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1. Introduction

As can be surmised by the title, this work aims at presenting a comprehensive analysis
of the Zbhuangi reception in Japanese literature up to the XIV century. The Zbuangyi was
read and appreciated from a very eatly stage of Japan’s history, and many literary works
written in Japan contain, whether in a direct or indirect way, references or allusions to it.
Even more works might have been affected ideologically by its ideas and world-view,
though in the absence of textual references, i.e. quotations or lexical borrowings, it is often
difficult — not to say altogether impossible — to determine with certainty the reality and
extent of such influences. Research investigating hidden intertextuality based on alleged
ideological analogies has actually been conducted limitedly to specific works, yet, exactly
because of the veiled nature of the connections they purport, confirming with certainty
such speculations is inherently impossible. Direct references are easier to detect and
analyse, as the aim of the writer is precisely that of revoking the original text and its
content through the use of a quotation. Direct references will therefore be the main target
of this paper, but lexical borrowings and content sourcing will be addressed too. I have
also taken into consideration all previous research dealing with the ideological impact of
the Zhuangzi on works that lack any proved textual reference, although such scholarship
generally appears to me as an unrewarding academical exercise. One major hurdle to the
understanding of the intertextuality between Japanese works and the Zbwangzi is the
difficulty of determining precisely each of the sources classical Japanese literati consulted
and referred to: while some terms, expressions and the ideological content they brought
up in their works might have originated in the Zbwuangzi, there is often no definitive
evidence to prove that Japanese authors did not in fact rely on later Chinese literature
which, in turn, was grounded on or influenced by the Zhuangzi, rather than directly to it.
Apparently, this point was largely ignored by previous scholarship on the topic.

I took a wide approach to the category of ‘literary sources’, including in the analysis
works that, strictly speaking, do not belong to what is commonly meant by literature’,
such as Shotoku Taishis Jushichijo kenpo or the historical record Shoku Nibonkoki.
Nevertheless, the greater part of works considered here are purely literary, such as poems,
monogatarss and setsuwas. The term ‘literary sources’” here designates sources written in Japan
by Japanese, so as to encompass those employing Chinese, Japanese and mixed writing

styles.



I.  Existing Scholarship

This work was felt necessary as to this day a complete and updated overview of the
subject is missing. Several scholarly studies have been conducted on this topic, yet, with
the exception of Kanda’s book “The revival of the Zhunangzi — Why the Zhuangzi now?”',
each research carried out until now has been limited to one literary work or a specific
author. As to Kanda’s book, its second chapter is fully dedicated to a historical excursus of
the Zhunangzi in Japanese literature but, although brilliant in its insights, the book fails to
mention a few literary works that were pointed out as being related to the Zhuangzi by later
observers. Furthermore, being a book intended for a general audience, it does not delve
deep into philological or philosophical details, nor is it expected to follow the rigorous
norms of academy that the present study hopingly observes. Kanda’s book is also quite
dated, out of print and inconvenient to procure out of Japan. Nonetheless, there is no
denying that Kanda is the initiator and major interpreter of this discipline, publishing his
first paper on the subject in 1956. Later major contributors to the field are Nakagawa and,
from the Chinese side, Wang Yong, Chen Bingshan and Zhang Aimin. Among these,
Zhang Aimin authored two historical overviews of the subject, although their conciseness
and the lack of argumentation on some of the associations postulated leave ample room
for doubt. To my knowledge, Takeuchi’s (2009) is the only study in this field from the
Anglo-European academia to this very day. With the present work I hope to join the
efforts of previous scholars to develop a coherent and thorough diachronic analysis on the
subject.

The reason why later literature is not dealt with here is two-fold: first, taking into
account modern and contemporary literature would enlarge the scope of investigation well
beyond the possibilities of a graduation thesis such as this; second, in some cases the
reception of the Zhuangzi by later literature has already been studied intensively, as in the
case of haikais — especially of Matsuo Basho — wherein relation to Taoism and the
Zhuangzi has been described thoroughly.” My contribution to that field would therefore be

insignificant.

1

Kanda (1988)
See Qiu (2001, 2005), Sat6 (2017), Nonomura (1957), Kanaya (1998), Hirota (1956, 1959, 60),
Wolfe (2004), Chen (1999, 2002) etc.



Although in the course of analysis I heavily relied on previous research, in particular
to those mentioned above, personal findings and further suggestions have been proposed
throughout the thesis. Specifically, I expanded the analysis to those works that, maybe due
to their relative lack of originality or recognised literary value, in the previous studies were
only mentioned without serious engagement. I also took into consideration some recent
theories on the correlations between the Zhuangzi and Japanese literary works that were
absent in Kanda’s investigation, especially those proposed by Takeuchi and reported by
Zhang Aimin. However, I have dismissed for the most part these new proposals after an
attentive enquiry.

One more difference of this work from previous research is the stress on the
philosophical aspects and implications of the reception of the Zbhuangzi in Japan, rather
than its historical flow. As will become clear during the analysis below, few of the Japanese
literary works considered here dealt critically with the Zhuangzi ideas, the greater part of
them just quoting some of its content to stimulate the reader with an association to
Taoism or merely for aesthetic purposes. Some authors seem to have been inspired by the
Zhuangzi and to chime in with its ideas, but none dealt with its content in an analytical or
speculatively critical way. However, I believe the Zhuangzi to be primarily a philosophical
text.” Hence, I examined in depth the philosophical import of each excerpt before turning
to its echoes in Japanese literature. The differences between the interpretations of
Japanese texts and what I believe to be the purports of the passages undertaken have been
stressed. Whenever the Japanese texts conscientiously ignore the meaning of the original
source they are referring to, an examination of the passages meanings might seem
superfluous, yet it can still provide the chance to view the interconnections between the

two texts from an all encompassing perspective.

Some scholars would not agree “I view the Chuang Tzu primarily as a work of literature rather
than as a work of philosophy (...)” (Mair 1994). To avoid the unease involved by applying the word
‘philosophy’ to ancient Chinese thought, I will only make use of its adjectival form, to indicate the
speculative activity akin to what designated by the Greek term of ‘philosophy’. Scholarship,

however, seems to be comfortable with a rather free use of terminology.

9



II. Conventions and terminology

The accepted view in modern scholarship holds that Zhuangzi it T (369-286 BC),
whoever he might have been, is the author only of the first seven chapters of his
eponymous book, the Zhuangzi 3t -F. The first seven chapters are known as neipian N i@
‘inner chapters’ and are believed to constitute the oldest part of the book, while the
waipian I j ‘outer chapters’ and the zupian ¥EF ‘mixed chapters’ are thought to be later
additions presumably attached by disciples or other Taoist intellectuals during the third
century BC. Some scholars even questioned this belief, doubting that all seven of the inner
chapters were written by the same author, or that these were written eatlier than the outer
and mixed chapters.* Be it as it may, for sake of conciseness and simplicity, I will refer to

the author of the inner chapters as “Zhuangzi’ and to the authors of the whole Zhuangzi as

‘the Zhuangzi authors’. While in early Tang China Lu Deming P= f# B (556-627)
questioned some of the outer and mixed chapters authorship, there seems to be no hint
suggesting that in ancient and medieval Japan any part of the Zbuangzi authorship was
doubted.

Quotations from the Zhuanggi are based on the text of Zhuangzi shuzi snoyin 3§38
%= 9l <A Concordance to the Zhuangz? (shortened to ICS Zhuangzi, followed by
chapter/page/line). Unless differently specified, translations from both Chinese and
Japanese sources are mine. Needless to say, as far as the Zhuangzi is concerned, this choice
is not due to the lack of already available adequate translations into English. Instead it is
down to the need, solely proper to this work, of emphasising the similarities (or
differences) between the Zbuangzi and the Japanese texts taken into account. Translation
trom the Zhuangzi, theretore, is based on comparative purposes, and was carried out while
keeping an eye on the intertextuality with the Japanese works. Moreover, I selected extracts
often abridging parts unnecessary to the ongoing analysis, so that conducting an ad hoc
translation seemed the most befitting choice. As is well-known, the Zbuangzi is an
extremely challenging reading and scholars often still disagree on the meaning of some
passages and on the nuances of its peculiar wording. An even greater disagreement
concerns its philosophical interpretation. In the case of obscure or unclear passages, 1

tried to expose the different exegesis by leading scholars to provide a better account of the

See Graham (1979) or, recently, Klein (2010).
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possible interpretations. I am greatly indebted to the English translations by Watson
(1964), Graham (1981), Mair (1994), Wang (1999), Ziporyn (2009), the modern Chinese
translation by Chen (1983) and the Japanese translation by Fukunaga (1971), which I
consulted frequently and referred to in case of ambiguities. In many circumstances
translation from Japanese sources, whatsoever their buntai might be, was instead a forced
choice: few of the extracts from Japanese literature presented in this paper have ever been
published in English, some of which not even in modern Japanese. Amongst the Japanese
works whose translation, to my knowledge, have never been published into English, are
some poems from Kaifiiso, Bunka Shireishi, Keikokushn, Kanke bunso, Honcho shokumonzui,
Rygjinbisho and the extracts from Shokn Nibonkoki and Chiteiki. In rare cases 1 had
difficulties in the exegesis of kanbun texts still untranslated in modern languages, for
instance in the case of Sdshi yume ni kochi ni naritaru fu by Oe no Masafusa.

With respect to the phonetic rendering of characters and compounds of characters
examined, I employed the following conventions: for those words appearing exclusively in
the Chinese sources, only modern Chinese phonetic rendering in pznyin is displayed; for the
Japanese sources, Hepburn transliteration system is followed; in the case of Chinese
language texts drawn from Japanese sources, only Japanese reading (kundokn Hll #i) is
displayed; for those words appearing both in Chinese and Japanese sources, both modern
Chinese reading in pinyin and kundokn are provided when deemed necessary, one of which
in brackets, such as (ch.) or (j.), depending on the order each source appears in the text. As
a general rule, I will use both Chinese/Japanese characters and their phonetic rendering in
Roman characters in the first occurrence of a word, while from the second occurrence
only phonetic rendering will be employed. The same rule applies to titles of the literary
works, authors etc. mentioned. Phonetic rendering of titles of Chinese works is displayed
in pinyin only. For the sake of length, the fundoku of the whole extracts is not provided
and is therefore limited to singular words taken into specific analysis. For the same reason,
phonetic rendering of phrases or whole sentences of both Chinese and Japanese sources
is never displayed, even when individually examined.

When not differently noted, quotes from Chinese sources are based on the text from
Chinese Texts Project website (ctext.org), while quotes from Japanese sources are based

on the text from the Corpus of Historical Japanese (chunagon.ninjal.ac.jp).

11



2. Sources of the Zhuangzi in ancient Japan

The Zhuangzi (henceforth ZZ) was circulating in Japan at least as early as the Asuka
period, in all likelihood especially in the commented and annotated versions by Guo Xiang
R (252-312), Sima Biao #] 5% (2407-306) and Cheng Xuanying i Z %% (608-669). The
H A BAEE Bk Nibonkokn Genzai Sho Mokuroku ‘Catalogue of books present in Japan’,
a catalogue of Chinese books circulating in Japan towards the end of the ninth century,
records more than twenty different versions of the ZZ, which accounts for the popularity
that the book enjoyed in the early Heian period. The catalogue entry for the ZZ begins
with Sima Biao and Guo Xiang commentaries and also comprises Cheng Xuanying’s sub-

commentary. Here is the integral entry to the catalogue for the ZZ:

FEFH 5 e T o P A A4 ) T i
- M= RE
- FRAL TR
- BB TR
- JLIF B
- P R
B oo - TERIR
- B HAEATILERR
- TR\ B (4 A
- IAFRL T
- R
- g —
- SEAARAM
- BN
- FEl—
» BT ST A SRR
- SETBE LT3

C ARSI
- E TR AR
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The variety of the ZZ versions available in Japan in the ninth century is remarkable. As to
China, Luo Zonggqiang (2019) counted 27 different commentaries certainly written during
the Tang dynasty, of which eight are anonymous.® However, eatlier commentaties were
tewer. In the early Tang dynasty, Lu Deming listed six versions available at that time, all of
which were presumably written in the period that goes from the eastern Jin (266-420) to
the Sui (581-618), with the earliest version being by Cui Zhuan # &, now almost
completely lost.” This would bring the total of commentaries up to the end of the Tang
dynasty to at least 33. The Nibonkoku Genzai Sho Mokuroku was redacted in the year 891,
roughly corresponding to the end of the Tang dynasty, hence it entails that over half of
the commentaries circulating in China were brought to Japan shortly after their
compilation. This estimate can be further increased when historical details are taken into
account: first, the catalogue was supposedly redacted after the imperial book repository,
the Reizeiin ¥ SR P, was destroyed by a fire in 875 (Kano 1973), which means that before
that year even a greater number of Chinese books must have been in Japan; second, the
last envoy sent to the Tang court had been in the year 838, with the real possibility that
after this last diplomatic mission very few books, if any at all, were imported into Japan.
From these considerations, it might be presumed that, at least up to the first half of the
ninth century, about two-thirds of the ZZ commentaries compiled in China were brought
to Japan.

Kanda (1988) suggests that the first version of the ZZ to reach Japan might have
been brought either directly from Tang China or by Korean inhabitants fled to Japan after

the fall of Baekje and Goguryeo in 660 and 668. From the literary sources available we can

5

Nihonkokn genzai sho mokuroksn, Fujiwara Sukeyo & Ji /i . The text here reported was drawn
from two manuscripts published by the National Diet Library, one anonymous dated 1835 p. 25,
and one comptised in Gunsho Rusjii 7 & fA4E by Hanawa Hokiichi #ifk ©— dated 1851, p. 22.
When the manuscripts presented differences I gave priority to the former.

Yan Lingfeng f&& %2 V& in Zhonggno Zhuangzi Shumnin W BT 2 H % counts 31 (Luo 2019).
Luo argues that four of the twenty-three whose author is known cannot with certainty be
recognised as belonging to the Tang dynasty period, therefore reduces the estimate to 27.

See Lu Deming, Jingdian shiwen £ HFESL, XXV in Klein (2010).

13



suppose that a complete version of the ZZ was already in Japan in the second half of the
seventh century, although some scholars believe the first transmission to trace back to the
sixth century. Following Kanda, I argue that there is no evidence demonstrating the
presence of any version of the ZZ in Japan before the mid seventh century, which does
not necessarily imply that the book had not been brought to Japan earlier, but just that no

proofs confirming such view have been left.

3. Asuka and Nara period

As seen above, the Nibonkokn Genzai Sho Mokurokn gives an accurate account of the
conditions of the ZZ presence in Japan during the second half of the ninth century. In
literature, however, the first references to the Z7Z date back to a much eatlier time. All the
major literary works of the Nara period, either written in Japanese or kanbun, prose or
poetry, include some sort of reference to the ZZ, be it a long quotation or just the use of a
single word. Although the history of Japanese literature formally begins in the first years
of the Nara period with the compilation of Kgjiki T F 5L, poems that would be included
in later poetry collections and other sort of writings were actually produced earlier, in the
Asuka period or even before. These writings constitute some of the earliest literary works
ever created in Japan. Among the early writings of the Asuka era, there are a few that
scholarship has claimed contain literary or philosophical references to the ZZ: these are
Shotoku Taishis seventeen article constitution and a few poems of the Nara kanshi

collection Kaifiso 158 .

L. The Jushichi jo kenpo

Shotoku Taishi’s B2 48 K Jushichi jo (no) kenpi 1+ 1 %% &% ‘Seventeen article
constitution” was redacted in the year 604 and is known to comprise a great number of
references to the Chinese classics. Past research has already established that, as might be
expected, the seventeen articles were heavily influenced on both the lexical and ideological
level by a wide range of Chinese works, especially by the Ruists and Legists classics, other

than by the Buddhist canon. As to Taoism, the Liezi #1]§ is explicitly quoted in the fifth

14



article®, which implies that Prince Shotoku possibly knew, at least partly, the Taoist
scriptures. As a consequence, a quote from the ZZ is indeed plausible.

Starting off from this evaluation, Xu Shuisheng (1996) and Zhang Aimin (2005, 2009)
argued that the tenth article of the constitution was partially inspired by the ZZ second

chapter, Qmulun F5 V).

TH. BEBEEH. ABNE. AERAL. LEA R HaRE
He AR R ﬁé%ﬂk%o ek, LR LR . R PR RE
E. MHILE R, ZZD M. LA PR, ERRE. UL,
WS PERFE.

Tenth: eradicate anger and cast away wrath, do not get angry if people do
not obey. People all have their own heart-mind and every heart-mind has
its own attachments. The right of others is our wrong and our right is the
others’ wrong. We are definitely not sages nor are the others fools. We and
the others are but mediocre men, that is all. The right and the wrong, how
can they be determined? Wisdom and stupidity are undivided, like a metal
ring with no starting nor ending point. Therefore, even though others are

angry, let us worry again about our own errors. Thus, although we might

Nihonshoki B AR EFEL, XXI11, 5, Chasakn Kenpa Jnshichi jo “EAE E LA, 5 MEH M 2 74
WAHEIK. ZHZHTF BRUKEA . 2 “A complaint by a rich person is like throwing a stone in
the water. A complaint by a poor person is like throwing water on a stone.”. W4T #7K and LK%
A were probably quoted from the Liezs, st A Shuofu “EAARIEL [#LLAIK, fan? |, fL
FH [RzEREaIie ] « B [HFUKEA, [Aan? | ” “The Duke Bai asked: “What
about you throwing a stone in the water, how’s that?” Confucius replied: ‘A good diver from Wu
would be able to retrieve it” The Duke said: ‘How about you throwing water on a stone? How’s

that?”. However, the dialogue between Duke Bai and Confucius is also reported in the Liishi
Chungin £ IR K, which quotes the Liezs, while the expressions U147 7K and PAA 7K also

appear in several later Chinese works, among which the Wemxuan 3L 3% . The presence of these
quotes does not therefore necessarily imply that a complete version of the Lzez/ was known in Japan
in the first years of the seventh century.

Nihonshoki, XXI11, 5, Chosaku Kenpo Jishichi jo, 10. Quotes from Nihonshoki, comprising Shotoku’s
constitution, are based on the text of Rikkokushi by Ariyoshi Saeki (1940).
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believe that we are the only ones in the right, let us follow the majority and

act together with them.

Shotoku Taishi’s £enpd is normally translated with the modern term ‘constitution’ although,
as is clear from the section here reported, the seventeen articles are closer to moral
precepts than statuary laws. Noticeably, the tenth article is an ethical injunction against
anger and the arrogance of considering oneself to be always in the right. The article
advocates the moral need to accept different opinions and promotes a spirit of tolerance,
also pointing out the necessity of questioning one’s own viewpoint. The final part casts
doubt on the objectivity of right and wrong, seemingly affirming the ultimate subjectivity
of any discourse. Right and wrong — the article states — are undifferentiated, resembling a
round metal ring that has no prominent side.

Although both Xu and Zhang thought the tenth article of Shotoku’s constitution was
influenced by the ZZ, they disagreed on which part of the book was the origin of such
influence, mentioning different passages of the Qiwulun as possible sources. Specifically,
Zhang (2005, 2009) regarded the phrase 12 RIFKIAE. AR IE of the tenth article as
an example of the influence exerted by the ZZ on the constitution, arguing that this

verbiage is reminiscent of one passage of Qiwulun.

e gk, AR fmprE,
Without them there would not be a self; without a self, there would be

nothing that one can take.

However, I believe the two sentences to be unrelated. Since the nature of the correlation
postulated by Zhang is semantic, any alleged relation between the two sentences should
have been proved by an exegetical analysis, but the author provides none. Comparing the
semantic values of the propositions will show the two sentences hardly compatible,
although unfortunately the interpretation of the extract from Qumwulun is rather
problematic. The point at issue is whether E1E #EFK, FEFRMEFTHL relates to the previous
paragraph or whether it stands on its own. The previous paragraph describes at length the

numerous emotions and sentiments of humans, concluding that despite their

10

ICS Zbnangzi: 2/4/1
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manifestations being evident, their origin is mysterious. “Them’ therefore indicates such

emotions.

BRI, EMESE, DRORHCE, SR, AMOE. HROHEARE
RIS AL pTEg . O, ©°F! BHERL, HprdhbigEpr o

Joytul, angered, sad, pleasant, worried, regretful, strange, afraid, frivolous,
indulgent, insolent, affected, like music coming from a hole and
mushrooms spawning from humidity. They alternate before us day and
night, but we don’t know whence they sprout. Enough! Enough! We get

them morning and evening, they are the means of our living!

