner Chapters”). As a result, those (“Outer Chapters”) that can be explained/understood along with the “Inner Chapters” amount to two or three out of ten, while those discourses that are shallow, feeble, vacuous, and clamorous randomly issue forth and are wearisome to observe. It would appear that they are not by a single hand, and it was only students of Master Zhuāng who randomly edited them into a completed book. Among them, those like Chapters 8–10, 13,16, and 18 are of an especially low quality. When a reader confronts Master Zhuāng’s (real) thinking beyond his images and words, then one understands these (chapters) are not worth retaining (in the book). (內篇雖與老子相近，而別爲一宗以脫卸其矯激權詐之失，外篇則但爲老子作訓詁, 而不能探化理於玄微。故其可與內篇相發明者，十之二三, 而淺薄虛囂之說, 雜出而厭觀; 蓋非出一人之手, 乃學莊者雜輯以成書。其間若駢拇、馬蹄、胠篋、天道、繕性、至樂諸篇，尤爲情劣。讀者遇莊子之意於象言之外，則知凡此之不足存矣。)60


Wáng Fūzhī likewise has much to say concerning the “Mixed Chapters”, with which he is generally more sympathetic than the “Outer Chapters”:


“Mixed sayings” refers to extensive quotations and wide–ranging recordings/notes. Thus, aside from Chapters 23, 27, and 33, every paragraph/section (within the “Mixed Chapters”) has its own meaning and is not connected with the others. It is not like the beginning–to–end unified execution of the “Inner Chapters”.… Although the meanings of the texts in the “Outer Chapters” are interlinked, they have many discussions that are superficial, sprawling, trivial, and narrow. Although the words of the “Mixed Chapters” are impure, their subtle and precise language is better able (than the “Outer Chapters”) to bring forth undeveloped themes from the “Inner Chapters”. (雜云者, 博引而泛記之謂。故自庚桑楚、寓言、天下而外，每段自爲 一義，而不相屬，非若內篇之首尾一致[…]。外篇文義雖相屬, 而多浮蔓卑隘之說, 雜篇言雖不純, 而微至之語, 較能發內篇未發之旨。)61


Despite having a generally more favorable attitude toward the “Mixed Chapters” than the “Outer Chapters”, there are still some “Mixed Chapters” that Wáng utterly loathes on aesthetic grounds:


As for Chapters 28–31, since Sū Zǐzhān [i.e., Sū Shì (蘇軾; 1037–1101)], people have debated whether they are spurious works. Observing their language, it is rough, vulgar, cruel, and harsh. It is truly what we call “breathing through the throat and uttering words as though barking”…. Only petty and lowly scholars particularly delight in their crude vulgarity and relish it, it is the “putrid rat” they “Hoo!” over.62 Is it not fitting! (若讓王以下四篇,自蘇子瞻以來, 人辨其爲贗作。觀其文詞, 粗鄙狠戾, 眞所謂「息以喉而出言若哇」者。[…] 乃小夫下士，偏喜其鄙猥而嗜之, 「腐鼠之嚇」, 不亦宜乎!)63


Lín Yúnmíng’s “Zhuāngzǐ zǒng lùn” continues from where we left off in the previous subsection:


The meanings of the “Outer” and “Mixed” Chapters are each distinct yet their principles are also interrelated. Chapters 8–13 are all based on “Responding to Being Emperors and Kings” (Chapter 7) and develop it; Chapter 14 is based on “The Verification of Repleteness in Virtue” (Chapter 5) and develops it; Chapter 17 is based on “A Disquisition that Levels All” (Chapter 2) and develops it; and Chapters 18 and 21–22 are based on “The Great Primeval Teacher” (Chapter 6) and develop it. Only the theme of “Carefree Wandering” (Chapter 1) is dispersed throughout the various chapters. The meanings of the “Outer Chapters” are like this. (《外篇》、《雜篇》義各分屬，而理亦互寄。如《駢拇》、《馬蹄》、《肤篋》、《在宥》、 《天地》、《天道》皆因《應帝王》而及之，《天運》則因 《德充符》而及之，《秋水》則因《齊物論》而及之，《至樂》、《田子方》:《知北遊》則因《大宗師》而及之。惟《逍遥遊》之旨，則散見於諸篇之中。外篇之義如此。)

Chapter 23 carries the principal message of “The Verification of Repleteness in Virtue” (Chapter 5), yet meanwhile the principles from “The Great Primeval Teacher” (Chapter 6) and “Responding to Being Emperors and Kings” (Chapter 7) are conveyed in it; Chapter 24 carries the principal message of “Carefree Wandering” (Chapter 1), yet meanwhile the principles of “In the World of Man” (Chapter 4), “Responding to Being Emperors and Kings” (Chapter 7), and “The Great Primeval Teacher” (Chapter 6) are conveyed in it; Chapter 25 also carries the principal message of “The Verification of Repleteness in Virtue” (Chapter 5), yet meanwhile the principles of “A Disquisition that Levels All” (Chapter 2) and “The Great Primeval Teacher” (Chapter 6) are conveyed in it; and Chapter 26 carries the principal message of “Nourishing the Master of Life” (Chapter 3), yet meanwhile the principles of “Carefree Wandering” (Chapter 1) are conveyed in it. Chapters 27 and 32 form a single chapter serving as a conclusion to the entire book and the principles of the “Inner” seven chapters are all conveyed in it. The meanings of the “Mixed Chapters” are like this. (《庚桑楚》則《德充符》之旨，而《大宗師》、《應帝王》之理寄焉;《徐無鬼》則《逍遥遊》之旨，而《人間世》、《應帝王》、《大宗師》之理寄焉;《則陽》亦 《德充符》之旨，而《齊物論》、《大宗師》之理寄焉;《外物》 則《養生主》之旨，而《逍遥遊》之理寄焉。《寓言》、《列禦寇》總屬一篇，爲全書收束，而《内七篇 》之理均寄焉。雜篇之義如此。)

The ideas of Chapters 15–16 have their place but lack zest. Chapters 28–30 have no place and contain many defects…. Chapter 33 was composed by latter–day followers of the Zhuāngzǐ; it merely serves as a postscript to the entire book. (若《刻意》、《繕性》義有所屬而無味，《讓王》、《説劍》、《盜跖》、《漁父》義無所屬而多疵[…]。《天下》一篇則後人訂《莊》者所作，是全書之後序耳。)

That is all well and good, but why are some called “Outer” and others “Mixed”? The intention of those arranging the Zhuāngzǐ back in the day was to take the passages whose meaning is straightforward and focused and place them in the front and call them “Outer”, and to take those difficult to understand and with multiple interpretations and place them in the end and call them “Mixed”. Thus, they are interwoven without any sequence in this manner. When Sū Zǐzhān [i.e., Sū Shì (蘇軾; 1037–1101)] says, “the division into sections and the titling of the chapters all came from the conventions of the mundane world, they disgrace the original intent of our Master Zhuāng”, we are still to believe him. (然則或曰「外」，或曰「雜」，何也? 當日訂《莊》之意，以文義易晓、一意單行者列之於前而名「外」，以詞意難解、衆意兼發者置之於後而名「雜」，故其錯綜無次如此。蘇子瞻謂「分章名篇皆出於世俗，恥莊子本意」，猶信。)64




The Upshot

A few conclusions can be drawn on the basis of the foregoing that help shape an effective approach for introducing these commentaries to an English-language audience. First, to clearly present the commentators’ respective visions of the Zhuāngzǐ, what they thought requires emphasizing must be emphasized. Second, one must understand what they wished to de-emphasize and why.

All three commentators emphasize the “Inner Chapters” and maintain that there is an editorial sense underlying these chapters. They form an organized core unit. The “Outer” and “Mixed” Chapters are seen as by and large less important. Of the “Inner Chapters”, Chapter 1 and its guiding theme of “carefree wandering” are deemed crucial and are said to permeate the entire work. This theme, it is maintained, can give one a sense of what is at stake within the entire work. For Hānshān Déqīng and Wáng Fūzhī, Chapter 6 is similarly crucial. For the former it concludes the theme of “inner sagacity”, thereby bringing together the first six “Inner Chapters”. For the latter, it contains the guiding theme of the entire “Inner Chapters”: according with the “great primeval inspiration”. For Lín Yúnmíng, all the “Inner Chapters” seem to have an equal bearing, though they revolve around and develop “wandering” as a mindset that facilitates “going by this”.

Those chapters that are de-emphasized if not outright dismissed are those which deviate from these themes or those which display stylistic failures, especially in terms of tone and structure. As the present study is interested in the philosophical upshot of each of these commentators’ readings, such important matters are largely set aside going forward, and the visions of human flourishing seen in the Zhuāngzǐ where it succeeds are the main objects of focus. Different readings foreground and background different aspects of the Zhuāngzǐ, but there is a consensus among the commentators addressed in the present study insofar as the “Inner Chapters” are the core of the whole work and “carefree wandering” is their crucial recurrent theme. What it means to engage in the life of “carefree wandering” for each of these commentators is where the interesting differences in philosophical content come to light as concerns matters of human flourishing.

Before proceeding, it is worth noting that it is not because “carefree wandering” comes first that it is taken as chief in importance, but rather it is chief in importance and thus it comes first. Lín Yúnmíng spends some time focusing on this:


These words “carefree wandering” were the chief characteristic of our Old Zhuāng’s entire life, which is why this is the first of the “Inner Chapters”. But if one desires freely wandering forth within this, one must first adopt the passage’s perspective on the sea’s breadth and the sky’s openness so that one is neither constrained on account of one’s mindset nor burdened on account of the mundane world, then when one’s settled heart–mind responds to the mundane world there is nothing it does not fit with. (此三字是莊叟一生大本領， 故以爲《内篇》之冠。然欲此中遊行自在，必先有一段海闊天空之見，始不爲心所拘，不爲世所累，居心應世，無乎不宜矣。)65


Lín then reaffirms that broadmindedness is the crucial ingredient in this mode of being as he understands it. Again, for Hānshān Déqīng the emphasis is instead that one ought to see through to the “True Controller” shaping phenomena, while for Wáng Fūzhī it comes to be seen as a matter of one’s “spirit” according with “subtle incipient impulses of nature”. These notions are unpacked, compared, and contrasted in the chapters to follow.



On What’s to Come

Chapter 2 of the present volume expounds the conception of human flourishing in the mode of “carefree wandering” as understood by Hānshān Déqīng in terms of “forgetting the ego-perspective” and related notions. Chapter 3 presents that of Wáng Fūzhī in terms of one’s “spirit” following the “subtle incipient impulses” of nature. Chapter 4 presents that of Lín Yúnmíng in terms of the “going by this” of a heart–mind “engaged in natural wandering”. And lastly, Chapter 5 provides a conclusion that relates the various viewpoints to some of those proffered in the contemporary Anglophone Zhuāngzǐ scholarship.

All commentators agree that the Zhuāngzǐ is difficult to read. The literary critic Lín Yúnmíng assures us this is a mark of literature worth engaging: “You have to understand when reading ancient writings, those which are fully comprehended after a cursory reading are not fine literature” (要知讀古人書，其一覽而盡者即非佳文。).66 The present volume should serve as an aid for helping one get one’s bearings in this difficult work, and it does so by seeing how some of the best minds in the culture actually read it.
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Abstract

Hānshān Déqīng’s (憨山德清; 1546–1623) understanding of “carefree wandering” (xiāoyáo yóu 逍遙遊) is spelled out, followed by a complete translation of Zhuāngzǐ nèi piān zhù (莊子內篇註; 1620) on the celebrated Péng-bird 鵬 passage on this central theme, before concluding with cursory remarks on how this amounts to a conception of human flourishing.



Hānshān Déqīng’s Zhuāngzǐ Studies

Hānshān Déqīng’s Zhuāngzǐ studies have received a good amount of attention in the Sinophone world but only limited attention in the Anglophone world.1 One noteworthy exception, Brook A. Ziporyn, notes: “His commentaries to both the Inner Chapters of the Zhuangzi and to Daodejing are regarded by many as masterpieces, showing close attention both to the literary structure and to the religious and philosophical implications of the texts”.2 Given its status in the Sinophone world on the one hand and the dearth of English-language studies on the other hand, the present study might be welcomed by those with an interest in how the work was read in culturally relevant contexts.3

Ziporn’s goal was to use annotations that cast light on the Zhuāngzǐ as it has come down to us and not the idiosyncrasies of the commentators themselves:


All commentators necessarily come to any text with their own ideas and commitments, which are inevitably reflected to some extent even in purely philological and literary comments. But I have tried to avoid presenting to the English reader those comments wherein the interpreters present starkly original ideas of their own, however fascinating, which are only peripherally connected to the problem of reading and understanding the original Zhuangzi text.4


My goal throughout the present study is the exact opposite: I want the “starkly original ideas of their own”, as my focus and goal are to understand the commentaries as such.

The present chapter together with the annotations translated in Chapter 1 document many key passages through attempted careful translations embedded in exposition. My exposition aims to spell out the upshot of these passages. The end goal is introducing the work to the Anglophone world while minimizing the presence of my own opinions as much as possible.

Turning to the work, Hānshān Déqīng frames his Zhuāngzǐ nèi piān zhù (莊子 內篇註; 1620) thus:


The whole book of the Zhuāngzǐ is5 a commentary on the Lǎozǐ. I have often said that Master Zhuāng is to Master Lǎo as Mencius is to Confucius. If one thoroughly understands the Dào of Master Lǎo and then reads this book, one will see that it all evolves from there. Because of Master Zhuāng’s vast talent and eloquent argumentation, “his words flow freely and uninhibitedly” (guāng yáng zìzì 洸洋自恣).6 Therefore, readers often feel as if they’re only trying to catch the wind or grasp at shadows (bǔfēng zhuōyǐng 捕风 捉影). Only by clearly seeing through to his main ideas behind his words can one avoid being deceived by him. (《庄子》一书，乃《老子》之注 疏。予尝谓老子之有庄，如孔之有孟。若悟彻老子之道，后观此书， 全从彼中变化出来。以其人宏才博辩，其言洸洋自恣，故观者如捕风 捉影耳，直是见彻他立言主意，便不被他瞒矣。)

The whole work is 33 chapters, and just the “Inner” seven chapters already exhaust its ideas. The “Outer Chapters” are all merely supplementary discussions. Scholars who thoroughly understand the “Inner Chapters” will attain boundless delight and will no longer be ordinary persons of the mundane world. The origin of my scholarship is fully explained in my “Yǐng xiǎng lùn” [i.e., “Guān Lǎo Zhuāng yǐng xiǎng lùn” (觀老莊影響論) “On Contemplating the Shadows and Echoes of Master Lǎo and Master Zhuāng”],7 and I politely request one consult it meticulously. (一部全书，三十三篇，只 内七篇，已尽其意，其外篇皆蔓衍之说耳。学者但精透内篇，得无穷 快活，便非世上俗人矣。其学问源头，《影响论》发明已透，请细参 之。)8


Hānshān starts by relating the Zhuāngzǐ to the Lǎozǐ, following a pattern that dates back to the Hàn dynasty. Modern scholars like Shěn Míngqiān 沈明謙 suggest that this is best understood as Hānshān grouping Master Zhuāng and Master Lǎo together as part of one body of discourse (retroactively called dàojiā 道家 “Dàoism” since Hàn times), in much the way Confucius and Mencius are part of another body of discourse (so-called rújiā 儒家 “Confucianism”). As Mencius goes beyond what one finds in Confucius, the same is likewise true of “Master Zhuāng”; in calling it “a commentary”, one must bear this in mind. Shěn Míngqiān shows on the basis of autobiographical remarks that Hānshān meant that the Lǎozǐ is too pithy and obscure on its own, and thus he needed the more fleshed out Zhuāngzǐ to make sense of it. That is the sense for Hānshān in which it served as a commentary.9

Hānshān next notes the elusive (because free and easy and in that sense natural and unaffected) quality of “Master Zhuāng’s” writings. Lacking frenetic affectation or being natural in this sense is a mark of “Master Zhuāng’s” light-touch intellectual and literary style. Next he states the “Inner Chapters” are the core unit of the work and asserts that a reader who comes to deeply familiarize him/herself with this core unit will somehow be transformed from default ways of being human. Finally, Hānshān asks that the reader carefully consult an earlier piece of his. I take this last request of his seriously and attempt a careful translation embedded in exposition before proceeding back to Zhuāngzǐ nèi piān zhù.

The earlier “Guān Lǎo Zhuāng yǐng xiǎng lùn” that Hānshān requests us to read in his introductory comment to Zhuāngzǐ nèi piān zhù goes as follows, but note that I use Fāng Yǐzhì’s (方以智; 1611–1671) abbreviated version with one important and non-trivial variant character corrected and a supplementary passage from the full-length version10:


The Venerable Hānshān says: “During the Yáo Qín period, when Kumārajīva (344–413) was translating Sūtras, he had disciples like Zhú Dàoshēng (竺 道生; 355–434), Sēngzhào (僧肇; 384–414), Dàoróng (道融; d.u.), and Sēngruì (僧睿; 371–438). Sēngzhào was well–versed in Lǎozǐ and Zhuāngzǐ. Huìyuǎn (慧遠; 334–416) used Zhuāngzǐ to resolve difficulties (in translating key terms), and Zhī Dùn (支遁; 314–366) annotated Zhuāngzǐ and used it to engage with others. Hence, the world associated Zhuāngzǐ with Chán/Zen. (憨山老人曰: 姚秦時，鳩摩羅什譯經，有生、肇、融、叡爲徒。 肇善老莊，遠公引莊破難，支公註莊，與人接機，故世以莊子爲禪。)


Hānshān notes that many pivotal early figures in Buddhism in China were well-versed in and even sympathetic with Lǎozǐ and Zhuāngzǐ, relying on their vocabulary in translating Buddhist texts into Chinese and even writing commentaries on them. Owing to this, Hānshān claims people began to associate Zhuāngzǐ with Chán/Zen.

In terms of motives, it would appear that Hānshān is writing throughout to convince Buddhists that it is ok to read works like the Zhuāngzǐ on the one hand, and he is trying to convince the literati that it is ok to take Buddhism seriously on the other.


Guīfēng Zōngmì (圭峰宗密; 780–841) considered Zhuāng’s teaching to be about the empty void and self–so (xūwú zìrán 虚無自然), thus belonging to heterodox teachings. The Zōng jìng lù [宗鏡錄 Record of the Source Mirror compiled by Yǒngmíng Yánshòu (永明延壽; 904–975)] likewise repudiated them. Qīngliáng Chéngguān (清涼澄觀; 737–838), in his commentary on the Avataṃsaka Sūtra, also cited the Lǎozǐ and Zhuāngzǐ, saying he took their words but not their meaning. (圭峯以莊宗虚無自然，便屬外道，宗鏡亦 闢之。清涼疏華嚴，亦引老莊，曰取其文，不取其意。)


We are now told that other Buddhist figures were perhaps less sympathetic with Lǎozǐ and Zhuāngzǐ, deeming them heterodox teachings (wàidào 外道). Despite this, these figures still had recourse to some of their terminology in conveying Buddhist ideas into Chinese and saw literary value in the works. Being himself a distinguished Buddhist who was writing on the Lǎozǐ and Zhuāngzǐ, Hānshān felt obliged to account for his own perspective on these works. The rest of the piece reads as an apology that reveals a sort of syncretism common in the Chinese philosophical tradition.


Someone asked me about the Zhuāngzǐ by the sea,11 and I sighed, saying: “Studying Buddhism without understanding the hundred schools not only means not knowing worldly Dharma, but also not knowing Buddha Dharma. Interpreting Zhuāngzǐ as if it encompasses all Buddhist Sūtras means not only misunderstanding the Buddha’s intention but also Zhuāng’s.” Therefore, I say: “Without knowing the Spring and Autumn Annals, one cannot govern the mundane world; without knowing the Lǎozǐ and Zhuāngzǐ, one cannot forget the mundane world; without practicing Chán/Zen, one cannot transcend the mundane world.” (有從余海上問及莊子者，因而歎曰: 學 佛而不通百氏，不但不知世法，而亦不知佛法; 解莊而謂盡佛經，不 但不知佛意，而亦不知莊意。余故曰: 不知春秋，不能經世; 不知老 莊，不能忘世; 不參禪，不能出世。)


Here we get the first taste of Hānshān’s syncretic ambitions. He takes a mainstream “Confucian” text as serving a function, the Lǎozǐ and Zhuāngzǐ (so-called “Daoist” texts) as serving another function, and the Buddhist Dharma as serving yet another function. The implication is that these are all important functions. If one thinks they can skip the Zhuāngzǐ and just focus on the Buddhist Dharma, as though the latter contains everything of value in the former, then (so the distinguished Buddhist Hānshān tells us) one is mistaken. The unique function of the Lǎozǐ and Zhuāngzǐ is here said to be “forgetting the mundane world” (wàng shì 忘世), and this notion of “forgetting” (wàng 忘) remains important in Hānshān’s understanding of “carefree wandering” in his mature work. It becomes a question of what one should and shouldn’t be preoccupied with if one is to be a flourishing human.


Among those who originally teach how to defeat enemies (in debate, rather than embracing different teachings), many focus on prescribing cures, but few are able to cure diseases that have reached the vital organs [i.e., critical diseases]. To diagnose illnesses accurately and apply treatment skillfully, one must be well–versed in both one’s own and other schools; one cannot be content with narrow–mindedness or ignorance of the shared substance. (彼 原教破敵者，發藥居多，而啓膏肓之疾不 (read 不 as 者)12 少。 診病妙 投，須善自他宗，不可安孤陋、昧同體也。)


Hānshān invokes the imagery of the philosopher as medical doctor and philosophies as cures for various ailments stemming from certain ineffectual aspects of our default ways of being in the world. This “philosopher as doctor” move proves influential on later Zhuāngzǐ commentators like Juélàng Dàoshèng (覺浪道盛; 1592–1659), Fāng Yǐzhì, and many of the others quoted by the latter.13 The Zhuāngzǐ is intended to cure us of our default modes of being human on this conception.

In any event, to be a good doctor (philosopher), we are told one needs a variety of cures (philosophies), not just Buddhist Dharma. The practical orientation of this conception of philosophy is noteworthy, and it lies at the basis of Hānshān’s syncretic ambitions to “integrate the Three Teachings (Buddhism, Dàoism, and Confucianism)”. If one isn’t broadly encompassing in this way, then the critical illness that is our default mode of being human is difficult to treat.


The Lotus Sūtra purely discusses true characteristics, the ultimate wonderful Dharma, merely saying “it is thus” (rúshì 如是). Those who understand the wonderful Dharma say that governing the world and nurturing life are all in accordance with the correct Dharma. In the fifth stage of the Avataṃsaka, one is proficient in worldly learning, yīn and yáng, medicine, numbers, rhetoric, and composition, thus able to benefit sentient beings while engaging with the secular world. Great beings (dàshì 大士)14 of equal enlightenment manifest all kinds of bodies (avatars)15 to save beings. (法華純談寔相，至 妙法，但云如是而已。悟妙法者，但云治世資生，皆順正法。華嚴五 地，善能通達世間之學，陰陽醫數，辭賦該練，故能涉俗利生。等覺 大士，現一切身，而應度之。)

The Buddha Dharma and conventional truth (shìdì 世諦)16 are differentiated by people who fail to comprehend the profound Dào and instead create distinctions between inner and outer (aspects). Master Lǎo and Master Zhuāng belong to the same category as the Brahmins [i.e., non–Buddhist religious mendicants].17 In the Lotus Sūtra, it is mentioned that one can manifest in the body (avatar) of a Brahmin. As for the two sons of King Wonderful Adornment (Śubha–vyūha–rāja), it is said: “Your father believes in and accepts heterodox teachings, deeply attached to Brahmin Dharma.” Why manifest as such a body and then criticize it as heterodox? It’s merely (a matter of) attachment versus non–attachment. (佛法世諦，由人不悟道妙 而自畫内外也。老莊，婆羅門類也。法華應現婆羅門身。至於妙莊嚴 二子，則曰: 汝父信受外道，深著婆羅門法。夫應爲現身，何又斥爲 外道耶? 著與不著耳。)

According to the interpretation that intellectual contemplation falls into emptiness, it refers to the Two Vehicles (èrchéng 二乘: i.e., śrāvakas and pratyekabuddhas).18 Those who contemplate the transformations in a world without a Buddha come to be awakened on their own (dújué 獨覺).19 Those who adhere to the principles of the empty void and self–so (xūwú zìrán 虚無 自然) are considered to be following heterodox paths. Observing their compassionate intention to save the world, guiding both humans and heavenly beings, and illuminating both existence and non–existence, they are Bodhisattvas (púsà 菩薩). In terms of expedient means (quánlùn 權論), manifesting as Brahmins to teach the Dharma is proper. In reality, could it be referring to those who have attained deep meditative absorption in emptiness? (據其釋 智淪虚，則二乘也; 出無佛世觀化，則獨覺也; 所宗虚無自然，則外 道也; 觀其救世之心，人天交歸，有無雙照，則菩薩也。以權論，正 現婆羅門身而説法者; 實判之，蓋精修入空定者乎?)


The previous three paragraphs establish a Buddhist pedigree for Hānshān’s syncretic ambitions, invoking important Buddhist Sūtras and drawing various parallels. Master Zhuāng is like the pratyekabuddhas in that there were no Buddhas in Warring States China, but he nonetheless contemplated the transformations of the world. He contemplated “the empty void and self-so” (xūwú zìrán 虚無自然), and is thus said to be like a follower of a heterodox path. Yet he is like the Bodhisattvas in compassionately enlightening people through his work. Moreover, we are told the Zhuāngzǐ is like an expedient means or provisional perspective (quánlùn 權論) that potentially helps lead one to the other shore (of enlightenment). Just as Brahmins in the Indian context could potentially serve various expedient functions despite representing a heterodox teaching from a Buddhist perspective, the same is so for the heterodox Master Zhuāng. Hānshān thus argues that manifesting in the mundane world as a Brahmin or a Master Zhuāng ought to be acceptable by Buddhists on Buddhist grounds. That is to say, heterodox teachings can be provisionally taken up to serve the soteriological ends of Buddhism.


When the powerful were devouring each other and the world was in turmoil, with reclusive scholars arguing recklessly, we saw Mencius rise to greatly repudiate the situation, and Master Zhuāng emerge to cleanse the mundane world, freeing people from material entanglements, and promoting noble ideals, thereby avoiding the shackles of officialdom. Their transcendental character and contribution to society are the same. Their efforts stem from entering stillness and concentration, and their writings emerge from samādhi (sānmèi 三昧).20 (當羣雄吞噬，舉世顛瞑，處士横議，得孟氏起而大闢 之; 又得莊子崛起，糠粃塵世，解脱物累，高風興起，始不受軒冕桎 梏: 超世之量，濟世之功，均也。蓋用功由静定而入，文字從三昧而 出。)


A common feature of much Chinese thought is here spelled out: the state of one’s mind is vital in determining whether one gets to the bottom of things.21 One needs a clear and settled mind. Both Mencius and Master Zhuāng are said to have entered the requisite states of still concentration when addressing the maladies of the Warring States period during which they lived. Hānshān also notes further commonalities between Mencius and Master Zhuāng, further advancing his syncretic agenda.


Later, those who glimpsed its magnificence from a biased perspective and read his book with turbid and chaotic minds were at a loss, not knowing where they were heading. It’s no wonder they were frightened and couldn’t delve deeper. Possessing unhindered discernment and playful expansiveness he indeed holds the spearhead for breaking attachments! If people don’t even understand this, how could they understand the Buddha Dharma?” (後以一 曲之見而窺其大，以濁亂之心而讀其書，茫然不知所歸趣，宜乎驚怖不入矣。具無礙辯，遊戲廣大，眞破執之前矛乎! 世人於彼尚不知，安能知佛法?)


In contrast to the still concentration of Mencius and Master Zhuāng in carrying out and producing their works, latter-day readers had minds that were turbid and chaotic. Since their minds were unsettled in this way, they couldn’t properly get the point of these works. That is unfortunate, Hānshān tells us, because these works have a certain efficacy in removing our various default attachments to the vulgar and mundane world.

The text continues thus, as it is broken into two parts in Fāng Yǐzhì’s abbreviated edition that I am working from:


(The Venerable Hānshān) also said: “The Ten Realms (shíjiè 十界) are the four enlightened (sìshèng 四聖) and six non–enlightened (liùfán 六凡) realms.22 The Five Teachings (wǔjiào 五教) are the Small (xiǎo 小), Initial (shǐ 始), Final (zhōng 終), Sudden (dùn 頓), and Perfect (yuán 圓) teachings.23 The Five Vehicles (wǔchéng 五乘) are the Human (rénchéng 人乘), Deva (tiānchéng 天乘), Śrāvakas (shēngwénchéng 聲聞乘), Pratyekabuddha (yuánjuéchéng 緣覺乘), and Bodhisattva (púsàchéng 菩薩乘) vehicles.24 Buddha is the most excellent Vehicle (zuìshàng yī chéng 最上一乘). Can those who can be both sagely and ordinary be confined to either sages or ordinary beings? Observing reality, being able to fully uphold the human way means that nothing is not Buddha Dharma. Whether people or Dharmas, all belong to the one Mind; whether phenomena or principle, there are no obstructions–this is called Buddha. Therefore, perfect interfusion does not hinder distinct practices, and distinct practices do not hinder perfect interfusion. (又曰: 十界者，四聖六凡也。五教者，小、始、終、頓、圓也。五乘者，人乘、天乘、聲聞乘、緣覺乘、菩薩乘也。佛則最上一乘矣。夫能聖能凡者，豈聖、凡所能哉? 據實而觀，總持人道爲能，一切無非佛法。若人若法，統屬一心; 若事若理，無障無礙，是名爲佛。故圓融不礙行布，行布不礙圓融。)


The upshot of this jargon-laden paragraph is that the Buddha Dharma is broadly encompassing and that one ought to eschew one-sidedness, and thus it can assimilate even those like Master Zhuāng.


People are born from love and desire, and die from love and desire. Due to wealth, sex, fame, food, and sleep, they give rise to greed and engage in conflicts, leading to rulers not being rulers, ministers not being ministers, fathers not being fathers, and sons not being sons. Even the rewards and punishments of ancient kings are not enough to prohibit this. They satisfy their insatiable desires, resulting in immeasurable suffering in the future. Buddha, pitying this, said: “The cause of all suffering is rooted in greed and desire. If greed and desire are extinguished, there will be nothing to depend on.” Therefore, he shared the sufferings of the people and explained the essential way to leave desire and transcend suffering. (因人愛慾而生，愛慾而死，由財、色、名、食、睡，起貪搆鬬，以致君不君、臣不臣、父不父、子不子，雖先王賞罰，不足以禁，適一己無厭之欲，結未來無量之苦。佛愍之曰: 諸苦所因，貪欲爲本。若滅貪欲，無所依止。故與民同患，説離欲出苦之要道耳。)


This paragraph warrants special attention. The afflictions that lead to worldly strife according to Buddhism are said to cause people to fail to fulfill their proper social roles as described in “Confucian” classics.


We, as Buddha’s disciples, when discussing Buddha Dharma, are vague and confused. We say the teachings are branches and leaves (rather than the essential foundation of Buddhism), the Four Noble Truths (sìdì 四諦) are the Hīnayāna (xiǎochéng 小乘),25 the four dhyanas (sìchán 四禪) and eight samādhis (bādìng 八定) are heterodox teachings,26 and the six paramitas (liùdù 六度) are Bodhisattva practices (púsà zhī xíng 菩薩之行) that we dare not engage in.27 When talking about the human way (réndào 人道), we are ignorant of human relations and ethical conduct, facing obstacles in everything, almost like the unwise or foolish. Alas! We don’t know what we are, yet we aspire to lofty goals, often using hearsay as a crutch. Do we know that in Buddha’s teachings, leaving desire and practice are paramount? (吾人爲佛弟子，與論佛法，則儱侗顢頇，論教則曰枝葉，四諦則曰小乘，四禪八定則曰外道，六度則曰菩薩之行，非吾所敢爲也。與言人道，則茫不知人倫之分、禮義之行，觸事面牆，幾如檮昧。嗟乎! 吾人不知何物，而好高慕遠，動以口耳爲借資，豈知佛教出世，以離欲行爲第一乎?)


Some key prejudices of the Buddhists of Hānshān’s day are laid out and criticized. For instance, Hīnayāna (“Small Vehicle”) is a derogatory way of referring to earlier forms of Buddhism that emphasized the “Four Noble Truths”. Hānshān’s syncretism is wary even of sectarianism within Buddhism, and he takes the plight of humanity and the practical resolution of that plight to be the heart of the matter. Recall the image of the philosopher as a medical doctor who ought to utilize various cures.


In terms of doctrinal tendencies, Confucius’s “no foregone conclusions, no arbitrary predeterminations, no obstinacy, and no egoism”28 is expounding the Dharma from the Bodhisattva Vehicle perspective, being strict in self–cultivation. Master Lǎo and Master Zhuāng deeply contemplated the source of the transmogrifications of the Transmogrifier (zàohuà 造化), excelling in forgetting the self (wàngwǒ 忘我). However, those who cling to worldly Dharma get entangled in causes and conditions, while those who cling to Master Lǎo and Master Zhuāng fall into naturalness (zìrán 自然).29 In the stages of the Avataṃsaka, whether it’s smearing ash, worshiping fire, lying on thorns, or piercing with needles, they manifest bodies in all these practices and become teachers. (以宗趣言，孔子毋意、毋必、毋固、毋我，據菩薩乘而説法，嚴於治身; 老莊深觀造化之原，精於忘我。但執世法者涉因緣，執老莊者墮自然。華嚴地上，於塗灰事火、臥棘投鍼，靡不現身其中，與作師長。)

In my opinion, the grand statements of Master Lǎo and Master Zhuāng cannot be fully verified without the Buddha Dharma. If contemplated from the perspective of Mind–only consciousness, (the teachings are) all shadows and echoes (of the Mind).” (吾意老莊之大言，非佛法不足以證嚮之。若以惟心惟識觀之，皆影響也矣。)


More appeal is made to literati by linking Confucius to the Bodhisattva ideal. In the end, however, a Buddhist doctrine sets the truth criteria for assessing Master Lǎo and Master Zhuāng and verifying their efficacy as provisional perspectives serving as skillful means. Despite their merits, one-sidedly clinging to their doctrines is not, we are told, the way to go. “Mind-only consciousness” is the core central concept in Hānshān’s thought and in his efforts to unite the Three Teachings in particular. In “On Mind Dharma” (“Lùn xīn fǎ” 論心法), he further remarks:


In my youth, I studied Confucius but did not understand Confucius; I studied Master Lǎo but did not understand Master Lǎo. As I grew older, I studied Buddha but did not understand Buddha. I then retreated into deep mountains and great marshes, practicing stillness to observe the Mind (xí jìng yǐ guān xīn 習靜以觀心). From this, I came to realize: “The three realms are only Mind, and all phenomena are only consciousness.” Once I understood the “contemplation of Mind–only consciousness” (wéi xīn shí guān 唯心識觀), I realized that all forms are shadows of the Mind (xīn zhī yǐng 心之影), and all sounds are echoes of the Mind (xīn zhī xiǎng 心之響). Therefore, all sages are those who have grasped the essence of these shadows, and all teachings are those that harmonize with these echoes. (余幼師孔而不知孔，師老不知老，及壯，師佛不知佛，退而入於深山大澤，習靜以觀心焉，由是而知: 「三界唯心，萬法唯識」。既「唯心識觀」，則一切形，心之影也; 一切聲，心之響也。是則，一切聖人，乃影之端者，一切言教，乃響之順者。)30


Beyond “mind-only consciousness” setting the truth criteria for assessing the Zhuāngzǐ, Hānshān emphasizes guān zàohuà 觀造化 “contemplating the transmogrifications of the Transmogrifier” and wàngwǒ 忘我 “forgetting the ego-self” in “Guān Lǎo Zhuāng yǐng xiǎng lùn” as core tenets of the Zhuāngzǐ. He also mentions the beneficial function of wàng shì 忘世 “forgetting the mundane world” and yet warns of the risk of merely duò zìrán 墮自然 “falling into naturalness” when one-sidedly clinging to “contemplating the transmogrifications of the Transmogrifier” and “forgetting the ego-self”. Thus, it is important to realize that the conception of human flourishing proffered by the Zhuāngzǐ involves certain risks and should not be taken in heavy-handedly: one still needs the Confucian and Buddhist “medicines”, to continue the metaphor from earlier.