The two phrases JE IR and FEFKRMITEL can be interpreted as a continuation of the
previous discourse, in which case the character 4 i would indicate the various emotions
of humans described just above, resulting in the passage to convey the mutual genesis of
the two phenomena, namely the ever manifesting emotions and the self who perceives
them."” On the other hand, this sentence could be regarded as broaching a new topic. In
such a case, 47 would indicate an unspecified ‘else’ and create an abstract antithesis with wo

K “self.” The whole proposition would thus convey the impossibility of a clear-cut

11 Ibid. 2/4/29 — 30 — 31
12 This is the interpretation of Chen and many other scholars and translators. Chen explicitly

refers to Guo Xiang’s comment “l F A 1 as wrong The notable point is that Guo Xiang felt
this proposition to be separated from the above paragraph.

13 Understanding what Zhuangzi meant by we is not an easy task. See Slingerland (2004), Yao
(2013), Poli (2015), Ming (2016) etc. In this proposition, considering its opposition with 57 ‘else’, wo

supposedly indicates one of the two elements constituting the conditions for something to be g#

HY “take(n)’. However, the precise meaning of ¢ in this context is contested. Given the context,
believe g# might be extended to ‘experience’ or ‘perceive’, which, in a way, are similar to Mait’s
rendering (p. 13) ‘apprehend’ but more direct. Watson’s (p. 8) ‘take hold’ is analogous but the
emotions mentioned eatlier are made the subject. Graham and Ziporyn translates g# with ‘choose’
and ‘select’, arguing the term to be etymologically related to the Mohist canon. See Graham (1969).
Although irreproachable from the philological point of view, I see some difficulties in the logic

viability of this rendering,
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dichotomy between what is wo ‘self” and what is /7 ‘other’ and their mutually caused
inseparability, which ultimately can be viewed as an extension of the previous argument to
a more general level." In fact, commentators generally agree in translating the verb fe7 F,
appearing twice in this proposition, as formulating an hypothesis ‘if there is not’, and
accordingly fei wo IEFK as “if there is no self”. The logical consequence is that wo is what
allows something to be ‘taken’ or, extendedly ‘perceived’, which is to say wo is the essential
means of experience. If it is true that those emotions that the author listed just above can
be perceived as long as there is a subject to experience that perception, it is also true that
anything ‘else’ — not only the above emotions — must go through the ‘self’ before being
observable. Whatever the case, it is safe to say that the author is here pointing out the
interconnectedness between the ‘self’ and the ‘else’, and the relational nature of their
being;

Now let us turn again to the tenth article of the constitution. If in i ZRIFIE. K
A9 from the tenth article, 72 is interpreted as ‘to be’ and JF as ‘not to be’ — as
supposedly Zhang did — the whole sentence would be simply translated as ‘It is thus I am
not, I am thus he is not’. Under this interpretation, the passage presents a slight lexical
similarity with the extract from Quwulun: the structure of the two sentences are somewhat
similar, both based on the contrast of the first and third person and the opposition of the
verbs ‘be’ and ‘not to be’. However, besides being semantically obscure, such exegesis
would evidently conflict with the following /& JFZ FFERE ] & “The right and the wrong,
how can they be determined?’. Here, translating 72 3F as ‘to be and not to be’ is clearly
inadequate, whereas ‘right and wrong’ is a much more sensible rendering, A reading of the

article as dealing with the concepts of ‘right’ and ‘wrong’ is appropriate also because it

14

This seems to be Graham and Mair’s approach. I believe this to be a less precise interpretation
although in the fourth paragraph of Qiwulun a similar dichotomy is discussed in parallel terms, this

time without any possible connection with the second paragraph describing human emotions. See

Ibid.: 2/4/16 “WEAEN:, P)EIEAE . ~ “Nothing is not ‘that’ to something other, nothing is not
‘this’ to itself”, which seems to me as a further step in the author’s reasoning compared to the
second paragraph. Graham held this sentence, as many others of the Qiwulun, to be a tentative
statement based on common sense or prevailing view of the time that he then argues against. This
view helps solving some points where the received text is in apparent contradiction but the sentence

in question seems to be a stage of the author’s reasoning rather than a tentative statement.
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does not compromise the context coherence of the subsequent statement on wisdom and
stupidity (LB L JE & ‘We are definitely not sages nor are the others fools’).
Consequently, it is more reasonable to construe the sentence as pointing at the relativity of
a personal conception of right and wrong rather than at any concept about existence.
Even considering the characters /& 3F as expressing existential states, the sentence would
have a radically different meaning from that of the extract from Qiwnlun: in fact, 18 & RJ3%
3E ‘the other is, thus I am not’ is the opposite of FE4 &K “if there is no other, then there
is no I’. This extract from Qiwulun and the tenth article of the constitution, therefore,
clearly differs in meaning, while between the two expressions there is no more than a
slight lexical affinity. Considering that the analogy between the constitution tenth article
and Qiwnlun texts can be reduced merely to three characters, each one of which is
extremely frequent in Chinese, Zhang’s conjecture of a correlation between the two texts
seems all the more doubtful. For the above reasons, connecting the tenth article of the
constitution with the above extract from Qiwulun as proposed by Zhang seems
unnecessary, and the view supporting such relatedness should be dismissed.

Also Xu Shuisheng (1996) mentions the Quwnlun as the ideological basis for the tenth

article, though quoting two different sections as sources.

KGR AT 2, FEf H A2
If we follow our prejudices and make them our masters, who would be

without a master?

e ME, R EW . PR AR, R dE. REAET
w7 RHMAGET-8? R EMAHAM, FHZiEE,

“This’ is also ‘that’, ‘that’ is also ‘this’. “There’ has its ‘this’ and ‘not-this’,
‘here’ has its ‘this’ and ‘not-this’. So, are there ‘that’ and ‘this’ as presumed?
Or aren’t there? “That’ or ‘this’ not getting their opposite, is what is called

‘the Hinge of the Way’.

15
16

Ibid: 2/4/9
Ibid. 2/4/18 — 19
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In the first of the two extracts the author argues on the impossibility of determining a b7
‘this’ and fe/ ‘not-this’,' unless they are already formed in the mind." In the second, the
author reiterates the statement on the relativity of ‘this’ and ‘that’, adding a further step:
the hinge of the Way, a periphrasis denoting the world as it is in its pivotal essence (Chen
1983), lies where no opposition between ‘this’ and ‘that’ is possible. The pivotal essence of
the world resides in the absence of opposition between dichotomic intellectual
discriminations, in the absence of logical antithetical alternatives.

The tenth article, in its questioning the possibility of establishing a right and wrong,
certainly resembles these two passages to some extent. Throughout the ZZ, shi and fe: are
appraised negatively, often described as cumbersome burdens to forsake, a view that is
somewhat reflected by the tenth article of Shotoku constitution. However, the spirit of
tolerance and sympathy purported by the tenth article seems to be inspired by Buddhism
more than zhuangzian Taoism. All through the ZZ, especially in the outer and mixed
chapters, the author(s) severely condemns Ruism and its values, frequently ridicules the
logicians and occasionally argues against other schools too. The ZZ is therefore very far
from assessing positively diverse points of view, which arguably is the gist of the tenth
article. Besides, the author of Qwulun and Shotoku seem to be moving in altogether
different dimensions, the former in a philosophical, speculative sphere, the latter limitedly
to socio-political circumstances. The constitution was basically designed to provide the
subjects, especially government officials, with a coherent set of values and concrete

behavioural guidelines for the newly established institutions and renewed social system.

17

18

Shi basically is a demonstrative pronoun, ‘this’, used verbally, ‘it is this (= the one in question)’
(Graham 1969) while fe/ is its negation ‘it is not the one in question’. In the Qzwulun the two terms,

often translated as ‘right’ and “wrong’, frequently appear in combination to 4/ ¥ and ¢ Ik, ‘there’
and ‘here’. It entails that what for ¢ ‘here’ is sh7 ‘this’, for b7 ‘there’ is fe ‘not-this’. In these cases,
translating with ‘right’ and ‘wrong’ might lead to ambiguity, although in other cases such translation
is viable.

Chengxin 0>, lit. ‘completed heart’. It is impossible to discriminate anything from all the rest
calling it shi (or, conversely, fe/) unless one coordinate (¢ ‘here’ or b7 ‘there’, and consequently its
opposite) is given. In fact, if there is no ‘here’, nothing can be called ‘this’. In this context

‘prejudice’ has to be taken as an initial, arbitrary determination of a coordinate.
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Conversely, the arguments of Qzwulun are highly speculative and spiritual, so that gleaning
a socio-political interpretation from them seems to be a hardly possible feat.
One more suggestion by Fukunaga (1971), later picked up by Fukase (1995), is that

the character M (j. wa ch. Je), which is central to three of the seventeen articles, is of

Taoist derivation. The character M appears four times in the constitution.

—H. DMEE. BFRR. NEFE. FEE. DE. BA
JRFE A, EETREE. R EM MR, SR, QEEaE.
HARM

First: regard harmony as precious and obedience as fundamental. Every
person has personal favouritism. Wise people are few. Therefore, some
disobey their lords or their fathers or suddenly oppose their neighbours.
Even so, if there is harmony above and peace below and all harmoniously
settle on discussing matters, the nature of the matter is spontaneously

understood. What, then, cannot be accomplished?

T=EL REEE. FMBE. BORsE. ARRE. AR
H. M. HURRE. 2185 A%.

Thirteen: All those who are appointed as officials should equally know
their duties and responsibilities. They might miss out on matters because
of illness or to go on a mission. Even so, from the day they come to know
about these duties and responsibilities, they should conform harmoniously
to them as if they had known them for long. Not to hinder public affairs,

they must not claim to be uninvolved.

In three of the four cases, wa, grammatically a substantive, is employed to define a social

harmony between ‘above and below’, the higher and lower social status. However, in the

19 Nihonshoki, XXI1, Go — Chisakn Kenpa Jiishichi jo, 1. F wa appears with the same meaning in the
fifteenth article (Ibid.15) “(...) MW T =+ L NG, HIRRE I . 7 “Therefore the first

article said, harmony between above and below, that is precisely this sentiment.”

20 Ibid. 13
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thirteenth article 1 is verbal (yawaragn), ‘to be in harmony with’, outlining how officials
should unwaveringly commit to their tasks without inappropriate resistance due to
personal inclinations or favouritisms.

Fukunaga identified the Laogi % F ' as well as the ZZ as ideological sources of the
concept of harmony as seen in the first, thirteenth and fifteenth articles. As to the ZZ, he
quotes the Zayon 125 and Zhibeiyon F AL chapters as possible sources. In the first of
these, 11 appears in a dialogue between a Taoist master and the Yellow Emperor, in which

the Emperor poses a question on governing the country and, later, on obtaining a long

life.

[HEFEREE, BEmERMme IEA? | [ () HY L
5, Yk Bit. By LURHA, | 2
“I heard you have reached the supreme Way. I dare ask: how should one
govern oneself so as to obtain longevity?” “(...) Guard carefully your
body, and things will naturally prosper. I maintain my integrity and dwell in

harmony.”

Harmony is the ‘dwelling place’, viz. ‘the way of being’, of who has acquired the zbidao 2218
‘perfect Way’, as, in this case, the fictional master whom the Yellow Emperor is addressing,
This is true because, according to the author, harmony is an intrinsic quality of the Way and

to dwell on harmony means to enter the Way and conform to it.

CLRI Ay, P2l
With harmony as one’s measure, to journey floating to the origin of all

things.

21 Fukunaga only quotes the Laogi, 55 “F B2 JEH R IR T. o) BHBEMAE, MZ%
. FIMEIHR, ” “those who possess the profound Virtue are like infants. (...) They cry all day
without their voice growing hoarse, that is the acme of harmony. To understand harmony is called
Constancy”, though several other chapters contain the character too.

22 ICS Zbnangzi: 11/27/22 — 23,11/27/27

23 Ibid. 20/53/14
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As is clear from these examples, the concept of harmony in the ZZ is not to be intended as
social harmony, nor does it indicate the unhindered execution of official duties upheld by
the constitution. In the ZZ, harmony means conforming to the Way without attaching
oneself to deviating ideological constructions; it is a personal dimension, not a relational
or social one. Consequently, I believe that at an ideological level the concept of wu
appearing in the constitution has no direct connection with the ZZ, as instead asserted by
Fukunaga and supported by Fukase.”

Although a direct connection between the tenth article of the constitution and the
/7 is improbable, that Prince Shotoku knew and appreciated the book is indeed possible.
In the Jogi Shotokn Hao Teisersn 1= AL F 473 — the oldest extant biography of Prince
Shotoku — the author commented that “Shotoku also knew the meaning of the three dark

books and the five classics”®

among which figures the ZZ, and according to other sources,
Prince Shotoku would have ordered the carving of a stone monument to commemorate
his journey to the Dggo hot springs, upon which the sentence “The Chun trees cast their
shade on each other creating a dome of branches” would have been engraved.” In this
case the chun 1 trees are mentioned in the attempt to express the feeling of unworldliness
and separation from reality that is a peculiar feature of the ZZ, and especially of chapters
like Xiagyaoyon, from which the term was supposedly drawn (Zhang 2005). Nevertheless,

the character #& appears in other Chinese sources too, albeit rarely, so the above is far

Some eatly scholars, most famously Okada (1946) and Yamada (1940), argued in support of a
direct ideological influence of the ZZ on the constitution too, although Kanda later called attention
to the lack of any evidence demonstrating the transmission to Japan of a complete version of the
/7 in the sixth or early seventh century, denying speculations on the constitution as ‘crossing the

limits’ (Kanda 1989, 133).
Jagii Shotokn Hoo Teisetsu “INFN =X A& Z B> (Zhang 2009). The three “dark books” are the

Laozi, the Zhuangyi and the Yzjing. The Yzjing appears twice in this description since it is normally

included in the five classics too. The date of compilation of the biography is thought to be the ninth

century, more than two hundred years after Shotoku’s death.

See Shaku Nihongi ¥ H AAL “F&18IAH T 5 2> (Zhang 2009). Similar records are contained
in Manyishii Chiishakn T3 3 5E3F M and fragments from Iyokokn Fudoki T [ A +EC. The stele is
named Iyo 70 yu no oka no hi 755 [ % “Stele on the hill of Iyo hot water springs’. The one still

existing is a reproduction.
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from being conclusive evidence. In the case these records are correct, though, ZZ must

have been known and read in Japan as early as the end of the sixth century.

II. The Kaifiso

As mentioned above, the first £anshi collection compiled in Japan — the Kasfiiso 8 JE 5
‘Fond recollections of poetry’ — includes a few poems composed during the Asuka period
comprising lexical loans and semantic references pointing at the ZZ. Although the Kasfiiso
was redacted in the year 751, the collection gathers eatlier poems, which are ordered
chronologically.

a. Utage ni shisu

According to Zhang Aimin (2009), the first reference to the ZZ appears in the
opening poem of Kaifiiso, therefore the most ancient of the whole collection, which was
written by the imperial Prince Otomo ‘K& in the first half of the seventh century. The
poem, entitled Utage ni shisu - ‘Serving at a feast’, is a eulogy dedicated to the Emperor

Tenji K%, and was composed by Prince Otomo probably while at a feast.

i B Serving at a feast

EHPEHA The august wisdom is as bright as the light of
sun and moon,

7 P R Hh The emperor’s virtue sustains sky and earth,

=AWRE Sky, earth and man equally prosper peacefully

7 R Y And all the countries show submission.

In the second line, the expression fenchi wo nosn BRH ‘sustain the sky and earth’ allegedly
harks back to the ZZ, in which the expression fugai tiandi 78 # R Hl covers the sky and

sustain the earth’ occurs twice (Zhang 2009), albeit in two identical sentences. The first

occurrence is in a speech uttered by the mythical sage Xu You #FH (Dagongshi chapter),

whilst the second by Zhuangzi himself (T7andao chapter). Either time the expression is

27

Kaifiiso, 1, Utage ni Shisu. Quotes from the Kazfiiso are based on the text of Nzhon koten zenshii by
Yosano Hiroshi (1926).
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part of an invocation directed to the Way and carries an identical meaning, both times
being used as a grammatical modifier applied to the Way, the ‘master’ to which the two

sages address.

FFEED T(.) B BRI B Em A za, A E A A
1=, R ER A RZE, BRI, ZIRESIMNA R i
SR

Xu You said: “(...) Master, master! You blend all things but do not regard
it as virtue; bestow your favour to all things and do not regard it as
benevolence; you are older than antiquity but do not regard it as longevity;
you cover the sky and sustain the earth, you carve all the shapes but do not

regard it as skilful. This is what journeying is, nothing else!

This peculiar invocation of the Way comes at the end of a long dialogue between Xu You
and Yierzi &Ml ¥, a fictional character appearing only in this paragraph. The theme of the
dialogue is the necessity of dropping limiting intellectual concepts such as the Ruist values
ren 1= ‘benevolence’ and yi & ‘righteousness’ or the objectivating sh7 #& ‘right’ and fe; 4F
‘wrong’, all of which are seen as arbitrary standards that hinder or even prevent men to
live spontaneously in accordance to the Way. Rez, yi and other similar values are misleading
insofar as they presume to capture and linguistically formalize the Way into rigid moral
yardsticks. Similarly, sh7 and fe;, in their attempt to force into logical proposition such as
affirmation and negation what originally has no connotation, fails to become reliable

criteria of judgment. According to the narrative, these values were transmitted to Yierzi by

28

ICS Zhuangzi: 6/19/14. Xu You’s speech must have stricken the first curator of the ZZ as
impressive since “great ancestral master” was then chosen as the title for the whole chapter
(Graham 1981). Later, in the Tzandao chapter, the same words are uttered by Zhuangzi, see ibid.

13/34/26. The only difference between the two invocations is the substitution in the latter of

character yi 3 with /4 JR. Following Chen (1983), I believe yi to be the original and correct version
of the sentence at issue for two reasons: first, the initial part of the paragraph is centred on the two
terms ren and y7 while /Z sudden occurrence seems somewhat abrupt; besides, the focal point of the
following sentence is the character rez 1, which would form a pertinent couple with 57, while would

be unnatural alone.
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Emperor Yao #%, the paradigm of Confucian virtues but also upheld by the Mohist
tradition. Nonetheless, 7en and yi are scornfully compared to ging ¥i ‘a criminal brand’
whereas shi and fe/ to yi 5] ‘a nose ablation” by Xu You, who regards them as ridiculous
and superfluous intellectual constructions causing people to stray away from their original
path of spontaneity. The verbiage of this section is particularly harsh. The author makes
use of lexis indicating physical disfigurements to assert that common sense morality and
rational discernment are an invading, pernicious presence, actually a mutilation of one’s
true being (Fraser 2014). In the second part of the dialogue, Yierzi replies to Xu You’s
criticism by pointing out the possibility of his present condition being only temporary: can
Xu You really know that his adoption of intellectual conceptions as rez and y7 or shi and fei

are not momentary stages from which he will be redeemed by Nature?*

[ Ceeo) FERERNRIEH 2 A B BRIl m, A Je e p LABE g
AR | OFFHE TR CRATAE. G ]

“(...) How do you know that the creator of things will not erase my brand
and make up for my nose and, availing of my completeness, it will make

me follow you, master?”. Xu You replied: “Ah! That cannot be known.

()"

Yierzi, though tentatively embracing the values received from Yao, acknowledges their
momentary nature and explicitly declare to be willing to wallow in their relativity,
meanwhile agreeing with Xu You on their absolute worthlessness.” Xu You admits that it

cannot yet be known whether Yierzi will be restored to his original ‘completeness’, namely

29

30

Zhuangzi noticed that opinions and beliefs change even radically over time. E.g. see Ibid.

27/80/3, “HEFERE TE: [HLPATENFMANL, WREEE, ez, RS2
AR ZAER T ILFEIE®R . | ” “Zhuangzi said to Huizi: “‘When Confucius was sixty he had

changed sixty times, what at the beginning he affirmed, at death he negated, never knowing whether

2”5

what he was calling right today wasn’t what he had called wrong for 59 years.

dialogue is reported in the Zeyang chapter (Ibid. 25/75/16). I believe this to be one expression of

Zhuangzi’s relativism, in this case consisting in the disregard of one’s own beliefs and opinions, the

dismissal of logic and the repudiation of language faculties (See Schwitzgebel 1996).
Ibid. 6/19/12 - 13

26
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the absence of intellectual conceptualization, which entails that neither Yierzi nor Xu You
have certain power to establish the course of Yierzis future development. In fact, the
grammatical subject of Yierzi’s whole question is I&¥) & zaowuzhe ‘Nature’,” whilst Yierzi
himself is passive, as can also be ascertained in ff 3. .. ff ‘makes me follow’. Clearly,
Nature is what determines whether Yierzi will abandon rex and yz, shi and fe;, while he
himself seems to have little say in it. Analogously, nature is what determines whether
Yierzi will follow Xu You’s teaching or, in the first place, Yao’s.

The dialogue is quite unclear in its purport. Does the author root for Yierzi or for Xu
You? Xu You seems celebrated in some passages and is seemingly made the spokesperson
for the author’s views in all the occasions. Moreover, the fact that in Tiandao Zhuangzi
pronounces the same invocation seemingly speaks in his favour, certainly implying that the
author of Tiandao looked upon the dialogue as the contrast between zhuangzian Taoism,
purported by Xu You, and conventional views, by Yierzi. However, in a way Yierzi might
be seen as a model of zhuangzian relativist, explicitly stating that his beliefs are far from
fixed, determined, objective certainties, since they might be subject to change
independently from oneself and due to external causes. In Yierzi’s view ‘wandering’ in the
realm of the relative and momentary ren, yi, shi, fei means therefore to accept them without
wilful resistance, while concurrently being aware of their futility and being ready to switch
over to something else, such as Xu You’s doctrine, whenever naturally made do so.
Eventually, Xu You must acknowledge this point: one cannot really decide of one’s future

inclinations, which in the end are in the hands of the so-called ‘Creator of things’.”

31

32

See Ibid. 6/19/10 — 11 “FrHFl [ RFEBE AL DTS, MRIILLURIER . TR a7 LA
KiEE . e, Et T | | BmyE. TR, SRERHERE. | 7 “Xu You said:
‘Yao has already marked you with benevolence and righteousness and maimed you with right and
wrong; how will you wander the realm of carelessness, recklessness and unhindered change?’ Yierzi

2 9

said: ‘Even so, I'm willing to journey its borders’ . Yierzi’s ‘even so’ acknowledges the undesirable
conditions of being ‘tattooed’ and ‘maimed’, though still reiterating the will to reach the state of
mind Xu You describes as ‘careless’, ‘reckless’ and ‘(ever) changing’.

English translators seem to prefer literal rendering as seen in Mair ‘the Creator of Things’,

Graham ‘the maker of things’, Watson ‘the Creator’ etc. Obviously, it has to be interpreted as an

impersonal Creator.
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Assumed the impossibility to know whether Nature will make Yierzi abandon the
conceptual values transmitted by Yao, what can be learned from the ancestral master — the
Way — is the unceasing transformation to which one can conform by ‘roaming’. Xu You
therefore describes the Way in several ways, which can be regarded as an enumeration of
the great master’s unmeant, unintended ‘teachings’, for ‘roaming (aimlessly)’ is the state of
mind resulting from a conformation to the Way’s teaching. Amongst the attributes that Xu
You attaches to the Way is found fuza: tiandi ‘covering the sky and sustaining the earth’,
presumably the source of Prince Otomo’s quotation. Through Xu You’s words, Zhuangzi
elevates the Way to the role of sustaining principle of the universe, inasmuch as ‘sustain’
can actually be understood as ‘allow (sky and earth) to be as they are’.”* In Utage ni shisu,
Otomo made use of the expression # KHh to celebrate the emperor’s virtue, skipping the
character  to conform to the five characters meter. Otomo compares Emperor Tenji’s
virtue to the zhuangzian Way, commending it as what sustains the existing order of the
world. The lexeme f#zai occasionally appears in other Chinese classics, especially in Taoist-
oriented scriptures, in combination with #andi, wanwn, or similar combinations to create
collocations of analogous usage and meaning to those from the ZZ analysed above.”
Nevertheless, the fact that Prince Otomo quoted Qiwulun in the only other poem remained
of him endorses the hypothesis of a lexical sourcing from the ZZ. Although conclusive

evidence is missing, Zhang’s hypothesis is plausible.

33

34

35

Arguably, this somewhat obscure dialogue can be explained by means of the initial passage of

Dazongshi. See ibid. 6/15/29 “HIRZ P&y, FANZF &%, 2! ” “Knowing what the sky
does and knowing what man does, that is the summit!” If it is true that one cannot ultimately know
whether they will be redeemed from limiting, conventional values, what can be done is know how
much is left in the hand of Nature and how much can be accomplished by man: indeed, that is the
utmost knowledge. For how can man act propetly unless knowing the limitations of his own
possibilities?

Except the two passages commented above, in the ZZ the compound fuzai also occurs once in

pair with wanwu Ji¥p <all things’ to express a similar meaning: Ibid. 12/29/20 KTE: KiE,
BEEYEW, FEFEPRER! BTAUASILE . °” “The master said: “The Way is what

covers and sustains all things, it is vast as the open sea that stretches to the horizon. The man of

2>

virtue cannot but hollow out his heart on it.

For instance, fizai occurs in pair with zandi in the Huainanzi ¥EF - and Wenzi X
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b. Emperor Kobun’s Omobi wo nobu

The second poem of Kaifiisé authored by Prince Otomo is titled Omohi wo nobu & 1%
‘Expressing my feelings’ and is recorded just below Utage ni shisu as the second poem of
the collection. It was written soon after Otomo had become emperor taking the name of
Kobun 54 3C . Although the Kaifiisi does not provide information on the date of
composition of these two poems, Emperor Kobun reigned only in the year 672, hence
Omobi wo nobu must have been written in that year, while Utage ni shisu was certainly

composed earlier.

R Expressing my feelings

S ER Y N As to virtue, I receive the Sky’s teaching,

g E H 5 As to politics, I entrust it to the Providence,

75 I B T Ashamed by my ineptitude to direct and foster
my people,

I e Y i How can I govern the world?

The term shinsai FL5¢ (ch. ghenzai) ‘true ruler’, on the second line, is a loanword from the
Qiwnlun chapter, here indicating the ‘providence’ to which the emperor wishes to entrust
the politics (Kanda 1989). The term ghenzai is semantically connected with other
compound words containing the character ghen £, first of all ghenren .\ ‘true person’,
which appears frequently throughout the ZZ to designate who has obtained the Way, and
which is also quoted by later Japanese works. Other lexemes related to the pre-substantive
modifier ghen ‘true-’ are ghemun H A ‘true lord’, ghenzhi HF1 ‘true knowledge’ and
Zhenxing BVt ‘true nature’. The source of Emperor Kobun’s quotation is the paragraph of
Qiwnlun mentioned eatlier in connection to the tenth article of Prince Shotoku’s

constitution.

36

Kaifuso, 2, Gogon — Omohi wo Nobu
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R IR, ARIRMATE, IR R, MAMBEF M. HHRY
MRAFHES. AHTEE. MARIIE. AEmErE.

Without them there would not be a self; without a self, there would be
nothing that one can get. This is close to the truth, but one does not know
what makes it be so. It is as if there was a #ue ruler, of which one cannot
understand the signs. One can trust its functioning but cannot see its

shape; for it has qualities but it has no shape.

Zhenzai reportedly refers to the heart, the organ of thought governing the relation
between the self and the emotions.”® After the description of the multiplicity of emotions,
Zhuangzi seems to be reflecting on their mysterious origin. Zhuangzi reasons there must
be something governing their coming into being, then tentatively pinpoints it down
through the term ghenzai. As it can be noticed, however, the meaning of the term in
Emperor Kobun’s Omwobi wo nobu is considerably different. The fact that the first two lines
of Emperor Kobun’s poem have the same structure, consisting in ‘theme of the
proposition’ + ‘verb’ + ‘substantive’, implies a semantic correlation between the two
themes and between the two final substantives of the first half of the composition. It may
be noticed that the themes of the propositions, ‘virtue’ and ‘politics’, are the domain of

the emperor, the author himself. Similarly, the two final substantives refer to the same

domain, opposed to that of the emperor-man: both fenkun Kl ‘the Sky’s teaching” and

shinsai indicate the notion of S&y has a conscious ruling entity, a natural providence that

37

38

Zhnangzi, 1, Qiwulun, 5. Unfortunately this is one more disputed passage. Chen p.48 holds “7&

JRIE % is to underline the similarity between the self and the aforementioned emotions, while

other versions generally interpret the phrase to roughly mean “this is close to the truth”. This

>

second rendering seems the most befitting, “n] 47 .18 is also controversial. In Chen and Mair’s

translation, ] 4¢ modifies 15 iz “can trust”, in Watson’s it modifies 1T xing “can act”. Graham
changes the subject and puts the sentence in the passive voice translating ke xing as “it can be
walked”, which I deem unnecessary.

Graham 1981, p. 51. As Chen (1983, p. 47) points out explicitly, the numerous interpretations

3 <<

of zhenzai as “the Way”, “Nature” etc. are wrong. The term ghenjun, appearing some lines below, is

therefore a synonym to ghenzai, see 1CS Zhnangzi: 2/4/4 “H A HHAFE” “There must be a

ruler among them (=the aforementioned organs)”.
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bestows virtue to the earthly ruler and assists him in political matters. In fact, construing
Kobun’s usage of shinsai as indicating the governing organ of an individual — in this case
the emperor himself — would irremediably conflict with the third line, where the author
humbly confesses his ineptitude to government. Starting from such consideration,
entrusting politics to the Providence is a natural outcome. However, this vision is clearly
closer to a Ruist conception of ‘Sky’, whilst severely clashes with what “True Ruler’
understandably means in the Qiwulun. In Omwohi wo nobu, therefore, translating shinsai as
‘providence’ seems most appropriate, for the “True Ruler’ of Qiwulun is cleatly not
something that can be appealed to in order to solve political matters. In this light, emperor
Kobun’s usage of the word cannot but appear slightly off the mark. In any case,
entrusting the politics to the providence would not prove a good idea: Emperor Kobun
would soon be defeated in the Jinshin war and dethroned, resulting in his suicide and in a
longlasting ill repute in the official chronicles, such as the Nzhonshokz, in which he was even
stripped of the title of emperor. In any case, his poems prove that as far back as the mid
seventh century, the ZZ was known among Japanese literati and that its literary value was
appreciated enough to be used in a poem dedicated to the emperor, and written by the
emperor. The fact that the two oldest extant Chinese poems written in Japan actually
comprises lexical features ultimately deriving from the ZZ is indeed surprising. Emperor
Kobun might actually have had a preference for the ZZ and highly appraised it as a
valuable literary source, though his understanding for its philosophical contents, as far as
can be surmised from the two hints gathered from his brief poems, seems to have been
rather shallow.

c. Sansai

According to Zhang (2009), also the third poem of the Kaifiiso, Sansai 11 5§ <A
mountain hermitage’, includes a loanword from the ZZ. The poem was written in the
second half of the seventh century by Prince Kawashima ] 55, one of Emperor Kobun’s

younger brothers.

1igs A mountain hermitage
JEE MG Far from society a spring light fills the sky,
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AR [ i BH In the forest the cyclic change is manifest.

JE H VB 0E On a breezy, clear moon night I leave my seat at

the banquet,

MAEHAAZ 1 A pine and a laurel hoping to mutually befriend.

The poem is somewhat obscure, though seemingly celebrates friendship. Nonetheless,
neither the introduction nor the poem itself provide any clue on who was the recipient of
the work, resulting in the authot’s purport being hardly comprehensible.

Zhang argues that the word jingai BE4L (ch. chenwai) was borrowed from the ZZ where

it appeats twice in the expression dhengon zhi wai FEYiZ 4h ‘Outside of the dust and dirt’.

RrHrRETH: [EEERT, BEASMEFERE, ABF
AEF, AER, AegE, WEAHE, A, miEFEhz
bho RTYUAEIRZE, MEUADEZATHE. HTUHR
A7 ] RETH: [REEW iz s, mmdme lme!

()]
Ququezi asked Changwuzi: “I heard Confucius saying “The saint does not

engage in public affairs; does not pursue benefits; does not avoid damages;
does not hope to obtain more; does not forcibly stick to the Way; does not
say anything yet seems to be saying something; says something yet seems
to be saying nothing; and journeys outside of the dust and dirt.” Confucius
thinks these to be rash and untrustworthy words, but I think these are the
working of the wondrous Way. What do you, master, think about it?”
Changwuzi said: “Even the Yellow Emperor would be puzzled; how can

Confucius suffice to understand this?”’

LFE: [Tz b EW G 07 HEEY & AN, T
Rz —5. WUAERNERIE, LUISLRRFURE. JHRE,
SRS Z FE Y BB, RURFRE, AT, EI

39 Kaifuso, 3, Sansai
40 ICS Zbhnangzi: 2/6/21 — 22
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HH, RE®KMG, Armli, SRETFEIGZA, HIET Y
2. 14

Confucius said: “They journey outside of the world. (...) They make
Nature their fellow and journey where sky and earth are one; they regard
life as a swelling tumour or a protruding wen, death as a rotting ulcer or a
festering wound. People like this, how would they know which of life and
death stands before the other! Taking advantage of diverse matters, build
up the same body, forgetting their inside like liver and gall, leaving behind
their outside like ears and eyes, leaving life repeat over and over its end and
begininng, without knowing the border between the two, carelessly
roaming without the dust and dirt, aimlessly wandering in the absence of

action.”

In both these extracts context, chengon ‘dirt and grime’ indicates society as a place of
secular life — the mundane lifestyle originating from accepting the common values and
norms and following the general trend — whereas chengon hi wai ‘outside the dirt and
grime’ indicates distancing oneself from these conventional tendencies. The term jinwai, in
Prince Kawashima’s poem, conveys a similar meaning. In either of the extracts, therefore,
Zhuangzi is positively appraising the departure from conventional lifestyles and mundane
interactions, although this has not to be construed as a resolution to concretely retreat
from society.

As to the plausibility of Zhang’s association, it must be noticed that the two character
compound chenwai is absent in the ZZ, whilst appears once in the Wensuan.** The Wenxcuan
was brought to Japan in the Asuka period and must have been circulating by the outset of
the seventh century, soon becoming an extremely popular reading for classical Japan

aristocracy.” As a consequence, it is highly probable that Prince Kawashima had studied it,

41

42

43

Ibid. 6/18/21 —19/52/20
Zhangheng SR, Sixuanfu B X <@ REAMIE RS, BE SR, “Travelling out of
the dust, skimming through the sky with an eye and from high and far crying sadly”.

See Kojima (1962) or Sato (2009), who argue for traces of the Wenxuan in Shotoku’s

constitution. The Kojiki and the Nibonshoki are thought to have received its influence too (Kojima

1962).
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which entails the possibility that the compound jinwa: appearing in Sansai is a lexical loan
trom the Wenxuan. Other than by the fact that, albeit the etymological source of the word
can be verified as ultimately originating from the ZZ, there is no occurrence of chemwai as a
two characters compound in the whole book, this hypothesis is endorsed by the analogies
in the literary style of Zhangheng’s and Kawashima’s poems, while zhuangzian philosophical
disquisitions against Ruism appears to be a less beffiting source. Hence, it is reasonable to
suppose that Prince Kawashima drew the compound jinwai from the Wenxuan, although
there is no conclusive evidence confirming such supposition.

d. Yayoi mika

As to other examples of lexical loans from the ZZ that can be found in the KS,
Zhang mentions kofukn B8 (ch. gufii) ‘bulging belly’, inwa 8K (ch. inbe) ‘drinking
harmony’ and whe wo wasurn %% %5 (ch. wangguan) “forgetting the fish trap’ , all of which

occur in later poems of the collection.* The first of these, &ofuku, appears in the poem
Yayoi mika = J] = H “Third day of the third lunar month’ by Tsuki no Okina #1%& A and

is used to describe an era of peace and prosperity.

=H=H Third day of the third lunar month

ZEEEE Gazing from afar the shifting springtime,

I R Bl And the emperor’s cart leaving the palace

1B 5 L 4t I feel how this solitary yet beautiful place

HEER TR 5 has an inexhaustible refinement.

P st Picking flowers on the side of the plum orchard,

1 i 225 Pouring sweet wine amid the turquoise waves of
its pond,

LR & Celestials would not even notice

44 Zhang mentions other words, as shitokn (ch. zhide) Z24E and ten... nasu (ch. tianwe) R 75y, as
examples of Zhuangzr’s influence on the Kaifiiso and Manyishi but, surprisingly, none of the two
collection actually contain these words. Moreover these terms are extremely common in ancient

Chinese sources and any usage of the terms by no means can be proved to be loanwords from the

ZZ.
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J& VA% 2 A [ For generous graces are here just as in their

lands!
K A bulging belly! Days of great peace,
HEk R R Together chanting the customs of great peace.

Tsuki no Okina was a courtier who lived towards the end of the Asuka period. “Third day
of the third lunar month’is the only poem known to be by him although since the precise
date of composition being unknown., it is not clear which emperot’s reign it extols. In any
case, to the poet’s eyes it was a time of great peacefulness and prosperity. The lexeme
‘bulging belly’ is an obvious symbol of prosperity, first attested in Ma#ti & #f chapter,
where it describes the times of the mystical ‘clansman Hexu’ — by some identified as the
Yellow Emperor — a golden age when people were not yet spoiled by the limiting and
corrupting influence of Ruist values such as the above mentioned ren, yi or /i #4 ‘rites’ and

yue %% ‘music’.

K RZIE, RIEAKPTN, 5ARrZ, SR, s
. REECIER!

At the time of Hexu, when staying at home people did not know what
they were doing, when travelling did not know where they were going;
they would rejoice when their mouth was full, and roam around when

their belly was full. These were the only abilities of people of that time.

Okina compares his times to the golden age when people lived in harmony with Nature,
implying a praise to the emperor’s virtuous government. Nevertheless, the compound gufu
is first attested in Mat, it occurs in other ancient Chinese texts too, such as the Huainanzi
HEW T, the Shyi 25T and the Houbanshu 11375 . Consequently, Okina’s direct sourcing
from the ZZ asserted by Zhang is questionable, although plausible.

e. Ganyitsu

45 Kaifiisi, 28, Yayoi mika isho —. H=HE, 9-10
46 ICS Zhnangzi: 9/24/10

35



The term znwa, literally ‘drinking harmony’, appears in the poem Ganjitsu 76H ‘New
Yeat's Day’ by Fujiwara no Fuhito 54 EE 5%, Fuhito was a powerful statesman, the first
in Japan history to reach the highest court rank after the introduction of the #surys system

and a key figure in the rise to power of the Fujiwara family.

JtH New Yeat's Day

1E S B Controlling all the countries on New Yeat’s
morning,

7 HERJE R Governing all the people on New Year’s Day,

A XiE Unfolding politics to the mysterious creator,

HEREAE SR Attending state affairs and managing the
imperial matters.

(++2)

SRR R Feeling the virtue and crossing the empress’
wide favour,

BJCRH 1 2 B Drinking harmony, rejoicing for the empress and

the world.

Analogously to the previous poem by Okina, ‘New Yeat's Day’ was composed in praise of
the imperial virtuous government, probably referring to Empress Gensho’s 7t IE reign
(715-724). The source of the term /mwa, indicating a state of mind of harmonious

contentedness and tranquillity,® is the first paragraph of Zeyang HIlf%;.

HMEN, RERERASHE, HERM A SRR,
Hiv, Bz ARy, LW, SYZd@mRal. SEh

47 Kaifiisi, 29, Gogon — Ganjitsu osho .5 76 I JEE&H, 11-12. This poem is based on Xu Jingzong’s
FFARSE poem ZEFilTT H EH.

48 Guo Xiang “AN & HF, WIXAR, SfF5M? ” “Bach person is satisfied, thus drinks
harmony. Why should one rely on words?”
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SN LA, B A . () ®

Therefore, when he is in distress, the sage makes his family forget its
poverty; when he has power, makes dukes and kings forget their status and
wealth, and become low in rank. In treating things, he handles them with
joy. In treating people, he enjoys communicating things with them while
conserving his own self. Thus, though he might not speak a word, he
makes people drink harmony, and just by standing on their side makes

people change.

The first paragraph of Zeyang rehabilitates the figure of the shengren B2 N ‘sage’, assessing
positively his virtue and impact on society, although such an evaluation contrast with some
other passages where the shengren’s virtue are appraised as negative.” Fuhito, by borrowing
the term znbe, tacitly assigns the characteristics of the virtuous shengren to the empress, who
is therefore portrayed as able to make the poet ‘drink harmony’ with her sole presence.
Said bluntly, Fuhito praises the empress to be a harmonizing figure that has a positive
influence on society, similar to the shengren ot Zeyang. This is therefore one more example

of alexical loan used with eulogistic purposes.

49
50

ICS Zhuangzi: 25/73/13 — 14

In the ZZ several terms are employed to indicate a wise, spiritually accomplished person, the
‘sage’ who obtained the Way. The most common terms are ghenren H /\, Zhiren £ N and shengren
BN, but tianren RN and shenren # N are occasionally employed too. Guo Xiang (“ I PY 44—

N H> <Al these four names [=zianren, shenren, hiren and shengren] are just the same person”) and
Cheng Xuanying (“£ 5 HAK, MEHM, E5HA. MolikiER, PHhiEd, e,

HS—14 . ” “Zhi describes his body, shen his use, sheng his name. A perfect body is called 744 a
perfect use is called shen, a perfect name is called sheng, but their substance is the same.”) believed
the terms ultimately designate the same ‘sage’. Gu (2007) chimed in with the two, stating that the
terms are interchangeable. Wang and Xu (2019) argued the terms indicate ‘sages’ who obtained the
same attainment but from different backgrounds and processes. Generally speaking, in the inner

chapters shengren has a positive nuance while elsewhere in the book it seems to be connected with

Ruism and frequently belittled, especially in Ma#i or Qugie [} B chapters. The usage and
connotation of the term shengren is heterogeneous, varying from chapter to chapter. A full account

of these terms uses might yet have to be done.
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t. Yoshinogawa wo asobn
Fujiwara no Umakai’s &R F&  Yoshinggawa wo asobu 175 % )1| “Wandering along the
Yoshino river’ is ideologically inspired by Taoism, employing the expression whe wo wasuru

2% (ch. wangguan) “forgetting the fish trap’ (Zhang 2009), which famously derives from

the ZZ. Umakai was a son of the previously mentioned Fuhito.