Supplementing this earlier discussion with the key points highlighted in the opening commentary to Chapter 6 of Zhuāngzǐ nèi piān zhù translated in Chapter 1 of the present volume, where Hānshān lays out his vision of the entire “Inner Chapters”, we can add the following ideas: (1) the “True Controller” (zhēnzǎi 真宰), (2) “transforming things through greatness signifies sagehood” (dà ér huà zhī zhī wèi shèng 大而化之之谓圣), (3) “inner sagacity and outward kingliness” (nèi shèng wài wáng 内圣外王), and (4) “words have a fundamental inspiration and concrete affairs have a governing ruler” (yán yǒu zōng, shì yǒu jūn 言有宗，事有君). The first comes originally from Chapter 2 of the received Zhuāngzǐ, the second from the Mencius 7B25,31 the third from Chapter 33 of the received Zhuāngzǐ (and is often invoked in the traditional reception of the work), and the last comes from Section 70 of the received Lǎozǐ (though Hānshān more than once attributes these words to Master Zhuāng). The latter three ideas are invoked in the case study below.

The first idea comes later in the commentary, but it points to what one who forgets the ego-self potentially attains: they learn to accord with the “True Controller”. According with the “True Controller” is one way of understanding the distilled essence of human flourishing in the mode of “carefree wandering” in Hānshān’s reading, and many other key notions in the Zhuāngzǐ come to be understood in light of this. For instance, the chéngxīn 成心 of Chapter 2 is understood as the “True Controller” all people contain and should learn to accord with, whereas many other commentators (e.g., Lín Yúnmíng and more recently Fāng Yǒng) take chéngxīn as a negative attribute, something like a subjective bias.

While Hānshān’s reading of chéngxīn might seem odd to those who primarily read the contemporary Anglophone literature, it should be noted that even Liú Fèngbāo (劉鳳苞; 1826–1905) understood the chéngxīn as a positive attribute in terms of the “True Controller”.32 Wáng Xiānqiān (王先謙; 1842–1918) is more neutral when glossing chéngxīn:


What the heart–mind aspires for it pursues and consummates. The heart–mind serving as a guide is common to all people, so why would one need to intellectually understand the patterns of the mutual alterations (of passing psycho–spiritual modalities) before the heart–mind can attain a guide for itself? Even foolish people invariably have one. (心之所志，隨而成之。以心為師，人人皆有，奚必知相代之理而心能自得師者有之?即愚者莫不有焉。)33


The problem on Wáng Xiānqiān’s reading is not the chéngxīn per se, which in itself is common to all and perfectly natural, but instead the problem is forming and settling one’s opinions before one has a “unified heart–mind”, i.e., before achieving a particular mental state: “Before achieving a unified heart–mind, one may rashly form opinions, believing that this is Dào and that is not Dào. This is like boasting of having arrived before even setting out on the journey” (未成凝一之心，妄起意見，以為若者是道，若者非道，猶未行而自夸已至。).34

“Leveling things” and “forgetting the ego-self” are also explained by Hānshān vis-à-vis the “True Controller”:


The chapter establishes forgetting the ego–perspective as primary. If one does not cling to one’s ego–perspective and (the notion) “I am” (wǒ shì 我是), one must realize their inherent True Controller and shed the false self of the physical body, and then naturally merge completely with the realm of the great Dào. This is the practice of leveling things (qíwù 齐物). (篇中立言以忘我为第一，若不执我见、我是，必须了悟自己本有之真宰，脱却肉质之假我，则自然浑融于大道之乡，此乃齐物之功夫。)35


Hānshān invokes the “True Controller” when commenting on the Pipes of Heaven/Nature (tiānlài 天籁) passage from Chapter 2:


(The phrase) “making them (sound) of themselves” (shǐ qí zìyǐ 使其自已) refers to how people become confused about the unity of the True Controller, only recognizing their flesh–and–blood bodies (xiěròu zhī qū 血肉之躯) as their (true) selves, and taking their partial views (yī piān zhī jiàn 一偏之见) as correct. Thus it says “making them (sound) of themselves”, meaning they speak from their individual selves. This is the root cause of the inability to level the discourses of things. (使其自已者，谓人人迷其真宰之一体，但认血肉之躯为己身，以一偏之见为己是，故曰“使其自已”，谓从自己而发也，此物论不齐之病根也。)


Concerning the phrase “xián qí zì qǔ, nù zhě qí shéi yé 咸其自取，怒者其谁耶” from the same “Pipes of Heaven/Nature” passage, Hānshān continues:


This statement directly points to the practice of leveling things (qíwù 齐物), leading straight to the realm of forgetting words. Xián 咸 means “all”. Qǔ 取 is like saying “observe”, implying the idea of introspection and self–reflection. Nù 怒 refers to the stirring of the breath that leads to speech; speech follows this stirring of energy. Shéi 谁 (“who”) asks us to observe who ultimately initiates this speech. People only know that speech comes from themselves, but do not recognize the True Controller governing it (zhēn zǎi zhǔ zhī 真宰主之). If one does not realize this True Controller, their words are merely expressions of the ego–perspective, not words that carry Dào. From this arises the distinction between right and wrong, leaving one unenlightened. One must recognize the True Controller. (此一言直指齐物之工夫，直造忘言之境也。咸者，皆也。取，犹言看取，乃返观内照之意也。怒者，鼓其发言之气，乘气而后方有言也。谁者，要看此言毕竟从谁而发也。但知言从己发，而不知有真宰主之。若不悟真宰，则其言皆是我见，非载道之言，由此是非之生，终竟而不悟也。要人识取真宰也。)

The core idea of leveling things (qíwù 齐物) is to forget the ego–self. Now, in discussing the Pipes of Heaven/Nature, it requires people to reflect on the source of their speech and sounds, to understand who governs (zhǔ zǎi 主宰) them. If one realizes this True Controller, then externally they transcend self and others, and speech is fundamentally without speech–how can there be any firm adherence to right and wrong? This is the starting point for the practice of leveling things (qíwù 齐物). The direct instruction to people lies in the phrase “observing oneself, who is it that stirs them into action?” (zì qǔ, nù zhě qí shéi 自取，怒者其谁).36 This is the contemplative practice of Chán/Zen. Only by seeing through this can one grasp the true learning of this old master. It can hardly be explained through words, otherwise one completely misses its essential meaning. (齐物之意，最先以忘我为本指，今方说天籁，即要人返观言语音声之所自发，毕竟是谁为主宰。若悟此真宰，则外离人我，言本无言，有何是非坚执之有哉? 此齐物论之下手工夫，直捷示人处，只在“自取，怒者其谁”一语，此便是禅门参究之工夫，必如此看破，方得此老之真实学问处，殆不可以文字解之，则全不得其指归矣。)37


For Hānshān there is a “True Controller”, rather than it just seeming as though there is one (as Guō Xiàng maintains), but this is something to be grasped contemplatively and not through discursive thought. And so it is that “practices” (gōngfū 工夫) like “forgetting the ego-self” and asking oneself “who or what controls one” are foregrounded in his interpretation and linked, albeit perhaps too heavy-handedly, with “the contemplative practices of Chán/Zen” (chánmén shēn jiū zhī gōngfū 禅门参究之工夫).

The “True Controller” is also said to be formless but to control corporeal forms, thus the recurrent talk of a need to transcend the corporeal throughout Hānshān’s commentary: “The True Controller, though formless, now governs forms. To understand this, one must see through each aspect of this physical form, transcend the corporeal, and then behold the wonder of the formless” (真宰，虽是无形，今为有形之主。若要悟得，须将此形骸，件件看破，超脱有形，乃见无形之妙。).38 This is what the talk of “losing my ego-self” (sàng wǒ 丧我) and other key ideas from Chapter 2 are said to be about: “This current section explains that the physical body is a false self, and urges people to detach from the physical form to see the True Controller. This is precisely the essence of ‘losing my ego–self’ mentioned at the beginning of the chapter” (今此一节，乃说破形骸是假我，要人撇脱形骸，方见真宰，即是篇首“丧我”之实也。).39 As for one who realizes the “True Controller”: “If one realizes the True Controller, then naturally their words will align with Dào, all emanating from innate truth (tiānzhēn 天真),40 which is known as the Pipes of Heaven/Nature” (若悟真宰，则自然言言合道，皆发于天真，是所谓天籁也。).41

The claim that “the physical body is a false self” (xínghái shì jiǎ wǒ 形骸是假我) is a difficult one at first blush. The idea is that we are to change how we think about ourselves. From Hānshān’s perspective, the world is at bottom all “shadows and echoes of the Mind”. It is important to realize that these teachings are not being attributed to the Zhuāngzǐ, but rather are the perspective from which one verifies the Zhuāngzǐ: insofar as the work reinforces attachments to false viewpoints, it is problematic. Compare how the eudaimonics research program likewise demands consistency with current metaphysics, albeit they are committed to naturalism and not idealism. Hānshān’s Buddhism is supplying the truth criteria in such a way that one might argue that rather than integrating the Three Teachings, he is subsuming them to Buddhism; in much the way the eudaimonics research program is subsuming various traditional philosophies to contemporary forms of naturalism. But the important thing to realize is that Hānshān is not assigning Buddhist doctrines to the work, but he is instead using it as a framework for assessing the truth of the work or, more precisely, its efficacy as skillful means for serving soteriological and political ends.

“Carefree wandering” is a useful mode of human flourishing from this perspective, as it tends to break our attachments to many things including one’s own ego-self that identifies one with one’s physical body. As “Guān Lǎo Zhuāng yǐng xiǎng lùn” put it, “Possessing unhindered discernment and playful expansiveness he [i.e., Master Zhuāng] indeed holds the spearhead for breaking attachments!” (jù wú ài biàn, yóuxì guǎngdà, zhēn pò zhí zhīqián máo hū 具無礙辯，遊戲廣大，眞破執之前矛乎!) And, again, “it boils down to attachment versus non-attachment” (zhuó yǔ bù zhuó ěr 著與不著耳). It is important to note that Hānshān is claiming that “Master Zhuāng” aids one in breaking through attachments through his various practices of “forgetting” and “not being preoccupied with”.

Be that as it may, the three other ideas singled out above—“transforming things through greatness signifies sagehood” (dà ér huà zhī zhī wèi shèng 大而化之之谓圣), “inner sagacity and outward kingliness” (nèi shèng wài wáng 内圣外王), and “words have a fundamental inspiration and concrete affairs have a governing ruler” (yán yǒu zōng, shì yǒu jūn 言有宗，事有君)—are neatly linked together and form an overall picture of what Hānshān takes the Zhuāngzǐ to be about, what its “allegorical tales” are allegorizing. One is to cultivate “inner sagacity”, through such “inner sagacity” one can transform others with one’s “greatness”, and thus one realizes “outward kingliness”. The idea that “words have a fundamental inspiration and concrete affairs have a governing ruler” is used in the Chapter 6 opening annotation to show that the Zhuāngzǐ is not a collection of empty tales, but instead they allegorize something of importance. In the case study, the substance of the “fundamental inspiration” of the words is “inner sagacity” and the “governing ruler” is the one who cultivates “inner sagacity” to transform the people through his/her greatness. Things like “forgetting the ego-self” are presented as the path toward “inner sagacity”. Whether or not Hānshān’s interpretation strikes the reader as odd, it is useful to see how this works in the commentary itself. Thus, what follows is an attempted careful translation of the famous Péng-bird passage which fleshes out these ideas. Since the passage is on the guiding theme of “carefree wandering”, the conception of human flourishing that emerges is addressed following the case study.



A Case Study: A Translation of the Péng-Bird Passage through Hānshān Déqīng’s Eyes

The present section is a translation of Hānshān’s complete commentary on the opening section of Chapter 1,42 which conveys the ideas of “carefree wandering” through many memorable images. Hānshān sees a lot of symbolism at play. The emphasis tends to be placed on the aspects of our default ways of being human that need to be altered if we are to flourish.

Hānshān’s opening remarks on “carefree wandering”:


“Carefree” (xiāoyáo 逍遥) is the idea of a vast freedom. It is exactly like the “unobstructed liberation” (wú ài jiětuō 无碍解脱) of the Buddhist Sūtras. While the Buddha advocated liberation by eliminating all afflictions, Master Zhuāng advocated liberation by casting off the physical body (tuō xínghái 脱形骸), extinguishing cleverness and craftiness (mǐn jué zhì43 qiǎo 泯绝知巧), and by not letting the achievements and fame of one’s lifetime become a burden and obstruction. This indicates that the empty void and self–so (xūwú zìrán 虚无自然) are the domain of Dào, it is the level/realm of carefreeness, as in later phrases such as “the realm of nothing at all” (wú hé yǒu zhī xiāng 无何有之乡) and “the vast wilderness” (guǎngmò zhī yě 广漠之野).44 His idea is that only a veritable individual can rove about (yóu 游) in the state of vast freedom, it is precisely what he later calls “Masters of the Great Primeval Inspiration” (dà zōng shī 大宗师),45 they are none other than this person. (逍遥者，广大自在之意，即如佛经无碍解脱。佛以断尽烦恼为解脱，庄子以超脱形骸、泯绝知巧、不以生人一身功名为累为解脱，盖指虚无自然为大道之乡，为逍遥之境，如下云“无何有之乡”、“广漠之野”等语是也。意谓唯有真人，能游于此广大自在之场者，即下所谓“大宗师”，即其人也。)

Persons of the mundane world are unable to be carefree in this way because they are constrained by the word “I” (wǒ 我). Owing to this, everything they do is for the sake of seeking (personal) achievements and fame. For all time immemorial, people the world over have been troubled by these three matters, and they have never experienced a moment of (true) joy. Only great sages who have forgotten these three matters can experience endless freedom, carefreeness, and (true) joy. It is lamentable that people in the world are deluded and restricted (in this way), only focusing on themselves. Because what they perceive is narrow, they not only fail to grasp the profundity of the great Dào, but they also do not believe it when it is explained to them. Phrases in the text such as “narrow understanding does not reach expansive understanding” (xiǎozhī bùjí dàzhī 小知不及大知) and the like all (reveal) this idea. (世人不得如此逍遥者，只被一个“我”字拘碍，故凡有所作，只为自己一身上求功求名。自古及今，举世之人，无不被此三件事，苦了一生，何曾有一息之快活哉? 独有大圣人，忘了此三件事，故得无穷广大自在、逍遥快活。可悲世人，迷执拘拘，只在“我”一身上做事。以所见者小，不但不知大道之妙，即言之而亦不信，如文中“小知不及大知”等语，皆其意也。)

Therefore, the intention of this chapter is to establish the fundamental principle that “the perfected individuals have no self, sages have no achievement, and spiritual beings have no fame” (zhìrén wújǐ, shèngrén wúgōng, shénrén wúmíng 至人无己、圣人无功、神人无名). This central idea is established first and only revealed later, which is the author’s technique for developing and enlivening the text. If students can understand the original intent of the writing, the purpose of the entire book becomes clear. (故此篇立意，以“至人无己、圣人无功、神人无名”为骨子，立定主意，只说到后，方才指出，此是他文章变化鼓舞处。学者若识得立言本意，则一书之旨了然矣。)


The Péng-bird passage begins:


In the Mysterious Profundity [1]46 to the North is a fish called Kūn–fish. Concerning the expansiveness/greatness of Kūn–fish, it is unknown how many several thousand leagues (it extends). It transforms into a bird called Péng–bird. Concerning the (span of) Péng–bird’s back, it is unknown how many several thousand leagues (it stretches). When it exerts (itself) and flies, its wings are like clouds hanging from the sky. This bird, with the sea currents, it will migrate to the Mysterious Profundity to the South. The Mysterious Profundity to the South is a celestial pool. (北冥有鱼，其名为鲲。鲲之大，不知其几千里也。化而为鸟，其名为鹏。鹏之背，不知其几千里也。怒而飞，其翼若垂天之云。是鸟也，海运则将徙于南冥。南冥者，天池也。)


Hānshān’s interlinear glosses:


[1] The Northern Sea; it is a mysterious and profound place. (北海，乃玄冥处也。)


Hānshān’s commentary:

As for Master Zhuāng’s writing, he himself says:


Nine out of ten parts are “allegorical words” (yùyán 寓言), seven out of ten parts are “reiterative words” (chóngyán 重言). “Tipping–vessel words” (zhīyán 卮言) daily emerge in harmony with the operations/framework of Heaven/Nature (tiānní 天倪).47

The discourses in his entire book do not go beyond these three types. The story of the Kūn–fish and Péng–bird is “allegorical” (yùyán), using objects to convey deeper meanings to elucidate Dào, as in what we call “parables”. The idea of being carefree (xiāoyáo) here is only a depiction of “transforming things through greatness signifying sagehood” (dà ér huà zhī zhī wèi shèng 大而化之之謂聖).48 Since only a sage can achieve this carefreeness (xiāoyáo), the Kūn–fish and Péng–bird (allegories) are only written to illustrate the idea of “transforming things through greatness”. (庄子立言，自云“寓言十九，重言十七，卮言日出，和以天倪”，一书之言，不出三种。若此鲲鹏，皆寓言也，以托物寓意以明道，如所云譬喻是也。此逍遥主意，只是形容“大而化之之谓圣”，惟圣人乃得逍遥，故撰出鲲鹏，以喻“大而化之”之意耳。)

The Mysterious Profundity to the North (běimíng 北冥) is none other than the Northern Sea. It is a vast and distant place unseen by persons of the mundane world, illustrating the mysterious and profound great Dào (xuán míng dà dào 玄冥大道). The Kūn–fish in the sea illustrates the embryo of a great sage (dà shèng zhī pēitāi 大圣之胚胎) being nurtured within the substance of the great Dào (dàdào tǐ 大道体). It is metaphorically likened to the great Kūn–fish that can only be nurtured in the vastness of the Northern Sea. Kūn–fish transforming into Péng–bird precisely illustrates the idea of “transforming things through greatness signifying sagehood” (dà ér huà zhī zhī wèi shèng 大而化之之谓圣).49 Although Kūn–fish is expansive/great, it is only a solitary creature—who can understand its expansiveness/greatness? Only when it is transmogrified and becomes Péng–bird does its expansiveness/greatness become manifest. When the Péng–bird’s wings “resemble clouds hanging from the sky” (ruò chuí tiān zhī yún 若垂天之云), the expansiveness/greatness of Kūn–fish in the sea can be understood. (北冥，即北海，以旷远非世人所见之地，以喻玄冥大道。海中之鲲，以喻大道体中，养成大圣之胚胎。喻如大鲲，非北海之大，不能养也。鲲化鹏，正喻“大而化之之谓圣”也。然鲲虽大，乃块然一物耳，谁知其大? 必若化而为鹏，乃见其大耳。鹏翼若垂天之云，则比鲲在海中之大，可知矣。)

When it “exerts (itself) and flies” (nù ér fēi 怒而飞), it means that Péng–bird, being so expansive/great, cannot easily take flight. It must exert all its power to soar. This illustrates that a sage, though possessing the full substance, remains submerged in deep, quiet seclusion, and cannot easily manifest his/her abilities. Since he/she must exert the full power of Dào to transition from stillness to activity, he/she is like Péng–bird needing to “exert (itself) and fly” (nù ér fēi 怒而飞). Since when a sage emerges he/she shelters all beings with his/her wings, it is illustrated by the bird’s wings “like clouds hanging from the sky” (yì ruò chuí tiān 翼若垂天), which is incomparable to the (solitary) Kūn–fish. “The sea currents” (hǎiyùn 海运) refers to the movement of the currents of the sea’s qì–energy, illustrating the sage riding the great currents of qì–energy to emerge into the world, which is not a trivial matter. As for “will migrate” (jiāng xǐ 将徙), “migrate” (xǐ 徙) is to relocate. “Mysterious Profundity to the South” (nán míng 南冥) is similar to “Southern Brightness” (nán míng 南明). It refers to the direction of brightness of the positive energy (yáng 阳) and the metaphor of the ruler facing south. It means that when a sage emerges in response to the times, he/she becomes a sage emperor or enlightened king, ruling the world from the south–facing throne. (怒而飞者，言鹏之大，不易举也，必奋全体之力，乃可飞腾。以喻圣人，虽具全体，向沉于渊深静密之中，难发其用，必须奋全体道力，乃可舍静而趋动，故若鹏之必怒而后可飞也。圣人一出，则覆翼群生，故喻鸟翼若垂天之云，此则非鲲可比也。海运，谓海气运动，以喻圣人乘大气运以出世间，非等闲也。将徙，徙者，迁也。南冥，犹南明，谓阳明之方，乃人君南面之喻。谓圣人应运出世，则为圣帝明王，即可南面以临莅天下也。)

The “Teacher of the Great Primeval Inspiration” (dà zōng shī 大宗师; Chapter 6) mentioned later refers to none other than this sage,50 and “Responding to Being Emperors and Kings” (yīng dìwáng 应帝王; Chapter 7) is precisely the idea of migrating to the Mysterious Profundity to the South.51 The saying “words have a fundamental inspiration and concrete affairs have a governing ruler” (yán yǒu zōng, shì yǒu jūn 言有宗，事有君) is precisely this idea.52 (后之《大宗师》即此之圣人，《应帝王》即徙南冥之意也。所谓“言有宗，事有君”者，正此意也。)


The Péng-bird passage continues:


The Qíxié is a collection of strange tales. The Qíxié says: “When Péng–bird migrates to the Mysterious Profundity to the South, it strikes the water up three thousand leagues, and rides a whirlwind up for ninety thousand leagues, traveling on the breath of the sixth–month.” (《齐谐》者，志怪者也。《谐》之言曰: “鹏之徙于南冥也，水击三千里，抟扶摇而上者九万里，去以六月息者也。”)


Hānshān’s commentary:


Master Zhuāng means that the story of Kūn–fish transforming into Péng–bird might seem far–fetched and unbelievable to people. Therefore, he cites this tale as evidence, stating that this story of his is not frivolous talk (màntán 漫谈) but derived from the Qíxié. (庄子意谓，鲲鹏变化之说，大似不经，恐人不信，故引此以作证据，谓我此说，非是漫谈，乃我得之于《齐谐》中也。)

One might ask, “What kind of book is the Qíxié?” It is a collection of strange tales, recording extraordinary events. Therefore, the Qíxié says: “When Péng–bird migrates to the Mysterious Profundity to the South, it strikes the water up three thousand leagues.” This means that Péng–bird’s wings strike the sea, causing waves for three thousand leagues, indicating its greatness/immense size. “Fúyáo 扶摇” refers to a mighty wind. The Péng–bird uses its wings to ride the mighty wind, soaring upward in one motion to ninety thousand leagues, further demonstrating its greatness/immense size. The term “sixth–month” (liù yuè 六月) refers to the sixth month of the Zhōu calendar,53 which is the fourth month of summer. This indicates when the positive cosmic force (yáng 阳) is at its peak, and the wind becomes strong and forceful, enabling Péng–bird to flap its wings. “Breath” (xī 息) here is the pulling of the wind, suggesting that the wind of Heaven and Earth is like the breath within a human body. This is where the writing becomes animated. By providing this evidence, the account becomes credible. (问曰: 《齐谐》是何等书?曰: 乃志怪之书，所记怪异之事者也。故《谐》之有言曰: “鹏之徙于南冥也，水击三千里。”言翼击海水，振荡三千里，则其大可知。扶摇，大风也。以翼抟大风，以飞而上者，一举而九万里之远，则其大益可知已。六月，周六月，即夏之四月，谓盛阳开发，风始大而有力，乃能鼓其翼。息，即风也，意谓天地之风，若人身中之气息。此笔端鼓舞处，以此证之，则言可信也。)


The Péng-bird passage continues:


The (mirage–like vapors appearing like) wild horses and dust particles are carried along by the breath of living beings. The dark blue of the sky—its true color, or is it that it stretches so far that it has no end? When looking down from above, it appears just the same. (野马也，尘埃也，生物之以息相吹也。天之苍苍，其正色耶? 其远而无所至极耶? 其视下也，亦若是则已矣。)


Hānshān’s commentary:


This speaks to the idea of further expansiveness/greatness beyond (what we took to be) expansiveness/greatness. (此言大而又大之意也。)

“Wild horses” refer to the mirage–like vapors over marshlands,54 which are not actual entities. “Dust” refers to the particles illuminated by sunlight streaming through gaps, revealing the floating dust in the air. The “breath of living beings” refers to the birds, insects, and other creatures whose breath interacts, signifying the subtlety of their breath.55 (野马，泽中阳焰，不实之物。尘埃，日光射隙，以照空中之游尘。生物以息相吹，言世之禽鸟虫物以息相吹，谓气息之微也。)

The dark blue of the sky is not its true color but rather the appearance of the vast emptiness, a place beyond the reach of the eye. It suggests that the expansiveness/greatness of the Péng–bird, though expansive/great, when seen from the great emptiness above, appears as (insignificant as) the (mirage–like vapors appearing like) wild horses or dust particles. Even the great/expansive wind that lifts it is like the breath of living beings blowing on each other—what greatness/expansiveness is there in that? Therefore, it is said, “When looking down from above, it appears just the same” (qí shì xià yě, yì ruò cǐ yǐ yǐ 其视下也，亦若此已矣), meaning that the sage’s greatness/expansiveness, although great/expansive, still has form and substance; but the boundless Dào is formless and indescribable. Thus, how can they be compared? This means that the sage’s carefreeness is due to Dào, not to physical forms. (苍苍者，非天之正色，乃太虚寥远，目力不及之地也。意谓鹏鸟之大，可谓大矣，然在太虚寥廓之上，而下视之，一似野马、尘埃而已，眇乎小哉。即扶摇之大风以鼓之，亦若生物之以息相吹、相嘘而已，何有于大哉? 故曰“其视下也，亦若此已矣”，意谓圣人之大虽大，亦落有形，尚有体段; 而虚无大道无形，不可以名状，又何有于此哉? 此即以圣人之所以逍遥者，以道不以形也。)56


The Péng-bird passage continues:


Moreover, if the accumulation of water is not deep, it lacks the strength to carry a large boat. Pour a cup of water into a hollow in the floor, [1] and a mustard seed can serve as a boat; [2] If you place the cup in it, it will stick in place [3] (because) the water is shallow and the boat is large. (Similarly,) if the accumulation of wind is not strong, it lacks the strength to support large wings. Therefore, when Péng–bird flies at (the altitude of) ninety thousand leagues, it relies on the wind beneath it, [4] and only then can it ride the wind. Its back is supported by the dark blue sky [5] and nothing obstructs its path. [6] Only then can it set out to travel to the south. [7] (且夫水之积也不厚，则其负大舟也无力。覆杯水于坳堂之上，则芥为之舟; 置杯焉则胶，水浅而舟大也。风之积也不厚，则其负大翼也无力。故九万里，则风斯在下矣, 而后乃今培风; 背负青天而莫之夭阏者，而后乃今将图南。)


Hānshān’s interlinear glosses:



	[1] A concave part. (凹处也。)

	[2] He is saying the mustard seed is the big boat. (谓芥子大舟也。)

	[3] 胶 is to adhere, stick in place. He is saying the hollow in the floor is no more than the cup of water; it is just sufficient for the mustard seed to serve as a boat floating about; if the cup is used as a boat, it adheres and does not move. 胶，粘着也。谓坳堂之上，不过杯水，止可以芥子大 (为) 舟则浮; 若以杯为舟，则胶粘不动矣。)

	[4] Péng–bird can fly at ninety thousand leagues because the wind is beneath it, moving it and supporting it. If the wind is weak, it lacks strength and cannot lift it. (谓鹏能一飞九万里者，则是风在下而鹏在上，鼓之负之，乃可远举; 若风小，则无力，不能举矣。)

	[5] With the mighty wind beneath it, the expansive/great Péng–bird is reared on the wind, which supports its back against the blue sky, without falling. (大风在下，大鹏培在风上，使得背负青天，乃不堕落。)

	[6] 夭 is to break off midway. 阏 is to become obstructed and not move. He means that when obtaining this mighty wind to support the expansive/great Péng–bird, it at once rises ninety thousand leagues and directly arrives at the Mysterious Profundity to the South, without breaking off midway or becoming obstructed. (夭，中道而折也。阏，壅滞而不行也。言得此大风培送大鹏，一举九万里远，直至南冥，而不中路夭折、壅滞也。)

	[7] He means that there must be this mighty wind before it dares to embark on its distant journey to the south; if the wind is small, it does not dare to embark frivolously. (言必有此大风，然后方敢远谋图南之举; 风小，则不敢轻举也。)




Hānshān’s commentary:


This section summarizes the meaning of the transformation and journey south of Kūn–fish and Péng–bird, implicitly suggesting that a great sage must be deeply cultivated and nurtured to become useful. (此一节，总结上鲲鹏变化图南之意，以暗喻大圣必深畜厚养，而可致用也。)

It means that if the water of the Northern Sea is not deep, it cannot nurture the great/expansive Kūn–fish. When Kūn–fish transforms into Peng–bird, even if it wishes to lift up far into the distance, without the support of a mighty wind, it cannot reach the Mysterious Profundity to the South. This implies that without the profound and vast depth of Dào, it cannot nurture the embryo of a great sage. Even if the great body is nurtured, without transformation, it cannot become highly useful; even with the capabilities of a great sage, without seizing the grand opportunities of the times, it cannot emerge and accomplish great/expansive and luminous endeavors. Therefore, profound cultivation and nurturing are necessary, waiting for the right time to act, to fully realize the substance and function of a great sage. Hence, the metaphor of water and wind is used to describe this accumulation. (意谓北海之水不厚，则不能养大鲲; 及鲲化为鹏，虽欲远举，非大风培负鼓送，必不能远至南冥。以喻非大道之渊深广大，不能涵养大圣之胚胎; 纵养成大体，若不变化，亦不能致大用; 纵有大圣之作用，若不乘世道交兴之大运，亦不能应运出兴，以成广大光明之事业。是必深畜厚养，待时而动，方尽大圣之体用。故就在水上风上，以形容其厚积。)

The basic idea of discussing the accumulation of water is to talk about nurturing Kūn–fish, but instead, it changes the wording to “carrying a boat,” which is a literary transformation, making it elusive and difficult to grasp. If it were directly about nurturing Kūn–fish, it would be too straightforward and clumsy. The intention is to mock those who are superficial and shallow, learning only through words and hearsay, without deep accumulation of Virtue. How could they dare to speak of their achievements and noteworthy undertakings? (然水积本意，说在鲲上，今不说养鱼，则变其文曰“负舟”，乃是文之变化处，使人捉摸不住。若说在鲲上，则板拙不堪矣。意笑世人轻薄浅陋，口耳之学，又无积德深厚，何敢言其功名事业也。)57


The Péng-bird passage continues:


The cicada [1] and the fledgling dove [2] laughed at Péng–bird, saying, “We rise up and fly with all our might, [3] but we often collide into [4] elm or sappanwood trees and drop [5] to the ground. How [6] can one fly ninety thousand leagues south?” Those who travel [7] to the nearby thickets [8] return after three meals with full stomachs. [9] Those who travel a hundred leagues must spend the night to prepare their provisions. Those who travel a thousand leagues must gather enough food for three months. What do these two small creatures know? (蜩与学鸠笑之曰: “我决起而飞，抢榆枋，时则不至，而控于地而已矣，奚以之九万里而南为?” 适莽苍者，三餐而反，腹犹果然; 适百里者，宿舂粮; 适千里者，三月聚粮。之二虫又何知!)


Hānshān’s interlinear glosses:



	[1] A small winter cicada. (小寒蝉也。)

	[2] A small dove learning to fly. (学飞之小鸠也。)58

	[3] It exhausts its strength so as to fly. (尽力而飞也。)

	[4] To collide. (撞也。)

	[5] To drop. (投也。)

	[6] How… (何也。)

	[7] To head for. (往也。)

	[8] A place within sight. (一望之地也。)

	[9] To be full, referring to being well–fed or satiated. (实也，谓尚饱也。)




Hānshān’s commentary:


This metaphor illustrates that narrow understanding cannot comprehend expansive understanding. It means that people with limited, worldly views do not understand the greatness/expansiveness of a sage, just as the two little creatures can only fly and crash into elm and sappanwood trees, thinking it to be the extent of their ability. They laugh at the great/expansive Péng–bird for attempting to fly ninety thousand leagues. This signifies that people with narrow understanding seek only to satisfy their immediate needs and cannot understand the great Dào of the sage. (此喻小知不及大知。谓世俗小见之人，不知圣人之大，犹二虫之飞，抢榆枋则已极矣，故笑大鹏，要九万里何为哉? 此喻世人小知，取足一身口体而已，又何用圣人之大道为哉?)

Master Zhuāng implies that people with limited vision do not understand (the greatness/expansiveness of) the sage because their aspirations are not far–reaching, and their cultivation is not profound. Each according to their capacity. Thus, those who travel to a place within sight do not need to store provisions; one meal is enough for their round trip, and they are still full. This metaphor represents those who are satisfied with immediate needs. Those who travel a hundred leagues have slightly further aspirations, so they prepare food for an overnight stay. Those who travel a thousand leagues gather provisions for three months because their aspirations are gradually more distant, and their cultivation is deeper. These two little creatures, growing up around elm and sappanwood trees, have no understanding and no ambition to fly far. It is natural for them to laugh at the great/expansive Péng–bird’s flight. The same goes for people with narrow understanding in the mundane world. (庄子因言，世人小见，不知圣人者，以其志不远大，故所畜不深厚，各随其量而已。故如往一望之地，则不必畜粮，一饭而往返，尚饱。此喻小人以目前而自足也。适百里者，其志少远，故隔宿舂粮; 若往千里，则三月聚粮，以其志渐远，所养渐厚。此二虫者，生长榆枋，本无所知，亦无远举之志，宜乎其笑大鹏之飞也。举世小知之人，盖若此。)


The Péng-bird passage continues:


Narrow understanding cannot comprehend expansive understanding, [1] just as short lives cannot compare to long lives. [2] How do we know this is so? The morning mushroom [3] does not know the cycles of a month. [4] The summer cicada [5] does not know the cycles of spring and autumn. These are short lives. To the south of Chǔ, there is a numinous tortoise [6] that takes five hundred years for a spring and five hundred years for an autumn. In ancient times, there was a great Chūn–tree that took eight thousand years for a spring and eight thousand years for an autumn. [7] Yet now Péngzǔ [8] is famous for his longevity. [9] When ordinary people compare themselves to him, isn’t it sad? (小知不及大知， 小年不及大年， 奚以知其然耶? 朝菌不知晦朔， 蟪蛄不知春秋，此小年也。楚之南有冥灵者，以五百岁为春，五百岁为秋; 上古有大椿者，以八千岁为春，八千岁为秋。而彭祖乃今以久特闻，众人匹之，不亦悲乎!)