ZHEBERE As lush wild flora is their virtue,

ARG 2 As tall, enduring trees their integrity,

Y BT The dweller of fields for the first time wears grass
HARE R Hiding in the court, for now giving up one’s office
SR Forgetting the fish trap in Luji’s sea,

TSR AR Shooting arrows in Zhangheng’s grove,

15 EN B Fresh wind mingles with Ruanji’s whistling,
TKEI RS The flowing water rhymes with Jikang’s zither.

Despite &% being a noted metaphor from Waimu 4M)  chapter,” Umakai must have
drawn it from the Wenxuan where the compound occurs several times, among which also
in a celebrated poem by Jikang®. Except for the use of the compound &% and the
explicit mention in the second stanza, Jikang’s poem is similar to Umakai’s inasmuch as
both begin with a floral description primarily including the orchids (in Jikang’s poem &2 4E
B[ ‘resting soldiers on an orchid field’) and the presence of a ‘stray arrow-tail” (FLi% 5%

‘stray arrow-tails (with a stone attached) on a plain marshy ground’), which is a metonymy

51

52

ICS Zhuangzi- 26/79/12 =13 — 14 “ZEFH T LAE R, BMMEEE; BiF IR, BRm
S SENUER, BEMEE. BLEAETZIAMBLEH? » “The purpose of a fish
trap is in the fish, once the fish is obtained the trap is forgotten; the purpose of a hare trap is in the
hares, once the hare is obtained the trap is forgotten; the purpose of words is in the meaning, once
the meaning is obtained the words are forgotten. How can I find a person who has forgotten words,

so that I can talk to him?”

Wenxuan, XXIV, Zeng xiucai rujun B4 75 74" NEE ‘Dedicated to the official entering the army’, 14
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for full arrows.” It is probable that Umakai drew the expression &% from Jikang’s Zeng
xiucai rujun rather than directly from the ZZ.

g. Shunjitsu

A further reference to a creation of Zhuangzi’s fertile imagination occurs in the poem
Shunjitsu & H ‘Spring day’, where the poet Kose no Tayasu % % #i 28 mentions Mount
Guye #i#, an imaginary mountain appearing in the Xiaoyaoyon 1B1& . According to the
Nihonshoki,”* 'Tayasu was a courtier of the last part of the Asuka era who was chosen to
become the compiler of a moralistic collection of aphorisms which, however, eventually
was never completed. Amongst the other officials chosen was Tsuki no Okina, whose only
known poem will be considered below. Judging from this nomination, it is supposed that
Tayasu was a renowned literate of Chinese at court, though only two of his poems have

been received.

Ik 5E K& Guest of honour do seclude at Mount Guye!
e J 2R A Deities and immortals have climbed its lofty peaks!
S A A ) Isn't it better to listen and gaze at Chao?

A= BB 1 )15 Benevolence and wisdom live in mountains and rivers.

(.)

Miaognye hi shan 3l Z 111 ‘Far away Guye mount’ is referred to twice in the Xiaoyaoyon

as a legendary abode of sages.”® Similarly, in Tayasu’s poem Guye mount is introduced as an

53

In the Wenxuan the note for the rare character bo fff comprise a quote from the Han period
dictionary Shuowen Jiezi 55 U < (Y Fl: ik, PLAZE X ” “In the Shuowen Jiezi is
written: a bo iffi is a zhuo HY attached to an arrow with a stone”. T argue Umakai’s AN ‘stray silky
arrowtail’ is but a rewriting of Jiiff in different terms, based on the explanatory note of Shuowen

Jiezi.

54 Nibonshoki, XXX, 4

55 Kaifiiso, 20, Gogon — Shunjitsu osho TEHFHIER, I, 14

56

ICS Zhnangzi- 1/2/14 “FRlbi i 2 1, AN JEE” “In the faraway Mount Guye there is a
holy man living”, Ibid. 24 “F&(...) 4% FLIY 7 ZR 4l 5 2 111 “Yao (...) went to see the four masters

of Guye mount”.
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idyllic place detached from earthly affairs, a land for Taoist immortals and deities. In Nara
period Japan, Guye mount must have been known as a symbol of Taoism and its
spirituality since, as it will be seen later, the legendary mount is mentioned in similar tones

also in the Man yoshi.

h. Shien

In addition to the loanwords listed above, the Kazfiso also contains a few poems
engaging mote closely with the content of the ZZ. The first of these is Shien K &
‘Autumn Feast’ by Michi no Obitona i & # (Kanda 1989), an official and courtier of
high rank who lived between the end of the Asuka and the beginning of the Nara period.

‘Autumn Feast’ is the only known poem by him.

K Autumn Feast

BR i e U Gazing at the vibrant autumn atmosphere of the
garden,

JRLit Rk 7K iE The imperial pond autumn water is clear,

6 e 1y Rl A An evening swallow cries to the wind returning,

LR A wild goose flying away from north to spend
winter.

& S im I once heard the debate of the Hao river bridge,

A i falE And now I discuss the feelings of a fish,

77 S PR X A splendid feast with these friends and
colleagues,

JE BT & e 7R Joining sweet voice to recall days now gone.

As the title makes clear, the poet describes his participation at an autumn feast, during
which he recalled the famous dialogue between Zhuangzi and Huizi and conversed on the
topic with other guests. Judging from the description of the ‘phoenix pond’ of the
imperial park in the second verse, it can be presumed that the guests where on the shore

of the pond observing fishes while conversing, a stance analogue to that of the two

57

Kaifiisi, 49, Shiien Tk %
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ancient Chinese philosophers. The contrast between mukashi...kikeri [ ‘1 once heard’
and ima...benzn % A1 now discuss’ reveals that the author had known the philosophical
dialogue and possibly reflected on it for a very long time. Still, the poem does not disclose
any hint on Obitona’s understanding of the dialogue, nor does it state its source explicitly,
which means Obitona assumed the reader to be able to autonomously understand what he
was referring to. This can be taken as an evidence that ‘the Hao river debate’ — as Obitona
puts it — was already known to the audience of kanshi literacy in the first years of Nara
period Japan. The mukashi...kikeri ‘1 once heard” might actually refer to an oral
transmission of the anecdote, supposedly implying that knowledge of the ZZ was shared
not only by literati of Chinese, but might have been more widely diffused. The dialogue
on the Hao river is one of the episodes most favoured by Japanese authors although being
one of the most puzzling ones too. As will be shown below, it was quoted frequently also
in later literary works.

1. Shinnagon-kyo wo sugu

In the Kaifiiso, the happy fish is mentioned by Fujiwara no Maro 5 #R 7 too. Maro

was one of Fuhito’s sons and a brother to Umakai, both of whose poems are reported

above.

(. . )

BiEHE S 5 The way to be a lord, who would call it easy?

EECVNEE i3 The duties of a minister are in themself difficult.

F A He respectfully accepted the rules but eventually
was not appointed

A RRE Went back to his home, then resigned from
office.

TR A Idly travelling in Jikang’s bamboo forest,

P B Reciting poems softly to fragrant orchids,

RIEAT— B If the sky gates open,

AR 7K S He will get the joy of a fish.

58 Kaifiiss, 96, Shinnagon-kyo wo sugn BN . The author is also known as Fujiwara no Banri

i 77 B, The meaning of the title is unclear to me. Shinnagon might be a toponym.
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This poem was written when a friend of the poet, namely the high official Miwa no
Takechimaro =Hi = 111 Bk /=, resigned office after failing to prevent the emperor going on
a pilgrimage to Ise during the farming season of March 692 (Suzuki 2016). Takechimaro
maintained that a pilgrimage during the farming season would be inconvenient and
attempted to convince the emperor to postpone the pilgrimage to a more suitable time.
When the emperor ignored his counsel, Takechimaro resigned and went back to his
residence, taking with him Fujiwara no Maro who recorded the event in this poem. Jikang
T FR, mentioned in the poem, is one of the ghulin qi xian TTHR-EE ‘bamboo grove seven
sages’, Jin dynasty sages who advocated Laozi and Zhuangzi’s thoughts, disregarded Ruist
values and avoided meddling with the world, preferring instead to gather in a bamboo
grove and dedicate to art or to philosophical discussions. Jikang was uncooperative
towards the powerful men of his time and thus ended up being executed. The poet here
mentions Jikang to draw a comparison between the bamboo grove sages and Takechimaro,
all of whom were resistant or even hostile towards authority. The sky gates refers to the
emperor’s palace gates, while the whole sentence seems to be alluding to the fact that
Takechimaro would eagerly pick up a new official post, thus being allowed to enter again
the imperial palace by crossing its gates. By referring to the happy fish, the author is
indirectly hinting that Takechimaro was suitable for the official career, suggesting that to
him serving as an official was as natural and spontaneous as swimming is for the Hao river
fish portrayed in Qiushut.

j. Ochi no Hiroe’s Onzohi wo Nobu

The last poem of Kuaifiso to mention the ZZ is titled Omobi wo Nobu IB1% ‘Expressing

my feelings’ (Zhang 2005). Judging from the aforementioned poem by Emperor Kobun

and several others contained in the Kaifiiso, I T& was probably a standardized title for

lyrical compositions. The poem was composed by Ochi no Hiroe % AT

R Expressing my feelings
SCEER T Rhetoric is what is difficult to me,
s RPTIF Zhnangzi and Laozi are what I love,
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ITH I More than half of my life has already gone by,

A5 Ay fr] 57 At this point, what should I strive for?

Ochi no Hiroe was an early Nara period court official and a scholar of the imperial
academy, but little is known about his life, this poem being the only one remaining by him.
What can be inferred from this composition is that Hiroe, reached the latter part of his
life, felt an aversion towards the flowery language of literature, which he probably used to
teach as a senior staff of the imperial academy. Instead, he reveals his fondness towards
the ZZ and the Laozz, thereby making the earliest explicit mention to Zhuangzi in Japan’s
known sources. The first two lines evidently counterpoise bunsi 3L ‘ornate diction’,
which usually has a positive connotation, to sorg #£ 2% ‘Zhuangzi and Laozi’, making the
reader wonder why these two classics should not be regarded as ‘ornate diction’. By bunso,
Hiroe probably refers to literature of polished wording but shallow content, implying a
positive appraisal of the ZZ and the Laog7 primarily on the base of their philosophical
load rather than literary achievements. The simplicity of this composition succeeds in
evoking the image of an aged man tired of verbose literature but deeply conversant with

Taoist classics.

III. The Kojiki

Whilst the Kazfiiso, as might be expected from a Chinese style poem collection, is
surely the Nara period text containing the greatest number of lexical borrowings and
mentions to the ZZ, it does not signify that such references are only confined to the &anshi
literature. Quite the contrary, materials deriving from the ZZ are reported to be scattered
in all the other three major works of Nara too, namely the Kojiks, the Nihonshoki and the

Man’yishii. As to the Kojiki 15 50 ‘ Chronicles of old events’, in the first part of its

preface, the author O no Yasumaru K% JjfH summarizes some of the episodes narrated
in the following chapters, starting right from the generation of the universe. The outset of
this very first section is clearly inspired by some Taoism scripture, in one case seemingly

presenting a lexical loan from the ZZ (Zhang 2009).

59

Kaifuso, 58, Omoi wo nobu
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RZEMEF. K RTlER. RRRM B4R, SR,

SR HoBI) Ay 2AMEIGEHZE . BRRGIE . B RS A, ¢
I, Yasumaro, say this. There was a time when the mixed elements had
already condensed, but the atmosphere still had no effect. There was no
name and no action, who could know its shape? Then, for the first time,
sky and earth split, and three spirits were the first creations of the Maker
of Change. The Yin and Yang principles thus divided, and two beings

became the ancestors of a multitude of things.

Yasumaro began his book by relating nothing less than the myth of the origin of the
universe, describing the initial atmosphere arisen from the ‘mixed elements’ and its
effectless, nameless, deedless and shapeless nature. Mumei (ch. wuming) #&4 ‘without name’,
mui (ch. wuwei) $&JFy “without action” appear frequently in the [0z and, subsequently, in
the ZZ, as attributes of the Way or what conforms to it. Although both terms are used
repeatedly in different parts of the ZZ, they occur in the same sentence only in the Zeyang

chapter.

JIVBREL, TEARL, WAL, AR, MAMEAR. @
Everything has its own different principle; the Way does not prefer one
over the other, therefore it has no name. It has no name thus has no

action; it has no action but there is nothing that it does not do.

However, in this passage the author of Zeyang himself is quoting the T.aozi.*’ Similarly,
mukei (ch. wuxing) & JE  “without shape’ occurs only once in the Laoz/”* but rather
trequently in the ZZ. The opening part of the Kgjiki quoted above is therefore likely to

have received the influence of either of the two Taoist classics, though, arguably, ‘who

60 Kojiki, 1, Jo J¥. Quotes from Kgjiki are based on the text of Kgjiki edited by Fujimura Tsukuru
(1930).

61 See Laozi chapters 1, 2, 3, 10, 32, 37, 38, 41, 48, 57, 63, 64.

62 ICS Zbnangzi: 25/76/5 — 6

63 Laozi, 48 and possibly 38.

64 See Laozi, 41, “RE ML “The biggest image has no shape”.
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could know its shape?” #E %1 JE, which might either indicate the absence of any initial

shape or the impossibility of figuring it, may directly have been drawn from the ZZ.

BIGE:  [EARE, BWAEE; AR, RimdEd; @A
. Bk, MERZIAEF? EAES. | ©

No-Beginning said: “The Way cannot be heard; if you heard it, that’s not
the Way. The Way cannot be seen; if you saw it, that’s not the Way. The
Way cannot be spoken; if you spoke it, that’s not the Way. Did you know
that what shapes shapes is without shape? The Way is unsuitable for

names.”

ROAHE, BAMEL, 2PNk, A -mAE. MEUE, Sz
o, RiEEH> RN, o, WEhmAEY, YRAeHE, 3
2 R R, SEER], S, ERE, ERFERY. ¢

In the great beginning there was nonbeing, there was no being and there

Tl

was no name. When the One rose, there was One but there wasn’t yet any
shape. What all things obtained as a means of life, it is called ‘virtue’; what
has no shape, is differentiated but still unseparated, is called ‘destiny’;
when the movement temporarily stopped things were created, when things
came into being their principle was generated, it is called ‘shape’; shape has
a spirit, each spirit has its rules, it is called ‘nature’; cultivating the nature
one can return to virtue, when virtue is maxed one merges into the

beginning,

RIEAHAERE BARE. wEmAA %, afgmA It &
The Way has attributes and trustworthiness but has no action nor shape. It

can be transmitted but not taught, it can be obtained but not seen.

65 ICS Zbnangzi: 22/62/25 — 6
66 Ibid. 12/31/11 =12
67 Ibid. 6/17/1
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In the ZZ, wuxing also occurs elsewhere, though in three extracts above the term usage is
closest to that of the Kgjiki In the first of these, the impossibility of any linguistic
approach (wen [, yan F) or direct observation (jian Kl) of the Way is reiterated, while xing
‘form’ is ultimately negated. Xing appears in correlation with 347 K1, to form a rhetorical
question rather similar to the Kgjz&i preface, although different in focus.

Zhang (2005, 2009) argues that the influence played by ZZ on the first part of the
Kuyjiki preface is even more visible in its second line, where Yasumaro employs the term
Joka (ch. zaohua) iEAK. The term literally means ‘the Creator of change’, a periphrasis that
indicates the principle according to which every existing object is subject to unceasing
transformation, and is semantically related to the term zwowwuzhe, encountered earlier.
Zaohua, whilst occurring thrice in Dagongshi, does not appear in the Laog/, which endorses
the hypothesis that Yasumaru might have actually consulted the ZZ when redacting the
myth of the generation of the universe in the Kgjikz. However, the term can be seen in
later Chinese sources too, especially in the Huainanzi, which, as seen below, is quoted in
the first lines of the Nibonshoki, also co-edited by Yasumaro.” It is not possible, therefore,
to establish with certainty the presence of any direct influence exerted by the ZZ on the
Kojiktz, although the possibility of a correlation indeed exists. Elements reported to have
derived from the ZZ, as those listed above, might have actually been drawn from other
sources, such as the Laoz/ and the Huainanzi. In any case, the myth of the origin of the
universe of Kyjiki is evidently built on a Taoist conception and its lexicon is highly
reminiscent of the Taoist scriptures, though there are original aspects too, such as the
generation of the ‘three spirits’ and the ‘two beings’, the five creatures that, according to

the Kojzki, were the eatliest to be born.

IV. The Nihonshoki
Zhang Aimin (2009) reports that, analogously to the Kojiks, a lexical loan from the ZZ
is employed in the opening sentence of the first chapter of Nibonshoki H A FH 4L

‘Chronicles of Japan’. These two hints would give good reason to think that Yasumaro, who

68

In one of occurrences of the Huainanzgi, the usage of zaohua is somewhat similar to that of the

Kojiki. See Huainanzi, Yaole ZEW&, 3, « (HLE ) #F (-++) W Bli& 46 Z BE . ” “The chapter

‘Initiating authenticity’ reaches back to the origin of the creator of change”.
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is supposed to be both the author of the preface of Kyjiki and a compiler of Nibonshoki,

might have consulted the ZZ when editing the initial part of the two books.

HORMRE], B2 A Y, T, WA . KGR
WRREI A HEE, WER AN, R S8 Y, EEZ S
B SORJepimiiR e, MR EAER TGS,

In ancient times, when the sky and earth had not yet split, and Yin and
Yang had not yet divided, the primal chaos was like a chicken’s egg, watery,
boundless and bearing a germ. Its clear and bright part lightly floated
upward and became sky. Its heavy and turbid part stagnated and became
land. The subtle essence combined easily while the heavy and turbid one
condensed with utmost difficulty. Therefore, first the sky was generated
then the earth was established. Afterwards, the gods and the wise were

born in between.

The word meika (ch. mingxing) TR, appearing in this passage, was supposedly borrowed
trom the ZZ (Zhang 2009), in which it indicates a vast watery expanse of, extendedly, a
puzzling, unclear state of mind, which is metaphorically described through the image of a

vast expanse of an undefined watery matter.

B FESE 2 FRIE IR 26 2 ik 27
“Should we really respect Yao and Shun’s way of teaching the populace as
if they were older brothers, and vaguely revere them as is proper of a

younger brother?”

The term mingxing here is used adverbially, seemingly indicating, through the image of a
boundless and indistinct dark watery expanse, the state of somebody baffled by the
vastness of an open space lacking any secure landmark. In this case, the author probably
wants to make clear that only someone benighted by the confused and unclear

conventional stance would humbly respect Yao and Shun’s teaching to the people.

69 Nihonshoki, 1, Kami no yo no kami no maki
70 ICS Zhnangzi: 12/31/29
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Curiously, in the ZZ, the characters xing i¥% and ming {& occurs also in the reverted order as

Xingming.

PNIER

Merge into the boundless formless expanse.

Zhang argues that even the character #, appearing in the extract from Nihonshoki reported
above, derives from Xiagyagyou™ although, since the section going from &% up to Hiig
JE is a verbatim quotation from the Huainanzs”, in which original text the character used
in that position is ghuan B, the Nibonshoki version is undoubtedly a miscopying. A further
investigation would prove that mingxing occurs in the Huainanzi too,” with a similar usage
as to that of Nibonshoki, a point clearly overlooked by Zhang, Evidently, the compiler is
taking inspiration from the Huainanzi and not from the ZZ.

However, in the Nibonshok: there is one section certainly drawn from Xzaoyaoyon,
which consists in a long but partial quote of the dialogue between Emperor Yao and the
previously mentioned mythical sage Xu You. The quotation is used by the author to put
into comparison the spontaneous and mutual yielding of the empire by Yao and Xu You

with that of two Yamato princes, Oke & & and Kenzo #i5%.” In the scroll fifteen of the

71 Ibid. 11/28/17

72 Ibid: 1/1/3 “# &M L& L& B> “Mounting on a whitlwind rose to ninety thousand
leagues of height”.

73 Huainanzi, 111, Tianwenxun, 1

74 Ibid. VIIL, Benjingxun, 6 “5& Z K5, L THRIEHIK, DTS, #EFTRE, BZERIE, 1L,
EETR, VUEEE, R R, IR, 7 <At the time of Shun, Gong Gong caused floods
by rousing the waters, which approached KongSang, The dragon door hadn’t yet been opened, the
Lv ridge hadn’t yet been breached, the Yangzi and Huai rivers flowed together, the four seas were a

boundless expanse of water, all the people went up on the hills and clambered up trees”.
75 Names might be confusing when transliterated since Emperor Kenzo’s true name was Oke 4A

#t, in Roman characters same as his elder brother. To avoid confusion, I will call the younger

brother by his name as emperor, Kenzo, although in the episode he obviously is not yet an emperor.