Hānshān’s interlinear glosses:



	[1] The above two little creatures are used as metaphors for people of narrow understanding. (以上二虫，以喻小知之人。)

	[2] This comparison between short lives and long lives also parallels narrow and expansive understanding. (此以小年大年，又比小知大知也。)

	[3] A fungus that grows on dung. It sprouts in the morning and withers by evening. (粪壤之菌，朝生夕枯。)

	[4] One month. (一月也。)

	[5] A summer insect. (夏虫也。)

	[6] A numinous tortoise. (神龟也。)

	[7] These are long lives. (此大年也。)

	[8] A long–lived person. (有寿之人。)

	[9] Longevity. (寿也。)





Hānshān’s commentary:


This relies on the ignorance of the two small creatures about the great/expansive Péng–bird to illustrate that people with narrow understanding do not understand the greatness of the sage. Each operates within its own capacity, so it is no wonder they are as they are. Just as the morning mushroom and summer cicada cannot understand the longevity of the numinous tortoise and the great Chūn–tree, people only speak of Péngzǔ living for eight hundred years, the only such person through ancient and modern times, and they aspire to match his lifespan. Comparing Péngzǔ to the great Chūn–tree is even more pitiable. This is the extent of people’s narrow understanding. (此因二虫之不知大鹏，以喻小知之人不知圣人之广大，以各尽其量，无怪其然也。如朝菌、蟪蛄，岂知有冥灵、大椿之寿哉? 且世人只说彭祖八百岁，古今独有一人，而众人希比其寿。以彭祖较大椿，则又可悲矣。世人小知，如是而已。)


The Péng-bird passage continues:


The “Questions of Tāng to Jí [1]” were about this: [2] “To the north of the barren land [3], there is a mysterious sea, a celestial pool. [4] There is a fish there, several thousand leagues wide, but no one knows its length [5]. Its name is Kūn–fish. There is a bird named Péng–bird, whose back is as large as Mount Tài and whose wings are like clouds hanging from the sky. It rises with a spiraling whirlwind [6] and flies up ninety thousand leagues, breaking through the clouds [7] and carrying the blue sky on its back. It then plans to travel to the Mysterious Profundity to the South. A marsh quail [8] laughs at it, saying, “Where does it think it is going? I leap and fly up only a few feet [9], then descend and flit about among the weeds and brush. This is indeed the perfection of flying. Where does it think it is going?” This is the difference between small and great. (汤之问棘也是已: “穷发之北，有冥海者，天池也。有鱼焉，其广数千里，未有知其修者，其名为鲲。有鸟焉，其名为鹏，背若泰山，翼若垂天之云，抟扶摇羊角而上者九万里，绝云气，负青天，然后图南，且适南冥也。斥鴳笑之曰: ‘彼且奚适也? 我腾跃而上，不过数仞而下，翱翔蓬蒿之间，此亦飞之至也，而彼且奚适也?’”此小大之辨也。)


Hānshān’s interlinear glosses:



	[1] A wise prime minister of Tāng. (汤之贤相也。)

	[2] It means that narrow understanding cannot match expansive understanding. Tāng’s inquiry to Jí is an example of this. (言小知不及大知，即汤之问棘，便是此事也。)

	[3] A barren land. (不毛之地也。)

	[4] To indicate that the Mysterious Profundities to the North and South are both seas, the term “celestial pool” is used. (要显北冥、南冥，都是海，故此著“天池”字。)

	[5] The length. (长也。)

	[6] A whirlwind. (旋风也。)

	[7] Clouds are halfway up the sky, and Péng–bird flies above them, hence it says “breaking through the clouds”. (云在半空，而鹏飞负天，故云“绝云气”。)

	[8] Chì is the name of a marsh. The yàn is a small bird in the marsh. (斥，泽名。鴳，泽中小鸟也。)

	[9] Seven (Chinese) feet are called a rèn. (七尺曰仞。)




Hānshān’s commentary:


Previously, Qíxié was cited to verify the story of Kūn–fish and Péng–bird; now the “Questions of Tāng to Jí” is cited to verify the matter of narrow understanding versus expansive understanding. The statement “narrow understanding cannot reach expansive understanding” is exactly what Tāng asked Jí about. By referring to Kūn–fish and Péng–bird, it not only verifies the greatness/expansiveness of this fish and bird but also illustrates the distinction between small and great. Therefore, one citation serves as two proofs: the events are the same, but the meanings are different. Hence, the following text clarifies the difference between small and great. (前引《齐 谐》，以证鲲鹏之事; 此复引汤之问棘，以证小知大知之事。言上说“小知不及大知”之说，即汤之曾问于棘者，便是此事。然且即举鲲鹏，不但证其鱼鸟之大，抑且证明小大之辨，故一引而两证之，其事同而意别也。故下文即明小大之不同。)


The Péng-bird passage concludes:


Thus [1], those who know how to serve one office, those employed [2] to unify a single village, those who possesses the capacity [3] fit to joining one ruler, and those who are trusted by [4] one country, see themselves as sufficient in this way. [5] Yet, Sòng Róngzǐ laughed at them. [6] Even if the whole world praised him, it would not encourage him, and if the whole world criticized him, it would not discourage him. [7] He was firm in understanding the distinction between internal and external, and in discerning the boundaries between honor and disgrace. [8] He was not eager to please the world. [9] However, he still was not quite established. [10] Master Liè rode the wind and traveled gracefully [11], returning after fifteen days. He did not strive for (worldly) blessings. Although he was free from walking, he still relied on something. [12] But those who ride on the basis of Heaven and Earth, [13] and harness the transformations of the six energies, [14] travel boundlessly and are reliant upon nothing. [15] Thus it is said: “The perfected individual has no self, the spiritual being has no achievements, the sage has no name.” [16] (故夫知效一官，行比一乡，德合一君，而征一国者，其自视也，亦若此矣。 而宋荣子犹然笑之。且举世而誉之而不加劝，举世而非之而不加沮， 定乎内外之分，辨乎荣辱之境，斯已矣。彼其于世，未数数然也。虽然，犹有未树也。夫列子御风而行，泠然善也，旬有五日而后返。彼于致福者，未数数然也。此虽免乎行，犹有所待者也。 若夫乘天地之正，而御六气之辩，以游无穷者，彼且恶乎待哉? 故曰: 至人无己，神人无功，圣人无名。)


Hānshān’s interlinear glosses:



	[1] Gù fū 故夫 continues the meaning of what was said above. (故夫者，承上义而言也。)

	[2] Employed. (用也。)

	[3] Capacity. (才也。)

	[4] What is trusted. (所信也。)

	[5] It’s also like the self–sufficiency of the marsh quail. (亦若斥鴳之自足也。)

	[6] Sòng Róngzǐ was a worthy man of Sòng. Xiào 笑 “laughs at” refers to the four grades of people who eagerly/anxiously employ their talents and intelligence to seek a fleeting name/fame for themselves. (宋荣子，宋之贤人也。笑，谓彼四等人，汲汲然以才智以祈一己之浮名者。)

	[7] Jǔ 沮 means to lose spirit and appear dispirited. (沮，丧气失色也。)

	[8] This explains why Sòng Róngzǐ laughed at those who eagerly/anxiously pursued a fleeting name/fame. He was able to forget about fame, so universal praise didn’t encourage him, and universal criticism didn’t discourage him. He simply established his inner virtue within himself, while external praise or criticism came from others. Thus, he wasn’t moved by praise or criticism, knowing that honor and disgrace had nothing to do with him. That’s all there is to it (for him). (言宋荣子 所以笑彼汲汲于浮名者，其自处以能忘名，故举世誉之而不加劝，举世非之而不加沮。此但定其内之实德在己，外之毁誉由人，故不以毁誉少动其心，以知荣辱与己无预，如此而已矣。)

	[9] It explains that Sòng Róngzǐ was able to forget about praise and criticism simply because he didn’t eagerly pursue empty fame in the mundane world. (言宋荣子所以能忘毁誉者，但不汲汲以求世上之虚名耳。)

	[10] This means he hadn’t yet established himself, as he could only forget about fame but not forget about self. (言未有树立也，以但能忘名，未忘我。)59

	[11] Descriptive of rising lightly. (轻举貌。)

	[12] Although Master Liè could forget about fortune and misfortune, he couldn’t forget about life and death, as he hadn’t shed his physical form. Therefore, he couldn’t wander infinitely with the Transmogrifier (zàowù 造物). He waited for the wind to rise, but could only go for fifteen days before returning, not departing for long. (列子虽能忘祸福，未能忘死生，以形骸未脱，故不能与造物游于无穷，故待风而举，亦不过旬五日而即返，非长往也。)

	[13] Zhèng 正 refers to the foundation of Heaven and Earth, like the zhèng in “each aligns with its nature and fate”. (正，天地之本也，如“各正性命”之“正”。)

	[14] “Ride (on the basis of) Heaven and Earth” (chéng tiāndì 乘天地) means having the universe in one’s hands. The six qì–energies are yīn, yáng, wind, rain, darkness, and light–the qì–energies of transmogrifications of the Transmogrifier (zàohuà 造化). “Harnessing the six qì–energies” (yù liù qì 御六气), then the transmogrifications of the Transmogrifier (zàohuà 造化) are born within oneself, which is to wander by riding the great Dào. (乘天地，则宇宙在手。六气者，阴、阳、风、雨、晦、明，乃造化之气也。御六气，则造化生乎身，是乘大道而游者也。)

	[15] The sage who wanders by riding the great Dào merges with the transmogrifications of the Transmogrifier (zàohuà 造化) to become unified. What else would they need to rely on externally? (彼圣人乘大道而游，与造化混而为一，又何有待于外哉?)

	[16] The perfected individual, spiritual being, and the sage are all just one (kind of) sage–there’s no need to see them as three separate entities.60 This describes the sage who can become carefree (xiāoyáo). Because the sages forget physical form, transcend relativity, rise above life and death, and emerge beyond the myriad transformations, they achieve vast freedom. They find joy in Dào itself and are not encumbered by things. Therefore, they alone become carefree (xiāoyáo). Those with narrow understanding in the mundane world cannot understand this. (至人、神人、圣人，只是一个圣人，不必作三样看，此说能逍遥之圣人也。以圣人忘形绝待，超然生死，而出于万化之上，广大自在，以道自乐，不为物累，故独得逍遥，非世之小知之人可知也。)





Hānshān’s commentary:


Master Zhuāng’s original intention was to convey that no one in the mundane world, past or present, has achieved (true) carefreeness because they are burdened by their flesh–and–blood bodies (xiěròu zhī qū 血肉之躯) and their ego–selves. Consequently, they tirelessly pursue achievements and fame, suffering throughout their lives without experiencing a moment of (true) happiness. They are attached to their physical form and know nothing beyond it, unaware of the great Dào. Only the sage, who is transformed through greatness, can forget self, forget achievements, and forget fame, transcend life and death, and wander in the realm of Dào, thereby achieving vast, carefree freedom and infinite joy. How could those with small, constrained understanding understand this? It is just like the cicada and the quail laughing at Kūn–fish and Péng–bird. The main idea is that the sage’s state is different, beyond the comprehension of narrow understanding. Thus, the story of the transformation of Kūn–fish and Péng–bird was written to astonish and open the eyes of ordinary people; it is all an allegory meant to amaze the common folk. Starting with seemingly unrelated matters, the text only reveals its true intention towards the end, concluding with “Thus it is said.” This is the skillful structure of the essay, showing great insight and understanding. Only those with cultivated minds can truly appreciate its brilliance. (庄子立言本意，谓古今世人无一得逍遥者，但被一个血肉之躯、为我所累，故汲汲求功求名，苦了一生，曾无一息之快活; 且只执著形骸，此外更无别事，何曾知有大道哉? 唯大而化之之圣人，忘我、忘功、忘名，超脱生死，而游大道之乡，故得广大逍遥自在，快乐无穷。此岂世之拘拘小知可能知哉? 正若蜩鸠、斥鴳之笑鲲鹏也。主意只是说，圣人境界不同，非小知能知，故撰出鲲鹏变化之事，惊骇世人之耳目，其实皆寓言以惊俗耳。初起且说别事，直到此方拈出本意，以“故曰”一句结了。此乃文章机轴之妙，非大胸襟无此气概，学者必有所养，方乃知其妙耳。)

The above is an allegory; below it points out the sage who forgets self, forgets achievements, and forgets fame, as evidence. (此上乃寓言，下乃指出忘己、忘功、忘名之圣人，以为证据。)




Concerning Hānshān Déqīng on “Carefree Wandering” as a Mode of Human Flourishing

The vision of human flourishing involves cultivating inner sagacity (greatness) and then eventually being able to transform others through one’s inner sagacity. The cultivation of inner sagacity is centered around not being preoccupied with oneself as a being in the corporeal world who seeks to glorify itself through fame and achievements. The Péng-bird passage becomes all about these matters on Hānshān’s reading.

A special aspect of Hānshān’s reading that sets it apart from the others in the present volume is just how far this “not being preoccupied” or “forgetting” goes: one comes to no longer identify with the world of corporeal forms but instead with the incorporeal “True Controller” that forms forms. One’s own flesh-and-blood body is taken more lightly as one sees it as branches and leaves growing from the root that forms such forms and not identifying with it as one’s true self.

One final aspect of Hānshān’s reading can round off this account of “carefree wandering” as a mode of human flourishing. Following the modern scholar Deng Keh-ming 鄧克銘, the root, i.e., the “True Controller”, is identified by Hānshān with our “veritable inborn nature” (zhēnxìng 真性). Understanding this “veritable inborn nature” can help make the account less vague by further clarifying what the “True Controller” happens to be. The “veritable inborn nature” is something we are said to be able to recover (fù qí zhēnxìng 复其真性), something we can destroy (zìfá zhēnxìng 自伐真性), something we can be deluded about (zìmí zhēnxìng 自迷真性). The “veritable inborn nature” is contrasted with the changing world of corporeal shapes:


People have death and life, like night and day in time, which cannot be avoided. Moreover, yīn and yáng have night and day, but the Great Void (tàixū 太虚)61 is constantly one and has no dusk or evening. This illustrates that although human form has life and death, the veritable inborn nature is constant and unchanging, like the unchanging Great Void, hence it is called “Heaven/Nature”. (人有死生，如时之夜旦，不可免者。且阴阳有夜旦，太虚恒一而无昏晚。喻人形虽有生死，而真性常然不变，如太虚之无变，故曰“天也”。)62


Before one can understand or realize one’s “veritable inborn nature”, one must nourish or cultivate it:


It is said that the veritable inborn nature is within people, naturally endowed (tiānrán zì jù 天然自具), and not a bit of human effort can interfere with it. This is the true substance (zhēntǐ 真体) that all people equally possess, what is called the “True Controller” (zhēnzǎi 真宰) or the “Heavenly Lord” (tiānjūn 天君). This must be nurtured before it can be known. (谓真性在人，天然自具，一毫人力不能与其间。此人人同有之真体，所谓真宰、天君是也。此须养而后知。)63


The modern scholar Lin Chun-hung 林俊宏 has argued that one’s zhēnxìng 真性 “veritable inborn nature” is used to indicate how one experiences the great Dào, which in turn has implications for not only epistemology and ontology but also practical statecraft.64 The one who experiences the great Dào comes to be “A Teacher of the Great Fundamental Inspiration” or, what here means the same thing, a sage who transforms people through his/her “greatness” (one’s consummated “inner sagacity”). The annotations rendered in the present study bear out this interpretation, especially when one sees the “True Controller” as one’s “veritable inborn nature” (following Dèng Kèmíng).65 The textual basis supplied in the excerpted passages in the present study likewise bears out Dèng Kèmíng’s claim, as the link is explicitly established. According with one’s “True Controller” is tantamount to according with one’s “veritable inborn nature”, which in turn is how one experiences the great Dào, which in turn is how one is able to transform people and become fit to rule them. Settling the mind and forgetting the ego-self are the path toward this state. Lin Chun-hung reminds us that concerns of practical statecraft were pressing during the downtrodden times during which Hānshān lived, and Hānshān is attempting to explicitly address them in his commentary. Human flourishing in the mode of “carefree wandering” is linked with concerns of practical statecraft throughout the annotations, including in the Péng-bird passage. For Guō Xiàng the work was linked with practical statecraft in stressing that nobody overstep the bounds of one’s self-so nature and allotted station, whereas Hānshān lays stress on the cultivation of the would-be sage-ruler.

In Chapter 6, Hānshān explicitly points to what he takes to be the distilled essence of the “Inner Chapters”:


Earlier, we discussed the characteristics of the veritable individual and the various practices (gōngfū 工夫) he/she undertakes. Ultimately, everything converges in the twenty–two characters that follow the mention of the perfected individual. These words encapsulate the entirety of Master Zhuāng’s teachings and practices (gōngfū 功夫). All the other spiritual notions expounded upon are merely elaborate expressions. (已前说了真人如多情状、许多工夫，末后直结归“至人”已下二十二字。乃尽庄子之学问功夫，效验作用，尽在此而已，其余神种撰出，皆蔓衍之辞也。)

The purpose of the “Inner Chapters” has already been fully conveyed in these words. For scholars seeking to understand, there is no need to delve into anything further. By starting with these few sentences, one can respond to circumstances without attachment, enjoying endless benefits throughout life. This is what is meant by “carefree wandering”. (内篇之意，已尽此矣。学者体认，亦不必多，只在此数语下手，则应物忘怀，一生受用不尽。此所谓逍遥游也。)66


This gives rise to two obvious questions: (1) what “twenty-two characters” is he referring to? and (2) what “practices” (gōngfū) is he referring to? (Note that he refers to the “practices” as both gōngfū 工夫 and gōngfū 功夫 in the passage.) If the answers to these questions converge with my foregoing analysis, then the reader might be reasonably confident that I have not led him/her astray, though the hope is that the reader is inspired to read the commentaries for him/herself.

Answering the first question, the “twenty-two characters” are zhì rén zhī yòng xīn ruò jìng, bù jiāng bù yíng, yīng ér bù cáng, gù néng shēng wù ér bù shāng 至人之用心若镜，不将不迎，应而不藏，故能胜物而不伤,67 meaning “The perfected individual uses his/her heart–mind like a mirror, neither welcoming nor resisting, responding without storing, and thus s/he copes with things and is unharmed”, which Hānshān glosses thus:


The perfected individual uses his/her heart–mind like a bright mirror placed on a stand: when things approach, the mirror reflects them clearly without the intention of responding; before events occur, the heart–mind does not anticipate them in advance. When something arrives, the beautiful and the ugly are distinctly recognized, yet no trace of these impressions is retained, and there is no heart–mind given to notions of right or wrong. By maintaining such an empty heart–mind in response to the world, one is able to transcend and overcome external things, remaining unharmed by them in the end. This is the utmost of emptiness/open receptivity. (至人用心，如明镜当台，物来顺照，并不将心要应; 事之未至，亦不以心先迎。即物一至，妍丑分明，而不留藏妍丑之迹，了无是非之心。如此虚心应世，故能胜物，而物卒莫能伤之者，虚之至也。)68


Beyond “fasting the heart–mind”, “forgetting the flesh-and-blood body”, “forgetting the ego-self” and the like, and asking oneself and sitting with various questions like “who is it that puffs things into action”, the answer to the second question is Hānshān’s remarks on the veritable individual “breathing from the heels” mentioned in Chapter 6:

The “Breathing from the Heels” passage69:


Their breathing was deep and profound. [1] A veritable individual breathes from the heels, [2] the common people breathe from their throats. [3] Those who are disturbed speak from their gullets as though vomiting. [4] Their desires run deep and their subtle incipient impulses from Heaven/Nature are shallow. [5] (其息深深。真人之息以踵，众人之息以喉。屈服者，其嗌言若哇。其耆欲深者，其天机浅。)


Hānshān’s interlinear glosses70:



	[1] “Deep” means continuous and unbroken. If breathing is coarse and shallow, the mind will be unstable. The veritable individual’s heart–mind is peaceful and unmoved by external things, thus their breathing is deep and profound. (深者，绵绵之意。息粗而浅，则心浮动。真人心泰定而不为物动，故其息深深。)

	[2] This explains the meaning of “deep and profound” above. The heel represents the deepest, most unfathomable origin of breath, resulting in a calm and undisturbed heart–mind. (此释上深深之意。踵者，脚跟也。以喻息之所自发处，深不可测，故心定而不乱。)

	[3] Common people breathe from the throat, which is extremely coarse and shallow. Thus, their heart–minds are unstable and deluded, constantly chasing after external things without knowing how to return (to their veritable inborn nature). (众人之息在喉，则粗浅之至，故浮而妄动，所以日用心驰于物，而不知返。)

	[4] When the heart–mind is unstable, speech becomes agitated. Words not coming from within are easily subdued. The gullet refers to the throat. Vomiting implies shallow and coarse words spewing forth from the throat, words without foundation. (心浮则言躁，言不由中，则易屈服。嗌者，咽喉也。哇，吐也。以浅粗之言，自咽而吐，无根之言也。)

	[5] This describes how persons of the mundane world are so coarse and shallow because their desires run deep, obscuring their veritable inborn nature. They are completely unaware of their innate, marvelous nature, falling into false knowledge without veritable understanding. (言世人粗浅如此者，乃嗜欲之深，汩昏真性，全不知有天然妙性，皆堕妄知，无真知也。)





Hānshān’s commentary71:


This section means that because veritable individuals have subtly/mysteriously awakened to their own inborn natures, they possess veritable understanding, thus their modes of cultivation are significantly different from (those of) the worldly. (此一节，言真人妙悟自性，是为真知者，故所养迥，与世不同。)


The upshot of these practices is again to see through to the “True Controller”. That is where all roads lead in Hānshān’s Zhuāngzǐ studies. A settled heart–mind is linked with deep breathing, the mirror-like capacity to not get attached to but merely to reflect passing phenomena, and the capacity to see through to the “True Controller” understood as one’s veritable inborn nature.

Many of the same passages addressed in the current chapter are repeated in the chapters to follow so as to better bring out the commonalities and contrasts between the three commentators.



Notes


	In contrast to his autobiography and other Buddhist-oriented output, which have received a fair amount of attention in the Anglophone world, including the works of his latter-day promoter Charles Luk. There are, however, occasional well-executed dissertations directly addressing his Zhuāngzǐ studies.

	Ziporyn 2009, 225.

	It should also be noted that Hānshān’s Zhuāngzǐ commentary is often quoted by Ziporyn in his rich selected commentary edition under the name “Shi Deqing”, using an abbreviated form of the pīnyīn Chinese phonetic alphabet. The “Shi” is spelled “釋” in Chinese. Shì 釋 is a common surname taken by many Buddhist monks and nuns. It should be made explicitly clear to the reader of both Ziporyn’s volume and my own that the Shi Deqing often quoted by Ziporyn is none other than Hānshān Déqīng.

	Ziporyn 2009, x.

	Shěn Míngqiān’s reading suggests only taking the nǎi 乃 in the weak sense of “is”, not “is just”.

	The description of “Master Zhuāng’s” language as qí yán guāng yáng zìzì 其言洸洋自恣 is found in the well-known “biography” on him in Shǐjì 史記, 63.

	Written during his 44th year; see Luk 1971, 107. For more on the important notions of “shadows and echoes”, see below.

	Hānshān Déqīng 2015, 1.

	Shěn Míngqiān 2015, 60–61.

	Fāng Yǐzhì 2011, 44–45.

	“After making a good reputation at Five Peak [i.e., Wǔtái 五台 ‘Five–Terrace’] Mountain, Han Shan went to the seashore to forget all about it; he was free from attachment to all worldly things” (Luk 1971, 99n1).

	Following other editions.

	Indeed, Fāng Yǐzhì’s maternal grandfather was a student of Hānshān.

	Digital Dictionary of Buddhism 電子佛教辭典 (DDB) “大士”: “A noble, a leader of men, a bodhisattva; also a śrāvaka, a Buddha; especially one who improves himself to help others 自利利他. Also translated as 開士 (Skt. mahā–sattva, kula–putra, puruṣa, bodhi–sattva, bhaghvat, mahâtman, mahā–bodhisattva, sattva, sat–puruṣa; Pāli mahā–purisa, mahā–puruṣa; Tib. skyes bu chen po)”.

	DDB “現身”: “Transformation body; the various bodies or manifestations in which the buddhas and bodhisattvas reveal themselves. See 化身 (Skt. tatraiva janmani, janman, sva–śarīra; kāya–sākṣin)”.

	Shìdì 世諦 “conventional truth” is contrasted with zhēndì 眞諦 “ultimate truth”. Fófǎ 佛法 “Buddha Dharma” encompasses both truths, and thus one must not interpret it as only involving the latter. These are advanced developments in Buddhist thought.

	Note that “Brahmin” is often used to refer generally to non-Buddhist religious mendicants of Central Asia (DDB “婆羅門”).

	DDB “二乘”: “These are the vehicles of the śrāvakas 聲聞 (hearers, direct disciples) and pratyekabuddhas 辟支佛 (self-realizers). These two kinds of practitioners are regularly introduced in Mahāyāna literature where they are generally cast in a negative light as representatives of the so-called Hīnayāna 小乘 tradition and are set up in contradistinction to the bodhisattva 菩薩. They are understood as practitioners who are engaged in a view toward practice and enlightenment that will permit them to reach the level of arhatship 阿羅漢 and not Buddhahood. This means that they are able to permanently sever the multitude of afflictions engendered by the three poisons 三毒. But they are unable to progress further along the path in the manner of the bodhisattva because of a lack in the development of their compassion 慈悲 for other beings as well as a limitation in their understanding of the emptiness 空 of all phenomena 法. Thus, they are able to eliminate the afflictive hindrances 煩惱障 but not the cognitive hindrances 所知障. One of the first Mahāyāna scriptures to make detailed distinctions between the practitioners of the two vehicles and the bodhisattvas was the Śrīmālā–sūtra 勝鬘經. The Lotus Sutra teaches that śrāvakas and pratyekabuddhas also become buddhas (Skt. dviyāna, yāna–dvaya, śrāvaka–pratyekabuddha; dvitīya–yāna)”.

	A reference to the Pratyekabuddha vehicle (yuánjuéchéng 緣覺乘) mentioned below.

	Samādhi (meditative consciousness) is used in a broad sense to denote the calmness of mind needed to engage in philosophy and to engage productively with the mundane world as it is. Cf. Hānshān’s deep samādhi during his 31st year (Luk 1971, 84–85).

	As this relates to Chán/Zen, see the poem given to Hānshān during his 29th year by a Chán/Zen Master: “For clear vision ride a lion high up in the clouds, / But the dragon in the cave should be set free to rest” (trans. Luk 1971, 79). A modern promoter of Hānshān explains: “If you want to awaken to Reality, you should practise the transcendental Ch’an, but the first thing is to set your inner mind at rest as the point of departure” (Luk 1971, 79n1, cf. 82).

	DDB “十界”: “Ten divisions of the unenlightened and enlightened worlds, according to level. These are the realms of: hell-being 地獄 (地獄界), hungry ghost 餓鬼 (餓鬼界), animal 畜生 (畜生界), asura 阿修羅 (阿修羅界), human 人間 (人間界), god 天上 (天上界), śrāvaka 聲聞 (聲聞界), pratyekabuddha 緣覺 (緣覺界), bodhisattva 菩薩 (菩薩界) and Buddha 佛 (佛界). The six realms from hell-being to god are the unenlightened 凡夫 realms and the four from śrāvaka to Buddha are enlightened 聖; thus ‘six unenlightened, four enlightened’ 六凡四聖. They are also classified as the first three 三惡道 being the result of unwholesome karma, the next three 三善道 the result of wholesome karma, the next two as Hīnayāna rewards 二乘 and the final two as Mahāyāna rewards 大乘. Also written 十法界”.

	DDB “五教”: 1. “小乘教 Hīnayāna teaching; 2. 大乘始教 Elementary doctrine of Mahāyāna, which refers to Faxiang 法相 and Sanlun 三論 teachings; 3. 大乘終教 the Final Doctrine of Mahāyāna, which asserts the existence of Buddha-nature in all beings; 4. 大乘頓教 the Sudden Enlightenment doctrine of Mahāyāna and 5. 大乘圓教 the perfect doctrine of Mahāyāna, namely Huayan [Avataṃsaka] teaching”.

	DDB “五乘”: “Five teachings conveying the karma–reward that differs according to the vehicle: 1. vehicle of humans 人乘—rebirth among men conveyed by observing the five precepts; 2. vehicle of gods 天乘—rebirth among the gods by the ten forms of good action; 3. śrāvaka vehicle 聲聞乘—rebirth among śrāvakas by adherence to the four noble truths; 4. vehicle of pratyekabuddhas 緣覺乘—rebirth among pratyekabuddhas by contemplation of twelvefold dependent arising; 5. bodhisattva vehicle 菩薩乘—rebirth among the buddhas and bodhisattvas by the practice of the six perfections 六波羅蜜”.

	DDB “四諦”: “The noble truths (ārya–satya), which form the main content of the Buddhaʼs first sermon given at Vārāṇasī: 1. the truth of suffering (duḥkha) 苦諦; 2. suffering is the lot of the 六趣 six states of existence; 3. the truth of the arising of suffering (samudaya) 集諦; it is the aggregation (or exacerbation) of suffering by reason of afflicted mental states; 4. the truth of the cessation of suffering (nirodha) 滅諦; cessation is nirvana, the extinction of craving and its consequences, and the leaving of the sufferings of mortality as void and extinct; the truth of the path to the cessation of suffering (mārga) 道諦; this the way of extinction, i.e. the 八正道 eightfold correct path. The first two are considered to be related to this life, the last two to 出世間 a life outside or apart from the world. The four are described as the fundamental doctrines first preached to his five former ascetic companions. Also rendered as 四聖諦 and 四眞諦”.

	Four progressive stages of meditation and eight degrees of concentration respectively. See DDB “四禪” and “八定”. Luk, commenting on Hānshān’s commentary to the Diamond Sūtra, helpfully explains the four stages: “(1) Meditate on the ego or self as owner of the physical body and as the subject who is meditating, another man or personality being the counterpart of that ego as object. The mind which seeks wisdom is the ego or subject and the wisdom sought is the object. When it realizes that the ego is non–existent and rejects it, it is called personality. (2) Meditate on this personality which from being object becomes subject and understand that this too is an illusion. When the mind realizes that personality is also an empty name without real nature, it is called being. (3) Meditate on being, which is a state of relative voidness, until that too disappears, but something hangs on. (4) Meditate on that which remains, a determined or fated period of life. This is incomplete awareness as the element of time is still present. Eliminate that element” (1960, 161n6).

	DDB “六波羅蜜”: “The six pāramitās 波羅蜜—the six practices that ferry one beyond the sea of mortality to nirvana. They are the pure practices of the bodhisattva, which are all carried out with an attitude of detachment from personal gain, based on the wisdom of emptiness: 1. charity 布施 (dāna, dānapāramitā 施波羅蜜/檀波羅蜜), or giving, including the bestowing of the truth on others; 2. morality 持戒 (śīla, śīlapāramitā 尸 羅波羅蜜), maintaining moral rectitude; 3. forbearance 忍辱 (kṣānti, kṣāntipāramitā 忍波羅蜜), patience under insult; 4. effort 精進 (vīrya, vīryapāramitā 精進波羅蜜/毘梨耶波羅蜜), zeal; 5. meditation 禪定 (dhyāna, dhyānapāramitā 靜慮波羅蜜/禪波羅蜜), contemplation; 6. wisdom 智慧 (prajñā, prajñāpāramitā 般若波羅蜜), the power to discern reality or truth”.

	Analects 9.4, trans. Legge, URL: https://ctext.org/analects/zi-han#n1313; cf. trans. D.C. Lau 1992, 77.

	With negative connotations zìrán 自然 often implies impetuosity; when used positively it indicates lacking frenetic affectation.

	“Lùn xīn fǎ” 論心法, qtd. by Xià Qīngxiá 2001, pdf p. 2.

	Cf. D.C. Lau 2003, 320–321.

	Liú Fèngbāo 2013, 31.

	Wáng Xiānqiān 2016, 17n38.

	Wáng Xiānqiān 2016, 17n39.

	Hānshān Déqīng 2015, 18.

	Translated according to Hānshān’s interpretation.

	Hānshān Déqīng 2015, 22.

	Hānshān Déqīng 2015, 25.

	Hānshān Déqīng 2015, 27.

	DDB “天眞”: “Without artificiality. Thusness; permanent reality underlying all phenomena, pure and unchanging e.g., the sea in contrast with the waves; nature, the natural, 天然之眞理, 非人之造作者 natural reality, not of human creation”.

	Hānshān Déqīng 2015, 56.

	The text is based on Hānshān Déqīng 2015, 4–11.

	NB: 知 is not pronounced zhī in this usage.

	Zhuāngzǐ, Chapter 1.

	Zhuāngzǐ, Chapter 6.

	It cannot be rendered “Darkness” for Hānshān, as 冥 is later glossed as “brightness”. And it cannot be rendered “sea”, because the point of the “celestial pool” line is to serve as suspended clarification on Hānshān’s reading: it is not yet supposed to be clear that it is the sea in the main body of the text beyond the reference to the fish.

	Zhuāngzǐ, Chapter 27.

	Mencius, 7B25.

	Mencius, 7B25.

	It is important to realize that for Hānshān the title of Chapter 6 refers to the “Zhuangzian” exemplary person, not Dào (as countless other commentators have it).

	It is important to realize that for Hānshān the “cultivation” allegorically represented by the migratory journey is the cultivation of “inner sagacity” which allows one to become a south-facing emperor or king. Becoming such a ruler is the ultimate role of the fully consummated “Zhuangzian” exemplary person on Hānshān’s reading, i.e., “outward kingliness”.

	Note that Hānshān keeps ascribing this line from the Lǎozǐ to Master Zhuāng and claims it is a description of Master Zhuāng’s very own writing, the main idea of which according to Hānshān is to become an exemplary person, “a teacher of the Great Primeval Inspiration”.

	Wáng Xiānqiān (2016, 2n8) disagrees, instead quoting Chéng Xuányīng (成玄英; ca. 608–669): “Liù yuè 六月 means for half a year, it rests when it reaches the celestial pool” (六月，半歲，至天池而息。).

	Note that the below-mentioned quail is said to live in marshes.

	Wáng Fūzhī and Lín Yúnmíng disagree interestingly, instead glossing 生物 as 造物 (see the case studies in Chapters 3 and 4 of the present study).

	Cf. Ziporyn 2009, 130.

	Cf. Ziporyn 2009, 130–131.

	Wáng Xiānqiān (2016, 3n19) instead discusses variants for 学/學 like 鷽 and 鸒, while Liú Fèngbāo’s (2013, 5) edition reads 鷽 for 学/學.

	Cf. Ziporyn 2009, 131.

	Liú Fèngbāo (2013, 10) disagrees interestingly, whereas Wáng Xiānqiān (2016, 6n17) quotes Chéng Xuányīng (成玄英; ca. 608–669) who agrees but adds that the different names emphasize different aspects of the exemplary person.

	Zhuāngzǐ, Chapter 22.

	Hānshān Déqīng 2015, 109.

	Hānshān Déqīng 2015, 109.

	Lin Chun-hung 2017.

	Dèng Kèmíng 2016a.

	Hānshān Déqīng 2015, 139.

	Hānshān Déqīng 2015, 138.

	Hānshān Déqīng 2015, 138.

	Hānshān Déqīng 2015, 104.

	Hānshān Déqīng 2015, 104.

	Hānshān Déqīng 2015, 105.
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Abstract

Wáng Fūzhī’s (王夫之; 1619–1692) understanding of “carefree wandering” (xiāoyáo yóu 逍遙遊) is spelled out, followed by a complete translation of Zhuāngzǐ jiě (莊子解; 1681) on the celebrated Péng-bird 鵬 passage on this central theme, before concluding with cursory remarks on how this amounts to a conception of human flourishing.



Wáng Fūzhī’s Zhuāngzǐ Studies

Wáng Fūzhī’s Zhuāngzǐ studies revolve around two key works: Zhuāngzǐ tōng (莊子通; 1679) “A General Commentary on the Zhuāngzǐ” and Zhuāngzǐ jiě (莊子解; 1681) “An Analytic Commentary on the Zhuāngzǐ”. Wáng’s “Author’s Note” (Zìxù 自叙) to the former work alludes to the circumstances under which the work was written and his attitude toward the figure “Master Zhuāng”:


In the spring of the Jǐwèi (己未) year, I took refuge from the chaos of war (between the Míng loyalists and the conquering Manchu tribes) in the Zhālín (楂林) Mountains, where I lived in the dwellings of deer and elk. The sounds of nature were serene, as I sat alone in contemplation. I reflected: with a heart–mind that cannot express itself, I live in a world that doesn’t understand me. For five years, I had drifted along without finding my place. My response to this situation was somewhat like our friend Mr. Zhuāng’s (Zhuāng shēng 莊生)1 philosophy (shù 術), so I questioned whether I was truly without deep guilt or shame. I was definitely no disciple of our friend Mr. Zhuāng and bound by his teachings. Certain actions were incompatible with my principles, and I could not ignore the divergent paths (liǎng xíng 两行)2 before me. To remain true to myself, I had to give voice to my thoughts. Only then could my actions align with the principles of my heart–mind. The conduct of Yán Yuān (顏淵), Qú Bóyù (蘧伯玉), and the Duke of Shè (葉), as well as the appearances of Shūshān Wúzhǐ (“Toeless Shūshān” 叔山無趾) and Āi Táituō (“Pitiful Táituō” 哀駘它),3 all served to guide my heart–mind. If my heart–mind was truly in pursuit of benevolence (rén 仁), what could possibly be wrong with that? (己未春，避兵楂林山中，麇麏之室也，眾籟不喧， 枯坐得以自念: 念予以不能言之心，行乎不相涉之世，浮沉其側者五年弗獲已，所以應之者，薄似莊生之術，得無大疚愧? 然而予固非莊生之徒也，有所不可、「兩行」，不容不出乎此，因而通之，可以與心理不背; 顏淵、蘧伯玉、葉公之行，叔山無趾、哀駘它之貌，凡以通吾心也。心苟為求仁之心，又奚不可?1)

Someone might say that our friend Mr. Zhuāng lived during the era of the Warring States, which explains his perspective. However, even for someone following our friend Mr. Zhuāng’s philosophy, it is possible not to fully adopt his approach. As for me, interpreting our friend Mr. Zhuāng’s teachings aligns closely with my own path. I am like a person with a large goiter,4 without proper clothing, dwelling “between talent and mediocrity” (cái bùcái zhī jiān 才不才之間).


	Those who knew me,

	Said I was sad at heart.

	Those who did not know me,

	Said I was seeking for something.5



Who indeed understands me? They suggest that I use our friend Mr. Zhuāng’s philosophy to escape from the “shooting range of Yì’s bow” (Yì zhī gòu zhōng 羿之彀中) [i.e., to escape his fate],6 but I cannot find a way to explain myself, nor have I seen Master Calabash in the guise of the “Soil of Heaven” (tiānrǎng 天壤)7 for a long time. All of our friend Mr. Zhuāng’s teachings can be used to understand the way of a gentleman (jūnzǐ 君子) in this manner. Therefore, it does not matter whether our friend Mr. Zhuāng could achieve this or not; it can still form a coherent doctrine. (或曰，莊生處七雄之世，是以云然。雖然，為莊生者，猶可不爾，以予通之，尤合轍焉。予之為大癭、無服，予之居「才不才之間」，「知我者謂我心憂，不知我者謂我何求」，孰為知我者哉! 謂予以莊生之術，祈免於「羿之彀中」，予亦無容自解，而無能見壺子於「天壤」之示也久矣。凡莊生之說，皆可因以通君子之道，類如此。故不問莊生之能及此與否，而可以成其一說。)8


The Confucian Wáng finds himself in some respects in sympathy with “Master Zhuāng” during the downtrodden times in which he found himself, but he feels compulsion to justify this sympathy and to state its limitations. Hānshān Déqīng wrote trying to unite the Three Teachings, whereas Wáng is writing as a Confucian justifying reading the Zhuāngzǐ. Wáng (as seen in Chapter 1 of the present volume) makes it explicitly clear that he isn’t always in agreement with the work, particularly disliking much of the “Outer” and “Mixed” Chapters. The modern scholar Dèng Kèmíng 鄧克銘 helpfully explains the background and upshot of this “Author’s Note”:


In the Jǐwèi (己未) year (the 18th year of the Kāngxī reign), the Qīng army defeated Wú Sānguì’s (吳三桂; 1612–1678) forces and captured Héngzhōu (衡州). During the chaos of war, Wáng Chuánshān [i.e., Wáng Fūzhī] sought refuge in the mountains, trying to preserve his life, much like how Master Zhuāng lived during the Warring States period. However, Wáng Chuánshān firmly adhered to Confucianism and did not rely on Master Zhuāng’s teachings as his guide. Wáng Chuánshān also stated, “All of our friend Mr. Zhuāng’s teachings can be used to understand the way of the gentleman (jūnzǐ 君子).” Here, “the gentleman (jūnzǐ 君子)” refers to Confucianism, while “to understand” implies the integration of Master Zhuāng from a Confucian perspective. In fact, Wáng Chuánshān criticized many aspects of Master Zhuāng in his Zhuāngzǐ tōng and did not equate Master Zhuāng with Confucianism or place them on the same level…. Although both works are based on Confucian principles, the richness of content in the Zhuāngzǐ jiě is clearly greater than that in the Zhuāngzǐ tōng. It also offers a more objective interpretation of Master Zhuāng’s philosophical system and the value of its various chapters.9


Dèng Kèmíng’s assessment of the relative merits of Wáng’s two works is the standard viewpoint, with Zhuāngzǐ jiě thereby generally receiving more attention in the Sinophone scholarship.

Zhuāngzǐ jiě has two “Prefaces”, neither of which were written by Wáng. Here is an excerpt from Dǒng Sīníng’s (董思凝; 1663–1723) “Preface”:


Mr. Wáng Chuánshān [i.e., Wàng Fūzhī], a venerable scholar of great learning and voluminous writings, has extensively interpreted and commented on the classics and histories, but unfortunately, many of his works have been scattered and lost. His son, Wàng Yǔ (王敔; 1650–1730), along with his fellow villagers, Níngzǐ Shàoxù (寧子紹緒; d.u.) and Luōzǐ Zhòngxuān (羅子仲宣; d.u.), have now published his Zhuāngzǐ jiě to share it with those who appreciate his work. Having long heard of Mr. Wáng’s reputation, I visited his hometown during my official tour and inquired about his remaining works. Yǔ kindly presented me with this volume and asked me to write a “Preface” for it… Many have annotated the Zhuāngzǐ, but only the works of Shěn Yīguàn (沈一貫; 1531–1616) and Tán Yuánchūn (譚元春; 1586–1637) come close (to getting it). Recently, Lín Yúnmíng (林雲銘; 1628–1697) published Zhuāngzǐ yīn (莊子因), which has overshadowed all other commentaries. Mr. Wáng, having comprehended the profound subtleties of the Zhuāngzǐ, aimed to enable readers to understand the changes and transformations of man. Thus, his annotations are for those who seek to grasp and encounter these insights daily. I know that Mr. Wáng certainly had the knowledge to guide his interpretations. (王船山先生，學老文巨，著述等身，於經史多所詮釋論說，然頗散軼。其子敔與其鄉後進寧子紹緒、羅子仲宣，梓其《莊子解》以公之同好。余耳先生名舊矣，行部於此，訪其遺書，敔遂以此刻見投，且屬為引其端。[…] 注《莊》者多矣，惟四明沈氏，竟陵譚氏，庶幾近之。近閩人林氏《莊子因》出，而諸注悉廢。先生既有得於南華之妙，又欲使讀之者識達人之變化，則其所詮注，亦所謂知其解而旦暮遇之者歟! 我知先生之必有以知之也。)10


This alludes to the publishing background of the work. It curiously mentions the subject of the next chapter, Lín Yúnmíng, as having written a Zhuāngzǐ commentary that overshadows all others. That is surprising insofar as the subject of the “Preface” is Wáng’s Zhuāngzǐ studies. The remainder discusses generic things like the literary nature of the work and the difficulty in understanding Zhuāngzǐ. The other Zhuāngzǐ jiě “Preface” by Wàng Tiāntài (王天泰; d.u.) does not go beyond these generic themes, though it remains focused on Wàng Fūzhī’s Zhuāngzǐ jiě, not once mentioning Lín Yúnmíng’s Zhuāngzǐ yīn. One gets the feeling that the cultural aristocrat Dǒng Sīníng felt the need to justify the existence of yet another Zhuāngzǐ commentary given Lín Yúnmíng already, we are told, overshadowed them all.

In his efforts to take the work on its own terms and to remove layers of Buddhist and Confucian interpretation, Wáng Fūzhī foregrounds Chapters 27 and 33 to provide a framing device for the “Inner Chapters” that focuses on the writing strategies of the “Inner Chapters”, a few of its key themes, and which supplies a “biography” of “Master Zhuāng”. The following annotation on Chapter 27 serves as a helpful baseline for grasping Wáng’s Zhuāngzǐ studies:


This serves as a preface to the “Inner”, “Outer”, and “Mixed” Chapters. Although Master Zhuāng takes “forgetting words” (wàngyán 忘言) as the primeval inspiration, he still often engages in extensive discourse. This, however, is to dispel doubts about him priding himself on cognitive understanding (zhī 知)11 or about being guided by a reified mindset (chéngxīn 成心). (此內外雜篇之序例也。莊子既以忘言為宗，而又繁有稱說，則抑疑於矜知，而有成心之師。)

Moreover, since Dào is formless, it resides in the ordinary but doesn’t conform to disputes over “this/right” versus “that/wrong”. Thus, once it enters the realm of language, it immediately becomes unlike Dào. (且道惟無體，故寓庸而不適於是非; 則一落語言文字，而早以與道不相肖。)

And so the challenge lies herein: he expresses himself through words all day, yet never truly speaks. He prevents people from getting trapped by the (mere) traces (jī 跡) of his words, allowing them to encounter the true meaning through Heaven/Nature’s Equilibrium (tiānjūn 天均). With this understanding, one reads the “Inner Chapters” to catch the fish and rabbits while forgetting about the traps and snares. Don’t be alarmed if these words seem as vast and incomprehensible as the Milky Way! (故障於此發明終日言而未嚐言之旨，使人不泥其跡，而一以天均遇之，以此讀內篇，而得魚兔以忘筌蹄，勿驚其為河漢也。)

This chapter, along with the “Under Heaven” chapter, serves as the preface to the entire work. (此篇與《天下篇》乃全書之序例。)12


The words of the “Inner Chapters”, and the “Outer” and “Mixed” Chapters where they manage to succeed, are meant to provoke a certain kind of sensibility that is more aligned with the way things are (Dào). Human perception and cognition, as we shall see, are said to only take one so far in confronting the complexities and subtleties of reality. In more than a few ways, one is said to be led astray by certain artifacts of our modes of understanding reality through discursive thought when they are taken to track basic features of reality or set wholly determinate standards of acting.

Against this background, the Zhuāngzǐ often has recourse to “allegories” (yùyán 寓言) and other modes of indirect discourse. Note that the point of the “allegories” and other indirect modes of discourse is that the message of the work is using discursive thought to see limitations within discursive thought. Wáng also suggests that this use of language is to indicate that “Master Zhuāng” himself was not one who prioritizes cognitive understanding, nor that he was one who was guided by a reified mindset. It is interesting to note that this annotation, from Zhuāngzǐ jiě, states unambiguously the central importance of “forgetting words” (wàngyán 忘言), yet the expression wàngyán does not occur once in Zhuāngzǐ tōng. That is not to say the idea conveyed by the expression is not felt to be present in closely related expressions, but this is nonetheless a point of contrast between the works worth noting. In interpreting the work one cannot put too much weight in the particular expression for a given idea. Incidentally, the expression “Heaven/Nature’s Equilibrium” (tiānjūn 天均) is another case in point.

In the previous chapter, much time was spent carefully rendering Hānshān’s glosses on the “Pipes of Heaven/Nature” passage from Chapter 2, in which he identified the “True Controller” as that which shapes things. The point of the passage for Hānshān is to get one to reflect on who or what controls the things one says and does so as to ultimately realize one’s “veritable inborn nature”. This is contrasted with the earlier Guō Xiàng, who takes there to be nothing beyond each thing transforming on its own accord. The point of the passage for Guō is to show the self-so (zìrán 自然) operation of things and the gratuitousness of postulating a “True Controller” beyond these things transforming of themselves. The contrast between Hānshān and Guō on this important image gets to the heart of their respective interpretations of the philosophy of the Zhuāngzǐ.

Wáng Fūzhī takes a different approach that likewise takes us to the heart of his interpretation:


If discourses are regarded as a bamboo flute, then those who are discussing them are the ones who play it! If humans are the bamboo flute, then Heaven/Nature is the one who plays it! If Heaven/Nature is the bamboo flute, then the sudden arisings of the subtle incipient impulses (jī 機) are the ones who plays it! … We cannot grasp these using only our mouths and ears, nor can we grasp them using only our heart–minds. How utterly limited we are! (論其「比竹」，論者其吹者乎! 人其「比竹」，天其吹者乎! 天其「比竹」，機之欻然而興者其吹者乎! […] 欲孤用吾口耳而吾弗能，欲孤用吾心而吾弗能; 甚矣其窮也!)13


The “Pipes of Man” are said to be bamboo flutes by Nánguō Zǐqí (南郭子綦) in the passage. Wáng adds that if one takes the “Pipes of Earth” as these bamboo flutes, then they are played by Heaven/Nature, while if the “Pipes of Heaven/Nature” are themselves taken as these bamboo flutes, then the “subtle incipient impulses” (jī 機) are what play it. We are told that one cannot grasp these “subtle incipient impulses” using only one’s mind or only one’s sensory organs. And, we are told, they are elusive: “To touch it is to depart from it, to depart from it is to touch it” (觸之而即違，違之而即觸。). The “subtle incipient impulses” is the key notion in this reading of the image, yet it is a vexing notion. The “subtle incipient impulses” as a concept ultimately point to constraints of human cognition when facing the complexities of reality.

Wáng tells us it is unfathomable how and why they are as they are: “The subtle incipient impulses of the process of transformation are minute! … Because the subtle impulses are minute, those who seek out their causes have not yet been able to quantify (cè 測) them” (化之機微矣! […] 機微，故求其所以然者，未有能測之者也。).14 Despite being unfathomable, more particularly unfathomable thorough conscious understanding (zhī 知), one can come to accord with them. The trouble is that most people fail to accord with them and instead engage in all sorts of frenetic affectation. This last point comes out when commenting on Chapter 6 in Zhuāngzǐ tōng:


All the world delights in the profound, yet they alone trivialize the subtle incipient impulses of Heaven/Nature (tiānjī 天機). Thus, they indulge in excessive punishments and exaggerated rituals. They outwardly admire virtue (dé 德) but frequently rely on cunning. Their likes and dislikes, joys and angers are partnered with righteousness (yì 義), yet all serve to deepen their desires and cravings. (天下好深，而獨淺其天機，於是淫刑而侈禮，陽慕德而數用知，喜怒好惡，以義為朋，而皆以深其嗜欲。)15


People seek depth but ironically often miss the “subtle incipient impulses” that urge them on. In Chapter 6, trivializing the “subtle incipient impulses” comes to be linked with shallowness of breath and possessing many desires, while deep breathing “from the heels” is linked with simple desires and a lack of plotting and the concomitant anxieties of a scheming mindset that aims to fulfill complex desires.

If this reading sounds odd, the reader should note that even Wáng Xiānqiān (王先謙; 1842–1918) and Liú Fèngbāo (劉鳳苞; 1826–1905) follow this line of interpretation on the basis of Xuān Yǐng 宣穎 (fl. 1721): “(deep breathing ‘from the heels’ means that) one’s breathing unobstructedly flows to the yǒngquán 湧泉 acupuncture point (on the sole of the foot) … (breathing ‘from the throat’ means that) it only reaches the area of the soft palate” (呼吸通於湧泉。[…]止於厭會之際。).16 (Note that the link between the heels, the unobstructed circulation of qì-energy, and ultimately one’s mindset entering the mode of “carefree wandering” reoccurs in Lín Yúnmíng’s account of “a heart–mind engaged in natural wandering” addressed in Chapter 4 of the present study.) Wáng Xiānqiān also links shallowness in the “subtle incipient impulses” with depth in desire: “When emotions and desires are deep and heavy, then the subtle incipient impulses and spirit are shallow and dull” (情欲深重，機神淺鈍。).17 Liú Fèngbāo goes into detail:


The three characters xí yǐ zhǒng 息以踵 “breathing from the heels” captures the subtlety of humans. This refers to the direct nourishment without harm practiced by sages, the profound stillness that draws its strength from the root. Health practitioners (yǎngshēng jiā 養生家) specialize in using this as a key practice in their guiding and pulling exercises (dǎoyǐn gōngfū 導引工夫). How does this relate to the veritable individual’s principles of self–cultivation and preserving/concentrating one’s life essence? The three sentences about “breathing from the throat” serve as a contrast to the above, vividly describing its superficiality and quick exhaustion, unable to draw breath downwards and store it deeply within. (「息以踵」三字, 體會人微, 乃聖賢直養無害, 静深有本詣力, 養生家專以此爲導引工夫，與真人修身凝命之旨有何關涉?「息以喉」三句, 不過反襯上文, 極寫其浮淺易盡，不能引而下之，退藏於密也。)18


Reading the work in such ways is not uncommon, so Wáng Fūzhī is not an odd outlier, and indeed, scholars like Roger T. Ames who invoke traditional Chinese medicine to explain Chinese philosophy are following a not uncommon move in the tradition. Further cases abound in the compiled commentaries.19 In any event, a clear account of the philosophy of Zhuāngzǐ jiě inevitably pulls us in this direction, since it curiously and notably comments as follows on the words qí shén níng 其神凝 “concentrating his spirit”: “These three characters are the main gist of the Southern Flower [i.e., Zhuāngzǐ] in a nutshell” (三字，一部南華大旨。).20

Be that digression as it may, in contrast to those who fail to accord with the “subtle incipient impulses”, characters like Master Calabash (Húzǐ 壺子) from Chapter 7 are said, by Wáng Fūzhī, to put these unfathomable incipient impulses to use. This stems from Master Calabash “knowing how to remain connected to his Primeval Inspiration” (zhī qí bù chū wú zōng 知其不出吾宗). Wáng elaborates:


If one truly knows how to remain connected to his/her Primeval Inspiration (zōng 宗), then in supreme stillness, one “does not tremble” (bù zhèn 不震), and the subtle incipient impulses manifest as “obstructed vitality” (dù dé 杜德). In supreme depths, one “does not ripple” (bù bō 不波), and the subtle incipient impulses manifest as “issuing from the heels” (zhǒng fā 踵发). In supreme peace, acceptance, containment, and inclusiveness, the subtle incipient impulses manifest as an “abyss” (yuān 淵). All these (transformations in Master Calabash’s subtle incipient impulses) stem from his not losing his Primeval Inspiration while accepting the world without departing from it, and only then can he “flow” (liú 流) and “bend” (mí 靡). Regardless of what lies on his path, their myriad changes are insufficient to alarm him. (苟知其不出吾宗，則至靜而「不震」，其機為「杜德」; 至深而「不波」，其機為「踵發」; 至安而容，至斂而涵，其機為「淵」; 皆以不喪吾宗而受天下以不出，然後可「流」，可「靡」，無物不在道之中，而萬變不足以駭之。)21


Master Calabash changes from a state of utmost stillness, to one of utmost depth, and lastly to one of utmost peace, acceptance, containment, and inclusiveness, and the “subtle incipient impulses” in turn change their state. His state and that of the “subtle incipient impulses” are interconnected. Changes in our mental and bodily states change the workings of the “subtle incipient impulses”. His stillness leads to the state of “blocked virtue”, which leads a shamaness to predict that Master Calabash is going to die soon. As his states changed, so did the shamaness’ readings.22 In both the Chapter 6 and 7 accounts, issuing from the heels is linked with depth in the “subtle incipient impulses”, and it is in this state that the shamaness interpreted him as being in a healthy and balanced state. Wáng concisely and explicitly states the importance of this notion: “Breathing from the heels is the initial teaching and the way of the perfected individual is fully realized in it” (「踵息」者，始教也，而至人之道盡矣。).23 The Zhuāngzǐ jiě account of the “subtle incipient impulses of Heaven/Nature” (tiānjī 天機) agrees, clarifies, and elaborates:


The circulation of qì–energy depends on breath, and the subtle incipient impulses of Heaven/Nature operate accordingly. When superficial awareness (fúmíng 浮明) is restrained and veritable understanding (zhēnzhī 真知) is restored, qì–energy becomes tranquil and inward–focused, reaching down to the heels. The subtle incipient impulses of Heaven/Nature ascend and descend with the breath; the deeper the breath, the deeper the subtle incipient impulses of Heaven/Nature. (氣之動也因乎息，而天機之出入乘焉。斂浮明而返其真知，則氣亦沉靜以內向，徹乎踵矣。天機乘息以升降，息深則天機深矣。)

As for those who indulge in desires, their superficial awareness (fúmíng) relies on the ears and eyes to chase after sounds and sights. By obstructing their spiritual faculties (língfǔ 靈府), the subtle incipient impulses of Heaven/Nature follow suit floating upwards. Even if they occasionally glimpse a moment of clarity (qīngguāng 清光), it remains shallow. When desires fill the chest, superficial awareness (fúmíng) seeks externally, causing erratic emotions like joy and anger to arise recklessly, like throwing a drop of water into a boiling pot of oil, causing flames to burst forth wildly. The more one is oppressed internally, the more intense the external conflict becomes, leading to worries while awake and dreams while asleep…. Without superficial awareness, there is no restless qì–energy. By following the breath (suí xī 隨息) as it recedes to one’s innards, one allows veritable understanding to fill within, making one’s entire being aligned with Heaven/Nature. (耆欲者，浮明之依耳目以逐聲色者也。壅塞其靈府，而天機隨之以上浮，即有乍見之清光，亦淺矣。耆欲填胸，浮明外逐，喜怒妄發，如火熺油鑊，投以滴水，而烈焰狂興。中愈屈服，外愈狂爭，覺以之憂，寢以之夢[…] 無浮明斯無躁氣，隨息以退藏而真知內充，徹體皆天矣。)24


“Superficial awareness” (fúmíng 浮明) is linked with an outward-focus, shallowness of breath, erratic emotions, and the illusions of false understanding. The antonymic qualities of true “clarity” (qīngguāng 清光; and elsewhere an unqualified míng 明) are linked specifically with depth of breath: “true understanding” (zhēnzhī 真知) comes to one who “follows the breath” (suí xī 隨息). “True understanding” is a matter of being in a certain state in which qì-energy circulates in a particular way. One’s state of mind is said to be a direct result of how the qì-energy circulates: “Mental activities rise and fall with the qì-energy; when the qì-energy returns to the heels, the heart–mind does not fluctuate” (心隨氣以升降，氣歸於踵，則心不浮動。).25 One’s state of mind is directly influenced by depths of breath, while the state of mind directly influences how one copes with the world around one. This influence does not seem to be unidirectional, but rather it constitutes a feedback loop. A certain sort of reactivity follows from shallowness of breath, whereas calm attunement with one’s surroundings is linked with deepness of breath. The interesting upshot is that changes in our mental and bodily states follow from changes in the breath, whereas the role of cognition is at best limited when it comes to achieving “clarity”. All of this is reflected in one’s appearance, hence Master Calabash’s ability to sway the readings of the shamaness.

In the Zhuāngzǐ jiě commentary to Chapter 3, Wáng further elaborates on breathing: “Of the eight extraordinary meridians, the Dū (督) and Rèn (任) meridians govern the in and out breath” (奇經八脈，以任督主呼吸之息。).26 Of the meridians directly linked to breathing, the Zhuāngzǐ recommends “following the Dū meridian as the constant rule” (yuán dū yǐwéi jīng 緣督以為經), and Wáng elaborates:


The central meridian in front of the body is called the Rèn, while the central meridian at the back of the body is called the Dū. The Dū resides in stillness, not leaning to the left or right, possessing the position of a meridian but lacking tangible form. The flow along the Dū is guided by a delicate and subtle qì–energy that travels through the empty (channels), stopping where it cannot go, and naturally flowing along in accordance with a suitable equilibrium. (身前之中脈曰任，身後之中脈曰督。督者居靜，而不倚於左右，有脈之位而無形質者也。緣督者，以清微纖妙之氣循虛而行，止於所不可行，而行自順以適得其中。)27


Talk of depth of breath and following the Dū meridian are about allowing the qì-energy to circulate in an unobstructed way so as not to part from the Primeval Inspiration. The Dū meridian is not only linked with breathing, but it also represents stillness in the middle position and not tending to either extreme.

These are common enough themes in the work, but what is neat is that they are linked here with bodily processes and not cognitive understanding. We can grasp the recommendations of being in this particular state, but to achieve “clarity” requires being in the state itself, not knowing “this” or “that”. This is “cognitive understanding stopping with what is not cognitively understood” (zhī zhǐ qí suǒ bù zhī 知止其所不知). It is worth noting that in his “Author’s Preface” (zìxù 自序) to Lǎozǐ yǎn 老子衍 (1655),28 Wáng identifies “following the Dū meridian as the constant path” (yuán dū yǐwéi jīng 緣督以為經) as “Master Zhuāng offering an explanation of Master Lǎo” (Zhuāng zhī wèi Lǎo shì 莊之為老釋).29 Wáng explicitly mentions the following teachings of “Master Lǎo” in this connection: “Carrying the soul and embracing unity, without separation” (zài yíng pò bào yī wú lí 載營魄抱一無離)，“the great Dào is all-encompassing, it can be to the left or right” (dà dào fàn xī qí kě zuǒ yòu 大道泛兮其可左右), and “harmonizing through balanced qì-energy” (chōng qì yǐwéi hé 沖氣以為和).30

The upshot of Master Calabash’s ability to “flow” and “bend” stems from his not parting from his Primeval Inspiration, and this ability to go along with what one encounters without being overtaken by anxiety is a key to “carefree wandering” on Wáng’s account. In the later Zhuāngzǐ jiě account this aspect of “carefree wandering” is termed zìdé 自得 “content with oneself”.

One might be tempted to conclude that the “subtle incipient impulses” are something like Wáng’s version of a “True Controller”, but matters are more complex when consulting the Zhuāngzǐ tōng account on Chapter 14:


The subtle incipient impulses of the process of transformation are minute! The spirit of the process of transformation is expansive! Because of spiritual beings (shénrén 神人), heaven and earth, sun and moon, clouds and rain, wind and thunder move and increasingly emerge. Because the subtle incipient impulses are minute, those who seek out their causes have not yet been able to quantify (cè 測) them. Looking at it from their minuteness, one comes to suspect there is nothing that transforms them. If there is nothing transforming them, there is “no master within” (zhōng wúzhǔ 中無主), and how can they be contained? Looking at it from their expansiveness, one suspects there is somebody wielding control acting as their great overseer (dàsī 大司). If there is an overseer wielding control, then, “lacking external standards”, there would be no basis for action. (化之機微矣! 化之神大矣! 神人，故天地、日月、雲雨、風雷動而愈出。機微，故求其所以然者，未有能測之者也。從其微而觀之，則疑無化之者; 無化之者，則「中無主」而奚止也。從其大而觀之，則疑有操縱之者為其大司; 有司操縱之權者，則「外無正」而不足以行。)31


The text presents two perspectives on the process of transformation: minute and expansive. From the minute perspective, it seems there’s no controlling force, leading to the concept of “no master within” (zhōng wúzhǔ 中無主). This raises the question of how the process can be contained or directed. From the expansive perspective, it appears there might be a controlling force or “great overseer” (dàsī 大司). However, this raises the problem of how one can act independently if everything is controlled by this overseer, as there would be “no norms without” its influence.

The remainder of the Zhuāngzǐ tōng passage on Chapter 14 addresses the dilemma:


Those in the world who employ their heart–minds and engage things do not go beyond a dual extreme (liǎngduān 两端): either they “take their reified mindset as their guide” (shī qí chéngxīn 師其成心),32 or they shift their ideas according to circumstances (suí wù ér yí yì 隨物而移意). They fall into (the trap of) expansive/great versus narrow/trivial, long versus short, near versus far, and cannot escape it. Now, neither of these two (approaches) can be relied upon, but if one abandons these to seek elsewhere, one becomes even more confused. (天下之用心用物者，不出兩端: 或師其成心，或隨物而移意，交墮於「大小長短修遠」之中，而莫之能脫。夫兩者不可據，而舍是以他求，則愈迷。)

Therefore, to achieve balance between internal and external, one should embody the minute while employing the expansive. Use the internal to regulate the external, and then the external will not become excessive. Empty the internal to receive the external, and then the external will not become obstructed. Those who govern the heart–mind and govern things, even if they wish not to do so, how can they avoid this approach? (是以酌中外之安，以體微而用大者，以中裁外，外乃不淫; 虛中受外，外乃不窒。治心治物者，雖欲不如是而奚可?)


Wáng suggests that the relative pairings of discursive thought (including the dilemma he presents) confuse one, while doing away with them would confuse one even further.

Maintaining there is a “True Controller” (like Hānshān Déqīng) or that there is no such thing (like Guō Xiàng) is a product of how we think: two extremes are presented, and one instinctively tries to defend the one at the expense of the other. Human cognition is a defective tool for grasping and navigating the complexities of reality in this respect and, as we shall see, in others as well. But Wáng’s solution isn’t to do away with thinking, which he asserts is even worse than getting stuck in such dilemmas, but instead he attempts to reconcile the apparent contradictions by proposing a middle way. The difficult question is whether this represents Wáng’s perspective, the perspective Wáng wishes to assign to “Master Zhuāng”, both, or neither.

The modern scholar Dèng Kèmíng spells out his understanding of Wáng’s perspective on the “True Controller” at great length. Dèng draws attention to Wáng’s following annotation on Chapter 6:


Heaven, Earth, the sun, stars, mountains, rivers, spirits, humans (and so on) are all lodged in the ordinary/commonplace. They are self–contained and self–rooted, with nothing else serving as their root. If there were a True Controller, how could we even gain a hint of it? (天地、日星、山川、神人，皆所寓之庸，自為本根，無有更為其根者。若有真宰，而豈能得其股乎?)33


Dèng comments:


In Chapter 6, the phrase “self–originating and self–rooted” (zì běn zì gēn 自本自根) likely refers to Dào. Wáng Chuánshān [i.e., Wàng Fūzhī], however, interprets this to mean that Heaven, Earth, the sun, stars, mountains, rivers, spirits, humans, and so on are all self–originated and self–rooted, with no further root beyond them. He borrows from Chapter 2, which says, “Only those who have attained the penetrating understanding know that all things are one and do not use anything beyond themselves, instead relying on what is already within them,” to assert that Dào is inherent in the functions of Heaven, Earth, the sun, stars, mountains, rivers, spirits, humans, and so on. There is no independent, supreme Dào above these entities. In other words, apart from Heaven, Earth, the sun, stars, mountains, rivers, spirits, humans, and so on Dào does not exist.34


This reading denies there is any independent Dào, but rather Dào exists only in the functioning of each thing. Dào is how things operate, and how things operate is inseparable from how things operate. Dèng, commenting only on Zhuāngzǐ jiě, then reaches the following conclusion: “Wáng Chuánshān [i.e., Wàng Fūzhī] clearly states that Master Zhuāng denies the existence of a True Controller or True Lord, which is consistent with Wáng Chuánshān’s rejection of the independent existence of Dào”.35

Dèng’s reading invites an obvious question, given we remember (as seen in Chapter 1 of the present study) that for Wáng the “Inner Chapters” are the core text, and that the idea of “Primeval Inspiration (zōng 宗)” from Chapter 6 is said to be a key to the “Inner Chapters”. So what is this “Primeval Inspiration”, given there is no independent Dào or “True Controller”? The modern scholar Fāng Yǒng spends a large portion of his analysis of Zhuāngzǐ jiě (not Zhuāngzǐ tōng!) on answering what it means to not yet part from the Primeval Inspiration (zōng).36 The upshot of Fāng’s analysis is that for Wàng “Master Zhuāng’s” “Primeval Inspiration” (zōng) is everything taken as a complex seamless whole, a perspective from which all philosophies, even those that run contrary to each other, are integrated and seen as partial ways of navigating and making sense of that complex seamless whole. According to Fāng, one gets to this integrative state through a series of stages:


Wáng Fūzhī uses a series of causal and progressive relationships to emphasize the fundamental importance of “forgetting the distinction between small/trivial and expansive/grand” (wàng xiǎo dà zhī biàn 忘小大之辨). The disturbances caused by the division between noble and base, the difference between right and wrong, the regulation of beginnings and ends, the emotions of life and death, the distinction between the refined and the coarse, and the complexity of speech and meaning all stem from people’s differing perspectives of small/trivial and expansive/grand. Therefore, only by eliminating the distinction between small/trivial and expansive/grand can one achieve the leveling of all things, the unity of self and objects, the forgetting of physical form, the cultivation of the essentials of nourishing life (yǎngshēng zhī zhǔ 养生之主),37 the filling of virtue within, the ability to navigate chaotic times while preserving oneself, the governing of the world in harmony with Dào, and ultimately, “resting in Heaven/Nature’s Equilibrium” (xiū yú tiānjūn 休于天均), achieving the carefree state of “no self, no fame, no achievement” (wújǐ, wúmíng, wúgōng 无己、无名、无功). All of this arises from the “one veritable Great Primeval Inspiration” (yī zhēn zhī dàzōng 一真之大宗).38


One is to overcome the dichotomies characteristic of cognitive understanding so as not to part from the Primeval Inspiration. But what of the various dichotomies entailed by Wáng’s “Master Zhuāng’s” own perspective, e.g., the seamless integrative whole versus partial perspectives? Is the former somehow not a reified perspective like the latter? This is still to address the matter from the perspective of cognitive understanding, and Wáng’s “Master Zhuāng” is giving us a sense of this unfolding of the distinctions drawn by cognitive understanding. As Fāng duly notes, Wáng’s “Master Zhuāng” is not rejecting the other philosophies of his time in Chapter 33 (for Wáng a vital “Prologue” to the entire text), but is instead encompassing them.39

It should be noted that while for Hānshān the chéngxīn 成心 is a positive attribute identified with the “True Controller”, and for many other commentators it is unambiguously negative, for Wáng it is generally a negative attribute that indicates a “reified mindset”, though the above-translated Zhuāngzǐ tōng passage suggests perhaps it is not wholly negative. Perhaps the goal is not a maximally dereified mindset, but instead an optimally dereified mindset as we need some conceptual resources to interact with the world, communicate, and think conceptually?