In the original text reported here, therefore, he refers to himself as Oke 545 when speaking,
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Nihonshoki, the Crown Prince Oke asks his younger brother Kenzo to become emperor in

his stead, but the offer meets Kenzo’s unexpected refusal.

AR THHHR, KR, e, A7REEF?
RERT RS, TR HE, ARG Pr s Ned, 5, SOk
o, WS RAY, MR, HIAERE, ARHNRZE. ShEh, AR
B, SLACRAS, Az, MREEE, “AME? | "
(Kenzo) refused firmly from beginning to end saying: “When the sun or
the moon rises but the torch hasn’t yet been put out, isn’t it difficult to see
its light? When the rain falls timely but you still keep irrigating, isn’t it
fruitless labour? A younger brother is esteemed for serving the older by
planning how to escape hardships, by making his virtue shine and by
solving his issues, not by taking his place. If one takes his place, he would
not be abiding to the younger brother’s duty of respecting the older. I
cannot bear to take your place. The older brother loves and the younger
respects, this is a law that does not change. I heard it from the elders, how

could I alone lightly accept?”

The two rhetoric questions opening Kenzo’s argumentation are quoted from the speech
Yao made in the attempt to convince Xu You to take his place as emperor. The only
difference between the two versions is the lack of the four characters H T3t “for the
moist (seedlings)’, which was abridged by the curators of Nibonshoki or was maybe missing

in the received text they were consulting.

SER MRFFH, F: THHAmMR, MmEkAR, Hijed, A
JREEF L RPN RR R, MRIRRE, LR, X/“”'%?ﬁﬁ
KNiE, a2, BEERRR, sEECRN.

Yao yielded the throne to Xu You, saying: “When the sun or the moon
rises but the torch hasn’t yet been put out, isn’t it difficult to see its light?
When the rain falls timely but you still keep irrigating, to the moist

seedlings isn’t it fruitless labour? If you, master, become emperor, the

76 Nihonshoki, XN, Tagami ni kdi wo yuzurn FAH AL
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world will be at peace. While I still occupy the throne, I see myself as

unworthy, so I kindly yield the world to you.”

In the Nibonshoki version the roles are swapped and the younger Prince Kenzo, who plays
the role of Xu You and refuses the offer, quotes Yao’s speech. In any case the quotation
still maintains its meaning and purpose, which is that of deprecating the speaker (Yao,
Kenzo) in comparison to the listener (Xu You, Oke). The last sentence of Kenzo’s speech
could be a further reference to the episode of the two legendary Chinese men, as it states
that, being opposed the elders’ teaching, it would be improper to accept any offer resulting
in the reversing of the usual social status. ‘Elders’ might as well include Xu You and allude

to the exemplary refusal related in Xiaoyaoyou.

V. The Man’yoshn

In the Man'yishi )3 % % “Ten thousand leaves collection’, there are at least two
sections that are certainly related to the ZZ (Kanda 1989). The first of these is a reference
included in the introduction to the poem number 810.” The poem was written by Otomo
no Tabito K£JE A and sent to Fujiwara Fusasaki & i 55 fif along with a wagon, a six-
stringed Japanese zither, given as a present. Tabito was a military commander, mainly
remembered for leading the imperial expedition to quell the Hayato rebellion in 720 and
tfor being an excellent poet of zankas, while Fusasaki was a high ranking courtier at the
Nara court. Judging from the exchange of poems recorded in the Man’yosh#, the two must
have been close friends. According to the introduction, in Tabito’s dream the zither
transformed into a young woman before finally stating its desire to be possessed by a

skilled master.

PSR T E TREIREBIS 2 28 W L 2ot Ra i
BB (N2 B da SR AN 2 [ ME R 1 4F 2 AR A
BMERILANEARE R DENE TAF] ™

77 Kanbun introductions to poems like this are known in Japanese as zenohi kanbun T B8 3.
Although the Man’yishi is a Japanese poems collection, introduction are generally written in &anbun.

78 Manyosha, V, 810. Quotes from Man yoshi are based on the text of Marn’yishi Nishi Honganji-hon
edited by Sasaki Notbusuna and Takeda Yukichi (1933).
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This zither in my dream took the shape of a young woman and said “I
entrusted my body to a high peak of a far island, drying up the sun’s
magnificent light. For long I travelled freely the recesses in the mountains
and rivers wearing clouds and mist, and watching from afar the winds and
waves, I went in and out between a wild goose and a tree. I am just afraid
that a hundred years later I will be rotting vainly in a gutter. By chance I
met a good carpenter and I became a small zither by patient shaving, Do
not mind the coarseness of the material and the modesty of the sound,

for I wish to become forever the instrument of a man of virtue!”

Several parts of this introduction lack any literal sense. H AJEARZ [ ‘to go in and out
between a goose and a tree’ appearing in the zither-young woman’s speech, is a reference
to a famous episode narrated in the Shanmu LR chapter of the ZZ. In the episode, the
long life of tree that, due to the low quality of its wood, no lumberjack bothers fell down,
is put into contrast with the short life of a goose that does not cackle at sunrise. Both the
tree and the goose are symbols of uselessness, inasmuch neither has the quality required to
be of any use to man. The episode addresses the stance in life to be taken towards what is
considered to be ‘useful”: to be ‘useful’ might seem a good thing, but for a tree it means
facing the danger of being cut down and dying. Similarly, also being ‘useless’ entails being
confronted with difficulties, just like the goose was slaughtered due to its inability to cackle
at sunrise. The central point of the story revolves around the puzzling circumstances due
to which both usefulness and uselessness do not guarantee self preservation. Should one
seek usefulness, making it a yardstick of one’s judgment, or should one instead avoid it as
a possible source of trouble? In the episode, Zhuangzi replies to a disciple’s interrogation
on the right alternative by answering that he would neither choose to be like the tree nor
like the goose, but would rather be ‘between’ them. To be ‘between’ them — as is argued at
the end of the Shanmun chapter narrative by the author himself — means to understand the
relativity of either alternative and the necessity to avoid sticking forcibly to only one side,
instead allowing oneself to go to and fro from one alternative to the other in accordance

with the natural tendency of each moment, adapting to an ever changing scenatio.”

79

ICS Zhuangzi: 20/53/13 “JEHWEE, —Hg—i, BAREAL, MM 2% “Without praise

and blame, one time a dragon one time a snake, transforming along with the passing time, not
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However, this interpretation appears to be in contradiction with other sections of the ZZ,
especially with the inner chapters, where Zhuangzi clearly seems to prefer uselessness over
usefulness. According to Graham (1981) and Svarverud (2005), inner chapters praise of
uselessness and the Shanmn chapter anecdote of the goose and tree are in contradiction
because written by different authors, who entertained different thoughts on the subject. In
their view, the latter is a moderate development of Zhuangzi’s thought by later disciples.
One more possibility is that inner chapters vehemently argue in favour of uselessness only
to help the readers disentangle from the fetters of conventional thought rather than to
state the authot’s heartfelt opinion.*” The anecdote of the tree and the goose is but one of
several passages where the ZZ authors discuss about the concept of utility, which is not
surprising since Mozi had previously made utility one of the major, highest philosophical
values. In fact utility, in its various definitions, can become the rational solution to the
trequently encountered ethical impasse caused by the lack of a manifest absolute moral
standard. Utility can be an evaluation criterion, the standard according to which take a
course of action, and in this sense the concept of utility had its generous space in
Occidental philosophy too.

Whatever the case, in the introduction to his poem, Tabito’s purpose is clearly not
that of discussing such suggestive philosophical implication, inasmuch as the allusion is
just literary. In addition to the goose and the tree story, also the word shays 18 3E (ch.
xiagyao), ‘ramble carefreely’ or ‘wander about at leisure’ appearing in the introduction
originally derive from the ZZ. Notoriously, xiaoyao is one of the words that better than any
other summarizes Zhuangzi’s Taoist attitude: ‘rambling carefreely’ is a leitmotif to the
book, to the extent that its first curator chose Xiagyaoyou as the title of its first chapter.”
The word was used by later Japanese authors in a variety of works of every literary style,
in fact entering by all means Japanese vocabulary. Certainly, Chinese works that had wide
circulation in Japan, among which primarily the Wenxuan, contains the word too, hence in

the majority of cases it is not possible to trace it back to its original zhuangzian semantic

willing to stick to an only course of action”.

80 See Schwitzgebel (1996), who argues that many of passages of the ZZ must not be taken
literally, being therapeutical rather than informative.

81 The term xiaoyao appears only twice in the inner chapters, although the character yox 1, which

in many occasions conveys a similar meaning, appears more frequently.
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and philosophical baggage. However, considered the presence of an allusion to the tree
and goose anecdote, it can be assumed that Tabito actually meant to make a further
association to the ZZ through the use of this word. As was seen in the previous cases, for
ancient Japanese literati quoting the ZZ meant to trigger a feeling of bizarre exoticism and
unworldliness that Japanese readers nurtured towards zhuangzian Taoism, adding a hue of
unrealness and fantasy to the content of the text.

According to Zhang (2009), Tabito’s reception of laoist and zhuangzian ideas would
be manifest also in Tabito’s Sake wo homuru uta jusanshu FEIEI+ =H “Thirteen eulogies
of wine’, laudatory compositions that betray the author’s intense affection for sake
drinking, In the third of these poems, Tabito mentions with sympathetic tones the

aforementioned Jin dynasty seven sages, symbols of a free and unfettered Taoist lifestyle.

HOLOBELEAEL LMV L L ODEHIZLHB AL

It seems to me that what the seven wise people of old did really crave for

1S sake.

Although Tabito seems somehow sympathetic towards the seven sages whom he supposed
sharing with him a passion for sake, Zhuangzi has clearly no connection with this poem.
Still, Zhang (2005) quotes Saigo (1978) according to whom the eleventh poem of the serie
would be inspired by Xiagyaouyou.

SOtz LELSHsketicd B etbhiz gy 20°
If in the present world I am enjoying life, in the world that will come, an

insect or a bird, I will certainly become.

Here the poet is clearly thinking of his reincarnation in the next world and wonders
whether making merry and drinking wine will cause him to be born as an inferior creature,
in accordance with Buddhist thought. Saigo reportedly associates the final two verses, H (2
S bvbnid %Y %€ ‘an insect or a bird I will certainly become’, with the

transformations of Zhuangzi into a butterfly and of fish Kun it into bird Peng W&

82
83

Manyosha, 111, 348, Sake wo homuru uta, 3
Ibid. 11
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respectively narrated in Qiwulun and Xiaoyaoyon. Despite transformation being a frequent
theme in Zhuangzi’s Taoism — also casually encountered earlier when discussing the term
zaohnazhe — considered the obvious Buddhist attributes of Tabito’s composition and the
lack of any direct textual reference, Saigd’s association cannot but strike as a rather
strained interpretation. It is true that among the most famous sections of the ZZ two
involve a transformation into a bird and an insect, yet here the author is explicitly referring
to the Buddhist transmigration while there is no convincing evidence requiring the
zhuangzian transformation to be called into play, whatsoever its interpretation might be.
The order of the two words is also indicative since, famously, the transformation of fish
Kun into bird Peng is the very outset of ZZ first chapter: therefore, if Tabito, when writing
this poem, had been thinking of Zhuangzi, he would have probably chosen to put the bird
before the insect.

In the Man’yosh# there is yet another poem whose introduction is related to both
Tabito and the ZZ. When Tabito’s wife died, one of Manyishi greatest poets and a friend
to Tabito, Yamanoue no Okura LI F & R, wrote an elegy of condolence and sent it to
Tabito. In the genchi kanbun to the elegy, Okura made use of a poetical image stemming
from the ZZ, B2 5 ‘a foal that flits past a crack’, which expresses the transiency of
life.

TRBE T A 2 Ry B DU AR I B 2 i A7 . PSR R
84

The race of two mice and a bird that crosses your eyes in a dawn flight,
four snakes contend fighting and a foal that flits past a crack and leave in

the evening. Aye, how sad.

The mice, bird, snakes and foal are literary images that symbolize the brevity and
transiency of human’ life. The mice and the snakes are Buddhist symbols® while the “foal
that flits past a crack’ is an idiomatic metaphorical expression first occurring in the ZZ

precisely to express the brevity of life.

84
85

Manyisha, V, Introduction to elegies 794/799

The two mice and four snakes appear in a metaphorical tale included in the Apadana, in

Japanese EMREY Hiyukyo,
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A@cﬁi@,zmﬂ; %E‘%@Zﬁﬁga @Qﬁﬁﬁao 8
Human life between the sky and earth, is just like a white foal passing

through a crack: sudden, that is all.

The metaphor of the foal was then frequently used by subsequent Chinese literature,
hence the presence of this idiom in the preface to the elegy does not necessarily entail that
Okura knew the ZZ well enough to quote it. In such preface Okura uses expressions and
literary elements coming from Confucian, Taoist and Buddhist traditions, weaving them
effectively into a coherent pattern. In the case Okura had read the ZZ, it might be
assumed that his interest towards the book was only literary: it would be otherwise
surprising that he did not mention the episode of the death of Zhuangzi’s wife in the
elegy, as would be expected from an appreciator of zhuangzian Taoism.

Another poem of Man’yosh# certainly related to the ZZ is the number 3851, written by

an unknown authot.

L& LBAEOMCES ThsLHIPF O£ & GET LY
If my heart was laying there where nothing is, then I would probably be

closer to see the Hakoya Mountain.

In this poem, mukan no sato (ch. wuheyon hi xiang) $&AIH ZH ‘the place where nothing is’
and Hakoya (ch. Miaggnye) 35N+ are lexical loans from Xiagyaoyon. In the ZZ, Wubeyon
ghi xiang first occurs in the dialogue concerning utility between Zhuangzi and his friend
and philosophical rival Huizi: with this expression Zhuangzi refers to an imaginary place
where one should reportedly plant the huge Chu 1% tree, of which Huizi complains the
uselessness. Planting such tree where there is nothing else would make it a perfect resting
place for a wonderer, Zhuangzi argues, which means that its uselessness can become

usefulness if one knows how its potentiality can be exploited. The Ch# tree, as Huizi

86 ICS Zbnangzi: 22/61/25
87 Manyosha, XV1, 3851

88 Although Miaggnye in the ZZ is written as 35 &l &, in Man’yggana 4 and I have identical

onyomi, therefore are phonetically equivalent.
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himself explains, is not only a symbol of uselessness, but also a metaphor for Zhuangzi’s
discourses and argumentative style, which Huizi describes as daz K ‘big’, which stands for

flamboyant and extravagant, and wuyong & H ‘useless’. Zhuangzi continues the argument

by picking up the same metaphor.

STH R, BHMEA, AR A 2 R B,
B AN, HEFEIELT. ARTH, MEFE, B
H, wpw ! ®

Now you have a big tree and worry about the fact that it’s useless, why
don’t you plant it there where nothing is? In this vast and bare expanse, he
who wanders can stand by its side doing nothing, he who roams carelessly
can lie down and sleep below it. It doesn’t die cut by the axe, there is
nothing that hurts it, there is nothing than can make use of it, how could

it fall into trouble?

This is the first passage where Zhuangzi defends and explains the value of ‘uselessness’,
pointing out that ‘usefulness’ is not an objective concept that can be easily raised to the
role of judgment criteria. Wuheyon 3hi xiang appears again in the Yingdi E7F and Lie Yukon
H| & chapters.” Later, the expression acquired the new meaning of ‘a state of
unrealness and emptiness’, which 1s well exemplified by an empty space. The Edo period
scholar and poet Okanishi Icha [ i 4" was the first to discover a relation between
Man’yoshi and ZZ, asserting that the emotional state described in this poem and the one

expressed in Xzaoyaoyon are just the same. However, at a second glance it is easy to see that

89

90

ICS Zbnangzi: 1/3/8 — 10

Ibid. 7/20/15 “F IR SLEMIE AN, BRRDOGRRIFW 2 &, CAH /SR 4, 13 1]
B2, VUEIERZ B “I was going to make the Creator of things my companion, when tired

of it I would just have mounted the Mengmiao bird, and go out of the six directions, travelling
there where nothing is, to reside the vast, boundless plains”. Tbid. 32/95/28 “1% & N#, ki
THELE, T HEFEAATE 248, ~ “The perfect man makes the energies of his spirit return to
before the beginning, and is content of seeing the place where nothing is with his eyes closed.” &

il 2 & appearing in Zhibeiyon is analogue.
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the unknown author of this Man yish# poem does not really seem to have composed it to
express any profound state of mind, but instead just to enjoy a sense of far exotic, both
temporal, from Zhuangzi, and spatial, from China, that is given by a combination of the

two ancient expressions.

4. Heian period

For the purpose of this study, Heian period can roughly be divided into two parts: early-
mid Heian, comprising works composed in the ninth and tenth century, and late Heian
period, comprising later works, which I in turn divided into two sections, one for poetry
and one dedicated to the folktale collection Konjaku Monogatari. Works by Sugawara no
Michizane will be discussed separately. Takeuchi’s theory of an interconnectedness
between Ise Monogatari and the ZZ, and the brief mention of the episode of Confucius and
bandit Zhi appearing in the Genji Monogatar: deserve separate analysis too.

Notoriously, during early Heian period, Japan’s diplomatic contacts with the Tang
court drew to an end, while cultural elements transmitted eatlier from China began to be
further elaborated into original cultural and artistic expressions. Heian period culture is
generally regarded as slowly drifting apart from Chinese influences that had been prevalent
during the earlier Nara period, to give birth to what in Japanese studies is often referred as
kokufii binka JH 3L 46 < national culture’. Although modern scholarship no more
emphasizes or strives to appraise positively, as it did in the past,”’ the historical flow that
led Nara period Chinese-style culture to gradually transform into a cultural system more
independent from external influences, as far as literature is concerned, early Heian was a
period characterized by the rise of original genres of acknowledged literary value, such as
the setsmwa Wil “folk narrative’, monogatari Wk “tale’ and nikk: HFEC ‘diary’ gentes.

Meanwhile in Tang China, Taoism enjoyed the imperial favour, especially under the
reign of Emperor Wuzong iR (840-846), who was a fervent Taoist follower to the point
of leading large-scale persecutions against Buddhism and other religions. Laozi,
traditionally accepted as the author of the eponymous Laozi, became the most revered

between Taoist figures due to the fact that Tang emperors shared with him the same

91

The term kokufu binka came into use through Kojima Noriyuki (1968), who defined earlier

times as 1B JE O I SRR ‘the dark era of Japanese style’, which is also the title of his collection of

books on Nara literature.
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family name 4 Z%. However, also Zhuangzi was revered, thereby being raised to the status
of Nanbhua Zhenren ¥ H N “True man of south China’, while the ZZ was respectfully
named Nanhua Zhenjing ¥ e H A “True classic of south China’.”? Similarly, what can be
deduced from literary and historical references to the Zhuangzi is that in ninth century
Japan Zhuangzi was at the peak of his fame, in particular during the reign of Emperor

/=B Nimyo.

1. Early Heian period

Two kanshi collections of early Heian include poems that mention or quote the ZZ:
the Bunka Shireishi 3L # 75 JE 4£ < Collection of gracious literary excellencies’ and the
Keikokushi #H 5 ‘Collection on governing the country’. The Bunkashsireishi is the second
imperially commissioned collection of kanshi and was completed in 818 following the
Ryounshi % 2% ‘Poems reaching the clouds’, which compilation had ended just four
years earlier, while the Keikokushii was redacted in the year 827.

a. The Bunka Shireishi

In the Bunka Shireishn, Kose no Shikihito EL#4# A\, a pre-eminent contributor to the

three collections, revokes Zhuangzhou’s butterfly dream in one of his long poems.

PR 3L H & B R On the Gods’ Spring Garden ninth of

September falling leaves

(=)
R R N Look at the falling leaves! Pond of the falling
foliage,
F AL Half red! Aye, and half yellow,
I B2 i 5 €32 B The hall reflection floats following the waves
colour
ERlilsy- 2t ?