However, Zhuāngzǐ jiě suggests otherwise than the preceding Zhuāngzǐ tōng passage on “dual extremes”. The Zhuāngzǐ jiě account on “following their own reified mindsets and making them their guides” (suí qí chéng xīn ér shī zhī 隨其成心而師之) reads thus:


Not only those who grasp worldly affairs and take a single aspect as “right” have reified mindsets (chéngxīn), but the stupid also have reified mindsets (chéngxīn)…. Starting and stopping abruptly, (people) remain ignorant of their own origins. One statement is not enough to establish their position, so they talk endlessly and fervently. What they cling to as their own trusted basic condition is merely a reified mindset (chéngxīn) …. With nothing truly established, they merely indulge in their words, affirming what they affirm and denying what they deny. It’s like the sound of reed pipes blown by a single breath, a cacophony to the ears. Arguing against it is futile, as there’s no way to deal with it. (不但知世事而取一端以為是者有成心也，愚者亦有成心焉。[…] 乍作乍已，而終芒於所自萌，一言不足以立，而炎炎詹詹且無窮焉，其所挾以為己信之情者，成心而已。[…] 無可成而姑逞其詞，以是其所是，非其所非; 一氣之所激，笙簧聒耳，辨之不勝辨也，無容奈何者也。)40


In short, the chéngxīn is a negative attribute in the Zhuāngzǐ jiě account while in the Zhuāngzǐ tōng account “reified mindset” versus “non-reified mindset” is itself said to be a “dual extreme”. We need to ask how the two accounts might be reconciled or if they are simply at odds with each other.

Perhaps the truly dereified mindset is somehow not absolutely reified concerning the matter of always and everywhere being non-reified? That fits the spirit of taking the “middle” (zhōng 中) position. Assuming reification comes in degrees, could one adjust the relative degrees of reification and dereification to fit the demands of the moment? Is this somehow under one’s control? Alternatively, perhaps Wáng takes “Master Zhuāng” as treating the “reified mindset” as a negative attribute, whereas Wáng’s own criticism of “Master Zhuāng” is that this is too one-sided (tending to one aspect or extreme)?

The last possibility aligns with Guān Fēng’s general perspective on Zhuāngzǐ tōng:


This book is not actually an interpretation of the Zhuāngzǐ, but rather uses the Zhuāngzǐ as a vehicle to express his own philosophical ideas, which is quite insightful. Wáng Fūzhī was a prominent figure in the intellectual world of his time, and Zhuāngzǐ tōng is an important resource for studying Wáng Fūzhī’s thought.41


If this is correct, then where Zhuāngzǐ jiě and Zhuāngzǐ tōng disagree one might remind oneself the latter tends to move away from straightforwardly interpreting the Zhuāngzǐ. Moreover, observations such as Guān Fēng’s perhaps explain why Sinophone Zhuāngzǐ studies tend to focus on Zhuāngzǐ jiě rather than Zhuāngzǐ tōng. I attempt to present key passages from both works, but I note when there are discrepancies, as in the case of chéngxīn.

But occasionally Wáng says things that bring him closer to his friend Fāng Yǐzhì’s (方以智; 1611–1671) perspective:


While non–purposive action (wúwéi 無為) is indeed revered by both Master Lǎo and Master Zhuāng, Master Zhuāng doesn’t fixate on non–purposive action (wúwéi). His words often approach something only to diverge from it, affirm something only to negate it, never showing people a fixed path to follow. (無為固老莊之所同尚，而莊子抑不滯於無為，故其言甫近而又遠之，甫然而又否之，不示人以可踐之跡。)42


With this, it could be that in asking the question of whether the Zhuāngzǐ jiě and Zhuāngzǐ tōng account of chéngxīn is correct is to get caught up in the mere traces of “Master Zhuāng’s” words, as Wáng specifically advises us not to do.43 Perhaps the spirit of the words lies in the thoughtfulness they provoke, not in any settled position one might see underlying them?

The troubles of relative pairs are further explained in Wáng’s Zhuāngzǐ tōng entry on Chapter 1:


Many and few, long and short, heavy and light, big and small are not counterparts (ǒu 耦). Encompassing the few is the many; encompassing the short is the long; encompassing the light is the heavy; encompassing the small is the big. Thus, they are not counterparts. Since big already contains small, and small can become big, how can we draw a (fixed clear) line between big and small? I don’t know where such a distinction comes from. So why can’t the big become small and (why must it) be confined to bigness? Why can’t the small become big and (why must it) be confined to smallness? If no (fixed clear) line can be drawn, where does our confinement (to these boundaries) come from? (多寡、長短、輕重、大小，皆非耦也。兼乎寡則多，兼乎短則長，兼乎輕則重，兼乎小則大，故非耦也。大既有小矣，小既可大矣，而畫一小大之區，吾不知其所從生。然則大何不可使小，而困於大? 小何不可使大，而困於小? 無區可畫，困亦奚生!)

It’s not that the expansive cannot become small; it’s circumstances (shì 勢) that make it unable to be small. It’s not that the small cannot become big; it’s conditions (qíng 情) that make it unable to be big. In the world, there are circumstances, like the “twisting” (fúyáo 扶摇) wind; in our hearts, there are circumstances, like the wings “hanging from the sky” (chuítiān 垂天). The “thickness” (hòu 厚) of circumstances comes from accumulation (jī 積): the “twisting” wind is the breath of Transmogrifier (shēngwù zhī chuī xī 生物之吹息);44 the wings “hanging from the sky” are light feathers. So even when formed by circumstances, the big naturally contains the small. (夫大非不能小; 不能小者，勢使之然也。小非不能大; 不能大者，情使之然也。天下有勢，「扶搖」之風是已; 我心有勢，「垂天」之翼是已。夫勢之「厚」也生於「積」: 「扶搖」之風，生物之吹息也; 「垂天」之翼，一翮之輕羽也。然則雖成乎勢，大之居然小也固然。)


The problem comes from trying to draw fixed lines between the dual extremes (liǎngduān 两端) of the relative pairs, when in fact reality is dynamically shifting and the boundaries between the pairs are porous. However, shifting circumstances and shifting constitutions provisionally dictate what can be “large” or “small” at any moment, and the same for other dual extremes. One needs to see this limitation of these terms so as not to be led astray by them, but one also needs to employ them in spite of these limitations, since they are an indispensable mode of human thought, however flawed. In the case study below, we find that the expressions “circumstances” (shì 勢) and “conditions” (qíng 情) no longer feature prominently in the Zhuāngzǐ jiě account of the Péng-bird passage.

If one is to engage the mundane world, then the mind is, Wáng tells us, indispensable: “When one wishes to wade through the human world (rénjiān shì 人間世), the mind is the means by which to wade, not what is waded through” (將欲涉於「人間世」，心者所以涉，非所涉也。).45 When the terrain of one’s activities is the mundane world, then the mind is a vital tool for navigating it.

Another limitation of this tool is the scope of its applicability, as Wáng states: “When the human heart–mind is active, there is what it can know and what it cannot know” (人心之動，有可知者，有不可知者。).46 Reality outstrips our ability to understand it, and these aspects that are unknowable to the mind are variously referred to by Wáng as the “subtle incipient impulses”, “spirit”, and “Heaven”, depending on what he wishes to emphasize.

In Lǎozǐ yǎn, Wáng further spells out the idea of “two extremes” (liǎngduān 两端):


The changes in the world are myriad, but they ultimately converge upon dual extremes (liǎngduān 两端). These dual extremes (liǎngduān) emerge from a unity, and thus as soon as there is “beauty” (měi 美) there is “ugliness” (è 惡) and as soon as there is “good” (shàn 善) there is “bad” (bùshàn 不善). If one uses one extreme to generalize about the other’s lack of unity, then black and white compete and praise and blame are mixed. The sage’s “embracing unity” (bào yī 抱一) is when one and one become two, yet he gradually positions himself in the middle (zhōng 中). And so when that one and this one form (fixed) barriers (lěi 壘), (the sage) knows that originally/fundamentally (běn 本) there were no such barriers, yet (the sage) in his turn sits back and integrates them. One who establishes a (fixed) barrier is “devoted to (one extreme)” (jū 居), whereas one who sits back and integrates them “does not dismiss (either of them)” (bù qù 不去), and this is called skillful engagement with opposing viewpoints. (天下之變萬，而要歸於兩端。兩端生於一致，故方有「美」而方有「惡」，方有「善」而方有「不善」。據一以概乎彼之不一，則白黑競而毀譽雜。聖人之「抱一」也，方其一與一為二，而我徐處於中; 故彼一與此一為壘，乃知其本無壘也，遂坐而收之。壘立者「居」，而坐收者「不去」，是之謂善爭。)47


The borders between the paired terms are not only porous, but we are told the terms mutually entail one another. The further important point is that people tend to prioritize one extreme at the expense of the other, setting barriers between them and begetting contentiousness. The “Inner Chapters” likewise advocate occupying neither extreme, and they instead advocate resting in the central point and provisionally assuming whichever of the pair circumstances demand. In Zhuāngzǐ jiě, Wáng defines the “dual walk” accordingly: “The ‘dual walk’ is when the dual extremes are both walkable” (两行，两端皆可行也。).48 The tendency to divide the world into dual extremes and to side unilaterally with one extreme or another is another artifact of how human cognition is said to make sense of the world and its pernicious practical consequence is the contentiousness and strife it begets. Some contemporary Anglophone scholars, notably Roger T. Ames purportedly on the basis of Táng Jūnyì (唐君毅; 1909–1978), have claimed that understanding things in terms of dynamically shifting pairs is a general feature of Chinese thought. In that case, these features of Wáng’s interpretation are more of the same.

With these features of dual extremes in view, an important aspect which Wáng calls the “main thesis” (dàzhǐ 大旨) of the whole Zhuāngzǐ can be teased out, namely, “his/her [i.e., the spiritual being’s] concentration of spirit” (qí shén níng 其神凝), which is teased out in Zhuāngzǐ jiě in terms of how one in the concentrated state copes with such pairings:


How could one know that a spiritual being roams the four seas, following the course of nature (zìrán 自然) in carefreeness? The spirit of the spiritual being is simply in a (state of) concentration. In this concentrated (state), he/she can wander in the smallest things while preserving the great, and wander in the great without neglecting the small. Whether things are small or great, each follows its own measure. Thus, the self has no affairs, and neither self nor others are harmed. To view the traces of Yáo and Shùn’s governance is to see but the dust, chaff, and dregs of Yáo and Shùn. It is not where the spirit of Yáo and Shùn resides. Where it resides is simply the concentrated (state) of their spirit. (夫豈知神人之遊四海，任自然以逍遙乎? 神人之神，凝而已爾。凝則遊乎至小而大存焉，遊乎大而小不遺焉。物之小大，各如其分，則己固無事, 而人我兩無所傷。視曉舜之治迹，一堯舜之塵垢枇糠也，非堯舜之神所存也，所存者神之凝而已矣。)49


Rather than restricting oneself to the dichotomizing categories of human cognition or being preoccupied with things, the spirit of spiritual beings, e.g., the sage emperors Yáo and Shùn, resides in the concentrated state of their spirit. Their celebrated deeds are not what one should focus on, but instead it is the concentrated state of their spirit that is the crucial point. Elsewhere in Zhuāngzǐ jiě, the point is again made:


Concerning those whose spirit is concentrated (qí shén níng 其神凝): they are neither startled by the great nor disdainful of the small. When things come, they respond to them as they are. Heaven and Earth are my carriage (chéng 乘), and the six things [i.e., the six forms of qì] are my charioteers (yù 御). How could the distinction between small and great trap the mind in the weeds? (其神凝者: 不驚大，不鄙小，物至而即物以物物; 天地為我乘，六物為我禦，何小大之殊，而使心困於蓬蒿間耶?)50


“Spirit” (shén 神) for Wáng and, according to Wáng, for “Master Zhuāng” indicates the “refined” or “quintessential” (jīng 精) part of the qì-energy constitutive of everything. One can come to accord with these vital aspects of the qì-energy that are more basic than what is captured in human cognition, and in so doing, we are told, one gains marvelous abilities in shaping the affairs of the world.

The details of these crucial aspects of Wáng’s analysis have been explored by the modern scholar Tán Míngrǎn 譚明冉. The important upshot for introducing Wáng’s Zhuāngzǐ studies is that reality is more than can be captured by human cognition, despite the desire to capture all aspects of reality by human thought by many philosophers. Moreover, the most vital aspect of reality (“spirit”) is one that outstrips our ability to think, which presents things in dichotomized form while ignoring a more basic unity. That is the unity the sage is said to preserve. Tán Míngrǎn elaborates that “spirit” is the refined aspect of qì while “physical forms/shapes” (xíng 形) are the coarser aspect. “Physical forms/shapes” are qì in its differentiated state that is grasped through human cognition (zhī 知). It is essential to note that “forms” are not in any sense unreal, but they are the “coarser” (cū 粗) manifestations of reality, whereas “spirit” is the “refined” (jīng 精) manifestation of the same reality, and that reality is through and through qì-energy. One who accords with reality comes to “unite the refined and coarse” (hé jīng cū 合精粗) manifestations of qì-energy and to take them as one whole. The wholeness is accessible through míng 明 “clarity”—translated by Tán as “brilliance”—and not human cognition (zhī 知). It is well worth noting against this background that Wáng’s metaphysics is often identified as a form of qì-monism.

Tán helpfully summarizes key aspects of the foregoing:


In short, brilliance [míng 明 “clarity”] is the intuitive function of spirit that grasps the wholeness of the universe, while cognition [zhī 知] is the perceptive and analytical function of spirit that aims at specific things and principles. The former [míng] will not attach to any specific thing or commit the mistake of “chasing after the ten thousand things, never coming back,” and thus resides within the spirit and does no harm to it. The latter [zhī] instead will chase after and attach itself to external things, and thus exhaust one’s energy and do harm to the spirit.51


“Clarity” (or “brilliance”) is said to degenerate into cognition, and it is against this background that “concentration of spirit” is to be understood: it is holding onto unity in multiplicity through a state of clarity. Tán importantly adds later on that degenerating from “clarity” to cognition of specific things precludes “carefree wandering”, a point confirmed in the case study below. In short, one needs to achieve clarity to have a spirit attuned to the “subtle incipient impulses” of reality. The subtlest aspects of reality are not to be grasped through cognitive understanding in this picture.

While Hānshān was using his idealism to assess the work but not assigning that metaphysics to the work, it appears that Wáng is assigning something like his neutral qì-monism to the work. Thus, in assessing Wáng’s commentary, we need to ask whether there are any grounds for assigning this sort of metaphysics to the work. In brief, there is indeed some textual basis in the various remarks on the oneness of things. On the other hand, however, the Sinologist A.C. Graham is under the impression that such remarks in the Zhuāngzǐ should always be understood as treating things as one, not that they are one. In this respect, the Zhuāngzǐ jiě account is at first glance explicitly at odds with Graham’s:


Dào unifies the large/great and small/trivial, long and short, Heaven and Man, things and self, connecting them as one. It cannot be analyzed and put into words. Those with veritable understanding (zhēnzhī 真知) combine this unity without a trace, (and so) “there has not yet been a beginning of beginnings” (wèi shǐ yǒu fū wèi shǐ yǒu shǐ 未始有夫未始有始) and “not yet been a beginning of nothingness” (wèi shǐ yǒu fū wèi shǐ yǒu wú 未始有夫未始有無). If even oneness is not established, how can there be two or three? The startings and stoppings of the subtle incipient impulses of qì–energy (qì jī 氣機), along with that which neither starts nor stops, begin to separate and become a duality; the startings and stoppings (of these impulses) are further differentiated to become three. With ceaseless excitations (gǔdòng 鼓動), knowledge and words mutually increase… When the sage rests in Heaven/Nature’s Equilibrium (xiū yú tiānjūn 休于天均) and does not follow the excitations of the subtle incipient impulses of qì–energy (qì jī yǐ gǔdòng 氣機以鼓動), the sage is one with Heaven/Nature. The myriad pipes take from this, able to follow both paths (liǎngxíng 两行) without disharmony in what is appropriate, so thousands of tracks and tens of thousands of ruts can all be traveled. When all can be traveled, all can be ceased. Ceasing and merging with the original nature that has never begun (wèi shǐ yǒu zhī běn rán 未始有之本然), to unite the myriad unequal discussions of things as one. (道合大小、長短、天人、物我而通於一，不能分析而為言者也。有真知者，並其通為一者而無朕，是未始有夫未始有始，未始有夫未始有無者。一尚不立，何況自二而三乎? 氣機之作止，與無作無止者始離而為二; 作與止又自別而為三。鼓動不休，知與言互相增益[…]聖人休於天均，而不隨氣機以鼓動，則聖人一天也。萬籟皆於此乎取之，可以兩行而無不齊於適得，則千軌萬轍，無不可行。無不可行，則無不可已，已而合於未始有之本然，以通萬不齊之物論於一。)52


“Oneness” on Wáng’s account is not a matter of treating things as one. The sage has the ability to follow many paths through the world when according with the “subtle incipient impulses”, while he/she can reach a state beyond cognitive understanding and words (the alleged medium of discursive thought) and remain unmoved into action by the “excitations” (gǔdòng 鼓動) of these workings. “Heaven/Nature’s Equilibrium” (tiānjūn 天均) is the unity that the sage “embraces” (bào yī 抱一) encompassing (not “underlying”)53 the distinctions wrought by the process of transformation: “It should be understood that the transformation of things involves distinctions, while Heaven/Nature’s Equilibrium is inherently one” (當知物化有分，天均自一。).54 From the perspective of human cognition, this creates another “dual extreme” (another “this” versus “that” and the attached “right” versus “wrong”) that can be “dual walked” (liǎngxíng 两行), but this “dual extreme” apparently dissipates when one realizes human flourishing in the mode of “carefree wandering”. When one is in this mode, the “dual extremes” are no longer seen as counterparts (ǒu 耦), but as dynamically changing and interlinked pairs with porous boundaries. It is an artifact of human cognition to treat “dual extremes” as true counterparts. The urge to say that treating them as “porous” and “interlinked” stands opposed to antonymic qualities thereby forming “dual extremes” is again an artifact of human cognition, as is the aforementioned talk of chéngxīn versus no chéngxīn.

In sum, Hānshān maintains there is a “True Controller”, Guō maintains it only seems as though there is one, while for Wáng such questions are an artifact of our modes of knowing. It is worth noting in passing that a fourth possibility is suggested by Wáng’s friend Fāng Yǐzhì (方以智; 1611–1671) and Hānshān’s student and Fāng’s maternal grandfather Wú Yīngbīn (吳應賓; 1565–1634): the Zhuāngzǐ is provoking thoughtfulness in the reader by raising such questions as to whether or not there is a “True Controller”, but it is not answering them. The value resides in the thoughtfulness the work provokes, not in any worked out systematic philosophy it allegedly contains. The various readings are often instances of such thoughtfulness. In any event, for Wáng, aside from when he tends toward Fāng’s perspective as duly noted above, reality is in the end too complex and fluid to be pinned down by categories of thought and many fundamental aspects of reality fall out of the purview of the knowable (at least when the “knowable” is limited to human cognition or perception). Things like “concentrating the spirit”, “according with the subtle workings of nature”, and related ideas are thus accorded special attention in Wáng’s analysis of the philosophy of the Zhuāngzǐ. They indicate the state of one who preserves/concentrates his/her “spirit” (qí shén níng 其神凝) to achieve “clarity” (míng 明 ). The one who achieves “clarity” is one who does not lose contact with the wholeness of reality comprised of both the “refined” (jīng 精) aspects that are called “spirit” (shén 神) and (when considered on a minute scale) “the subtle incipient impulses” (jī 機) and the “coarser” (cū 粗) aspects that are referred to and perceived as “physical shapes/forms” (xíng 形). Such is the metaphysical basis of Wáng’s conception of human flourishing in the mode of “carefree wandering”. One should take care not to distort this basis in the service of making things more palatable to contemporary Anglophone philosophers.

In the case study to follow, it is found that “carefree wandering” is an inadequate rendering for Wáng’s understanding of xiāoyáo yóu 逍遙遊 in Zhuāngzǐ jiě, where xiāo and yáo are presented as two distinct ideas, with the former antonymic to discontentment and the latter to certain forms of narrowness or parochialism.



A Case Study: A Translation of the Peng-Bird Passage through Wáng Fūzhī’s Eyes

Turning to Wáng’s Zhuāngzǐ jiě, in particular to his commentary on the Peng-bird passage, one finds that the ability to be at ease with whatever confronts one is only one of two aspects of “carefree wandering”. One can be xiāo without being yáo (and vice versa), and only xiāo is represented by this first aspect. Yáo indicates the second aspect, and it indicates the ability to move oneself to far-off places. The journey to far-removed places is indicated by literal physical travels, but these are apparently “allegories” (yùyán 寓言) for mental or spiritual travels beyond mundane and parochial ways of understanding things, where the “remoteness” is marked by, or even tantamount to, a certain “far-reachingness”. One not limited to one place, physically and mentally. The physical distance is linked with the Peng-bird image while the mental distance is described by Wáng as going beyond the confines of cognitive understanding (xīnzhī 心知). Instead of “carefree wandering”, xiāoyáo yóu is to be rendered “a playful wandering that is at ease and far-reaching” in the present case study to better fit the nuances of Wáng’s interpretation.

Wáng’s opening remarks on “carefree wandering”:


Temporarily inhabiting a physical form (yùxíng 寓形) in the expanse between (Heaven and Earth) (liǎngjiān 兩間) is nothing but a playful excursion (yóu 遊). When one ceases to distinguish between trivial/narrow and significant/expansive, one is invariably content with oneself and finds repose. On one’s journey there are no (fixed predetermined) goals; upon one’s return there is no (fixed predetermined) resting place. One depends on nothing being a particular way (wúdài 無待). (寓形於兩間，遊而已矣。無小無大，無不自得而止。其行也無所圖，其反也無所息，無待也。)

“Depending on nothing being a particular way” is not relying on (particular) external circumstances to establish one’s self, not depending on (particular) affairs to achieve merit, and not requiring (particular) concrete actualities to build a reputation. Whether trivial/narrow or significant/expansive, when resting in Heaven/Nature’s Equilibrium (tiānjūn 天均), one is invariably at ease and far–reaching (xiāoyáo 逍遙). (無待者: 不待物以立己，不待事以立功，不待實以立名。小大一致，休于天均，則無不逍遙矣。)

“At ease” (xiāo) is a tendency towards dissipation or relaxation (xiāo 消), moving through while mentally letting things go (wàng 忘). “Far–reaching” (yáo) is being drawn faraway, unbound by the faculty of cognitive understanding. (逍者，嚮於消也，過而忘也。遙者，引而遠也，不局於心知之靈也。)

Consequently, accounts of things can be leveled [i.e., the purported goal of Chapter 2]; the essentials of life can be nourished [i.e., the purported goal of Chapter 3]; physical shapes can be forgotten and Virtue fulfilled [i.e., the purported goal of Chapter 5]; the mundane world can be entered yet harm kept at bay [i.e., the purported goal of Chapter 4]; and one can respond to being an Emperor or King and the world well–ordered [i.e., the purported goal of Chapter 7]. All of this aligns with the great primeval inspiration and allows one to forget all about life and death [i.e., the purported goal of Chapter 6]. Nothing is off–limits for this playful excursion (yóu); indeed, nothing is but this playful excursion (yóu). (故物論可齊，生主可養，形可忘而德充，世可入而害遠，帝王可應而天下治，皆吻合于大宗以忘生死; 無不可遊也，無非遊也。)55


The Péng-bird passage begins:


In the (Chaotic) Boundless Depths to the North, there is a fish named (Minuscule) Kūn–fish. Concerning the expansiveness/greatness of (Minuscule) Kūn–fish, it is unknown how many several thousand leagues (it extends). It transmogrified into a bird named Péng (the Phoenix). Concerning the expansiveness/greatness of Péng (the Phoenix)’s back, it is unknown how many several thousand leagues (it stretches); when Péng (the Phoenix) rises with determination and flies, its wings resemble clouds hanging from the sky. This bird, when the sea stirs, will migrate to the (Clear) Boundless Depths to the South; the (Clear) Boundless Depths to the South are a celestial pool. [1] (北冥有魚, 其名爲鯤。鯤之大, 不知其幾千里也。化而爲鳥，其名爲鵬。鵬之背, 不知其幾千里也; 怒而飛，其翼若垂天之雲。是鳥也，海運則將徙於南冥; 南冥者，天池也。)


Wáng’s interlinear glosses:



	[1] Míng 冥 is the sea. Xī Kāng (嵇康; 223–262): “(The expression míng) draws attention to (the sea’s) profound darkness and boundlessness.” Fāng Yǐzhì (方以智; 1611–1671): “Kūn was originally the name of a small fish; Master Zhuāng used it to name a large fish.” Péng–bird is none other than the phoenix, <<un03_1.tif>> is an ancient form of the character for phoenix. Moving from the north to the south symbolizes the journey from chaos to clarity. (冥，海也。嵇康曰:「取其冥冥無涯也。」方以智曰:「鯤本小魚之名, 莊子用爲大魚之名。」鵬卽鳳也，<<un03_1.tif>> 古鳳字。56自北而南，寓繇混沌向離明之意。)





Wáng’s commentary:


Whether as a fish or as a bird, it is expansive/great. Although it transforms, its expansiveness/greatness remains unchanged, for its magnitude remains fixed. It migrates only when it intends to go to the (Clear) Boundless Depths to the South. It spirals upwards only when there is a whirlwind, and it rests only when it reaches the celestial pool. Without these (conditions), it cannot be contained. This is playful wandering (yóu) within expansiveness/greatness. It is far–reaching (yáo), but it is not yet at ease (xiāo). (其爲魚也大，其爲鳥也大，雖化而不改其大，大之量定也。意南溟而後徙，有扶搖而後摶，得天池而後息，非是莫容也。此遊于大者也; 遙也, 而未能逍也。)


The Péng-bird passage continues:


The Tall–Tales that Level All is a record of strange tales. The Tall–Tales says: “When Péng (the Phoenix) migrates to the (Clear) Boundless Depths to the South, it strikes up the water for three thousand leagues, spirals with the whirlwind and ascends ninety thousand leagues, traveling with the wind in order to rest for six months.” [1] (齊諧者, 志怪者也。諧之言曰:「鵬之徙于南冥也，水擊三千里，摶扶搖而上者九萬里，去以六月息者也。」)


Wáng’s interlinear glosses:



	[1] Tall–Tales that Level All is the title of a book. The Ěryǎ remarks: “Fúyáo is called biāo “whirlwind”.” Hé Mèngchūn (何孟春; 1474–1536): “There is no such book as the Tall–Tales that Level All; this is nothing but playful theatrics.” (齊諧，書名。爾雅曰:「扶搖謂之猋。何孟春曰:「齊諧無是書，是其劇耳。」)




Wáng’s commentary:


Having explained the story of (Minuscule) Kūn and Péng (the Phoenix), it reiterates it by citing the Tall–Tales that Level All, and then (reiterates it) a third time by citing the “Questions of Tāng to Jí” as additional evidence. This is what is called “reiterative words” in the “Outer Chapters”.57 The reason he must reiterate is that people’s knowledge is limited to what they hear and see, and they trust what they see more than what they hear. The extent of what can be seen is finite, but beyond what is seen, there are many things that are too vast to be comprehended and too minute to be observed. When constrained by what they see, people have no choice but to expand their understanding through hearing. There are those who speak of this, then others who speak of it again, and yet others who speak of it further. If such words exist, then people have such thoughts; if such thoughts exist, then the world has such principles (lǐ 理); if such principles exist, then such things can exist. When people generate thoughts and express them in words, they do so repeatedly, so one should not be perplexed by what is beyond sight and doubt its existence. (鯤鵬之說旣言之, 重引齊諧, 三引湯之問棘以徵之, 外篇所謂「重言」也。所以必重言者，人之所知盡于聞見, 而信所見者尤甚於聞。見之量有涯而窮於所不見, 則至大不能及，至小不能察者多矣。詘於所見, 則弗獲已而廣之以聞。有言此者，又有言此者, 更有言此者。有是言則人有是心，有是心則世有是理，有是理則可有是物。人之生心而爲言者, 不一而止, 則勿惘於見所不及而疑其非有矣。)


The Péng-bird passage continues:


(Atmospheric qì–energy appearing like) wild horses and motes of dust are blown into each other by the Transmogrifier. [1] The dark blue of the sky, is it its true color? Or is it because it is far and boundless? Looking down from above, it is just like this. [2] (野馬也, 塵埃也, 生物之以息相吹也。天之蒼蒼, 其正色邪? 其遠而無所至極邪? 其視下也, 亦若是則已矣。)


Wáng’s interlinear glosses:



	[1] The “wild horses” are the qì–energy between Heaven and Earth. The “motes of dust” are the qì–energy thickening and rising as though it were motes of dust. Shēngwù is like saying Transmogrifier (zàowù 造物). This section speaks of the height of the sky, thus Péng (the Phoenix) can ride it to soar high and far. (野馬，天地間氣也。塵埃，氣蓊鬱似塵埃揚也。生物猶言造物。此下俱言天字之高，故鵬可乘之以高遠。)

	[2] The wild horse, dust, and breath rise and fall in the air, causing people to see the sky as dark blue. Looking up from below and down from above is the same; the color is formed by perception, it is not that the sky has a physical form. (言野馬、塵埃、生息，在空升降，故人見天之蒼蒼; 下之視上, 上之視下同爾; 乃目所成之色，非天有形體也。)




Wáng’s commentary:


Due to the “wild horses”, “motes of dust”, and the breath of the Transmogrifier (shēngwù 生物)58 swirling in the air, the true color of the sky cannot be discerned; how can we know the extent of the sky’s height and vastness? If the sky cannot be known, then we cannot know where Péng (the Phoenix) wanders or what it relies on to wander. (繇野馬、塵埃、生物之息紛擾於空，故翳天之正色，不可得察; 亦惡知天之高遠所屆哉!天不可知，則不知鵬之所遊與其所資以遊者也。)


The Péng-bird passage continues:


Moreover, if the accumulation of water is not deep, it lacks the strength to carry a large boat. Pour a cup of water into a hollow on the floor, and a mustard seed can serve as a boat; place a cup in it, and it will stick in place, because the water is shallow and the boat is large. [1] (Similarly,) if the accumulation of wind is not strong, it lacks the strength to support large wings. Therefore, when it flies ninety thousand leagues, the wind is beneath it, and then only now it can ride the wind. [2] With its back supported by the blue sky, it is not hindered by any obstacles, [3] and then only now it plans to go south. (且夫水之積也不厚,則其負大舟也無力。覆杯水於坳堂之上, 則芥爲之舟; 置杯焉則膠，水淺而舟大也。風之積也不厚，則其負大翼也無力。故九萬里則風斯在下矣，而後乃今培風，背負青天, 而莫之夭閼者, 而後乃今將圖南。)


Wáng’s interlinear glosses:



	[1] A pathway in a hall is called a hollow. Splitting a mustard seed to make a boat emphasizes its small size. 膠 means to stick, be obstructed. (堂道謂之坳。剖芥子以爲舟, 極形其小。膠, 滯也。)

	[2] 培 means to thicken, accumulate. It is to accumulate the wind’s strength below. (培，厚也。厚其風力于下。)

	[3] 閼 means to break or obstruct. 閼 is pronounced è. (天閼猶言折阻。閼音遏。)




Wáng’s commentary:


If the water is shallow and the boat is large, then it cannot float about (yóu 遊) because the expansive is obstructed by the small. When the wind accumulates strength, Péng (the Phoenix) can then ride on it; what the expansive/great relies on must also be expansive/great. The repeated phrases ér hòu nǎi jīn 而後乃今 “and then only now” show that there is indeed reliance. To be supported by the blue sky and face no obstructions can be called at ease and far–reaching; but if it were not at an altitude of ninety thousand leagues, with accumulated wind to support it, it would also be like a cup stuck in a hollow in a hall. How could it then be considered at ease and far–reaching (xiāoyáo 逍遙)? (水淺而舟大，則不足以遊，大爲小所礙也。風積厚而鵬乃培之, 大之所待者大也。兩言「而後乃今」，見其必有待也。負青天而莫之夭閼, 可謂逍遙矣; 而苟非九萬里之上，厚風以負之, 則亦杯之膠于坳堂也, 抑且何恃以逍遙耶?)


The Péng-bird passage continues:


The cicada and the long– and short–tailed doves [1] laughed at Péng (the Phoenix), saying: “We rise up and fly, crashing into elm and sappanwood trees, [2] sometimes we don’t reach them and fall to the ground. [3] How can one fly ninety thousand leagues to the south?” (蜩與鸒鳩笑之曰:「我決起而飛，槍榆枋，時則不至，而控於地而已矣。奚以之九萬里而南爲?」)


Wáng’s interlinear glosses:



	[1] 蜩 is a small cicada. 鸒鳩 are small birds. 鸒 is pronounced xué. Those with a long tail are called 鸒, and those with a short tail are called 鳩. (蜩, 蟬也。 鸒鳩，小鳥。鸒音學。 長尾曰鸒，短尾曰鳩。)

	[2] 槍 is to strike. 榆 and 枋 are names of two (types of) trees. (槍, 突也。榆、枋, 二木名。)

	[3] 控 is to fall. Falling to the ground, they find a place to rest. (控，投也。投于地則得所安。)




Wáng’s commentary:


This is the playful excursion (yóu 遊) of those who are small; they are at ease (xiāo 逍), but they are not yet capable of being be far–reaching (yáo 遙). (此遊于小者也; 逍也, 而未能遙也。)


The Péng-bird passage continues:


Those who travel to the lush green (nearby countryside) return after three meals with their stomachs still full. Those who travel a hundred leagues must bring grain hulled the night before. Those who travel a thousand leagues must gather enough food for three months. What do these two small creatures know? [1] Narrow understanding cannot reach expansive understanding, and short life cannot compare to long life. [2] How do we know this is true? The morning mushroom does not know the cycle of the moon, and the summer cicada does not know spring and autumn; these are examples of short life. To the south of Chǔ, there is a numinous tortoise that takes five hundred years for spring and five hundred years for autumn. In ancient times, there was the great Chūn–tree, which takes eight thousand years for spring and eight thousand years for autumn. Yet Péngzǔ is nowadays renowned for his long life, and people strive to match him; is it not pitiful? [3] (適莽蒼者，三飧而反，腹猶果然。適百里者宿舂糧，適千里者三月聚糧。之二蟲又何知? 小知不及大知，小年不及大年。奚以知其然也? 朝菌不知晦朔，蟪蛄不知春秋，此小年也。楚之南有冥靈者，以五百歲爲春, 五百歲爲秋; 上古有大椿者, 以八千歲爲春, 八千歲爲秋。而彭祖乃今以久特聞，衆人匹之, 不亦悲乎!)


Wáng’s interlinear glosses:



	[1] 莽蒼 refers to the color of the nearby countryside. 果 means full. 宿舂糧 refers to grain hulled the night before. Guō Xiàng (郭象; 252–312): “The two small creatures refer to Péng (the Phoenix) and the cicada. By contrasting the expansive/great with the narrow/small, it illustrates that each has its own distinct inclinations.”59 Méng Zhīhóng (蒙之鴻; d.u.): “This passage means that the distance of the journeys varies, so the resources needed for the journeys differ. Needing wind assistance or not depends on the physical form, so what do these two small creatures know about it?” (莽蒼，近郊之色。果，飽也。宿舂糧, 謂隔宿舂糧。郭象曰:「二蟲謂鵬蜩也。對大于小，所以均異趣也。」 蒙之鴻曰:「此言遊各有近遠, 則所以資其遊者自別。培風與不必培風，形使之然，於二蟲又何知焉?」)

	[2] Zhī Dùn (支遁; 314–366): “Narrow understanding concludes the discussion of Péng (the Phoenix) and the cicada, and short lifespan introduces the next section of metaphors.” (支遁曰:「以小知結上鵬蜩, 以小年生下一段譬喩。」)

	[3] The morning mushroom grows on dung in the dark and dies when it sees the sun. Yáng Shèn (楊慎; 1488–1559): “Ancient texts write jī jūn 雞菌; now it is called 雞樅 in Diān.” 蟪蛄 is a winter cicada; it is born in spring and dies in summer, or born in summer and dies in autumn. Péngzǔ’s surname was Jiǎn, and his name was Kēng. Yáo enfeoffed him Péng city, and he lived to be seven hundred years old by the Shāng dynasty. 冥靈 is a numinous tortoise of the dark sea. (朝菌天陰生糞上, 見日則死。楊慎曰:「古作雞菌，今滇名雞樅。」蟪蛄，寒蝉也，春生夏死，夏生秋死。彭祖姓籛，名鏗，堯封于彭城，至商，年七百歲。冥靈，冥海靈龜也。)




Wáng’s commentary:


The laughter of the cicada and the dove reflects their narrow understanding. Yet those who travel to the lush green (nearby countryside) would exhaust their resources within three months; those who boast of long life go no further than Péngzǔ. Therefore, what is considered expansive understanding and long life also has its limits. {Wàng Yǔ (王敔; 1650–1730) notes:60 “Readers of the Zhuāngzǐ often misunderstand this point.”} Thus, only narrow understanding is questioned with “what do they know?” and short life is deemed “pitiful”, while the expansive/great flight of ninety thousand leagues and the spring and autumn of five hundred years and eight thousand years are not regarded as limitless far–reaching greatness/expansiveness. Consequently, those who “return after three meals with their stomachs still full” can indeed laugh at the futility of “gathering provisions for three months.” The narrow laughs at the expansive/great, and the expansive/great pities the narrow, but neither truly attains the state of being at ease and far–reaching (xiāoyáo 逍遙). (蜩與鸒鳩之笑，知之不及也。而適莽蒼者, 計盡于三月; 稱長久者, 壽止于彭祖; 則所謂大知大年亦有涯矣。{敔按: 讀南華者不審乎此, 故多誤看。} 故但言小知之「何知」, 小年之「可悲」, 而不許九萬里之飛、五百歲八千歲之春秋爲無涯之遠大。然則「三飧而返, 腹猶果然」, 亦未嘗不可笑「三月聚糧」之徒勞也。小者笑大，大者悲小，皆未適於逍遙者也。)61


The Péng-bird passage continues:


“The Questions of Tāng to Jí” were about this: [1] North of the barren lands, [2] there is a (chaotic) deep sea to the North, which is the celestial pool. There is a fish there, its breadth spans several thousand leagues, and its length is unknown, [3] its name is (Minuscule) Kūn. There is a bird there, its name is Péng (the Phoenix), its back is like Mount Tài, and its wings are like clouds hanging from the sky. It rises on the whirlwind like a ram’s horn, soaring ninety thousand leagues, [4] cutting through the clouds, carrying the blue sky, and then heads south, aiming for the Southern Sea. The marsh quail laughed at it, saying, [5] “Where does it think it is going? I rise up and fly, but I only get a few feet and then fall back down and flit about among the weeds and brush. This is indeed the perfection of flying. Where does it think it is going?” This is also a distinction between the small and the great. [6] (湯之問棘也是已。窮髪之北，有冥海者，天池也。有魚焉, 其廣數千里, 未有知其修者, 其名爲鯤。有鳥焉, 其名爲鵬，背若泰山, 翼若垂天之雲, 摶扶搖羊角而上者九萬里，絕雲氣, 負青天，然後圖南，且適南冥也。斥鷃笑之曰:「彼且奚適也! 我騰躍而上，不過數仞而下, 翱翔蓬蒿之閒, 此亦飛之至也。而彼且奚適也!」此亦小大之辨也。)


Wáng’s interlinear glosses:



	[1] In Lièzǐ, it is recorded as Tāng of the Yīn dynasty asking Xiàgé. (列子作殷湯問夏革。)

	[2] 窮髪 means barren lands. (窮髪，不毛地。)

	[3] 修 means length. (修, 長也。)

	[4] 摶 is pronounced tuán, meaning to control, grasp, take hold of. 羊角 is wind bending upward like a ram’s horn, it is commonly called a swirling whirlpool wind. (摶音團，控也。羊角, 風曲上行如羊角然, 俗謂之旋渦風。)

	[5] 斥 is a small marsh. 鷃 is a quail which transforms from a field mouse. (斥, 小澤也。鷃, 鴐也, 田鼠所化。)

	[6] The cicada and the quail are likened to (one fit to serve a) village or country (below), while the expansive/great Péng (the Phoenix) is likened to Master Liè (below).” (以蜩鷃譬鄉國，以大鵬譬列子。)




Wáng’s commentary:


To distinguish (biàn 辨) is to have (something) not distinguished. Where there is distinction, there is selection; where there is selection, there is acceptance and rejection. The feelings of acceptance and rejection arise according to distinctions established by the understanding consciousness, and such distinctions give birth to more distinctions, leading one further away from being at ease and far–reaching. Where there is distinction, there are (corresponding) selves; the great/expansive is a self, and the small/narrow is also a self. Achievements are established through distinction, and names are formed through distinction; the six energies are distinguished but cannot be controlled, and Heaven and Earth are distinguished but not their correct alignment. Péng (the Phoenix) and the little quail laugh at each other, not knowing that they are laughed at by spiritual beings. They only discern what they distinguish. (辨也者，有不辨也。有所辨則有所擇, 有所擇則有所取, 有所舍。取舍之情, 隨知以立辨，辨復生辨, 其去逍遙也甚矣。有辨則有己，大亦己也，小亦己也。功于所辨而立，名於所辨而成; 六氣辨而不能御，天地辨而非其正; 鵬與斥鷃相笑而不知爲神人之所笑，唯辨其所辨者而已矣。)


The Péng-bird passage concludes:


Thus, those who know how to serve one office, those employed to unify a single village, those who possess the virtue fit to serve one ruler, and those who are trusted by one country, see themselves as sufficient in this way. Yet Sòng Róngzǐ still laughed at them. Though praised by the whole world, he was not encouraged, and though criticized by the whole world, he was not discouraged. He settled the distinction between inner and outer, and distinguished the boundaries of honor and disgrace, and that was all. He was not all anxious for worldly success. [1] However, he still had not established himself. [2] As for Master Liè, [3] who rode the wind and traveled freely, [4] he returned after fifteen days. He was not eager for worldly blessings. Although he escaped from physical movement, he still relied on something. [5] But those who ride the correct alignment of Heaven and Earth and steer by the changes/distinctions of the six qì–energies, and wander in the infinite, where would they need to rely on anything? Therefore it is said: “The perfected individual has no self, the spiritual being has no merit, the sage has no name.” (故夫知效一官，行比一鄕，德合一君, 而徵一國者，其自視也亦若此矣。而宋榮子猶然笑之。且舉世而譽之而不加勸, 舉世而非之而不加沮，定乎内外之分，辨乎榮辱之境, 斯已矣。彼其於世，未數數然也。雖然，猶有未樹也。夫列子御風而行，泠然善也，旬有五日而後返; 彼于致福者，未數數然也。此雖免乎行，猶有所待者也。若夫乘天地之正，而御六氣之辨，以遊無窮者，彼且惡乎待哉? 故曰: 至人無己, 神人無功，聖人無名。)


Wáng’s interlinear glosses:



	[1] The old commentary: “猶然 is descriptive of laughing at.” [Phonetic note] 數: (initial) 所 and (final) 角. 數數 is similar to jíjí 汲汲 “all anxious.” * Appraisal: 猶然 means that without waiting for a perfected individual, he could still laugh at them. If the people who command a single village or country were not (like) cicadas and quails laughing at Péng (the Phoenix) and (instead) forgot their smallness and wandered freely, then they could indeed laugh at Sòng Róngzǐ’s failure to establish himself. Sòng Róngzǐ did not know how to laugh at himself, yet he still laughed at others, which is itself laughable. Likewise, Péngzǔ is only famous for his longevity. (舊注:「猶然，笑貌。」數，所角切。數數猶汲汲。* 評曰: 猶然云者, 謂不待至人猶能笑之也。然使一鄕一國之士, 不以蜩鷃笑鵬, 忘其小而遊焉, 則固可以笑宋榮子之未樹。 宋榮子不知自笑，而猶然笑之，亦適足笑而已, 亦彭祖之猶以久聞而已。)62

	[2] Appraisal: To establish means to grow according to what is planted, rising from the earth and flourishing in emptiness > open receptivity. Sòng Róngzǐ was firm in his self–preservation but could not adapt to things to achieve his own great/expansive use. Where there is establishment, there is also what remains not establishment. (評曰: 樹者, 隨所植而生者也, 出乎土而榮于虚者也。宋榮子自守確, 而未能適于物以成其大用，有所樹則有所未樹矣。)63

	[3] Master Liè was a person from Zhèng, named Yùkòu. (列子, 鄭人，名禦寇。)

	[4] 泠 is pronounced líng. (泠音零。)

	[5] Appraisal: To recognize the existence of the mundane world and then let it go, to ride upon its emptiness without touching its reality, is to find fortune without seeking it, and to engage without being entangled—this is the way of steering by the wind. (However,) focusing only on its emptiness will not suffice, for not everything in the world is empty. Even if you have gone on for fifteen days, you will inevitably return. Fifteen days marks a change in the (natural) sequence (jié xù zhī biàn 節序之變). When the qì–energy changes, it inevitably brings about obstruction. This is still not enough to steer by the six qì–energies and wander in the infinite. (評曰: 知有世而遺之，乘其虚不觸其實，福所不期，乘所不嬰，此御風也。用意于虚, 天下不皆虚也; 雖旬有五日，亦必反矣。旬有五日，節序之變也。氣變而必閡, 未足以御六氣而遊 無窮也。)





Wáng’s commentary:


From “those who know how to serve one office” onward, (he progresses through) three stages, before culminating with wandering in the infinite (yóu wúqióng 遊無窮). In the previous three (stages), whether expansive/great or narrow/small, each has their finite limits. When they reach their limits, they cannot be at ease (xiāo 逍) nor can they be far–reaching (yáo 遙). (1) As for those with wisdom to conduct a single village or country, they are (erroneously) seen as perfected individuals (zhìrén 至人); of the many places that those ones do not reach, (true perfected individuals) reach them all. (2) As for Sòng Róngzǐ, he is (erroneously) seen as a spiritual being (shénrén 神人); he is fixed in his distinctions and boundaries, constrained by physical forms rather than using his spiritual functions, while those who forget distinctions and boundaries are the (truly) inscrutable spiritual beings. (3) As for Master Liè, he is (erroneously) seen as a sage (shèngrén 聖人); he relies on lightness and clarity while abandoning heaviness and turbidity, not reaching the ultimate. It is (only) as if he is wandering in the infinite (yóu wúqióng 遊無窮). When dust and dirt can be steered by, and it is not necessary to rely (exclusively) on a cool breeze, then one reaches the ultimate and becomes a (true) sage. (1) With the (ones governing the) village or country, one sees his/her fame and merit only (because) s/he has his/her own self; (2) with (the one with) internal and external distinctions and the clarity of honor and disgrace, it is only (seen by others) because s/he establishes his/her merit. (3) With those who steer by the wind, they abandon self and merit, gain a reputation for purity and clarity, and avoid criticism of dirt and turbidity, but they (thereby) make their names known. (自知效一官以上，三絫而乃遊無窮。前三者，小大有殊而各有窮也。窮則有所不逍，而不足以及遙矣。視一鄉一國之知行, 則見爲至人; 彼之所不至者多，而此皆至也。視宋榮子則見爲神人; 彼於分有定, 於境有辨, 以形圉而不以神用, 而忘分忘辨者, 不測之神也。視列子則見為聖人; 彼待其輕清而遺其重濁，有所不極, 若遊無窮者, 塵垢糠枇皆可御，而不必泠然之風，則造極而聖也。於鄉國見其功名, 唯有其己; 内外定，榮辱辨，乃以立功。御風者, 去己與功而領清虛之譽, 遠垢濁之譏, 自著其名而人能名之。)

Those who “ride the correct alignment of Heaven and Earth” (chéng tiāndì zhī zhèng 乘天地之正) see nothing but the correct alignment. The high do not worry about being too lofty, and the low do not worry about being submerged. They embrace all things without conflict, and everything can be wandered in (yóu 遊). When “steering by the changes/distinctions of the six qì–energies” (yù liù qì zhī biàn 御六氣之辨), the six qì–energies change/distinguish of themselves; the one who steers by them does not change/distinguish them. In cold, they wander in the cold; in heat, they wander in the heat. Great fires, great floods—nothing cannot be navigated. Governance and chaos, eternal or transient, all are embraced as part of the infinite. Thus, the expansive/great is one (form of) infinity, and the narrow/small is also one (form of) infinity. Villages and countries can be wandered in, internal and external honor and disgrace can be wandered in, cool breezes can be wandered in, and violent thunder, swift whirlwinds, the blazing sun, and freezing rain can all be wandered in. When the self is not established, nothing is unusable. When merit is not claimed, Dào can be peacefully maintained. When the name is not emphasized, reality is not lost. For the cicada and the dove, though small/narrow, they still have their surplus and do not perceive themselves as small/narrow. For (Minuscule) Kūn and Péng (the Phoenix), lofty in the expansive/great, they are comfortable as though they were small/narrow and do not see themselves as “expansive/great”. This is wandering anywhere while at ease and far–reaching. (若夫「乘天地之正」者，無非正也。天高地下，高者不憂其亢, 下者不憂其汗,64 含弘萬有而不相悖害，皆可遊也。「御六氣之辨」, 六氣自辨, 御者不辨也。寒而遊于寒，暑而遊于暑, 大火大浸，無不可御而遊焉; 汗65隆治亂之無窮, 與之爲無窮; 則大亦一無窮, 小亦一無窮, 鄕國可遊也, 内外榮辱可遊也，泠然之風可遊也，疾雷迅飈、烈日凍雨可遊也。己不立則物無不可用，功不居則道無不可安，名不顯則實固無所喪。爲蜩鸒鳩, 則眇[乎]日小而自有餘, 不見爲小也。爲鯤鵬, 則謷乎大而適如其小, 不見爲大也。是乃無遊而不逍遙也。)66




Concerning Wáng Fūzhī on “Carefree Wandering” as a Mode of Human Flourishing

The capacity to be content with one’s lot is to be xiāo 逍 “at ease”. The ability to concentrate the “spirit” and preserve the unity underlying perceived shapes/forms is to rise above perception and cognitive understanding. This is termed yáo 遙 “far-reaching” and is allegorized with the “distant” (yáo 遙) migratory “journey” (yóu 遊) of the massive Phoenix (Péng-bird). To “wander” (yóu 遊) in a manner that is both “at ease” and “far-reaching” is “carefree wandering” on this interpretation; “carefree wandering” is “wandering that is at ease and far-reaching”. In sum, this is the essence of human flourishing in the mode of “carefree wandering” according to Wáng. The mark of somebody in this mode is that they are optimally67 reliant upon nothing (wúdài 無待) being a particular way. In practice, one is so-and-so without being preoccupied with the notion that one is so-and-so.

Similar to Hānshān, “forgetting” (wàng 忘) is presented as a path toward the optimum mode of being, although the content of this mode of being is distinct on Hānshān’s reading of “carefree wandering”. We have also seen “following the breath” (suí xī 隨息) as a positive recommendation of Wáng’s “Master Zhuāng”.
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Abstract

Lín Yúnmíng’s (林雲銘; 1628–1697) understanding of “carefree wandering” (xiāoyáo yóu 逍遙遊) is spelled out, followed by a complete translation of Zhuāngzǐ yīn (莊子因; first edition 1663, revised second edition 1688) on the celebrated Péng-bird 鵬 passage on this central theme, before concluding with cursory remarks on how this amounts to a conception of human flourishing.



Lín Yúnmíng’s Zhuāngzǐ Studies

Lín Yúnmíng often presents himself as a man deeply connected to “Master Zhuāng”. But first he was an ambitious worldly person:


In my youth, I was fond of boasting and competing. I pursued extensive reading, and besides the classics, histories, and philosophical works, I also dabbled in Daoist and Buddhist texts, as well as astrology, divination, and various other subjects, gaining a superficial knowledge of them all. Many people deferred to me, which only increased my self–importance. I believed that I could do anything I wanted in the world. (余少好矜勝，讀書務博，凡經子史而外，及道釋二氏，星數卜筮雜學，無不涉獵粗知。人多詘焉，遂益自負，以爲天下事惟吾欲所爲耳。)

When I grew up and entered official service, I often proudly declared, “I will not bully the widowed and orphaned, nor will I fear the powerful and influential.” I thought this was how one should conduct oneself! However, over the past few years, I have been thwarted first by colleagues who imprisoned me, then by treacherous individuals who ambushed me at court, and finally by vindictive clerks seeking revenge. Now, my once–ambitious mindset is completely spent. (逮既壯而仕，常慨然自許曰: 「不侮鳏寡，不畏强禦」，爲人不當如是耶! 乃數年以來，一困於同僚之蔽獄，再困於奸人之伏闕，三困於墨吏之尋仇，而此日之雄心盡矣。)1


Lín offers the following autobiographical reflections in his first edition of the Zhuāngzǐ:


I have a disorganized nature, unsuitable for worldly affairs, and thus I feel a close affinity with the Zhuāngzǐ. I have loved it since my youth, and my affection has only deepened over time. As I grew older, I delved into various philosophical texts, reflecting on the transient nature of life and questioning its true meaning. I imagined myself having a carefree rest in a land of non–being, with just a hat and a gourd, fulfilling my life’s work. (余支離成性，不爲事物所宜，於《莊》爲近，故少而好之，久而彌篤。稍長，涉獵伭(read as 玄)2門諸書，私念人生地上寓也，其與幾何? 逍遙寢臥於無何有之鄉，一笠一瓢，此生之事業畢矣。)

Since the Wùzǐ (戊子) year, sixteen years have passed, during which time I experienced both heavenly losses and human gains. It caused me to become (like a timid) wild goose who fears others, finding it difficult to pursue my own aspirations. I had no choice but to take up an official position, abandoning the flight of the Péng–bird to follow the laughter of small birds [i.e., abandoning lofty ambitions for mundane duties]. From then on, I became like a trapped pheasant, a sacrificial animal, a strange magpie on a carved tomb, striving to navigate society without offending anyone—a challenging endeavor. Consequently, I faced numerous worries and setbacks, unable to fully develop my potential, like an insect unable to complete its metamorphosis. I was consumed by the conflicts of yīn and yáng, and tormented by metal, wood, and the like [i.e., the five elements]. (戊子以來，歷今十有六載，其間天損人益之洊加，俾畏人之鷾鴯，難以自遂，不得不智效一官，舍鵬飛而從鷃笑。自是以後，爲樊雉，爲廟犧，爲雕陵異鵲，求其俯仰而不得罪於人，此其難者。故有甚憂兩陷，螴蜳不得成，陰陽之食人與金木之訊者等。)

My friend Shào Shìlóng (邵是龍; fl. 17th century CE), an expert on the Zhuāngzǐ, often discussed it with me in his spare time from official duties…. Eagerly, I sought out the book and read it thoroughly, revisiting its familiar sights and sounds, like seeing my old country and old capital, bringing me a sense of joy and relief as I gaze upon them. To wander the world with an empty heart–mind, unharmed by others, while not completely withdrawing from society, is the way of the great Dào. Now, fortune and misfortune come to me as naturally as the sequence of wind, rain, cold, and heat, not enough to cause disturbance—this is what I’ve gained from the Zhuāngzǐ, far beyond superficial understanding. However, the great Dào has been fading over time, and the ancient wisdom is becoming increasingly distant. Those who’ve discussed the Zhuāngzǐ since the era of Guō Xiàng (郭象; 252–312) have varied greatly in interpretation, ultimately becoming like the (discordant) zither of Lǔ Jù (魯遽)…3 (吾友邵是龍，善於《莊》，案牘之餘，爲余談 及。[…] 急索書竟讀之，則見見聞聞，舊國舊都，望之暢然矣。夫虚己遊世，人莫能害，而流遁決絕，爲大道所不出，則今日之余，禍福淳淳，相與爲風雨寒暑之序，舉不足以滑成，斯其所得於《莊》者，固不在區區筌蹄間也。但大道日漓，去古漸遠，譚《莊》之家，自郭子伐以後，言人人殊，究爲魯遽之瑟 […])4


During his 55th year, Lín reflected back on his life:


Ha! Who is this old fellow? He once studied diligently by the window, and also viewed flowers in the imperial gardens. He once administered justice in the southern commandery, and also found himself homeless in the central marshes. Today, with bare head and feet, he wanders freely to the ends of the earth. First, he left Dōngyě, then abandoned Fùshā. Everywhere he looks, the mountains, rivers, and vast lands stretch endlessly through the mist and clouds. I wonder how this old man manages to be so, I suspect he must have internalized the teachings of the Souther Flower [i.e., Zhuāngzǐ] in his heart. (呵呵，此老是誰耶? 也曾芸窗挾册，也曾上苑看花。也曾南郡明刑，也曾中澤無家。今日科頭跣足，任行海角天涯。先離東冶，後棄富沙。舉目山河大地，縱横不盡煙霞。我疑此老何能爾，想是胸中必有一部《南華》。)5


The modern scholar Zhāng Jīnghuá 張京華 concisely summarizes: “It seems that the entire pillar of his body and heart–mind rests upon the book of Zhuāngzǐ”.6 This contrasts with Hānshān Déqīng and Wáng Fūzhī who distanced themselves from “Master Zhuāng” in their very own ways: the former by claiming the Zhuāngzǐ needs to be fully verified with the Buddha Dharma and the latter explicitly claiming he is not a follower of “Master Zhuāng”.

Lín explicitly takes himself to be explaining the Zhuāngzǐ in terms of the Zhuāngzǐ, whereas he saw his forebears as too heavy-handedly guided by other currents of thought, such as the “Mystical Learning” (xuánxué 玄學) thought of Guō Xiàng (郭象; 252–312), the “Two–Level Mystery” (chóngxuán 重玄) thought of Chéng Xuányīng (成玄英; ca. 608–669), the “Inner Alchemical” (nèidān 內丹) thought of Chén Jǐngyuán (陳景元; 1035–1094), Confucius’ thought by Sū Shì (蘇軾; 1037–1101) or the “Symbol and Number” (xiàngshù 象數) method of exegesis employed by those numerous commentators associated with Wáng Ānshí (王安石; 1021–1086), and so on. In short, Lín is making a concerted effort not to take off from the text and to turn it into a vehicle for his own thoughts, and in doing so he takes himself, rightly or wrongly, to be doing something distinct from and better than his exegetical forebears.

Lín comments on his second revised edition of the Zhuāngzǐ with great confidence in his results:


… Having spent several decades immersed in the Zhuāngzǐ, eating and sleeping with it, I have long been familiar with its main principles. Only now have I finalized my interpretation, and at last, I feel no regrets about the paragraphs and phrases. Thus, I sigh at how difficult it is to write and explain. When those who read the Zhuāngzǐ throughout the land open the book and appreciate it, it will be as if they see the person himself. They will not be confused, making blind guesses or forced interpretations, nor will they offer empty praise merely to conform to worldly expectations. Surely, they will also understand my painstaking efforts today! ([…] 以數十年寢食於《莊》，久已稔其大旨，迄今論定，而段落字句之間始無遺憾，因歎著述之難如此，海内讀《莊》者開卷欣賞，如見其人，不至茫然射覆臆鈎，僅爲世俗虚贊，當亦諒余今日之苦心也夫!)7


A unique feature of his Zhuāngzǐ studies according to modern scholars like Zhāng Jīnghuá is that Lín offers a plausible interpretation of what “carefree wandering” consists in that is distinct from how modern commentators tend to understand it. Zhāng Jīnghuá remarks:


A commentary on the Zhuāngzǐ written from the perspective of one’s own life naturally reaches a level beyond the ordinary. For example, in the opening chapter “Carefree Wandering”, Lín immediately points out: “As for wandering, this is precisely what is called “the heart–mind engaged in natural wandering” (yóu, jí suǒwèi xīn yǒu tiān yóu shì yě 遊，即所謂心有天遊是也。). Countless people throughout history have interpreted the Zhuāngzǐ, and modern people especially like to interpret Master Zhuāng’s concept of “wandering”, often understanding “carefree wandering” as “freedom” (zìyóu 自由) or “wandering about the mundane world” (yóu shì 遊世). After reading this book, one realizes that Lín’s “natural wandering” (tiān yóu 天遊) is indeed a sober and precise interpretation.8


This makes Lín’s Zhuāngzǐ studies worth studying in the context of the philosophical study of the Zhuāngzǐ, and since human flourishing in the mode of “carefree wandering” is the theme of the present study, this is doubly convenient. Before proceeding, it should be remembered that Lín’s Zhuāngzǐ studies, like those of Hānshān Déqīng and Wáng Fūzhī, are rich and contain many elements, but for introducing these works I have framed the present study around what they all take to be a central theme, namely, “carefree wandering”. However, this only takes one so far in studying these rich and multifaceted works, so one hopes more works of this sort are to come in the Anglophone world. My greatest wish is that the present work inspires those who might do better to take up the task from here. A study of Lín’s literary criticism and detailed methodology is especially desirable, but this falls beyond the scope of the present study.

Taking “wandering” (yóu 遊) as “natural wandering” (tiān yóu 天遊) serves as a useful point of departure. For Hānshān Déqīng “wandering” is to accord with one’s “veritable inborn nature” (identified as the “True Controller”) and ultimately consummating the ability to transform and govern others thereby; for Wáng Fūzhī, “wandering” primarily indicates the way things move about; and now for Lín, it is defined in terms of “natural wandering”. It should be noted that in glossing yóu 遊 “wandering” as tiān yóu 天遊 “natural wandering”, Lín is making a similar move as the earlier commentators Lín Xīyì (林希逸; 1193–1271), Lù Xīxīng (陸西星; 1520–1606), Chén Shēn (陳深; fl. 16th century), and Lǐ Guāngjìn (李光縉; 1549–1623). The expression “natural wandering” occurs in Chapter 26 of the received Zhuāngzǐ.

The “Natural Wandering” passage9:


When the eyes are unobstructed, there is clarity; when the ears are unobstructed, there is acuity; when the nose is unobstructed, there is sensitivity; when the mouth is unobstructed, there is discernment; when the heart–mind is unobstructed, there is understanding; when understanding is unobstructed there is Virtue (dé 德).[1] Dào does not wish to be obstructed. If obstructed, one chokes (gěng 哽); if choking and not relieved, one stumbles (niǎn 跈); if stumbling, myriad harms arise. [2] Conscious beings rely on breath. Their breath’s insufficiency is not the fault of Heaven/Nature. Heaven/Nature continuously provides, day and night without cessation, but humans block their own pathways.[3] The body has spacious chambers, and the heart–mind engages in natural wandering (xīn yǒu tiān yóu 心有天遊). [4] If a room lacks empty space, the wife and mother–in–law will quarrel. If the heart–mind is not engaged in natural wandering (xīn wú tiān yóu 心無天遊),10 the six chisels [i.e., six senses] will contend with each other. As for the goodness of great forests and hills to people, even the spirits cannot best it.[5] (目徹為明，耳徹為聰，鼻徹為顫，口徹為甘，心徹為知，知徹為德。凡道不欲壅，壅則哽，哽而不止則跈，跈則眾害生。物之有知者恃息，其不殷，非天之罪。天之穿之，日夜無降，人則顧塞其竇。胞有重閬，心有天遊。室無空虛，則婦姑勃谿; 心無天遊，則六鑿相攘。大林丘山之善於人也，亦神者不勝。)


Lín Yúnmíng’s interlinear glosses11:



	[1] Chè 徹 is to be unobstructed. This means that the sage can wander freely because his/her heart–mind is unobstructed, so external things cannot obstruct him/her. Every part of the human body is invaluable when it is as unobstructed as this. (徹，通徹也。言至人所以能遊者，以其心之通徹不壅，故物亦不能壅之也。人身中無一不貴於徹如此。)

	[2] Gěng 哽 is choking. Niǎn 跈 is stumbling. When the feet are not good for walking, it is like being trampled. The three yīn meridians of the feet start at the toes and pass through the throat. When pathogenic qì–energy travels along the meridians, choking that does not cease transforms into foot disease.12 With foot disease, numerous harms arise, not just choking and stumbling. This speaks of the harm of obstructing Dào * Dàoist theories of qì–energy circulation are based on this. (哽，咽也。跈，踐也。足不良於行者，如被人跈踐也。足三陰之脈皆起於足指，而循喉嚨。邪氣循經絡而行，故哽而不止，則變爲足病也。足病則衆害皆生，不特哽與跈矣。此言道塞之弊。* 伭(read as 玄)門運氣之説本此。)

	[3] All creatures with knowledge rely on the circulation of their breath. Their breath’s insufficiency is not Heaven/Nature’s fault. Heaven/Nature provides continuously, but humans block their own pathways, so who is to blame? (凡物之有知，皆恃其息之周流，其息之不盛豈天之與有缺乎? 乃天通之，而人自塞之耳，又誰之咎!)

	[4] Bāo 胞 is the membrane of the human body. Chónglàng 重閬 is an empty space for the circulation of qì–energy, and the human heart–mind is also like this. In tranquility, nothing adheres, allowing one to wander with the Great Void. This speaks of an inherent human capability, yet achieving it depends on oneself. (胞，人身脖膜也。重閬，空曠之地，所以行氣者，人心亦然。故清淨之中，一物不著，當與太虚相爲遊衍。此言人之所固有也，然而有之之功又在人矣。)

	[5] If a room lacks empty space, the wife and mother–in–law will be cramped together and inevitably quarrel. If the heart–mind does not engage in natural wandering, the six chisels [i.e., senses] will fight, resulting in endless strife. When the primal spirits cannot prevail over such disturbances, they seek quiet places for peace, as though they were hermits severing all ties. This is why they are unable to wander in the mundane world and are not tranquil. (室無空虚，則婦姑迫塞於一處，必至怒争。人心無天遊，則六鑿攘奪，終無寧日矣。元神不勝其擾，因欲求其幽静之處以自安，如流遁、決絶之流者，所以爲不能遊於世而不静也。)




This miniature case study shows the level of detail in Lín’s interlinear glosses, which becomes all the more apparent in the Péng-bird case study below. The passage circles around various ideas related to “natural wandering”: (1) the sense organs must be unobstructed to perceive well; (2) the heart–mind must be unobstructed to attain understanding; (3) the understanding must be unobstructed to achieve clarity; and all the while (4) the circulation of qì-energy must be unobstructed to prevent various physical and mental ailments. (5) The importance of the breath to being unobstructed in these various spheres is highlighted. A weak breath leads to being closed off and obstructed. Lín suggests that weakness of breath is (at least to some degree) self-imposed. (6) The heart–mind is compared to a room. If the heart–mind is not spacious, then conflict arises as the various human senses compete with one another. This is compared to mothers and mothers-in-law fighting when confined to a cramped room. (7) The spirit is one’s friend when it is nourished. Lín’s interlinear glosses illuminate the concept of “natural wandering” as a state of optimal human functioning achieved through the unobstructed flow of qì-energy.

Lín’s “summary” on Chapter 26 provides further clues as to how we should understand this13:


For those who practice Dào, they know that external things cannot be relied upon, while what is within them cannot be harmed. Therefore, they can wander through the world, keeping their heart–minds empty to follow their own natural courses (xū qí xīn yǐ suì qí zìrán 虚其心以遂其自然). What one can control is only the heart–mind; all that responds to the fate of the world are external things. Good and evil inevitably share the same fate, and loyalty and filial piety may not always be rewarded, as has been true since ancient times. People in this world are often preoccupied with profit and harm, unable to master themselves. Do they not realize that the greatest enemies are the forces of yīn and yáng? The water and fire within our heart–minds can both create and conquer themselves. After the remnants of their burning and merging, does their Dào still exist? (爲道之人，知在外者不可恃，而在我者無所傷，故能遊於世，而虚其心以遂其自然也。夫人所可自必者，心耳，其聽命於世者皆外物也。善惡未免同歸，而忠孝或難食報，自古已然。乃世之人輙以其心役役於利害之間，而不能自勝，豈知寇莫大於陰陽，吾心之水火蓋有自生而自克者，焚和之餘，其道無復有存者乎?)

Thus, Confucius was alarmed by the perils that plagued the world for generations, and Lǎo Láizǐ also warned against ultimate pride, knowing that difficulties would arise and spirits would not always be adequate… (The sages) were able to use the useless as useful, thereby following their inborn nature to wander freely without falling into the worries of dilemmas over benefit versus harm (liǎngxiàn 两陷).14 Yet, this does not necessarily mean escaping the world to find comfort for oneself. The world has its past and present, which time cannot alter. The reason the perfected individuals can wander is that they live in the human world without leaving traces. Their Dào is unobstructed; they are engaged in natural wandering (tiān yóu 天遊), and thus their spirits prevail over themselves, that is all. (是以仲尼驚萬世之患，老萊子猶戒其終矜，正以知有困而神有不及者，[…]。[…]皆能以無用言用，遂其能遊之性，而不至懷两陷之憂矣。然又非必離世以自適也。世有今古，時之所不能違。至人所以能遊者，惟人(read as 入)15世而不留行。蓋其道徹而不壅，心有天遊，則神者自勝耳。)

How can those who escape and sever ties, valuing only the great forests and hills, bear the disturbances of fame, strife, office, and public obligations? Therefore, the perfected individuals attain their natural harmony (tiānhé 天和), living and growing without conscious understanding, like plants thriving in the spring rain. Remedies for illness, rest for the old, and ceasing haste are all methods for dealing with loss after it has occurred and can be set aside without discussion. This is the meaning of grasping the meaning and forgetting the words. (豈若流遁決絶之人，必以大林丘山爲善，而不堪於名暴、懿争、守官、衆宜之擾擾哉! 由是至人得其天和，自有生生而不知，猶草木之倒植於春雨，即如補病、休老、止遽之言，皆爲既失而後圖之術，舉可置之不論。此得意而忘言者也。[…])16


There are a few key points to note: (1) those engaged in “natural wandering” need not sever ties with the world like hermits, for a place of unobstructed and unbound freedom exists in their heart–minds. So while the emphasis is not placed as much on engaging the world or freedom in Lín’s account of “wandering” (yóu 遊) as “natural wandering” (tiān yóu 天遊), such “natural wandering” is still not a matter of cutting all ties with the world, and indeed they are what enable one to “walk without touching the ground”, “to fly without wings”, and to adapt to others without bringing in a perspective of one’s own. One engaged in “natural wandering” can bear the disturbances of the world, making fleeing unnecessary. The element that makes Lín’s account fantastical (yet consistent with tradition) is that those who are in this state have a spirit that naturally overcomes difficulties. This is not de-allegorized, but rather taken as something that is the case, yet something nobody understands the workings of. (2) “Forgetting words” (wàngyán 忘言) is interpreted somewhat differently here than with Hānshān Déqīng and Wáng Fūzhī. The emphasis is placed on developing naturally with certain things not being worth the bother of discussing.