92

In the S FC Shiji is reported that Zhuangzi was originally from 5 Meng, located in the

southern part of the state of *~ Song, therefore close to the border of state of % Chu, anciently

considered south China.
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425 5 i DL - ] i The tangled bushes look like Zhuangzhou’s

butterfly,
J VR 15 S FR AR And the boat crossing the river afar, isn’t it
Guotat’s one?
VO RpFE 2 2Rk HAF The four seasons, cold and hot, come and go
— IR ARG AR BLAK One yeat, flourishing and withering, spring and
fall.
(eee) 93

The Shinsen’en #7256 ‘Gods’ Spring Garden’ is a garden located in the south east of the
imperial palace where, on the ninth of September, in the occasion of iy FEF5 ‘double
Yang’ festival, a poetical event was customarily held. Shikihito here describes the autumn
appearance of the garden, its falling leaves and its pond. The [ f} ‘Guotai’s boat’

mentioned in the poem refers to an episode narrated in the Houbanshu in which Guotai

and his friends Liying 2=/ cross a river on a single boat.” The episode then became a
metaphor symbolizing friendship. As in the previous poems analysed, the poet is not here
interested in dealing with philosophical themes, as both Zhuangzhou’s dream butterfly and
Guotai’s boat are just literary allusions, rhetorical devices only meant to create a sense of
elegance and literary suggestiveness. Even so, such empty use of literary allusions cannot
avoid sounding somehow pretentious and affected.

b. The Keikokushi

Sugawara no Kiyobito & JfJ& A, about whom except for the name no information is

available, quotes the ZZ in a long poem from the third imperially commissioned collection,

93

94

Buntka shireishi, 111, Shinsen’en kokonuka ochiba hen, 137, 9-16. Quotes from Bunka shireish# and
Keikokunshi are based on the text of Nibon koten zenshi by Yosano Hiroshi (1920).

Hon Hanshu, TXVI, FRFFEF IV B4\, Guotaizhuan “06 50 28, JBRATZ,

B (=) o REBHE, KEBHERN L, FHECTW. MOS8 [F 53 i, &
B2, DLAMAIE . ” “When (Guotai) met the magistrate of Henan Liying, Liying greatly
praised him, and soon the two became good friends. (...) Later they returned to their hometown,
officials and scholars accompanied them to the river, there were one thousand carts.
Linzong(=Guotai) and Liying crossed the river on the same boat, all those present looked at them

from afar, thinking they resembled immortals.”
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the Keikokushi.

0N 20> i B AR R Rhapsody on harmonizing the vice minister and the

BUPR 2 AR
f R b2 g
HE 272 Bl
ISPy 3
X RIEN
ESFRER
PEiE o BB

A 5 A
A 2 5
BRI E
(eee) 95

wagtail

When watching flocks of birds

I saw above the reedy plain a wagtail,

It would stick out its feathery wings

Revealing the white and black of its back and chest.
Receiving its virtue from the Creator of change,
And leaving nature in charge of its growth,

Taking every action according to destiny,

Together with time shifting constantly.

Parrots are restrained because they are clever,
Hawks and falcons are chained because they are fierce,
There is no appropriate way of snapping a crane’s shin

How could you lengthen the feet of a duck?

Since the Keikokushs contains one more poem, listed just above, that has the same title, it

might be assumed that this work was composed at a poetical event on Emperor Junna’s ¥

M request. The theme of the two compositions, ‘Harmonizing the vice minister and the

wagtail’, is very bizarre; perhaps it refers to some mundane event concerning life at the

Heian court of those days. The first stanza portrays the wagtail that Kiyobito claims to see

above a reedy plain. Kiyobito’s verbiage is clearly remindful of Taoism, depicting the

wagtail as a Taoist sage who received his inner virtue from nature, leaves nature taking its

course and follows his destiny unceasingly changing with the passing time. Zoka &1k, as

95

Keikokushu , 1, Washo sekirei wo nagomu fu, 7
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mentioned above, is a zhuangzian word, whilst feidoku (ch. tingdn) 58 derives from the
Laozi.™

The latter part of the above extract refer to a passage of the pianmn i chapter
where the length of two kind of birds’ legs are discussed: the he (j. #suru) 5 ‘crane’ legs

are long but not too long, the f (j. abird) 5% ‘wild ducks’ legs are short but not too short.

REATAEG, HEAR/AL. SR, #EE, HK
B, B RUAR. WM RARPTEY, MR ARpaE, mprkiEd. 7

The long is not too much, the short is not insufficient. Therefore,
although the legs of a wild duck are short, make them longer and it will be
in grief; although the legs of the crane are long, cut them and it will suffer.
Thus, if what by nature is long is not cut and what by nature is short is not

lengthened, then there is no need to worry about this.

The piamu chapter is centred on the superfluity of Ruist values, which are metaphorically
likened to physical deformities, while natural shapes are flawless insofar perfectly
appropriate to their purpose. The natural shape of the birds’ legs, be it short or long, is
just what is needed to them, so that attempting to shortening or lengthening them is an
absurd, meaningless deed. The author of pianmu, through the use of this metaphor,
criticizes other schools values and teachings not only as superfluous and useless but as
detrimental: as seen above values such as, for instance, Ruist y; ren and / inevitably
become an impediment in the spiritual quest, dispossessing man of its original spontaneity
and preventing them to return to it. Criticism towards conventional moral standards or
alternative values proposed by other schools, which is here expressed through the
metaphor of the duck’s and the crane’s legs length, is frequent throughout the ZZ, as for

instance in the above reported dialogue between Yierzi and Xu You from Dazongshi.”

96
97
98

Laozz, 51

ICS Zhnangzi: 8/22/13 — 14

Curiously, the brief story on the death of Emperor hundun V& i, one of the passages
containing the same criticism most celebrated by modern critique, cannot be found quoted even

once in the Japanese sources analysed.
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Kiyobito’s composition is cleatly taking inspiration from Taoist classics such as the
Laozi and the ZZ, although also contains other kinds of literary references. For instance,
the verse ff i 2 % is reminiscent of the Shjing.”” Even though it is true that Kiyobito
seems to be particularly versed in Taoism, the poem was probably written to demonstrate
the author’s rhetoric ability rather than to expose his philosophical views. In special
occasions such as banquets or festivals, it was then customary to compose poems on a
fixed theme, chosen by the emperor or by the host. Right before Sugawara’s one, the
Keikokushi records a poem by a different author that has the same theme, which suggests
that the two works where composed in one such occasion. In a poem such as this,
quotations have the major function of displaying one’s erudition and literary ability rather
than aiming at expressing any sophisticated content. Therefore, the quotations from the
ZZ appearing in Kiyobito’s poem serve as literary devices to complete a stanza of four
verses all based on birds derived from Chinese literature sources and does not really imply
a critique of Ruist values.

c. The Shoku Nibonkoki

According to what the historical chronicle Shoku Nihonkiki %t H A2 4L records,' in
the Heian period the ZZ seems to have been especially popular during the reign of
Emperor Ninmy6 1= (833-850). In the seventeenth scroll of the Shoku Nihonkoki, it is
mentioned how Emperor Ninmy6 held a feast in commemoration of Zhuangzi and
invited the greatest scholar of that time, Harusumi no Yoshitada # ¥ 3% #, to hold a

lecture on the topic.

LZ - RIEEEG AT TR, R wRET R CEME L
TAL by FEEM. H. RH. SIEMAEMEBC L. K
R ATRIEZAE (AT2MEL) ST EE . FRET—
(G, HErWNR-ER. SRR, R/ . B8EZE,

99

Shijing, Xiaoya /WHE, Tangdi FAf: “HAAEIR, WhE. FHRM, WHKE” “The
wagtail on the plain, brothers that fall into trouble. Even good friends would but sigh still longer”.

Rensen (ch. liangian) FEE% was an alternative name for Jiling 8535 (B %) ‘wagtail’,

100  The Shoku Nibonkiki is the fourth of the Rikkokushi 75 1E 5, the oldest Japanese historical

chronicles. It records the events that took place during Emperor Ninmyo’s reign.
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AHim A% REHREE . B Mm%, B2, FRR
. Wik, SA%. EAGEE. LR,

Year 848, Day 12 of the fifth lunar month'” + A commemorative feast
of Zhuangzi was held in the emperor’s residence. As first thing, the
emperor was given a lecture on Zhuangzi by the Doctor of literature Lord
Harusumi Yoshitada. The same day the emperor invited Lord Yoshitada to
the visitors hall and specially poured for him a cup in gratitude, performed
the lesson payment (according to the school decree), made the ministers
of right and left visit Yoshitada in person, and bestowed each a copy of
the Zbuangzi (accordingly, inner chapters in seven sections, outer chapters
in fifteen sections and mixed chapters in eleven sections). Then music was
played, and everyone drank to their heart’s content, the ceremonial lights
shone brightly, and the emperor conferred lord Yoshitada two sets of
robes. Other people praised him too. The emperor bestowed robes to the
courtiers too, each in a different manner. The Confucians of that age all

regard that day as prosperous.

As attested in this record, Emperor Nimyo must have been especially passionate about the
ZZ, so much as to hold a feast to celebrate its author, Zhuangzi, and to invite a famous
scholar of Chinese to lecture on its content.

d. The Honcho Monzui

In the first half of the Heian period a clear reference to the ZZ was also made by Oe

no Asatsuna KVLEA#H, a courtier and literate active in the first half of the tenth century.

The reference is comprised in the Homohd Monzui A5 CPE “Literary essence of Japan’, a
literary collection of Chinese prose and poetry compiled long after Asatsuna’s death,
roughly around the mid eleventh century. The third scroll of Honcho Monzui is entirely
dedicated to the mondi %5, a style of dialogues composed by one question and one

answer on a philosophical or theoretical topic. In one of these mondos, entitled Unsmei wo

101 Shoku Nihonkoki, XVII, 3. This quote is based on the text of Shoku Nibhonkoki Sanko by
Muraoka Ryosuke (1912).
102 According to other sources the date would be the 11th day of the 5th lunar month of 847.
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ronzu B A5 ©On destiny’, Asatsuna replies to an interrogation directly appealing to

Zhuangzi.

B UL, REECE, WRAEZK. URRE, ZRAERZR

JTEBRZE, Ry BIRRMZ %, BEE. HEAE,
WNRZ AR ()

Answer: I tenet that the Qiyuan proud official was the first to put forward

the idea that life has limits. Those talented and wise in the four subjects of
Confucianism, how could they gallop on the teaching of the sky? Qualities

such as the square and the round, the long and the short all differ in their

character and spirit. Figures such as the noble and the petty, the

prosperous and the declining, the difference between them is the same as

that between hairs and bones. Superior truth is not far, the signs of what

obey and disobey mutually match.

The author here quotes Yangshengzhn % 4 F  and supports Zhuangzis idea of the
limitedness of human life and knowledge against Ruist teachings, which reportedly cannot
‘gallop the doctrine of the sky’.

e. The Chiteik:

Kanda (1956) briefly reports that in the Chiteiki IWS=FL, an early uibitsu written in the
second half of the tenth century, the author Yoshishige no Yasutane BE#;{RJAL quotes the

Z7 in several occasions.'™

BB AEEMR K, A I ARgEZ T KRR
FEAET . ol BEE EEG. R THR.

103 Honcho Monzui, 111, S Taisatsu, 63, FIE AT Unmei wo ronzu. Quotes from Honcho Monzui and
Honcho Shokn Monzui are based on the text of Kokushi Taikes, volume 29, edited by Kuroita Katsumi.
104 Chitetki “Notes of a pond-side pavilion” is not a real title. It seems there were several works sharing
this designation, though those now known are Kaneakira Shinné’s B ¥ T, compiled in 959, and

Yoshishige no Yasutane’s, compiled in 982, which is the one here considered.

105 Chiteiki from Kanda (1956).
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The quail lives on a small branch, it does not gaze at the hugeness of the
forest of Deng, a frog has a crooked well, it does not know the wideness
of the blue sea, even though the office of a householder is below the
pillars, it is as if he was living between mountains, entrusting offices and

ranks to the destiny, it is the fairness of the Sky’s job.

This excerpt contains two metaphors drawn from Xiaoyaoyon and Qinshui, respectively the

quail and the frog allegories, though Yasutane adapted the former to the latter modifying

its original purport.

ERRGELUR TR, AN K B REG, AEmiE.
A Jiaoliao bird when nesting in the deep woods just needs a single branch;

moles when drinking from a river only need a belly of water.

b E THEA T EEREE, MR EW, Za A n] IEER
UKE, BERERE AT AGERIEE, KRR, G |

The Northern Sea said: “A frog in a well cannot discuss about the sea, it is
limited to the hole; a summer insect cannot discuss about ice, it is loyal
only to its season; a crooked person cannot discuss about the Way, he is

constrained by his education.”

Secondly, Kanda reports one more passage to be inspired by the ZZ.

NZ R F . DB LR, ALURAS . AFE AR, 1
A person who has no friend, associating to achieve strength or benefits

and not for the sake of associating, does not know he is without friend.

106
107

108

ICS Zhnangzi: 1/2/10 — 11

Ibid. 17/43/24 — 25

Chiteiki, quoted from Kanda (1956). T took the liberty of translating Y& 2 as meaning
something like ‘associating without pursuing any objective in doing so’, since this is what the term

seemingly indicates in this sentence. Interpretations may differ.
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Reportedly, the expression ¥RZZ is inspired by 2 # 7K from Shanmu.

HEFZZHRENK, MZZHER. v
And the human relations of a man of virtue are bland like water, those of

a base person are sweet like sweet liquor.

II.  Sugawara no Michizane

When investigating the influence of the ZZ on Japanese literature a special mention
goes to Sugawara no Michizane & Jf 1 H, probably the most famous kanshi poet in the
history of Japan, and an excellent composer of waka too. In addition to being a prominent
literate, Michizane was also an influential politician. Thanks to his outstanding intelligence
and literary talent, Michizane could reach higher posts in the government that his family
pedigree would normally allow, receiving several promotions especially during the reign of
Emperor Uda F* % (887-897). Such increase in rank caused Michizane to enter politic
competition with the Fujiwara J& J5i family, in those days about to reach the height of its
power. After the abdication of Emperor Uda, whom he had been supporting against the
Fujiwaras, Michizane political position became vulnerable, finally resulting in a demotion
and a command to serve as governor of the farthest region of Heian Japan — Dazaifu X
SENF — in 901, virtually an exile. It is said that after Michizane died in exile, numerous
natural disasters occurred in Japan, which brought the emperor and the court to think that
Michizane’s spirit was taking vengeance for the wrongful treatment he had suffered when
alive. To pacify the angry spirit, Michizane was deified with the name of Tenjin and many
shrines were built for his worship and are still dotted across the entire territory of Japan
today.

Michizane was born during emperor Nimyo’s reign, which, as was shown above, was a
time during which the ZZ was relatively popular in Japan, so it is not surprising that he
frequently mentioned, referred to or even based his poems on some of the ZZ most
popular chapters, especially Xiagyagyou. Michizane’s appreciation for the ZZ and appeal to
the Taoist scriptures is revealed by several hints scattered in his poems, such as lexical

loans, but also by several direct statements. Unlike the greater part of previous authors,

109 ICS Zhuangzi: 20/54/30
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Michizane did not only draw some words or touch upon some episodes of the ZZ for
aesthetic purposes, instead, he appears to have actively sought an understanding of them.
Many of the references contained in his poems seem to suggest a profound empathy
towards zhuangzian ideas, especially in the latter part of his life, after he was forced out of
the political competition and exiled to Dazaifu.

a. Aman wo yumentirn

A first appearance of Zhuangzi in Michizane’s poetry can be glimpsed at in Aman wo

yumemiry % i ‘Dreaming Aman’"

, a composition dedicated to his son’s death in which
Michizane expressed the pain of the loss. At the time of composition, thought to be

around the year 893, Michizane was still a powerful official.

(eee)
HEHE Sy B E 2 Laidan laments an old clam yielding a precious
pearl,
SHE ) Z2 iy FE I Zhuangzhou cries for what was entrusted like the
shed skin of a winter cicada.
AL INIRIE 44 B, How am I supposed to bear your little sister
calling your name and looking for you,
0 22 ] g A 5 Hard to endure is seeing your mother crying your
demise.
(eee) 1

Michizane is known to have been a fond parent, dedicating many poems to his offspring.

In a particularly important poem as the one dedicated to his seven year old son’s death,

110 P %l is the nickname that Michizane used when calling his son, which was presumably

pronounced ‘Amaro’. However, since the poem is a kanshi it is conventionally read ‘Aman’. The
character fi] is often found as a prefix used before kinship terms indicating familiarity.
111 Kantke bunsi & FK L&, 1L, Aman wo yumemiru, 117. Kanke is an additional name of Michizane.

Quotes from Michizane’s works are based on the text of Kanke Bunso, Kanke Koshi edited by

Kawaguchi Hisao (1966).
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Michizane mentions Taoism most celebrated sages, Laozi'"
introducing other components of his own family. Zhuangzi is described as ‘crying for
what was entrusted like the shed skin of a winter cicada’ with the expression monuke wo
yndann ZZW ‘entrusted (moulted and shed) skin” being cleatly drawn from the ZZ."" The
term weitui 22t appears in a dialogue of Zhibeiyon in which the legendary Emperor Shun
7 interrogates a minister'™* on the possibility of obtaining or possessing the Way. The
minister denies the possibility, affirming that body, life, nature, destiny and even

descendants do not truly belong to one, but instead are just entrusted temporarily by the

2

sky-and-earth.

SRR ARE: DEWAWAF? | B NS dRnat, wis
AXRIE? | 5EE: TEBFEEAE, FAZR? | H: [ZRH
R AR, BRI B, PhadRih, 2R
RIAW; AR, BRIBZRBHE. SATARPE, EAR
Fss, BARPIR. RIZ8EE M, XM [maa? |

Shun asked the prime minister: “Can the Way be obtained and
possessedr”. The minister replied: “Your body is not yours to possess,
how could you obtain and possess the Way?”. Shun said: “If my body is
not mine to possess, who possesses it?”’. The minister said: “It is a shape
entrusted to you by the sky-and-earth. Life is not yours to possess, it is

harmony entrusted to you by the sky-and-earth. Nature and destiny are

112

113

114

115

I assume that 38 &€ Laidan (). Raitan) appearing in the first line of the extract here reported
indicates Laozi, deriving from a blend between Z KT and ZFE, where Bl have been substituted
with the homophonic #E. Michizane might have changed the character % with 3¢ to avoid
repeating it twice, since it was already to be employed in the expression ‘old clam’. One translation
reads 3K as a miswriting of B, so that the complete name would be B a famous calligrapher of
the Wei dynasty.

The kundokn of ZZW is sometimes rendered as monuke wo atsumern ‘gathering shed skins’ but I
see atsumern as inconsistent when the text from Zhibezyou is taken into consideration.

It is not clear whether ZK Cheng stands for the name or the post of Shun’s interlocutor. In any

case it is irrelevant to the meaning of the dialogue.

ICS Zbnangzi: 22/61/4 -5 -6 -7
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not yours to possess, it is compliance entrusted to you by the sky-and-
earth. Children and grandchildren are not yours to possess, they are just a
skin to shed entrusted to you by the sky-and-earth. Therefore, going
without knowing the destination, residing without knowing how to carry
on, eating without knowing the taste of food, it is the strong vigour of

sky-and-earth. What is there that one can obtain and possess?

The minister clearly impersonates the views of the author and is portrayed as a sage
instructing Emperor Shun — who instead is embodying Ruism — on the impossibility of
obtaining and possessing the Way. In the occasion of his young son’s death, Michizane
probably recalled this passage where sons and daughters are compared to moulted skins to
be shed by a cicada, which symbolize entities entrusted to the hands of nature and not in
those of parents. Michizane indirectly refers to himself through two images of Taoist
sages of antiquity, since clearly Laidan’s lament and Zhuangzhou’s cry symbolize those
same sentiments of the author. The expression ‘an old clam yields a peat]’ is a metaphor
to indicate having a child at an advanced age and introduce a biographical detail, meaning
that Michizane regretted having a late son since he died young,

b. Kansha Yiishu

Dreaming Aman was composed when Michizane was still in the capital working as a
court official. After he was demoted and sent to the far away Dazaifu, Michizane had an
additional reason to feel an affinity with Zhuangzi, insomuch as the ancient philosopher

had spent his whole life living idly and far from court and power.

B A W The quiet charm of an official mansion

AN S i In the city there is no way to avoid the din,

BT P H 2 RS So to live in this quite environment is enough to
feel proud.

K T ViR T s 3 Autumn rain soaks the garden, the ground is like
after the tide ebbed,
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B R EIR R The evening mist envelops and dampens even
this solitary house.
SR s R In this moment I think of the proud official, old
Zhuangzi.
(eee) 116

When living in the quiet and isolated official demesne in Dazaifu, Michizane is reminded
of Zhuangzi, whom he calls goshi (ch. aoshi) i35 ‘proud official’, a designation stemming
from the fact that Zhuangzi notoriously turned down advances to serve in official posts.

c. Tansei

Michizane appreciation for the ZZ is also explicitly enunciated in the poem Tanse; ¥#f

%, a short composition written while exiled in Dazaifu.

Wz The voice of the shoal

T B4 Even though avoiding clamour is in my nature,

ME 52 7K I % And I only love the quiet flowing of water,

CIE PN Turning my worn-out pillow around

s ER AR Feels like plucking some old chords.

KA s 7 A lonely pine covers a shore with outstretched branches
S Dropping leaves on a roped waving boat,

I A7 A € Tonight I won’t do anything else,

RS I’ll just read the Zhuangzi first chapter. '’

Here the expression K4 AL “pillow of a secluded person’ can be associated with a
frequently used and therefore a worn-out pillow, as might be that of a demoted official
spending idly his last years. In Tansez, Michizane’s fondness for the ZZ is again revealed,

especially for its first chapter Xzaoyaoyou.

116 BEFIREE Kanke kishi (185 kiso), Kansha Yishn, 504
117 Kanke bunso, 11, Tansei, 161
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d. Shako Goji

Shiks Goji #1417 T “Five stories on a boat journey’ is a long poem of one hundred
verses where Michizane expresses his concerns for the poverty of common people which
includes a few allusions to the ZZ as well. The ‘five stories’ of the title are divided into five

stanzas, each composed by twenty verses.

FHAT Five stories on a boat journey
(+e)
3
(& [ ) Vi JER A little fawn that crosses the sea,
(oo )
B} B R4 The doe leads it along,
IR AE 2 By chance they come across a night hunter
7 FEIE M I And scatter fleeing, losing their way.
(s
TETEAHIZK Boundless and indistinct, unfathomable its (= the
sea) water
SREHMN How can this be the dwelling of a deer?
PR AR TR A vast expanse of waves that has no limits,
K B ER R Never had a beast trodden its surface.
(O L K How lucky the parrot that nests in the woods,
1] 7 4 ST How fortunate the turtle that drags its tail in the
mud,
B R There is somebody who left his house (?)
B I Watching a fawn belling whilst spilling its blood.
4
(+e)

118  Kanke bunso, 111, Shiko goji, 236, 3
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2R Although the old man’s crying makes my heart

ache,
Joi: P AEE The empty boat travels as if left adrift.
A N HA Before people there are calamities,
T8 SR After nothing there are no worries.
B itk Who advances rashly ends up like this,
Ja L EH Who is empty-hearted is free,
IRAHEA— Although this end is different from how it
started,
Al AR I felt invited to study Zhuangzhou.

(...)

The third of the five stanzas relate the story of a fawn who must leave its beloved home
to cross the sea. Presumably, the fawn figuratively stands for Michizane himself, whilst the
sea to be crossed can be identified as Japan’s inner sea, which separates Heian-kyo from
Dazaifu. The fawn gets lost from its mother due to the arrival of a hunter, so that they can
never meet again: the doe might be a metaphor for Michizane’s friends and relatives or
maybe the capital Heian-kyo, whereas the hunter(s) might hint at the Fujiwara political
rivals who caused Michizane to be sent into exile. In the second part of the stanza,
Michizane describes the sea as a place where the fawn is not accustomed to live, so much
that it envies animals like parrots and turtles, who instead are allowed to live in their own
humble habitat. While the parrot metaphor — although admittedly similar to the Jiaoliao 5
#5 bird metaphor of Xiagyagyou'” — might be in fact an original creation by Michizane, the

metaphoric allusion to the turtle derives from the Qiushui FK 7K chapter, with the minor

lexical alteration consisting in the swapping of character ¥ into & probably meant to
preserve the thyme -¢/ in sei 1, #ei % and dei Je.
The fourth stanza narrates the story of an old poor fisherman who once heard that

the price of salt soared, sailed out in the middle of the night and, pulling against the wind

119 Kanke bunso, 111, Shiko goji, 236, 4
120 Zuangzi, 1, Xiaoyaoyou, “B555 8T ¥Rk, A3 —4L “A Jiaoliao bird when nesting in the

deep woods just needs a single branch.”
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supposedly to purchase salt to commerce, broke the oars on a reef and was left drifting
off on the waves. Michizane reasons that by acting rashly like the old fisherman one ends
up encountering unexpected hardships, concluding that this story in turn invited him to
study Zhuangzi’s thought. This statement discloses what apparently is Michizane’s
understanding of at least a part of Zhuangzi’s thought: forasmuch as the old fisherman’s
failing is due to the desire of obtaining material gains, which caused him to act rashly,
going against the wind at night causing the boat to bump into the reef (¥ J&EANH /HAT
—VUH /AR H %), in Michizane’s eyes by studying Zhuangzi’s thought one can learn to
be content with the actual situation, adapting to it without striving to forcibly modify it.
Michizane might have believed that the old fisherman should have acted like Zhuangzi
who, offered a high official post by the king of Chu, refused instead preferring to continue
his humble lifestyle.

e. Joi ichihyaku in

In the poem Joi ichibyakn in KL — H R ‘A hundred rhymes for telling my feelings’
written a few days before dying, Michizane mentions Zhuangzi and two major chapters of

the ZZ: Qiwnlun and Yuyan. The poem was inspired by Du Fu fHF ",

(+e)
AT Hmi 12 i The sun turns after the sky cleared,
R W AR T The green curtain is lifted at the coming of the night.
B A Attaining enlightenment from an empty state of mind
RIS AN And entering the mystical state while conversing idly.
ZH Y Laozi manifests through words, (?)
s 52 B i Zhuangzi place himself in the partial,
PR e H B The nature never violates the eternal Way
TEEER The origin has to leave nature in charge.
75 ) Solemnly engraved is the Qzmwnlun chapter,

B R Properly forged is the Yuyan chapter,

121 Dufu, Qinri kuifu yonghuai fengii hengjian libingke yibai yun FK HERITE IR R T B EEE —0

mhr
i
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s ) The scenery is obscure like when in a dream,
JE N IR A The scene’s illnesses at the end fully recovers. (?)
( ces )

In addition to the excerpt here reported, ‘a hundred rhymes for telling my feelings’ has

lexical features reminiscent of the ZZ in some of the other stanzas too, as in the case of

the second stanza, where the character Z& (%f)'®> and the previously mentioned %4k occur
in the same line.

t. The Xiaoyaoyou trilogy

The influence exerted by the ZZ on Michizane’s poetry is even clearer in the three
poems Hokumeishs ALIEE “The northern sea’, Shachishi /NFIFE  ‘Small knowledge’ and
Yijishi FEFEFE Yao yields’, all of which are based on Xiagyagyon. In fact, the triad can be
thought as a poetical rewriting of Xiaoyaoyon and a further explanation of its contents.
Unlike some of the above considered poems, the Xiagyaonyou trilogy was written before
Michizane’s final demotion and exile to Dazaifu, when he was still faring relatively well as a
provincial official. To be precise, Michizane wrote the trilogy during a brief sojourn in the
capital after a one-year stay in his country of assighment, as he himself explains in the

introduction to the three poems.

TRBER, CAN%Z. TR, BYILE. MREE-RZ
5%7 EE/ *%1?35 Z,/\El/\o Eﬁ&%ﬁiﬂ; Mﬂ‘z%ﬁﬁpo /\ilrEl;j}EﬁEl,\’
W, HAWmLE, AR, !

122 Kanke bunso, 111, Shako goji, 236, 4

123 TIbid. serse 34, T “F 58 B i fL.” “the Creator of change blends spring(?)”. ICS Zhuangzi:
6/19/14 (13/34/206) “TREYNMA L (R)” “Blend all things but do not regard it as virtue”, ibid.
22/63/21 “BFZN, HifwsEM, MULZIEFHZEH “Those people who are called men of

virtue, once they had Confucians or Moists as masters fought each other over right and wrong.”

According to Chen, ji & would originally mean ‘blend, mix (of food, dressing)’ in the first two
cases, ‘to attack’ in the third.

124 Kantke bunso, IV, Introduction to poems 333, 334, 335
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I resigned from office and returned to the capital, where I have already
become an idle visitor. Except for Taoist discourses, there is nothing I
bother putting into words. Therefore, I will expound Xiagyaoyon with three
writings and choose the five characters and eight rhymes as poetic meter. I
will relate its meaning and its principles, attaching such explanation just
after the title. The wording is in rhyme, and all based on the Cheng

5,125

Xuanying’s' = commentary. If the reader is well versed on the subject, may
he, seen this work, clear and improve it as one would clear a river by

dredging it.

Michizane resigned his official post as assistant ceremonial and Doctor of Literature and

was appointed for four years governor of the comparatively remote Sanuki province, in

modern Kagawa, starting from 886. Being temporarily appointed governor of a distant

region was customary for bureaucrats that lacked sufficient influence at court. As the

introduction narrates, in the following year Michizane provisionally returned to Heian-kyo

where he composed the three poems on Xiagyagyon. The second sentence of the above

introduction, Z#Z4F, YL T ‘except for Taoist discourses, there is nothing I bother

putting into words’ reveals how following this first minor demotion Michizane had

developed a strong interest towards Taoism and especially towards the first chapter of ZZ,

so much as to declare that in that period he did not to talk of anything else. G endan Z 5%

refers to philosophical discourses developed by Wei and Jin dynasty Taoist intellectuals,

comprising the seven bamboo grove sages, mainly based on the above mentioned sanxuan

=R, viz. Yijing % #, Laozi and the ZZ.

The first poem of the trilogy, Hokumeishi, paraphrases the initial part of Xiaoyaoyon:

hokumei (ch. beiming) ALK () is in fact the first word of Xiagyaoon, and indicates the

imaginary northern sea from where the enormous bird Pexg sets out on its journey.

125

Cheng Xuanying’s subcommentary consists in a collection of notes to Guoxiang’s commentary.
The two commentaries were joined into one with the title of Nanhua Zhenjing Zhushu ¥ 3 B ALIE B,
Cheng Xuanying was a Buddhist monk who lived during the eatly Tang dynasty, resulting in his
interpretation of the ZZ being affected by Buddhist ideas while steering away from Guoxiang’s

Ruism-oriented approach.
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JbiE=

BEL RANES . AR, WHELRIRIREE K. AR
HIEZEMNER . MECLE . A, TERMEEE. WIMRRRMIMEE .
fi SEMGUR — gt 2 PE. BRI B

The northern sea

The poem narrates as follows: the fish Kuz became the bird Peng, which
went from north to south. The cicada and the turtledove scorned its great
size. Although the place where each is at ease is different, the way they
roam carefreely is just the same. In this writing I shall talk roughly about
the turtledove and in detail about the cicada. I shall clarify about Kww’s
coarseness and Peng’s subtlety. Therefore, I shall partially expose the nature
of the two vermin Peng and the cicada, and then conclude this section on

how their size, small and big, coincide.

SN SER To equal small to big

MM 5 S50 This is what comparing Peng to the cicada is,

TP Bk Like the sea rippled surface vast to the horizon

Vel 5 And the muddy remains of a rain on a bleak
landscape.

AR EI H Transformation treats each day equally,

WK And describes each night similarly,

I REAETIE At all times rising resolutely,

A B ek In all places it gathers like a cyclone.

2 Hi A A7 2 The cicada falls to the ground among lush Yu
and Fang trees,

HE R P 5L And Peng hangs in the sky, its wings flapping a
different tune.

IESSE 577 It strives in the air for half a year,

U NS Whereas the cicada comfort and leisure do not

even last a morning,

By B CAH B Mist mutually breathed,
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MBI AL UG The turtledove laughs affectedly,

i i LR These two vermin, although different in style,
T e L All roam freely, each according to its nature.

Michizane here summarizes the first part of Xiagyaoyon. The first stanza composed by the
first four lines puts into contrast the small size of the cicada with the huge size of Pexng,
which difference is then compared to that existing between a sea that stretches to the
horizon and a muddy puddle left in the ground after a spring rain. The second stanza
concerns bianhua 3 X ‘transformation’, which is described as treating all things in the
same way, be everywhere at every moment and be forceful and intense as the cyclone
aroused by Peng’s wings. The third stanza continues the comparison between the sizes of
the two animals emphasizing their differences: while the cicada cannot fly over the thick
Yu and Fang thicket and falls to the ground, Peng soars high in the sky; while Peng strives
for half a year before resting, the cicada life does not last long so long as to enjoy a full
morning. The sentence ‘do not last a morning’ is a quote from Iaoz/'*" employed to
indicate the very limited temporal span of a cicada’s life. The last stanza concludes that
although the two kinds of animals are different in each respect, they all are similar in that
they live freely each according to its nature.

The second poem of the trilogy is Shachisho.

NI

BRE, REEA, SEAAN, K. AEKT, #EEmE, b
. RETERE, SZHAE, KEW., EiEAe, SEEE, D
T RIMPIZRME, BEAEER, RRRE, HiEEk. A%
NUREEZ 4, FITFHEHARCE, RGEE HEEFRHF. REK
Thztf, 2258, REUNK, milffs, HEX LR, #BFF
OIS, HuRENKZ M, SRS . IR
R, REBEW R, FAEE, BN,

126 Kanke bunso, IN, Hokumeisho, 333
127 Laozs, XXIII, PR R AEEH, BRWNAEH” “Therefore a stormy wind does not last a

morning and a shower does not last a day.”
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Small knowledge

The poem narrates as follows: Song Rongzi forgot his existing, Liezi
became an immortal, that is big wisdom. The five orders of feudal nobility
each are different, and the dukes orderly assume their posts, that is small
knowledge. The dark spirit in Chu, Pengzu who served the Zhou, that is
longevity. The cicada is born in summer and the morning mushroom dies
at dusk, that is small age. But all things abide to their nature, the principle
lets nature be in charge, envy, desire and all restraints cease, and the Way to
be free and unconstrained comes into being. Just because Song Rongzi
laughs at the high wages of ministers and officials, Liezi mounts the chilly
wind and still did not succeed in leaving nothing behind him, he is carefree
but still has dependencies. He still was not like a spirit without
accomplishments, a sage without name, who can mount the six factors and
travel afar endlessly, be satistied of the wisdom of journeying carefreely
and follow a heart that has no dependency. Therefore, I will partially
consider the big and small natures and explain the journey of spirits and
sages. In addition this writing also records the longevity of the Chun tree
flowers and leaves, the free roaming of the quail, Ku» and Peng. The
meaning is expressed repetitively, roughly, and not in a way in which it may

be understood thoroughly.

0173 B 3 Wisdom tells light from dark,

€ K AE S Time decides short and long,

N A TR First do away with both in and out,

HIE(HE—F And go roaming carefreely and without

FER IR A The Yao minister still experienced the Xia
dynasty

S AN FIAK While the cicada knows no Autumn,

S R 2 The unyielding life force of the old dark spirit,

A H AR And the fleeting life of a morning mushroom

that reaches its rest.
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FLRIAHE AR 1] Together ashamed, mutually admiring and

yearning for

EZ03 k(i Very afraid of stopping temporarily

A AT 3 If there is dependency, how would you call it
Good?

Je 2 3RIE JH Non action is one’s Way completeness.

/AN S Song Rongzi laughs at the officials who pursue
their career,

B -1 i Liezi mounts the wind carefreely,

I 2 fE a2 He really is a traveler without name!

TEPE N Boundless and indistinct the six factors are deep

and obscure.

As he himself declares in the preface, Michizane here considers the second part of
Xiagyagyou including the lines concerning Song Rongzi, Liezi and makes a poetical
paraphrasis of its content, changing some words with synonyms to avoid repeating

Xiaoyaoyon too closely. For instance, Pengzu is referred at with the periphrasis & ‘the

Yao minister’, the cicada as # J5 ‘queen of Qi"'* while the morning mushroom would
have been replaced with H /& ‘Hibiscus flowet’, which reportedly also survives for a sole
day.™"

The third and last poem of the Xiagyagyou triad is Ygjosho. As one might as well
imagine, Ygjosho relates of Emperor Yaos attempt to yield the world to Xu You. an

episode already encountered above when discussing the Nibonshoki.

128 Kanke bunso, IN, Shochisho, 334

129 i isa miscopying of 7% J5 which stands for cicada along with the more frequent =1
These alternative names for the cicada come from a legend regarding a queen of Qi, who after
death was said to have transformed into a cicada.

130 Michizane probably picked up this name from Li Zhouhan’s Z* i ¥ commentary of the
Wenscnan, in which the word appears explained as “H & . KEEHEH , BSR4 ¥ “Rjjiis the
flower of Hibiscus. It flourishes in the morning and falls in the evening”. Otherwise, the term

might just be an alternative designation for chagjun.
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FERREL

R, FERERIEJGREZ M, R T SFE . W AR ESES 1R W
Zob, HEEWHRAR T BEAEE, HEFDL, HEM .
FERF LA, B BRI

Yao yields

The poem narrates as follows: Emperor Yao, by using the metaphor of a
torch and of the irrigation of fields, wants to yield the world to Xu You.
Xu You explains the nature of wagtails and moles, thus returning the
world to Emperor Yao. An emperor and a sage, one in the emperor’s
palaces, the other on a wild mount, so different yet roaming carefreely in
the same way. Therefore, I will describe Yao’s and Xu You’s state of mind
and make clear that the way they aimlessly wander hold no distinction

between them.

MHEERERT Yao promotes the wise by extending his hand,
ZF BT Entrusting his whole to Xu You’s ashamed face.

VU ThR

The accomplishments of the world’s lord are

big,

IMELAERH And his nature idle like a solitary cloud.

FE A 7K The Ying river clear stony water,

a2 hn il The old pined mountain of Ji peak,

EHGRE L Is where Xu You spends his old age content of
rough food.

bk A 55 5 B Standing before the mist the wicker door is wide
open,

ER 0 A Knowing that the sorcerer would enter.

Atk A B B IH Who would bother telling internal things from
external?

JRUJE {7 fi 3= How can an imperial age be without a master?

HE AR B8 The dragon flies and wishes to return eatly,
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ERHNIE S The Jiaoliao bird follows enjoying,

RUESLEER Watering the fields is not hard or tiring,

[F1) e 2 And the emperor leisurely returns whence he
had come,

ARG — T [H Everywhere is shape and body. (?)

The first four lines recount of Yao’s plan to promote wisdom by yielding the world to Xu
You and describe Yao’s nature as idle and quiet, not apt to the role of emperor. Xu You’s
ashamed face’ implies that Xu You feels awkward to hear Yao’s offer, a detail absent in
Xiagyagyou. Such detail might have been drawn from an episode narrated in the third
century bibliographies collection Gaoshizhuan = +: 18, a work that Michizane probably
knew, which records ninety-one brief bibliographical sketches, the greater part of which
supposedly fictional rather than historical.”” In the section dedicated to Xu You, the
Gaoshizhunan recounts how a hermit named Chaofu $4Z, seeing Xu You washing his ears
in the Ying river, interrogated him on the reason of such action: when Xu You explained
that he came to wash his ears after hearing Yao offering him to succeed as emperor,
Chaofu chided Xu You for maintaining connection with the world and for descending too
often the mountain to go to the city, then leads his cow to drink the water upstream to
prevent it drinking water that touched Xu You’s ears.””” Xu You’s ‘embarrassed face’ would
therefore derive from this story. Other details are absent in the Xzaoyaoyon too, such as the

mountain of the Ji peak, which is the living place of Xu You and Chaofu"* and the wicker

131 Kantke bunso, 1V, Yjosho, 335

132 Zhuangzi himself is included, together with some fictitious characters appearing in the ZZ, like
Xu You, Wangni T or Nieque M.

133 Gaoshizhuan, Juanshang, Xu You “$A2E] [ 4 B s IR NTEAEHBE R 7. 70T
TSR AR SEH . | BERUR BIRAZ . “Chaofu said: “If you live in a high cliff
and a deep valley, where no ways might reach out, who would ever meet you? Just because you keep

secular ties, wish to become famous and long for fame and honor, you defile the mouth of my calf’.

Then he led the calf upstream to make it drink.”

134 Gaoshizhuan, Juanshang %5 1, Xu You “FFH1 (+++) TERBOR T MiaE 2 5B E F {5 87K 22 PR %
12 T E2” “As to Xu You, Yao heard he was accomplished and yielded him the world, whereupon
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door, which symbolizes the frugality of Xu You’s abode. Shighn J7 ¥l 'sorcerer’ and

Jiaoliao, a kind of small bird also mentioned above, metaphorically refers to Xu You both

in Michizane’s poem and in Xiayagyon,"” while obviously the dragon stands for Yao.

1. The Ise Monogatar:

Kamata (1919) and, more in detail, Takeuchi (2009) have attempted to find a
connection to the ZZ in some sections of the Ise Monoggatari (henceforth [M). While
Kamata did not go beyond pointing out the similarity of the plot of section 63 to one
brief anecdote related in Tianzifang W + Ji , Takeuchi developed Kamata’s insight,
eventually supporting the thesis of a major ideological influence exerted by the ZZ on the
whole work. According to Takeuchi’s theory, IM unknown author(s) took inspiration from
several episodes and anecdotes contained in the ZZ for the narrative structure of the 1st,
2nd, 4th, 6th, 63rd and 69th sections of the work. Furthermore, Takeuchi argues that the
ZZ has been more than just a narrative source used by the author(s) of IM for the
redaction of some sections. On the contrary, in Takeuchi’s words, the ZZ provides the IM
with “an ideological pretext to construct a valorized episteme that grounded knowledge,
perception and action in the ultimate immediacy beyond subjective or conventional
distinctions”."”® Put simply, the ZZ would offer an alternative decision making episteme
that goes beyond conventional social and personal values prevalent at the ninth-tenth
century Japan court, like Ruist and Buddhist values, which presumably should have
constituted the decision making standards for the IM characters.