It is worth noting that while the xiāoyáo of xiāoyáo yóu 逍遙遊 did much of the conceptual work in Wáng Fūzhī’s analysis of xiāoyáo yóu, in Lín’s account the situation is reversed. Lín’s understanding of yóu as tiān yóu is the vital aspect. As for xiāoyáo, Lín simply glosses thus: “Xiāoyáo is descriptive of a leisurely contentment with oneself” (「逍遥 」，徜徉自適之貌).17 As we saw in Chapter 1 of the present study, Lín takes xiāoyáo yóu “carefree wandering” as the chief characteristic of “Master Zhuāng’s” entire life and as the guiding theme of the entire work bearing his name. This crucial idea of “carefree wandering” is thus understood as “leisurely contentment with oneself engaged in natural wandering”.

Lín’s interpretation of “wandering” as “natural wandering” is deeply rooted in concepts of qì-energy circulation and the cultivation of a spacious, empty heart–mind. By emphasizing the unimpeded flow of qì-energy through the body and the senses, Lín aligns his understanding with traditional Chinese medical theories. The metaphor of the heart–mind as a room is particularly illuminating. Just as a cluttered room hinders movement, a cluttered heart–mind obstructs the free flow of qì-energy and prevents one from experiencing the leisurely contentment of “natural wandering”. By cultivating a spacious empty heart–mind, an open and receptive mindset, one somehow becomes a vessel for auspicious influences. More importantly, such a one no longer brings his/her own fixed and one-sided perspective to bear on experience, but instead engages in the mode of “going by this”, and one can thus “live in the human world without leaving traces”. It is here where Lín’s interpretation begins to resemble that of A.C. Graham and those who follow these aspects of Graham’s Zhuāngzǐ Studies.

The import of an unobstructed emptiness is also captured by the Zhuāngzǐ’s image of the mirror-like heart–mind, which is explicitly linked with the image of emptiness.

The “Heart–Mind as Mirror” passage18:


Through non–purposive action,19 one earns one’s reputation,[1] through non–purposive action, one initiates one’s deliberations and plans;[2] through non–purposive action, one takes on one’s practical affairs,[3] through non–purposive action, one is a master of wisdom[4].[5] Embody the limitless to its fullest, and wander without leaving a trace.[6] Fully–realizing what is received from Heaven/Nature without seeing what is gained[7] indeed/likewise boils down to emptiness/open receptivity.[8] The perfected individual uses his/her heart–mind like a mirror, neither welcoming nor resisting,[9] responding[10] without storing.[11] Thus he/she can prevail over[12] things without harm. [13] (無為名尸，無為謀府; 無為事任，無為知主，體盡無窮，而遊無朕。盡其所受乎天，而無見得， 亦虚而已。至人之用心若鏡，不將不逆，應而不藏。故能勝物而不傷。)


Lín’s interlinear glosses20:



	[1] The attribution of reputation. (聲譽之歸。)

	[2] The gateway of deliberation and planning. (籌度之門。)

	[3] The responsibility of numerous affairs. (衆務之責。)

	[4] [Phonetic note 知:] departing tone. (去聲)

	[5] The totality of clever intelligence. * Through non–purposive action, there is nothing left undone; thus, all virtues converge in the midst of supreme emptiness/open receptivity. These are not prohibitive statements. Previous interpretations are inadequate. (聰明之總。* 無爲而無不爲，故衆美交集於至虚之中，非禁止之詞也。諸解欠妥。)

	[6] Before action is taken, embody fully the complexities of the world, while placing the heart–mind in tranquility. (未爲之先，體盡天下之紛紜，而惟置心於寂静。)

	[7] After action is taken, merely exhaust what is inherent in the principles of Heaven/Nature, likewise without seeing what one has gained. (既爲之後，不過盡其天理之所固有，亦不自見其所得。)

	[8] From beginning to end, it is only a mindset of non–purposive action. (始終只一無爲之心。)

	[9] Welcoming. (迎)

	[10] [Phonetic note 應:] departing tone. (去聲)

	[11] “Not resisting” corresponds to the phrase “Embody the limitless to its fullest, and wander without leaving a trace.” “Not welcoming” corresponds to the phrase “fully–realizing what is received from Heaven/Nature without seeing what is gained.” “Storing” means to retain. (不逆，應「體盡無窮而遊無朕」句。不將，應「盡其所受於天而無見得」句。藏，留也。)

	[12] [Phonetic note 勝:] departing tone. (去聲)

	[13] The heart–mind is unharmed. * This passage contains the essential meaning of the entire chapter, serving as a conclusion for what follows. It’s a remarkable arrangement within the textual formation. (心不傷。* 此段是全篇實義，以爲後面鎖結，文陣中一奇局也。)





Lín’s reading of this passage is special in that he does not read the first four wúwéi 無為 as prohibitions, but instead takes it as the familiar notion of wúwéi “non-purposive action”. It is important to note that Lín takes wúwéi as a matter of not scheming after set goals and of letting things be and letting them go. This is all a matter concerning one’s frame of mind: “the mindset of non-purposive action” (wúwéi zhī xīn 無爲之心). This is the light touch of one who engages in yīnshì: “‘Yīnshì’ is going along with each of them asserting themselves as ‘right’ and not bringing into it a perspective of one’s own” (因是，因其各自爲是，而不叅之以己見也。).21 One does things in an open, receptive, non-forced, peaceful, and unassuming manner: “It all boils down to emptiness and stillness, serenity and plainness, quietude and non-action” (虚静恬澹, 寂寞無爲而已矣。).22 The ethos of the “carefree wanderer” on this account is plain. Again, the attainment of such an ethos is linked with one’s proper breathing and the resultant unobstructed free flow of one’s qì-energy.

Lín marks a number of words in the “heart–mind as mirror” passage with closed circles (mì quān 密圈) to indicate their profound meaning and skillful phraseology: yì xū ér yǐ 亦虚而已 “it boils down to emptiness and nothing more”23; bù jiāng bù nì, yīng ér bù cáng 不將不逆，應而不藏 “neither welcoming nor resisting, responding without storing”24; and gù néng shēng wù ér bù shāng 故能勝物而不傷 “thus he/she can overcome things without harm”.25 The four wúwéi 無為 “non-purposive action” are marked with blackened circles (hēi quān 黑圈) to indicate their correspondence.26

The final aspect of Lín’s account of human flourishing in the mode of “carefree wandering”, and that which influenced later commentators like the celebrated Xuān Yǐng 宣穎 (fl. 1721) and Liú Fèngbāo 劉鳳苞 (1826–1905), is the notion of “expansiveness” (dà 大): “Only the expansive can wander freely. The entire chapter takes the word ‘expansive’ as its focus, using the Péng-bird as a metaphor” (是惟大者方能遊也，通篇以「大 」字作眼，借鵬爲喻).27 Lín tells us outright the rationale behind the account of “carefree wandering”: “‘Carefree Wandering’ maintains that people’s heart–minds are often caught up in petty achievements and thus it sets store in expansiveness” (《逍遥遊》言人心多犯於小成，而貴於大).28 This comes out in the case study on Péng-bird passage.



A Case Study: A Translation of the Péng-Bird Passage through Lín Yúnmíng’s Eyes

The substance of Lín’s account comes in the “summary” (zǒng lùn 總論) at the end of this chapter. Nonetheless, there is great value in comparing the content of his interlinear glosses with other commentators. What follows is his commentary on the Péng-bird passage,29 followed by his chapter “summary”.30 It is important to note that Lín marks the word dà 大 with a doubled circle (chóng quān 重圈),31 thereby marking it out as a key idea. This point is reinforced in his first interlinear gloss on the opening section. Modern scholars like Fāng Yǒng have noted the influence of this aspect of Lín’s account on later commentators:


In the history of Zhuāngzǐ studies, the view that “expansiveness” (dà 大) is the guiding principle of the “Carefree Wandering” chapter owes much to Lín Yúnmíng’s efforts, which have had a significant impact on subsequent Zhuāngzǐ scholarship. For instance, Liú Fèngbāo of the late Qīng dynasty, when explaining this chapter, said

The chapter begins by prominently raising the concept of “expansiveness” (dà 大), which serves as the focal point of the entire chapter. Expansiveness enables transformation—the Kūn–fish transforms into Péng–bird, proceeding to the perfected individual, the spiritual being, and the sage, all of whom possess expansive understanding and abilities, capable of endless transformation. Even the expansive gourd and expansive tree, despite being seemingly useless, can turn uselessness into usefulness, freely wandering as they please—how could this not reflect carefree wandering? (起手特揭出一‘大’字,乃是通篇眼目。大则能化, 鲲化为鹏, 引起至人、神人、圣人,皆具大知本领,变化无穷,至大瓠、大树, 几于大而无用, 而能以无用为有用, 游行自适, 又安往而不见逍遥哉!)

This clearly follows Lín Yúnmíng’s interpretation.32


In addition to dà 大 “expansive”, Lín marks only two other ideas as key ideas in the Péng-bird passage using doubled circles (chóng quān 重圈): dài 待 “depend on” or “rely on” and yóu wúqióng 遊無窮 “to wander in the infinite”.33 The latter is curiously glossed as bù sǐ bù shēng zhī mén 不死不生之門 “the gateway of the neither-born-nor-dying”.34 Throughout his commentary, Lín suggests physical forms (xíng 形) materialize, change, transform, and ultimately end in destruction, that is, they are subject to fate (mìng 命), whereas the heart–mind (xīn 心) can disengage from the mundane world and is not subject to fate. Whatever his metaphysics happens to be in the final analysis, these aspects of his interpretation must be factored in. Thus, while Hānshān Déqīng is committed to a form of idealism and Wáng Fūzhī to materialism or perhaps neutral monism, Lín is committed to a sort of metaphysics that allows this stark difference between the heart–mind (xīn 心) that is chángcún 常存 “everlasting” and physical forms (xíng 形) and one’s own “body” (shēn 身) that materialize, change, transform, and ultimately end in destruction.


	While the body has a beginning and end, the heart–mind is everlasting. (身有始終而心常存 。)35

	All things that have physical forms never fail to change and end in destruction. Heaven and Earth are simply particularly expansive forms that will undergo changes and perish. Yet this heart–mind remains everlasting. (凡有形之物，未有不歸變滅，天地特有形之大者耳，即當變滅，而此心猶常存。)36



One who turns the former (the heart–mind or spirit) away from the latter (physical forms and one’s physical body), i.e., a heart–mind that takes outer things (wù 物) with a disengaged or lighter touch, engages in “natural wandering”, and attains “carefree wandering” on this conception. Note that one does not completely cut ties with the outside world, so Lín’s reading does not go quite as far as that of the celebrated Wáng Xiānqiān (王先謙; 1842–1918), who asserts: “[Master Zhuāng] means that one is carefree in transcending things, complying with Heaven/Nature and wandering in infinity” (言逍遙乎物外，任天而遊無窮也).37 On the other hand, as the modern scholar Zhāng Jīnghuá duly notes, Lín’s account is not reducible to merely adapting oneself to changing circumstances, to “wandering about the mundane world” (yóu shì 遊世), as the capacity to go by circumstance (yīn 因, as Lín has it) is linked with recognizing and finding respite in the “everlasting” heart–mind in contrast to the mutability of outside things. It is the contrast between the mental and physical that enables one to take things lightly for Lín. While for Wáng the contrast was between coarser (“physical forms”) and more refined (“spirit”) qì-energy, for Lín it is unclear what he is committed to concerning the metaphysical nature of the heart–mind, aside from the alleged facts that it is in some sense “everlasting” (chángcún 常存) and not subject to materialization, change, transformation, and ultimately destruction like physical things.

In any event, the modern scholar Fāng Yǒng helpfully summarizes the key points in the history of readings of “carefree wandering” preceding that of Lín Yúnmíng:


What is meant by “carefree wandering”? During the Western Jìn dynasty, Guō Xiàng (郭象; ca. 252–312) interpreted it as “comfortable with one’s inborn nature” (shì xìng 适性). In the Eastern Jìn, Zhī Dùn (支遁; 314–366) understood it as “explaining the mindset of the perfected individual” (míng zhì rén zhī xīn 明至人之心). Scholars of the Northern and Southern Sòng dynasties often saw it as aligning with the transformations of yīn and yáng. Later, Luó Miǎndào (羅勉道; d. 1367) interpreted Master Zhuāng’s idea of carefree wandering through the lens of “transformation” (huà 化). In Táng and Sòng poetry and prose, however, the expansive Péng–bird often became a symbol of this carefree state. The influence of this notion led Wú Mò (吳默; 1554–1640) of the late Míng dynasty to propose, in his commentary on the “Carefree Wandering” chapter, that “this chapter uses “expansiveness” (dà 大) as its guiding principle” (cǐ piān yǐ dà wéi gāng 此篇以大为纲). Lín Yúnmíng, in his explanation of the same chapter, took this idea further, completely centering it around the concept of “expansiveness” (dà 大).38


One purported shortcoming of Lín’s reading and other so-called “praising the large” readings is that they want the Péng-bird to represent “carefree wandering” despite its apparently having all sorts of radical dependencies (needing, for instance, the winds of a typhoon to lift its massive wings), whereas the Zhuāngzǐ text strongly suggests being without dependencies is the optimal state of “carefree wandering”.39

The Péng-bird passage:


In the Northern Darkness there is a fish, its name is Kūn. As for the Kūn’s expansiveness (dà 大), we don’t know how many thousand leagues (it spans).[1] It transforms into a bird, its name is the Péng–bird. The back of the Péng–bird, we don’t know how many thousand leagues (it spans).[2] When it rises in a fury and takes flight,[3] its wings are like clouds hanging from the sky.[4] This bird, when the sea moves, then it will migrate to the Southern Darkness.[5] The Southern Darkness is a celestial pool.[6] (北冥有魚，其名爲鯤。鯤之大，不知其幾千里也。化而爲鳥，其名爲鵬。鵬之背， 不知其幾千里也。怒而飛，其翼若垂天之雲。是鳥也，海運則將徙於南冥。南冥者，天池也。)


Lín’s interlinear glosses:



	[1] The emphasis is on “expansiveness”. *40 The word “expansive” is the central theme of this whole chapter. (總點出大。*「大」字是一篇之綱。)

	[2] Here, the focus is on the expansive size of its back (分點出背之大。)

	[3] The nù 怒 here is the nù of “furiously howling out” and “furiously springing forth”, it’s the idea of exerting force. (怒，即怒呺、怒生之怒，乃用力之意。)

	[4] What they cover is vast. * The focus is on the expansive size of its wings. (所覆者廣。* 分點出翼之大。)

	[5] Hǎiyùn 海運 “sea moves” refers to the stirring of the sea’s qì–energy. When the sea’s qì–energy stirs, a great storm arises, and thus the Péng–bird wishes to ride it to migrate to the south. (海運，海氣動也。海氣動則颶風大作，故鵬欲乘此風力而南徙也。)

	[6] The preceding passage directly describes the Péng–bird’s ability to wander. (已上直敘鵬之能遊作案。)




The Péng-bird passage continues:


The Qíxié is a record of strange things.[1] The Xié says: “When the Péng–bird migrates to the Southern Darkness, the waves it strikes up span three thousand leagues,[2] as it mounts the whirlwind and rises ninety thousand leagues, [3] it departs and rests after six months.” [4] (《齊諧》者，志怪者也。《諧》之言曰: 「鵬之徙於南冥也，水擊三千里，搏扶摇而上者九萬里，去以六月息者也。」)


Lín’s interlinear glosses:



	[1] Qíxié is the title of an ancient book. * The phrase about the Southern Darkness serves as a concluding annotation,41 while the reference to Qíxié introduces the next section; without this transition, the narrative wouldn’t have such a dramatic and wave–like rhythm. (《齊諧》，古書名。* 南冥句，解一語作收束。《齊諧》句，解一語作起引; 若他書俱可無有，那能如許跌宕波折。)

	[2] The waves caused by the Péng–bird’s wings are immense. (鵬翼所擊而震蕩也。)

	[3] As for fúyáo 扶摇, the Ěryǎ states it is whirling wind. (扶摇，《爾雅》云飈風也。)

	[4] “Six–month rest” implies that the Péng–bird rests after six months of flying,42 suggesting it moves freely at will, going and resting alternately. When its movement lasts for half a year, one can know that it is long–lived. “Three thousand leagues” describes its distance, “ninety thousand leagues” describes its height, and “six–month rest” describes its duration. Seeing one aspect of its expansiveness implies that all aspects are expansive. * The Qíxié text ends here. (六月息，仍主半年而後止息解。蓋其任意逍遥，一去一息，動經半年，則其爲大年可知。三千里言其遠，九萬里言其高，六月息言其久，見其一大則無不大之意。*《諧》言止此。)





The Péng-bird passage continues:


Is it wild horses? Is it dust and dirt? It is the breath of the Transmogrifier blowing them about. [1] The dark blue of the sky–is it its true color? Or is it that it extends so far that it has no end? When looking down from above, it appears the same. [2] (野馬也，塵埃也,生物之以息相吹也。天之蒼蒼，其正色邪? 其遠而無所至極邪? 其視下也，亦若是則已矣。)


Lín’s interlinear glosses:



	[1] “Wild horses” refer to wandering qì–energy in sunlight. Shēngwù refers to the Transmogrifier. “Breath” is the opening and closing, coming and going of qì–energy. These three sentences describe the wonder of the Transmogrifier, showing that when qì–energy arrives and moves, it enables the Péng–bird to exercise its ability to strike (the water) and soar, elaborating on the reason behind the sea moving mentioned earlier. (野馬，日中游氣也。生物，造物也。息，氣之翕闢往來也。三句寫出造物之妙，見氣至而動，使鵬得以施其擊搏之能，發明上文海運的道理。)

	[2] These five sentences say that below the sky there are many places allowing for free wandering, so when the Péng–bird migrates, striking the waves three thousand leagues, soaring on the wind at ninety thousand leagues, and moving continuously for six months, it naturally encounters no obstacles. Other interpretations are absurd and ridiculous. (五句言天之下有許多容得逍遥處，故鵬之徙，水擊三千里，風搏九萬里，一去動經六月，自然無碍。諸解謬妄可笑。)





The Péng-bird passage continues:


Moreover, if water is not deep enough, it won’t have the power to bear a large boat. Pour a cup of water into a hollow [1] on the floor, and a mustard seed becomes a boat for it; try to set the cup there and it will stick–the water is too shallow and the boat too large. [2] If the wind is not strong enough, it won’t have the power to bear expansive wings. [3] Therefore, at ninety thousand leagues, the wind is then below it, [4] and only then can it nurture>rear the wind. [5] With the dark blue sky on its back and nothing to hinder or block it, [6] only then does it plan to head south. [7] (且夫水之積也不厚，則負大舟 也無力。覆杯水於㘭(read as 坳)43 堂之上，則芥爲之舟，置杯焉則膠，水淺而舟大也。風之積也不厚，則其負大翼也無力。故九萬里則風斯在下矣，而後乃今培風。背負青天而莫之夭閼者，而後乃今將圖南。)


Lín’s interlinear glosses:



	[1] [Phonetic note 㘭/坳:] (initial) 於 and (final) 交. (於交切)

	[2] A hollow on the floor refers to a concave part of the floor. * This sets up an analogy to illustrate the dynamics of the situation. (坳堂，堂之凹處。* 設一喻取勢。)

	[3] This relates to the earlier sentence “its wings are like clouds hanging from the sky”. (根上「翼若垂天之雲」句。)

	[4] This is when it becomes thick enough (to support the bird). (纔是厚。)

	[5] When péi 培 means to nurture>rear, it is to be seen as a flexible usage. This refers to the moment when it mounts the wind. (培訓養，作活字看。就方搏之時言。)

	[6] There is nothing to break or obstruct it. * This is the ultimate nurturing>rearing. (無有折而壅之也。* 培之至矣。)

	[7] Jiāng 將 here implies it does not leave directly, but it has a sense of lingering and looking back carefully, saying it won’t go unless it reaches (the height of) ninety thousand leagues. * The above explains why the Péng–bird mounts the whirlwind and rises ninety thousand leagues, using the four characters 而後乃今 (“and only then”) in an especially extraordinary way. (將者，猶未徑去，有遲回審顧之意，言不九萬里必不行也。* 已上言鵬所以搏扶摇而上者九萬里之故，運用「而後乃今」四字，奇幻尤絶。)





The Péng-bird passage continues:


The cicada [1] and the fledgling dove [2] laugh at it, saying: [3] “We make an effort to fly up, and reach the elm or the sappanwood tree, [4] and sometimes we don’t even make it and just fall to the ground. [5] What’s the use of going ninety thousand leagues south?” [6] For one going to the green woodlands (in the outskirts of town), [7] with three meals and he’s back with a belly still full. [8] For one traveling a hundred leagues, he grinds grain for an overnight stay. [9] For one traveling a thousand leagues, he gathers provisions for three months. [10] What do these two creatures know! [11] Narrow understanding cannot comprehend expansive understanding, just as narrow lifespans cannot comprehend expansive lifespans. [12] How do we know this is so? The morning mushroom knows neither the waning nor waxing moon, [13] the summer cicada knows neither spring nor autumn. [14] These are examples of narrow lifespans. [15] South of Chǔ there is a numinous tortoise, [16] for whom five hundred years is (but) a spring, and five hundred years is (but) an autumn. [17] In high antiquity there was the great Chūn–tree, for which eight thousand years was (but) a spring, and eight thousand years (but) an autumn. [18] And yet Péngzǔ is alone famous for his longevity. Everyone tries to match him–isn’t it a pity! [19] (蜩與鷽鳩笑之曰: 「我決起而飛，槍榆枋，時則不至，而控於地而已矣，奚以之九萬里而南爲?」適莽蒼者，三餐而反，腹猶果然。適百里者，宿舂糧。適千里者，三月聚糧。之二蟲又何知! 小知不及大知，小年不及大年。奚以知其然也? 朝菌不知晦朔，蟪蛄不知春秋，此小年也。楚之南有冥靈者，以五百歲爲春，五百歲爲秋。上古有大椿者，以八千歲爲春，八千歲爲秋。而彭祖乃以久特聞，衆人匹之，不亦悲乎!)


Lín’s interlinear glosses:



	[1] [Phonetic note 蜩:] tiáo. (條)

	[2] [Phonetic note 鷽:] xué. (學)

	[3] 蜩 is a small cicada. 鷽鳩 is a small dove learning to fly. * It is these kinds of creatures that laugh at others, whereas the Péng–bird would certainly not frivolously laugh at others. (蜩，小蟬。鷽鳩，學飛之小鳩也。* 笑人倒是此輩，若鵬必不輕易笑人。)

	[4] “Making an effort to fly up” means using all their strength, just like the earlier “rises in a fury and takes flight”. Qiǎng 搶 means to dash. 榆 and 枋 are the names of two (kinds of) trees. (決起，不遺餘力，即上文「怒而飛」也。搶，突也。榆、枋，二木名。)

	[5] Kòng 控 is to fall. “That’s all” implies they have no other abilities, nor any other aspirations. (控，投也。「而已矣」者，言其無他能，亦無他願也。)

	[6] They laugh at it nurturing>rearing the wind before planning to go south, seeing nothing of any use in it. (笑其培風而後圖南，無所用也。)

	[7] The outskirts. (郊外。)

	[8] Having food for one day, one can avoid going hungry (on such a short trip). (有一日之食，可以不饑。)

	[9] One should store food for several days. (當蓄數日之食。)

	[10] Even for human travel, one still calculates provisions like this. How much more so for the Péng–bird planning to go southward so far away, with a six–month journey? If it doesn’t nurture>rear the wind, how can it avoid the trouble of being obstructed? * This sets up another analogy to illustrate the dynamics of the situation. (人之出行，猶計程儲糧如此，況鵬圖南之遠，有六月程途，若不培風，能免夭閼之患乎? * 又設一喻取勢。)

	[11] It is only natural that they would be ridiculed. (宜其見笑。)

	[12] The difference in understanding comes from the difference in lifespan. They are not parallel phrases, as one sees from the following. (知有小大，由於年有小大，所以不相及，非對語也，玩下文便知。)

	[13] A large mushroom that grows on dung in cloudy weather and dies when the sun appears. (大芝也，天陰生糞上，見日則死。)

	[14] A winter cicada. Born in spring and dies in summer, or born in summer and dies in autumn. (寒蟬也，春生夏死，夏生秋死。)

	[15] Those with short lifespans only achieve narrow understanding. (以小年僅成其爲小知者。)

	[16] A tortoise. (龜。)

	[17] First example of a long lifespan. (大年一。)

	[18] Second example of a long lifespan. * As the numinous tortoise and the great Chūn–tree each have their own spring and autumn, the Péng–bird (too) has its own spring and autumn: a six–month rest is like an instant for the Péng–bird. (大年二。* 冥靈、大椿各自爲春秋，則鵬自有鵬之春秋。六月之息，在鵬猶一瞬也。)

	[19] “To match” means to want to be equal with (him). This is the narrow understanding of worldly people. Because they likewise have short lifespans, there is no difference from the viewpoint of the two little creatures, which is why it’s a pity. * The above explains why the Péng–bird can rest after six months (of traveling), all elaborating on what the Xié says. Because the writing style flows as one piece, it can’t be analyzed in a piecemeal way, which is why various interpretations become increasingly far–fetched and unsupported–a truly regrettable state of affairs for a thousand of years. (匹之，思與之並也。此世人之小知，亦因其居短景，與二蟲之見無異，所以可悲。* 已上言鵬所以能六月息之故，皆申明《諧》言，因行文融成一片，不可分析，故諸解愈鑿愈支，真千古恨事。)





The Péng-bird passage continues:


The questions of Tāng to Jí are about this:[1] “To the north of the barren lands,[2] there is a dark sea; this is a celestial pool.[3] Within it, there is a fish, several thousand leagues wide,[4] whose length is unknown.[5] Its name is Kūn–fish.[6] There is also a bird named Péng–bird, whose back is as large as Mount Tài, and whose wings are like clouds hanging from the sky.”[7] It rises with the swirling ram’s horn up to ninety thousand leagues,[8] piercing through the clouds, carrying the dark blue sky on its back, and then turns southward, heading towards the Southern Darkness.[9] (湯之問棘也是已: 「窮髮之北有冥海者，天池也。有魚焉，其廣數千里，未有知其修者，其名爲鯤。」有鳥焉，其名爲鵬，背若泰山，翼若垂天之雲。」搏扶摇羊角而上者九萬里，絶雲氣，負青天，然後圖南，且適南冥也。)

A marsh quail laughs at it, saying:[10] “Where does it think it’s going? I can jump and soar only a few yards before landing back down, fluttering between the weeds and brush. This is indeed the perfection of flying. So where is that bird trying to go?”[11] This illustrates the distinction between narrow and expansive.[12] (斥鷃笑之曰: 「彼且奚適也? 我騰躍而上，不過數仞而下，翱翔蓬蒿之間，此亦飛之至也，而彼且奚適也?」此小大之辨也。)

Thus, those who have the wisdom[13] to serve one office, the standards of behavior[14] to govern a single village, one’s virtue fits the service of a single ruler, and one’s abilities just suffice to sort out one state, they see themselves just like that small bird.[15] Yet, even Sòng Róngzǐ would still laugh at them.[16] Though the entire world may praise or criticize him, it neither encourages nor discourages him.[17] He distinguishes between inner and outer, and between true honor and disgrace.[18] That’s all there is to it.[19] He is not concerned with the petty calculations[20] of the mundane world.[21] (故夫知效一官，行比一鄉，德合一君，而徵一國者，其自視也，亦若此矣。而宋榮子猶然笑之。且舉世而譽之而不加勸，舉世而非之而不加沮，定乎内外之分，辯乎榮辱之竟，斯已矣。彼其於世未數數然也。)

Even so, there remains something not yet fully realized.[22] Master Liè could ride the wind and go wherever he pleased,[23] returning after fifteen days.[24] Yet even he, who could achieve blessings in such a way,[25] was still not free from relying on something.[26] To ride the correct alignment of Heaven and Earth,[27] to harness the transformations of the six seasonal influences,[28] and to wander in the infinite[29]—where could such a one be said to depend on anything?[30] Thus it is said: “the perfected individual is without self,[31] the spiritual being is without achievement,[32] and the sage is without name.[33]” (雖然，猶有未樹也。夫列子御風而行，泠然自得，旬有五日而後反。彼於致福者，未數數然也。此雖免乎行，猶有所待者也。若夫乘天地之正，而御六氣之辨，以遊無窮者，彼且惡乎待哉? 故曰: 至人無己，神人無功，聖人無名。)


Lín’s interlinear glosses:



	[1] Jí is a person’s name; in the Lièzǐ, it is written as Xiàgé. * His statements seem absurd but are intended to gain trust, hence the reference to the Qíxié (above) and the citation of Tāng’s questions (here). (棘，人 名，《列子》作「夏革」* 立言本似荒唐，欲以取信，故既引 《齊諧》，又徵之湯問也。)

	[2] A barren region. (不毛地)

	[3] The celestial pool mentioned above pertains to the Southern Darkness, whereas this pertains to the Northern Darkness—this is a textual variation. (上天池屬南冥，此屬北冥，是文之變處。)

	[4] Its width. (闊。)

	[5] Its length. (長。)

	[6] Above, the text generally speaks of its size; here, it specifies its width and length, first describing its shape, then naming the fish—this is another textual variation. (上總言其大，此分出闊、長來，且先言其形體，然後點出魚名，又其文之變處。)

	[7] Above, it describes one thing transforming into another; here, the fish remains a fish, and the bird remains a bird—yet another textual variation. The citation from Tāng’s questions ends here. * The previous reference to Qíxié served to support the earlier mention of “migrating to the Southern Darkness” without covering the enormity of the fish and bird, so this further citation substantiates that. (上言一物所化，此則魚是魚，鳥是鳥，又其變處。所引湯問語止此。* 前引《齊諧》三句，單證篇首「徙於南冥」一語，未及於魚鳥之大，故又引此以實之。)

	[8] The ram’s horn is the swirling of the wind. (羊角，風之旋者。)

	[9] A recap. (重述起下。)

	[10] A small bird of the marshlands. (斥澤小鳥。)

	[11] Earlier, the laughter came from contentment with simplicity; here, it claims to be skillful—yet another textual variation. (上文之笑，在自安於拙，此則竟自以爲工矣，亦文之變處。)

	[12] This merely discusses the distinction in scale; it contrasts with the earlier ideas of narrow and expansive understanding and small and great lifespans—yet another textual variation. This one phrase ties the previous and subsequent parts together—how skillfully done! (此只就物之分量言，與上文小知大知、小年大年立意不同，亦其變處。* 一語結上生下，多少筆力!)

	[13] [Phonetic note 知:] departing tone. (去聲)

	[14] [Phonetic note 行:] departing tone. (去聲)

	[15] Still, everyone believes they have reached perfection, this is why these are the pettiest of humans. (亦莫不自以爲至，此人中之最小者。)

	[16] Róngzǐ is none other than Sòng Xíng (of Chapter 33), was a wise man of the state of Sòng. Yóurán 猶然 is descriptive of his laughter. (榮子，即宋鈃，宋之賢人也。猶然，笑貌。)

	[17] His focus is not on serving, unifying, joining, or sorting out (like those mentioned above). (不在所效、所比、所合、所徵上着眼。)

	[18] The same as 境 “boundary”. (境同。)

	[19] He values the inner over the outer and understands true honor and true disgrace for himself. (重内而輕外，自知有真榮真辱。)

	[20] [Phonetic note 數:] shuò (朔)

	[21] Such people are rarely seen in the mundane world. (世間之人，如此者不多見。)

	[22] Unable to establish oneself outside the worldly sphere, one is not truly great. (不能自樹立於世外，猶未大也。)

	[23] Indicating smooth and unobstructed. (順利無碍之意。)

	[24] Surpassing the distinction between inner and outer, honor and disgrace, one can establish oneself outside the mundane world. (超出於内外之分，榮辱之境，能自樹立於世外矣。)

	[25] Those who know how to do good and bring about blessings are also rarely seen, not just in worldly matters. (知爲善致福之人，如此者亦不多得，不但世俗也。)

	[26] One must rely on the wind to ride it—this is not the ultimate greatness. (必待風而御之，非大之至也。)

	[27] The correct alignment of yīn and yáng. (陰陽二氣之正。)

	[28] The transformations of the six seasonal influences. (六時消息之變。)

	[29] The gateway of the neither–born–nor–dying. (不死不生之門。)

	[30] This is the ultimate stature, the highest realm, the farthest journey, and the longest–lasting experience. It cannot be achieved with even the slightest external help—it originally requires no reliance. This is the core meaning of “Carefree Wandering.” (此是極大身分，極高境界，極遠程途，極久閲歷，用不得一毫幫襯，原無所待而成。此《逍遥遊》本旨也。)

	[31] No reliance on one’s own possessions. (無待於己之所有。)

	[32] No reliance on the achievements of one’s deeds. (無待於功之所及。)

	[33] No reliance on the reputation of one’s name. * These three statements express the principle of non–reliance, showing that the highest greatness is beyond the reach of the worldly. (無待於名之所歸。* 三句發無待之義，見大之至者，非世俗所能與也。)





Lín’s “summary” on the “Carefree Wandering” chapter:


Xiāoyáo “carefree” is descriptive of a leisurely contentment with oneself. And as for yóu “wandering”, this is precisely what is called “the heart–mind engaged in natural wandering”. These words “carefree wandering” were the chief characteristic of our Old Zhuāng’s entire life, that is why this is the first of the “Inner Chapters”. But if one desires freely wandering forth within this, one must first adopt the passage’s perspective on the sea’s breadth and the sky’s openness so that one is neither constrained on account of one’s mindset nor burdened on account of the mundane world, then when one’s settled heart–mind responds to the mundane world there is nothing it does not fit with. Only the expansive can wander freely. The entire chapter takes the word “expansive” (dà 大)44 as its focus, using the Péng–bird as a metaphor. The Péng–bird’s journey to the south is expansive, requiring the support of the wind over ninety thousand leagues, and taking the duration of six months. The Péng–bird is naturally large and cannot rise without the wind’s support, for the southern sea is not reachable in a single leap. (「逍遙」，徜徉自適之貌; 「遊」，即所謂「心有天遊」是也。此三字是莊叟一生大本領，故以為《內篇》之冠。然欲此中遊行自在，必先有一段海闊天空之見，始不為心所拘，不為世所累，居心應世，無乎不宜矣。是惟大者方能遊也，通篇以「大」字作眼，借鵬為喻，意以鵬之圖南其為程遠矣，必資以九萬里之風，而遲以六月之息。蓋以鵬本大，非培風不能舉，況南冥又非一蹴可至者。)

When people travel, they calculate their journey and provisions, this is also similar to this idea. How could cicadas and small birds understand this? Whether one’s understanding is expansive or narrow correlates with one’s lifespan; naturally, they do not intersect. Have you not heard of the numinous tortoise or the great Chūn–tree that serve their own springs and autumns? Thus, one can understand how the Péng–bird serves its own spring and autumn. For the Péng–bird, a six–month journey is not long, and the longevity of Péngzǔ is of no significance. This illustrates why the Péng–bird is considered great/expansive. (人之他適，計程贏糧，亦猶 是已，蜩與鷽鳩輩何足知此! 知有大小，緣其年有大小，其不相及也固宜。獨不聞冥靈大椿，自為春秋，則鵬之自為春秋可知。是其六月息也，在鵬不為久又可知矣，彼彭祖者，誠何足數? 此鵬之所以為大如此也。)

However, this is not my arbitrary interpretation, nor is it the personal commentary of the Qíxié. Tāng’s inquiry to Jí also touched upon this. As for the Péng–bird’s journey and the ridicule from the marsh quail, it’s no different from the remarks of the two little creatures. This distinction between expansive and narrow is the reason, and how can those who delight in minor achievements be different? Sòng Róngzǐ advanced because he was not yet established and not yet great/expansive; Master Liè also advanced because he still had dependencies and was not yet great/expansive. Only those who ride with (chéng 乘) (the natural cycles of) yīn and yáng qì–energy and steer by (yù 御) the changing seasons can wander freely in the realm of the neither–born–nor–dying and be considered great/expansive, they are none other than what he calls perfected individuals, spiritual beings, and sages. (雖然，此非吾臆說也，又非《諧》私言也，湯之問棘亦嘗及之矣。至如鵬之適，而斥鷃之笑也，誠不異於二蟲所云，此無他，大小之故也，彼世之一得自喜者何以殊此? 乃宋榮子進矣，以未樹而未大; 列子又進矣，以有待而未大。惟夫乘陰陽二氣之正，御六時消息之變，以遊於不死之門，方可為大，即所謂至人、神人、聖人是也。)

How can this be verified? For instance, Xǔ Yóu’s lack of fame is a proof of being nameless;45 (the spiritual being on) Yonder Mt. Gūshè’s avoidance of worldly affairs is a proof of being without achievements; Yáo’s relinquishing of the world is a proof of being without self. All these demonstrate how they achieve expansiveness/greatness. However, it is not about doubting the usefulness of expansiveness/greatness. The efficacy of the chapped–hand medicine lies in its proper use; if not used properly, it is insignificant. Observers should understand this. Furthermore, seeking usefulness is not a prerequisite for greatness/expansiveness. Thus, the river rat and the ox: one may suffer due to its usefulness, while the other may avoid harm due to its uselessness. Observers of the world should take note. The great gourd, the large tree, and the Péng–bird are examples of those who can achieve carefree wandering. Yet people only seek their own greatness/expansiveness and nothing more. (於何徵之? 如許由之不為名也，此無名之一証也; 藐姑射之不為事也，此無功之一証也; 堯之窅然喪天下也，此無己之一証也。皆能用之以成其大也。然非致疑於大而無用也，故不龜手之藥得其用則大，不得其用則小，居心者視此矣。抑非必求其有用而始為大也，故狸斄牛，或以有用而致困，或以無用而免害，應世者視此矣。大瓠者，大樹也，又一鵬也，何不可遂其逍遙遊哉!人惟求其大而已。)

The chapter shifts between narration, citing evidence, using metaphors, and discussion. It appears both continuous and discontinuous, interconnected yet fragmented, forming a complex and dynamic picture like clouds on paper. Lù Fānghú (陸方壺; d.u.) described it as “an underlying thread within the overall structure, like a snake slumbering in the grass.” Reading it reveals this insight! (篇中忽而敍事，忽而引証，忽而譬喻，忽而議 論。以為斷而非斷，以為續而非續，以為複而非複。只見雲氣空濛，徃返紙上，頃刻之間，頓成異觀。陸方壺云「統中線引，草裏蛇眠」，讀，得之矣!)46




Concerning Lín Yúnmíng on “Carefree Wandering” as a Mode of Human Flourishing

Throughout his commentary to Chapter 2, Lín emphasizes that our distinctions lead us into confusions and doubts because they do not rest on any fixed basis. Instead of insisting upon one’s own partial viewpoint, one should embrace the whole of things and adjust oneself to things as they arise.

From this position one finds that things find their own overall natural balance and one no longer becomes disputatious on the basis of one’s own preferences: one sees the various distinctions and disputations over one’s preferences from an expansive perspective, as though they spring up and dissipate like the sounds generated by the passing winds blowing through the cavities in trees. The distinctions between “I” and “other”, “this” and “that”, and the attached notions of “right” and “wrong” are seen as part of a larger process of transformation. The “True Controller” underlying this process remains unknown:


	These endless transformations (in passing psycho-spiritual modalities) are not so distant and difficult to understand. Yet ultimately, no one cognitively grasps who or what causes them to happen. (此無窮之變態，非甚遠而難知也， 究亦莫知其誰爲使然。)47

	It seems there is a True Controller existing within, but we cannot grasp its beginning or end, hence we simply do not cognitively grasp it. (似有真宰存乎其中，特不能得其端倪，故不知耳。)48



If it is a question of whether or not a “True Controller” even exists, then Lín is not offering a skeptical position. However, the point is instead that we (humans) do not grasp it with our mere cognitive understanding, but instead come to accord with it through other means: e.g., “the fasting of the mind” and “breathing from the heels”.

What modern Anglophone interpreters of Zhuāngzǐ often wish to see as a form of skepticism is actually (for Lín, at any rate) indicating a kind of cultivated sensitivity that goes beyond the domain of mere cognitive understanding. We saw something similar in Wáng Fūzhī’s interpretation, and indeed Wáng’s friend Fāng Yǐzhì (方以智; 1611–1671) famously brings this out with his distinction between zhìcè 質測 “measuring of qualities” and tōngjī 通幾 “penetrating the subtle incipient impulses”,49 where Fāng maintained that Western thinkers were strong on the former (i.e., zhìcè) but weak on the latter (i.e., tōngjī). This particular move involves a Chinese intellectual applying a concept from the Xìcí 繫辭 commentary to the Book of Changes to his own engagement with Western thinkers during the late Míng. The Xìcí says:


Now the Book of Changes is what a sage uses to delve into the deepest reaches and research the subtle incipient impulses (jī). Only with such depth is he/she able to penetrate the determinations of the whole world. Only with such subtle incipient impulses (jī) is he/she able to complete the dynamic propensities of the whole world. (夫易，聖人之所以極深而研幾也。唯深也，故能通天下之志。唯幾也，故能成天下之務。)50


The point for Fāng is not that “penetrating the subtle incipient impulses” leads to a complete rational understanding of the workings of the world, in which case one would still be involved in mere zhìcè “the measuring of qualities”, but rather one gets a sense of the subtlest rhythms of the push and pull of things emerging into and going out of existence. Likewise for Lín, the “natural wandering” of an unobstructed heart–mind enables one to develop such a sensitivity. This sensitivity is called “the clarity of an unbiased mindset” (wú chéng xīn zhī míng 無成心之明) by Lín,51 for one comes at these rhythms in an open and receptive (i.e., xū 虚 “empty”) manner. Wing-tsit Chan’s description of this state of mind remains useful: “[it is] not to be disturbed by incoming impressions or to allow what is already in the mind to disturb what is coming into the mind”.52 Compare the above miniature case studies on the heart–mind as a mirror and the heart–mind as a room in which Lín brings this idea out.

All things come to be seen as unified, interconnected, and dynamically changing and transforming whole:


	To break apart is called “division”, to achieve wholeness is called “formation”, and to decay is called “destruction”. The formation and destruction of all things are mutually dependent, and the principles of balance and imbalance, of coming and going, can all be understood in this way. (破碎曰分，圓就曰成，敗壞曰毀。凡物之成毀相因，平陂徃復之理無不可通如此。)53

	The differences among all things, when viewed from the perspective of Dào, are all interconnected and understood in this manner. (凡物之不同，在道則無不通如此。)54



The quietude and serenity linked with “carefree wandering” indicates a response to a reality that outstrips our ability to think about and describe it, but which instead assumes an open and receptive posture toward it.

A “biased mindset” in contrast indicates an inefficacious response to this fluid and open-ended situation: 


	“Biased mindset” (chéngxīn 成心) refers to what the human heart–mind arrives at, which then becomes entrenched in the heart, unbreakable and impervious to change. This is true for both the ignorant and stupid. (成心，謂人心之所至，便有成見在胸中，牢不可破， 無知愚皆然。)55

	To determine the right and wrong of Confucianism and Mohism, one needs to only use the clarity of one’s unbiased mindset (wú chéngxīn zhī míng 無成心之明). * The above discusses the method of equalizing debates about things. (儒墨之是非欲有定論，在用我無成心之明而已。* 已上言物論有齊之之法。)56



“Going by this” is the modus operandi of the “carefree wanderer” on this conception, and this mode of being stands in contrast to those with biased mindsets. Both concepts, chéngxīn 成心 “biased mindset” and yīnshì 因是 “going by to this”,57 are marked out as key ideas by Lín using doubled circles (chóng quān 重圈).

In the end, the “path of going by circumstances” leads back to the aforementioned “knowing through non-knowing” and “stopping with what one does not know”. It is important to note that zhǐ qí suǒ bù zhī zhì 止其所不知至 “stopping with what one does not know is perfection” is marked as a key idea with doubled circles (chóng quān 重圈).58 Here are a couple representative passages of Lín’s commentary on this key idea:


	It would appear that knowing leads to biased perspectives, which is why he opts for “not knowing” (bùzhī 不知). Conversely, “not knowing” allows one to embrace and merge with the whole, which is why it is considered (true) knowing. (蓋知則落邊見，所以爲不知，而不知則寓渾同，所以爲知。)59

	How does one understand “stopping with what one does not know” (zhǐ qí suǒ bùzhī 止其所不知)? It is precisely this knowledge of not speaking or naming that constitutes true understanding. What he calls “Treasurehouse from Heaven/Nature” (tiānfǔ 天府) can be found at the center of the infinite, naturally replenishing itself, never overflowing or exhausting, without any awareness of its source. This is akin to “preserving the light” (bǎoguāng 葆光), just like the sage’s “flickers of uncertainty and doubt” (gǔ yí zhī yào 滑疑之耀). Knowing that one does not know (zhī qí bùzhī 知其不知)—what could be more profound than this? (如知 「止其所不知」者奈何? 即此不言不道之知，是已知之。則所謂 「天府」，可得環中以應無窮，自然注不滿，酌不竭，而不知所由來也。此葆藏其光明，亦猶聖 人「滑疑之耀」而已。知其不知，豈非至哉!)60



One will recall that Hānshān Déqīng claims the “Teacher of the Great Primeval Inspiration” (dà zōng shī 大宗師) is the sage whose “inner sagacity” leads to an “outward kingliness” that transforms people, thereby making one fit to serve as a true ruler. Lín instead takes the more standard view that “the ‘Teacher of the Great Primeval Inspiration’ is Dào” (「大宗師」者，道也。).61 To realize the “Great Primeval Inspiration” (i.e., Dào), Lín maintains one “must use what one’s understanding knows to nourish what it does not know” (必以其知之所知，以養其知之所不知).62 Indeed, stopping with what one does not know is simply “going along” according to Lín: “how does one stop with what one does not know? It is what he calls yīnshì 因是 ‘going by this’” (止其所不知將奈何? 所謂「因是」也。).63 This is again a matter of having unobstructed senses, an unobstructed mind, and an unobstructed understanding as a result of unobstructed qì-energy circulation. In this state, “one’s Dào is unobstructed (chè 徹)64 and one is engaged in natural wandering (tiān yóu 天遊), and thus one’s spirit prevails over itself” (其道徹而不壅，心有天遊，則神者自勝).65

The key point is that for Lín “going by this” isn’t a response to epistemological skepticism, relativism, and/or perspectivism but is rather a tapping into of physiological and other processes that operate independently of one’s faculty of understanding, and when one understands this, then one can stop intervening in these subtle operations and learn how to allow the unobstructed circulation of qì-energy to flow. The consequence is that much intellectual activity (e.g., philosophy) is not seen as truly sorting right from wrong and true from false, but rather as an activity that obstructs the smooth and unobstructed operation of subtle processes already at work and often leads to unrest rather than the true, the good, and the beautiful. Some Anglophone scholars have been tempted to compare this to a “flow state” and have accordingly been tempted to translate wúwéi 無為 as “effortless action”, but (at least on Lín’s reading) that seems to place the emphasis in the wrong place: wúwéi 無為 is about not tampering with the unobstructed circulation of qì-energy, not the quality of action that results from the resultant unimpeded flow.

The goal for one engaged in such “non-knowing” is doing away with one’s fixed mindset and learning to flow along, as indicated by a number of passages. Note again that the expression yīnshì 因是 “going by this” is routinely marked with doubled circles (chóng quān 重圈) in the main text,66 again signaling its centrality for Lín.


	From words, more words are continuously generated, leading to an endless cycle because they transition from one point to another. If one wishes to avoid this cycle, it is simply a matter of “going by this” (yīnshì 因是). * From “Now that there is speech” to this point, it is argued that even the statement about the absence of right and wrong becomes a form of assertion, so it is better to dispense with even this statement. The ideas of Chapter 2 do not require me to speak in order to achieve equality—it exists independently of my words. (言由言而遞生，是無窮期矣，以其從此適彼故也。若欲無適，則所謂「因是」而已。* 自「今且有言」至此，以無是非之言即爲有言，不如並此一言而去之也。「齊物論」者，亦不待我出言以齊之矣。)67

	“Going by this” (yīnshì 因是) means allowing each thing to be right in its own way without imposing one’s own views upon it… This sentence carries a deeply contemplative meaning. The phrase “going by this” (yīnshì 因是) encapsulates the central idea of Chapter 2, with the entire chapter unfolding this idea. (因是，因其各自爲是，而不余之以己見也。[…] 此句最是肯縈。「因是」两字，是 《齊物論》本旨，通篇俱發此義。)68



The “summary” to Chapter 2 neatly brings together these various ideas:


The discord in the discourse of things arises from each individual’s self–centered mindset. However, where there is a heart–mind, there is knowledge, and knowledge, in turn, harms the heart–mind, ultimately leading to no gain or loss in the principles of Dào, but only increasing confusion. Therefore, to harmonize the discourse of things, one must first learn to skillfully use their knowledge; those who skillfully use their knowledge stop at what they do not know. The entire chapter uses the concepts of knowing and not knowing as its thread. Terms like “dim” (máng 芒) and “obscure” (mèi 昧) represent non–knowing (無知), while “clarity” (míng 明) and “illuminate” (zhào 照) signify skillful use of one’s knowledge. “Flickers of uncertainty and doubt” (gǔ yí zhī yào 滑疑之耀) and “preserving the light” (bǎoguāng 葆光) represent “stopping at what one does not know” (zhǐ qí suǒ bù zhī zhě 止其所不知者). But how does one stop at what they do not know? This is what is called “going by this” (yīnshì 因是). (物論之不齊，皆起於各 自為我之心。然有心則有知，有知反以傷其心，而究無損益乎道之數，徒增紛紜耳。 故欲齊物論，必後善用其知; 善用其知者，止其所不知者也。通篇以知不知作線。曰 芒曰昧，為無知。曰明曰照，為善用其知。 曰滑疑之耀，曰葆光，為止其所不知。止其 所不知將奈何? 所謂「因是」也)69


The one with a settled and unobstructed heart–mind, the “carefree wanderer”, comes to flow along with the various distinctions of the world, as he/she sees them as grounded in nothing fixed or settled, as ultimately groundless. Indeed, Lín goes so far as to say “they are all constructs of the human heart–mind” (jiē rén xīn suǒ zào 皆人心所造).70 Instead of coming to have a fixed mindset of one’s own, one recognizes the groundlessness of these distinctions governing people’s lives and instead accommodates him/herself to this situation as it presently manifests itself in the ongoing process of transformation. To this extent, this account is not unlike many recent Anglophone interpretations, despite the dearth of work on Lín’s Zhuāngzǐ studies. In particular, A.C. Graham is known for treating yīnshì 因是 as a central concept in his own analysis. However, Lín also links one’s ability to settle into this state with the breath and qì-energy circulation, i.e., there is a path toward a capacious and empty or “mirror-like” mindset of a heart–mind engaged in “natural wandering”.
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Abstract

The Zhuāngzǐ studies of Hānshān Déqīng (憨山德清; 1546–1623), Wáng Fūzhī (王夫之; 1619–1692), and Lín Yúnmíng (林雲銘; 1628–1697) are briefly compared with a few aspects of three Anglophone works of Zhuāngzǐ studies. The goal is to initiate conversations and cast further light on the three commentators.


The present Epilogue seeks to compare the works of three contemporary scholars of Zhuāngzǐ in the Anglosphere with the traditional interpretations of “carefree wandering” by Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng. I have chosen a classic study by Robert E. Allinson (1989) and two recent works by Chris Fraser (2024) and Xiaofan Amy Li (2015). My goal is to shed further light on the traditional readings of Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng by putting them into dialogue with these selected contemporary perspectives thereby bringing this study to a conclusion. I selected these three contemporary studies in part because they provide interesting comparanda given this goal.


Robert E. Allinson

Robert E. Allinson’s classic study, Chuang-Tzu for Spiritual Transformation (1989), takes the so-called core “Inner Chapters” of the Zhuāngzǐ as aiming to “spiritually transform” the reader through literary means.

The first things to note are that Allinson and Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng (henceforth “the traditional commentators”) agree that (1) the “Inner Chapters” are the core text, (2) the sequence of the “Inner Chapters” is significant, and (3) that the work sets out to reorient the reader’s mindset. These claims are no longer fashionable, but in advancing them Allinson and the traditional commentators converge. Moreover, they converge in maintaining that the work (4) is presenting a conception of an exemplary person and (5) this conception can only be conveyed through indirect forms of discourse. The core seven chapters are taken as advancing the soteriological theme of becoming an exemplary person with a particular mindset. Lastly (6) they converge in taking the first chapter and its title and guiding theme, “carefree wandering”, as speaking to the mindset attained by this exemplary person.

But they also diverge interestingly, for in distinguishing “mystical transformation” from “spiritual transformation”, Allinson explicitly distances the work from breathing techniques and contemplative practices,1 whereas the commentators bring up such techniques in various ways. While Hānshān Déqīng’s reading most forcefully links becoming a sage with the central theme of the book (again, “carefree wandering”) and is thereby most similar to this central aspect of Allinson’s reading, Hānshān also is explicit that one needs certain practical experiences attained through contemplative practices if one is to not misunderstand the messages of Master Lǎo and Master Zhuāng. “Forgetting the ego-self” and “forgetting the flesh-and-blood body” become central in Hānshān’s reading, and to this extent Hānshān’s reading directly contradicts Allinson’s denial of the need for any such practices to be “spiritually transformed”. Indeed, even ideas that aren’t usually thought of as “practices” (gōngfū 工夫) are described as such by Hānshān, such as “the practice of leveling things” (qí wù zhī gōngfū 齊物之工夫), and these practices (gōngfū) come to be (perhaps too heavy-handedly!) linked with “the contemplative practices of Chán/Zen” (chánmén shēn jiū zhī gōngfū 禪門參究之工夫). On the other hand, these practices (gōngfū) are at times seemingly like huàtóu 話頭 of Chán/Zen, such as reflecting on the “who” of “who lies behind the puffing into action” from Chapter 2, and to this extent the practices do not run contrary to what Allinson is suggesting.

Even the Neo-Confucian Wáng Fūzhī and literary critic Lín Yúnmíng discuss practices like making the heart–mind like an empty room, forgetting the ego-self, and allowing for unobstructed qì-energy circulation in connection with “carefree wandering”. These aren’t meant as metaphors that themselves directly “invoke” (Allinson’s suggestive expression) or evoke or even provoke transformations, but as describing (perhaps metaphorically at times) practices that lead to the optimum state of “carefree wandering”. Thus, the traditional commentators at times come closer to “mystical transformation” on Allinson’s definition rather than “spiritual transformation” as he construes it. Moreover, a lot of the recommendations come close to physiological accounts, albeit in terms of traditional Chinese medicine rather than those of modern psychology, whereas Allinson explicitly states such accounts are besides the point for his reading.2

Despite these divergences, there is a deeper agreement as concerns Allinson’s distinction between “spiritual transformation” and “philosophical explanation”. One does not come to specifically know this or that from this or that argument, but one comes to be uninhibited from various mental blocks so as to achieve a state of “carefree wandering”. To understand what this amounts to, it is helpful to ask, following Allinson, “what one is transformed from and what one is transformed to”.3 The point is that there is something limiting about default ways of going about being human, and the work aims to break us free from these limitations. The traditional commentators are more aligned with “spiritual transformation” than “philosophical explanation”, and in this respect their accounts all converge with Allinson’s. Wáng Fūzhī in particular is clear that the work must use indirect forms of language rather than straightforward anodyne prose so as to achieve its transformative ends.

The intriguing points of comparison as concerns these transformative ends are (a) what each commentator takes to be problematic with our default modes of being human and (b) what is superior about the mode of “carefree wandering” vis-à-vis these default modes.

But what about the idea of a “text as a work invoking spiritual transformation”?4 How are we to understand this? How does a text invoke, evoke, provoke, or otherwise transform someone spiritually? This becomes the central question of Allinson’s work, but one that does not concern the traditional commentators too much. They are for the most part content just to draw attention to the brief account of special forms of discourse opening Chapter 27 and the few related remarks in Chapter 33, leaving it to the reader to figure out what this all precisely amounts to. (Lin Shuen-fu has made good sense of these crucial aspects of the work.) Allinson proposes to explain the workings of what many commentators were content to assume. Provocative suggestions come in the commentary of Wáng Fūzhī’s friend Fāng Yǐzhì, which scholars might come to compare fruitfully with this central aspect of Allinson’s work, but a lot of work remains to be done on Fāng’s excruciatingly difficult text before that can be done productively. Much more can be said, and I only addressed early distinctions from Allinson’s classic study. But owing to space limitations, I cannot reasonably say more here.


Chris Fraser

Chris Fraser’s works, such as the recent Zhuangzi: Ways of Wandering the Way (2024), attempt to consistently reconstruct the philosophy of the Zhuāngzǐ using methods derived from the history of philosophy as practiced in analytic-oriented departments. In something like the way scholars like Don Garrett approach David Hume, Fraser attempts to approach the Zhuāngzǐ. That is, the propositional content of the Zhuāngzǐ contains or at least implies philosophical arguments, and these arguments need to be clearly and charitably laid out and assessed through philosophical reconstruction.

One might question whether the various “vignettes” comprising the received Zhuāngzǐ are meant to convey a consistent underlying philosophy or, more humbly, philosophies. With Allinson the episodes converged around the soteriological theme of “carefree wandering”, where a given passage is in one way or another meant to explode limitations in our default and purportedly narrow modes of being human. But Fraser seems to have other ambitions. The propositional content of the Zhuāngzǐ, at least where it argumentatively succeeds and warrants philosophical treatment, can be restated as motivating arguments relevant to various areas of contemporary academic philosophy. This is a tall order given the idiosyncratic literary nature of the Zhuāngzǐ, at times like trying to reconstruct the philosophy of “Waiting for Godot”, Finnegans Wake, or some other avant-garde work rather than a philosophical treatise, essay, or even dialogue, but Fraser does an admirable job. Indeed, together with scholars like Bo Mou, one feels convinced methods of analytic philosophy can be fruitfully applied to the Zhuāngzǐ.

In any event, Fraser is in good company, for there is a long tradition of Chinese commentators taking the “teachings of the Zhuāngzǐ” (Zhuāng zhī xué 莊之學) as something at least akin to philosophy, and indeed starting in the 20th century Chinese scholars began taking it as precisely a work of philosophy comparable to Western canonical works. The question of whether or not these teachings are philosophy is neither here nor there, as the propositional content of the teachings, how it hung together, and that it made sense and was defensible mattered to many traditional readers, including the commentators addressed in the present study. More importantly still, pictures of the philosophical upshot of the teachings of the Zhuāngzǐ emerge from the works of Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng (again, henceforth “the traditional commentators”). It might be insightful to compare and contrast their viewpoints on the philosophical upshot with Fraser’s own reconstruction so as to further clarify their interpretations.

Fraser’s account helpfully focuses on two of the many distinct senses of the word Dào 道: (1) Dào in the sense of A.C. Graham’s “disputers of the Dào”, where each teaching represents a path (dào) for structuring one’s life and society more broadly. And (2) Dào in the sense of the operations of nature. A Dào in the first sense is typically defended in various teachings by arguing it accords with Dào in the second sense. The next major point is that “Zhuangist” philosophy suggests that one is always confronted by circumstances that one can adjust oneself to or can instead impose upon. The former approach corresponds with a light intellectual touch, whereas the latter is more of a brute force style. Dào in the second sense dictates that there is wisdom in the former and foolishness in the latter style. The picture thus far accords with how the traditional commentators take matters. The “Ways” of wandering “the Way” in the title cleverly track the two senses of Dào. Fraser’s scholarship is multifaceted and often ingenious, but I understand this as the core move, and it brings out helpful similarities and differences between his reading and those of the commentators.

In fact, Lín Yúnmíng’s remarks on the Butcher Dīng (庖丁) passage sound like something Fraser would say:


… the point of recounting this Butcher Dīng affair is to illustrate a deftness in responding to things. What he calls “Natural Guidelines of Heaven/Nature”, “what is given”, and “where there is an interstice” all demonstrate that when things have self–so arrangements to “dissect”, then one’s affairs lack difficulties. ([…]敍事處喻應物之善, 所云「天理」、「固然」、「有間」等語, 皆喻物有自然理解, 無難處之事也。)5


But Fraser’s reading diverges from the commentators in that the commentators think there are aspects of our nature that we can cultivate to approach matters in the right style, and that cultivating these aspects of our nature is the advocated Dào in the first sense for “Master Zhuāng”. Indeed, the ellipsis at the beginning of the preceding quotation reads “the whole section brings out the meaning of taking the Dū as a constant rule” (tōng duàn fā yuán dū yǐwèi jīng zhī yì 通段發「緣督以爲經」之義),6 which apparently gives the story a grounding in an account of how our natures are believed to work. This all boils down to how one understands Dū 督. For Wáng Fūzhī, as seen in Chapter 3 of the present study, it indicates the Dū meridian, and Wáng grounds the story in a traditional Chinese conception of non-cognitive aspects of our nature that we can come to accord with.

For Lín Yúnmíng, matters are less clear concerning this passage. Lín describes the Dū thus:


Yuán 緣 is “to follow, to conform to”. The seam at the center of a garment’s back is called the “Dū 督”. This symbolizes all situations containing natural patterns to carve up/untie (jiě 解) [like the ox carcass and the seam of a garment]. For instance, what the following text calls “having interstices” (yǒu jiān 有間) is a case in point. Jīng 經 is “constant, a common rule”. Following this [seam] as a common rule for responding to things, one need not endlessly pursue knowledge. The current interpretations [by other commentators] fail to explain both the preceding and following context. (緣，循也。 衣背當中之縫， 謂之督， 喻凡事皆有自然之理解， 如下文所謂「有間」是也。 經，常也， 循此以爲應物之常， 不必復隨無涯以爲知矣。 時解上下文俱説不去。)7


Lín Yúnmíng, contrary to Wáng Fūzhī, again sounds like Fraser. But in other parts of Lín’s commentary, he sounds more like Wáng, invoking notions from traditional Chinese physiology as a Dào in the second sense to ground a “Zhuangzian” Dào in the first sense. These more Wáng-like parts of Lín’s commentary are among the most important to Lín’s reading since: (1) they are on xīn yǒu tiān yóu 心有天遊 “the heart–mind engaged in natural wandering”, (2) for Lín such xīn yǒu tiān yóu explains “carefree wandering”, and (3) for Lín (as with the others) “carefree wandering” is the main theme of the work. Hānshān makes similar argumentative moves to Wáng and Lín in these respects, though he tends to invoke the zhēnxìng 真性 “veritable inborn nature” that becomes clear to one who “forgets” the “ego-self” and the “flesh-and-blood body” to serve as Dào in the second sense to ground a “Zhuangzian” Dào in the first sense.

On Fraser’s reading, the relevant parts of the Zhuāngzǐ are actually skeptical that there is something that can serve this grounding function. On the traditional readings concerning the present study, however, the skeptical passages are skeptical about the reach of zhī 知 “understanding”, for nature is said to outstrip our ability to grasp it with our zhī, but there are nonetheless non-cognitive aspects of our nature that can serve the grounding function. For Wáng and Lín, these are non-cognitive aspects of our embodied experiences as humans, such as allowing the unobstructed flow of qì-energy circulation by settling our heart–minds and breath: cooling down and opening the system. For Hānshān, contemplative insight into our “veritable inborn natures” instead serves this grounding function. But for Fraser, it would appear that there is skepticism concerning whether anything whatsoever can serve this grounding function, and in response to this very skepticism, the relevant parts of the text advocate an open and adaptive mindset and orientation to the ever-changing world surrounding us.

The relative strength of the traditional readings is that they don’t require glossing over talk of “concentrating one’s spirit”, “letting one’s spirit flow”, and the like without (implicitly or explicitly) treating these as mere metaphors for skillful coping with the world as perhaps a type of know-how. These are cases where those who don’t believe in traditional Chinese physiology might consider invoking explicable error: the text goes astray, but we can explain how and why because there were then-current beliefs about certain aspects of our nature at play. The strength of Fraser’s approach, in contrast, is that it no longer requires one to invoke explicable error and enables one to read the work in a way that is perhaps more palatable (because arguably more plausible) to contemporary Anglophone philosophers.




Xiaofan Amy Li

Xiaofan Amy Li’s works on the Zhuāngzǐ, particularly Comparative Encounters Between Artaud, Michaux and the Zhuangzi: Rationality, Cosmology and Ethics (2015), have placed it in conversation with avant-garde Francophone authors, especially Antonin Artaud (1896–1948) and Henri Michaux (1899–1984). Given the inventive and highly imaginative nature of the “allegorical tales” of the so-called core Zhuāngzǐ and certain of the “Outer” and “Mixed” Chapters, placing it in conversation with avant-garde artists seems an appropriate move. Indeed, avant-garde artists like Tristan Tzara (1896–1963) and especially John Cage (1912–1992) have even taken keen interests in the Zhuāngzǐ.

But more importantly than any historical contact or influence between avant-garde artists and the Zhuāngzǐ, Xiaofan Amy Li draws insights from reading the works of such artists against the Zhuāngzǐ and vice versa. Translating and reading these works in terms of one another proves to deepen our understanding of all of them, and such is the goal of comparative literature as Xiaofan Amy Li presents and explains it. Any historical contact between the authors becomes irrelevant, as does any chronological gap between the comparanda.8 The resultant pictures of “Master Zhuāng’s” philosophical positions from her exercise can be compared and contrasted with those of Hānshān Déqīng, Wáng Fūzhī, and Lín Yúnmíng (again, henceforth “the traditional commentators”) so as to further clarify their readings.

In one amusing passage, Xiaofan Amy Li has “Master Zhuāng” complain about his reception:


At this point Zhuangzi sighs: “All your grievances are as nothing compared to mine. My writings and those of my followers were chopped up into pieces, some lost or corrupted during tumultuous years of social unrest. Then in the second century BCE some careless historian classified the bunch of texts under my name into the Daoist school–actually I don’t know what this school is about! Some 300 years later, these texts were further edited by someone who was so chock-full of himself [i.e., Guō Xiàng (ca. 252–312)] that he had to use the opportunity of editing me to smuggle in his own philosophical system. Since then many people tried to make sense of this hotchpotch of texts called the Zhuangzi, some trying to prove the connections between different sections, the meaning of a chapter, a passage, down to the most microscopic sentence and term. They are at loggerheads about what I mean, just like the Confucian and Mohist disputers I lampooned! Now I have all kinds of labels such as “relativist”, “idealist”, “joker”, “mystic”, “nihilist”… But!–this is not what bothers me most. For I was not writing for author copyright nor do I really care about how others label me. I said in the text (or was it I who said it? but that doesn’t matter) that I speak with abandonment and my words are flights of enigmas (diaogui 弔詭), that my audience should hear them in abandonment too. Unfortunately most of the people who have tried to understand me have failed to do so. I would prefer people to be inspired by my texts so that they do something interesting with them.”9


Here Xiaofan Amy Li’s “Master Zhuāng” is more aligned with Fāng Yǐzhì’s (方以智; 1611–1671) “Master Zhuāng” than those of the other 17th-century commentators addressed in the present study.

Not only did Fāng partake in the longstanding joke that Guō Xiàng used the Zhuāngzǐ as a vehicle for his own philosophy in his commentary,10 not only did he write a creative, non-standard commentary that is all about “letting loose” (qiǎnfàng 遣放),11 but he also is explicitly clear that the Zhuāngzǐ is a work to be reflected on, not narrowly interpreted:


The Zhuāngzǐ can be reflected on (cān 參), but it is not something that can be interpreted in the narrow sense (gǔ 詁). When one interprets it in the narrow sense, then the open firmament over the Lacquer Grove [i.e., Master Zhuāng’s purported workplace] is obscured. (莊子者，可參而不可詁者也。以詁行，則漆園之天蔽矣。)12


The spirits in which Xiaofan Amy Li and Fāng Yǐzhì take the work are noteworthy and, it seems to me, splendid. At one point, Xiaofan Amy Li goes so far as to claim: “in the Zhuangzi’s case, a text can be an expression of thoughts rather than a construction of arguments, so the reader should not…always take their writings as propositions to be tested against each other… Propositions and arguments are the critic’s rather than the literary writer’s task”.13

Be that as it may, a continuous thread throughout Xiaofan Amy Li’s assessment of the propositional content of the Zhuāngzǐ introduces a distinction that might prove fruitful for casting further light on the commentators presented in the present study: the “non-rational” and the “irrational”. The dichotomizations of the “irrational” in contrast to the “rational” are boundaries set from the perspective of “rational” understanding consciousness. The “non-rational” encompasses all the factors that “rational” understanding consciousness would want to group as being either “rational” or “irrational”. When the commentators stress forgetting the ego-self, not being preoccupied with oneself, following the breath, and allowing the unobstructed flow of qì-energy circulation, they are getting us attuned to the “non-rational”, where the understanding consciousness and its penchant for sorting the “rational” from the “irrational” are neither here nor there. “Non-rationality” exceeds any limits set as to what counts as “rational”.14 Of course, one heavy-handed objection is that there was no exact word corresponding to the “rational” in ancient China. But Xiaofan Amy Li makes the correct response:


A term does not equal the existence of a concept; for instance, most people have an idea of the metal tip wrapped around the end of the shoelace, but very few know it is called “aglet”.15


The idea is that rather than giving zhī 知 (level tone: “understanding; understanding consciousness”) free reign in its pursuit of zhì 知/智 (departing tone: “knowledge; wisdom”), one goes beyond the limits imposed by and the limitations of “understanding consciousness”. The “non-rational” gives us a way of coming to grips with the “subtle incipient impulses” (jī 幾/機)16 and similar notions that serve as placeholders for aspects of reality that outstrip our ability to understand reality with our “understanding consciousness”: “a lacuna that reason cannot seize”.17 Such non-rational factors feature prominently in the commentaries addressed in the present study, even where their metaphysics differs drastically, and the “non-rational” equips us with a way of approaching these key aspects. One’s “understanding consciousness” might wish to deem these aspects of reality “irrational”, but that is to have the “rational” draw the limits and call the tune, which might even prove “irrational” at times by its very own reckoning.

As with Allinson and Fraser, Xiaofan Amy Li’s work goes far beyond anything I could reasonably address here, but I brought out aspects of her work that are, I believe, helpful in the present context.
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