To be sure, an analysis of Heian period monogataris in the light of the values emerging
from the narrative is not a new approach, inasmuch as it dates back at least to Motoori
Norinaga’s AJ& 1 times. In one of his most celebrated essays, Genji Monogatari Tama no
Ogushi V& IR YD 55 & @ /N, Norinaga famously argues that monggataris should not be
expected to respect Ruist and Buddhist moral and behavioural values, but instead adopted

mono no aware as their ideological standard. Norinaga’s suggestion is that monggataris, among

he retreated and hid in the north of river Ying, below the mount Ji.”

135 ICS Zhuangzi: 1/2/10 .« T (s =) EefR-PA ! TRITAR T &, BAMAGE, AR
MAHTMARZ 2. | 7 “Go back, my lord, and rest; for I have no use of the world! A cook might not
be able to order his kitchen, but the sorcerer would not dare to hold rites with his vessels!”

136 Takeuchi (2009, 1)
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which especially the Genji Monogatari (henceforth GAM), should not be judged from a
perspective related to the two aforementioned major ideological currents, which generally
looked askance to the morally questionable contents of the masterpiece. The main
narrative ideology should be recognized in the mono no aware, which can be thought as an
exclusive Japanese aesthetic value that does not derive from the Chinese culture, and
should be appreciated as such, without imposing on it any ethically-oriented verdict.
Norinaga’s essay is centered on the GM, but the same point might be extended to the
whole monogatari genre, since the GM is far from being a solitary example of the veiled
refusal of conventional moral values and the adoption of the aesthetic conception of 7ono
no aware, nor is it the first. IM is just one more such example and, according to Norinaga,
all the monogatari genre shares this same trait. Although more than two hundred years has
passed from when Norinaga first published the essay, his point is still valuable insofar it
identifies in the monogatari genre a common ideological-aesthetic standard that differs from
the socially acknowledged Ruist and Buddhist principles. Norinaga was the first to point
out the inconsistency of a negative appraisal of the GM on the basis of such principles so
that nowadays moralizing tendencies has hopefully been altogether overcome, while the
notion of mono no aware is generally accepted as a cardinal feature of classical Japanese

literature.'”’

137 Although mono no aware is normally associated with M % mujo ‘impermanence’ and a gentle
sadness resulting from the keen realization of the fleeting transiency of beauty, Norinaga using this
word originally wished to emphasize the inadequacy of a critical view of the GAM based on Ruist
and Buddhist values, as is clear from several passages of his essay. See “& THJFEIE . L DD & Ik
NELZ2ECREELEBIL. ZOTBLCVRY T, HILOBE~NCE. 20T 3 H
LEIEETHL. TREDANDHD., WS 22 Lwcid, BERMES &S £H 2
e ZEbYlnaNdllE B2l abSane . HE, Rans b
DL ENPENIEDLN T, BOIHhSLDUNLEILAN T, BI22H2 ¢
Dt ” “Now, since the gist of monggataris is understanding the mono no aware, in their plots there
are many things that go against the teachings of Confucianism and Buddhism. That is because
among the sentiments that people feel toward things, be they good, bad, wrong, right and so forth,
one should not feel in a way opposed to the principles, but feelings are often impossible to control,
and there are cases in which they are naturally difficult to hide, so that people often feel that way all

the same” etc.
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With regards to the IM, I see a profound incompatibility between Takeuchi’s
argument and the notion of #ono no aware first developed by Norinaga and later to become
convention. In the IM and the Genji monogatari, the protagonist does not certainly abide to
the moral precepts of Ruism or Buddhism, but rather follows his own feelings even when
in discord with the principles that such ideologies prescribe. The ideological basis of this
alternative course of action is, from Norinaga’s times forth, generally identified in the
notion of mono no aware. Affirming that the ZZ provides the ground for decision making in
the IM necessarily entails that zono no aware can be no longer regarded as the ideological
basis of Narihira’s conduct. Again, since the IM evidently shares with other works of the
same genre, such as the GM itself, the spirit that Norinaga pinpointed in the #ono no aware,
how can the ZZ be affecting ideologically the IM alone? On the ideological level, the IM
retains features that are shared by approximately all the monogatari genre, which make the
work hardly conceivable as an isolated case resulting from an influence of ZZ.

As to the specific evidences of the six chapters mentioned above, I will briefly
propose here some of them. The best argument in favour of the theory of a correlation

between the two works is the similarity of the 63rd section of IM, titled Tsukumogami > <

Y 2 ‘White hair’, to an anecdote on King Wen 3 narrated in the Tianzifang chapter. The
tsukumogami section relates the story of a woman who lies to three young servants
pretending she had a dream through which she indirectly states her desire to find a new

romance.

L. HOOT 2L, TeurtcEddbssBuedboriTL
gl EEANE, GOHTOC LI 2312, 2845080
%4, TEANENFUTEI TN, ZADTUE. HFH LW
AENTIEAB, ZHlahdoFae. [FEMBTHWTIC]
ChE TR, COLKBLELL, [ZEANEELERBT LR
Lo WHATIOHERPKCHEETLAL] L-BILHY,

Once upon a time, a woman who had known worldly affairs was thinking
“How I would like to meet a romantic man!” but, since she had no relative
with whom she could talk to about this, she spoke about a dream which in

truth she hadn’t had. She called upon three children and told them about

138 Teikabon, Ise Monogatari, Tsukumogami, VXIII
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As said above, just over one century earlier, Kamata pointed out that this narrative scheme
is analogue to the story of the old fisherman and king Wen related in the Tianzgifang
chapter. King Wen wished to appoint an old fisherman, whom he had seen eatlier, as
prime minister but feared by doing so to displease and enrage his relatives and the
ministers. He therefore pretended to see in a dream his late father commanding him to put
the old fisher in charge of the state, then told the dream to the ministers and asked for an
interpretation. The ministers obviously construed the dream as the will of his late father

to appoint the old fisherman as prime minister and incited the king to obey the order, thus

the dream. Two of the kids replied quickly without showing interest.
When the third kid, interpreting the dream, said “A fine man will appear in
your life” the woman’s face cleared. The kid thought “Other people have

no elegance. How I wish to let her meet the fifth grade lieutenant general!”

falling to King Wen’s trick.

SCEBR L R RSy, MHSIESY, ARRFHEY, AEE W,
%’J‘ﬂ MEBERME 2B, MRKREA L et A MR
MAZ A R, RREMERRE: [THEFEND,
ﬁ E]\@ﬁ‘ﬁ%, Pl TG MW AR, SR [ETBURESLA,
BETFRAET! | | @RRBAE: [HEH. | XEH:
(SRR hZ. | %%‘ﬁ?%EI: H‘EEZ%BHE, Hfgw, X1 b
RIS UN S WNIE o
King Wen was visiting Zang when he saw an old man fishing, His fishing
was not deliberate fishing, he wasn’t holding the rod for the purpose of
fishing, He was fishing as if he had to fish forever. King Wen wished to
appoint the old man and to entrust him the government but feared that
the ministers and relatives would be uneasy. He was going to give up and
leave the man be, yet could not bear leaving the populace without the
protection of such a great man. Therefore, the next morning he
summoned the ministers and said “In the past I dreamed of a fine man of

dark complexion and with a beard, he mounted a dappled horse with red

139

ICS Zbnangzi: 21/58/25 — 29
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hooves on one side. He shouted” “Entrust the government to the man
from Zang, and maybe people will be cured!”. All the ministers were
astonished and said “It was the former king, your late father.” King Wen
said: “If so let us divine the dream.” All the ministers said “It is the
command of the previous king, we just need to carry it out, what need is
there to divine it?”. Then, he invited the old man from Zang and entrusted

the government to him.

Although the two stories surely present an analogy in the plot, which can be synthesized in
the protagonist pretending to have a dream in order to achieve an aim, such analogy is not
enough to prove that a connection between the two works actually exists. The author of
this section of IM may have took inspiration from the story of King Wen but the parallel
might as well be a coincidence. Even if the author of IM had somehow copied some
details from the story of King Wen and the old fisherman related in the Tianzifang chapter,
it would not necessarily entail that the ZZ influence on the Tsukumogami section in any way
affects the “decision making episteme” to which Takeuchi refers. after all the IM has 125
sections, each of which with a different plot, enough to baffle even the most creative
writer, so that copying or representing features derived from previous resources is surely a
most natural approach. Since there is no conclusive evidence and no particular necessity to
claim that the ZZ had a significant further influence on the plot of the Tsukunogami
section, it would be sufficient to mention the analogy as a possibility, which is what
Kamata actually did. However, Takeuchi insists that the narrative analogy is just one of
many hints that suggest a greater, ideological intertextuality between the IM and the ZZ.
According to Takeuchi’s theory such hints would prove that the Tsukumogami section
ultimately derives from a zhuangzian ideological substratum.

One more example Takeuchi reports in the course of analysis is segment 69, Mori no
Chokushi Fx D Ff#, in which the male main character, supposedly Ariwara no Narihira f£
JiR 2°F, spends a few hours of one night with a princess who is serving as priestess at Ise
shrine. The next morning, as customary, the princess composes a waka and sends it to the

man:

H 2L Whether you came
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Eefr&go Or I went,

BHixzd I cannot tell.
DD D DIp Wias it dream or reality?
RTHIHTnW Wias I sleeping or awake?

According to Takeuchi, this poem would express “the princess’ detached scepticism about

telling dream from reality”'"!

, a stance supposedly akin to the one presented in the famous
passage of Quwulun on Zhuangzhou’s butterfly dream. This interpretation is grossly
misleading, As first thing, it should be pointed out that what the princess expresses in her
poem is clearly not true scepticism about the possibility to tell dream from reality, since
presumably the sequence of questions are not proposing the philosophical riddle on the
relativity of reality or requiring a serious and objective reply, but instead are just a
rhetorical tool that well expresses the feeling of haziness and vagueness felt by the
princess when waking up after a dreamlike night. Undoubtedly, the princess simply has
towards the previous night’s tryst a sense of incredulity, which is expressed efficiently by

the two rhetorical questions that end the poem. Secondly, in addition to Zhuangzhou’s

butterfly dream, Takeuchi connects the princess’ waka to one more passage from Quwulun.

TREFRFEZ AR FEFREIEZ AR S W AR AR L 1
How do I know that enjoying life is not a delusion? How do I know that
loathing death is not like a man who got lost when he was young and

cannot find the way home?

Takeuchi’s argument is even less convincing when this quotation is taken into account.
The quote is drawn from the speech made by a fictional master named Changwuzi &=H1
appearing in Qimulun, in which is proposed the idea that yuesheng it “E ‘enjoying life” and the
parallel wusi AL "loathing death’ is a wrong attitude to take towards life, similar to the

state of a disoriented man unable to find his way back home.'* Reportedly, such stance

therefore differs from the mindset of a clear, confident man who knows where to go, such
140 Teikabon, Ise Monogatari, VXIX, Mori no chokushi
141 Takeuchi (2009, 31)
142 ICS Zhuangzi- 2/6/28
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as a man who does not loath death or does not regard life as being superior to death.

Whatever the case, this extract shows no connection whatsoever with the concept of

difficulty in telling dream from reality. As to the butterfly dream, it seem reasonable not to

take a slight similarity between two sentences as evidence of an influence exerted by the

ZZ on the IM, especially in consideration of the fact that this poem is meant to express

the princess’ feelings and not to initiate any sort of philosophical quest.

144

IV. The Genji Monogatari

As seen above, what can be assumed from the literary sources and historical records

available is that during the ninth century the ZZ aroused keen interest among Japanese

literaty. However, along with the interruption of diplomatic exchanges with the Tang

dynasty court and the rise of the so-called kokufii bunka, Japanese literature gradually

steered away from Chinese influences, resulting in an unprecedented flourishing of the

kana literature, though kanbun remained the main writing style among men. Accordingly,

the reception of the ZZ in Japanese literature appears to ebb from the onset of the tenth

century with the death of Michizane, and would be revived only towards the end of the

Heian period, following the increased diffusion of the setsuwa genre. In the tenth and

eleventh century, therefore, direct references to the ZZ in Japanese literature are few if

compared to the preceding three centuries. The earliest of the few known is comprised in

Kocho, the 25th chapter of GM.

AREBED, WEEHpPehiol el L&sE L2 AND, TO
U AL T O RV ONEKABICEANTZE L. ST %
e, AR5 P

The worrying of the commander of the right, who was usually very

diligent and excessively serious, that he was going to end up imitating “the

143

144

145

This is explicitly reiterated a few lines below the same paragraph, see Ibid.: 2/6/30 “J 3&-F- &1
FIbH A HAE 2 84! ” “How do I know that the dead do not regret having initially sought

for lifer”
Arguably, other evidences supporting Takeuchi’s argument are even less plausible and therefore

will not be individually considered here.

Genji Monogatari, XX1V, Kocho
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fall that Confucius had in the mountain of love”, seemed, in the eyes of

those looking, funny to that person (Genji).

Genji, going through the love letters received by his adopted daughter Tamakazura, read
the message sent by the commander of the right, and was amused to find out that even a

stiff and serious person such as the commander was secretly exchanging heartfelt

correspondence with her. The expression Kuji no tafure ¥ D fEl 41 ‘the fall that Confucius
had in the mountain of love’ was probably a proverbial idiom indicating that errors can be
committed even by wise and great men, literally indicating that even sages like Confucius
can suffer failures or make mistakes. The /ocus classicus is said to be the episode, narrated in
the Daoghi i #H chapter of the ZZ, in which Confucius fails to persuade the bandit Zhi to
stop plundering and turn to a decent lifestyle. Bandit Zhi not only is not persuaded but
even smartly counters Confucius’ arguments, putting to ridicule his rebuke and winding up
intellectually prevailing on him. Confucius is shocked by Zhi’s argumentation and uttetly
loses confidence towards his own beliefs and values. In Japan his episode was interpreted

with a meaning roughly corresponding to ‘Homer sometimes nods’. The connection

between the proverb Kuji no tafure and the story of bandit Zhi is explained in detail in a
later setsuwa contained in the Usi Shii Monogatari, which will be considered later. However,
since the proverb was usually referred at simply as Kuji no tafure ‘Confucius’ fall’, the
addition of &obi no yama niwa 75O 112 & ‘in the mountain of love’ was probably worked
out by Murasaki herself, and is meant to indicate that the commander’s failure would be
committed in the feelings area.

Recenty, Li Xianyi (2019) established some unexpected connections between GM and
the ZZ. Li argues that in the GM there are lexemes seemingly connected with zhuangzian
concepts or which can even be regarded as the result of an indirect ideological sourcing
from the ZZ. The examples that Li identifies are Utsusemi FWE, Yrgao 4 B and Ukifune V¥
#F, all three of which are improper nouns whereby Murasaki indicates female characters
that appears in the GM storyline, in fact employing them as personal names. In addition,
the chapters dedicated to the three ladies are titled accordingly. Li asserts that these terms,
along with other few words scattered here and there in the associated sections, are used to

express zhuangzian concepts. Still, he tenets that their inspiration was drawn from the
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poems of Bai Juyi H /& 5, Michizane and by the poems of the collection Wakan Raieishi
B 5k 5, at that time very recent, and not directly by the ZZ.'"** More concretely, Li
notices a similarity between the names Utsusemi and Yugao with huign Wi and chagjun 7
that, as seen above, are also mentioned in Michizane’s Swall knowledge as kigo & (%) J&
and nikkyi H . The yngao is a flower that blooms in the evening and withers in the
morning, for which reason was chosen by Murasaki as a metaphor for the short life of the
lady known by its name. Li asserts that ysgao creates a pair with asagao, a flower that
flourishes in the morning and withers at noon, so that yzgao can be construed as chagjun
appearing in Xiaoyaoyon. 1i goes on stating that utfsusemi corresponds to hbuign, yet if so
utsusemi should be seen as one more metaphor for the brevity of life and/or the
limitedness of knowledge, whilst in the GM lady Utsusemi’s life is not short at all, since
she is described to outlive her husband, which makes Li’s theory problematic. Moreover,
the fact that lady Yugao dies early at dawn just like the yzgao flower withers at daybreak
seems to be the most logical reason why Murasaki named her after the flower, which is a
much more straightforward source for the name compared to the conjecture of a literary
reference to the ZZ, a book surely not popular among many Monogatari readers. Sure
enough, in both cases a plant is used as a metaphor for the transiency of life, but the
choice of yiugao as a symbol of transiency must have been determined by the plot
development of the respective GM chapter rather than the will to refer or quote the ZZ or
any poem that might have received its influence.

Similarly, according to Li, Ukifune would be an extension of Zhuangzi’s fusheng V% £

2147

‘floating life’'"’, an expression that Murasaki had probably seen in Bai Juyi, i Bai and/or

146

For instance, Bai Juyi refers to the content of Xiaoyaoyon in Fangyan T n. 5, “Z= 1N AN B2

K, HTHELREL . METEKEN, BIE—HERR. MABIEE, PRk
BRRAE . LR REZ], ZINZERMTE. ~ “The mount Tai will not bully a trifling end,

147

Yan Hui selflessly envies Pengzu, the pine rots after one thousand years, the hibiscus flower flourish
for one sole day. What is the need of longing for an eternal life and worrying for death? Yet again
you should not dislike oneself and loath life without good reason. Life going and death returning,
all this is but a delusion; what kind of feeling would deluded people bear with it?” Famously,
Murasaki’s reception of Bai Juyi poetry is relevant.

ICS Zhuangzi: 15/41/26 — 28 “SE NZ A2 RAT, HACHEI (o) HAE T, HAER”

“The life of a sage is a spontaneous journey, while his death is a transformation of matter (...), his
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Michizane poems.'*® Be it as it may, what can be said with certainty is that GM do not
contain any direct reference to Zhuangzi or his ideas, although Murasaki might have
received some kind of zhuangzian influence through previous poets’ literary creations,

among whom especially Bai Juyi.

V. Later Heian period poetry

In the Honchi Shokumonzui A5H%i3CHE, a Chinese style poetry collection sequel of Honchi
Monzui, Oe no Masafusa K YL IE 5 devotes a whole fi to the topic of Zhuangzhou’s
butterfly dream. Masafusa was a renowned literate of both Chinese and Japanese poems
and a high ranking courtier active from the latter eleventh to the first years of the twelfth
century. The Honcho Shokumonzui was compiled around the mid twelfth century, around
thirty years after Masafusa’s death, and gathers poems written in the previous one hundred

years Spﬂﬁ.

FEJE 22 R R

BRI MERAN. BRARMA L. 28, otk P&t
AT R B 7 B S . TR R e . TR 20
Z~ HEHY . sERRBHZHE. MaplhziE, BHA. K
v SR o HRBGRE o B 7 SRTTHGE . DUTRESRIAE IR | B AR, (R
NHZ B, FEar 2 £ R HAEKRE, BORIRIE L%, Bkl
E. BRUEEZ A BEmFREERS N K. RIEEZ G, W
W2 H . BERES A ARBEET . A BRI A

R, AT,

living is like floating, his death is like resting.”

148

149

For instance in Li Bai’s Chunye yan cong di taohunaynan xu TR B 5B BRAC R - <A 4 2,
KB AT “But this floating life is like a dream, how long can we enjoy it for?”, Bai Juyi’s Chongdao
Wei shang jijn EFIE LR JE - <A F@ES, FIRIE K % “This floating life is similar to a
traveller, the new replaces the old (?)”. Sugawara no Michizane, 1 R Shichi wo yadorn, “%%H
K%, A3 TR A “floating life”, other than the above &1 E.

Honcho Shokumonzui, 1, Fu, Zasshi, 2, Sashi kocho wo yume to nasn. The text here is drawn from the

Kamakura manuscript published by the national archives of Japan digital archives. Punctuation

marks are mine.
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A rhapsody on Zhuangzhou becoming a butterfly in dream

The proud official of the Qi park, the true man of south China, laid down
and slept, thus entered a dream. Suddenly he transformed — just like a god
— changing his nature and becoming an insect with wings. He did not
know whether it had transformed into him, or he had transformed into it
receiving the body of a butterfly. How could one tell what is spring and
what is fall? Originally, he roamed carefree through the impossibility of
distinction, wondering day by day and night by night, entrusting one’s life
force to the noble longing for E(?). He divined constellations under the
leaves of plums and apricots, then something amazed his eyes and he
woke! There he is, quietly and idly going around, still dazed with sleep,
lively and joyfully fluttering like a butterfly, flapping even more spiritedly
during the remaining night! Hovering for a hundred years, that is where a
great man and a butterfly are different. Knowing that destiny resides in the
sky and that worldly affairs are close like the head of a bed, that is where it
is analogue to the butterfly (7). The speech comes out from a dream, itself
similar to the immortal crowned with mist. And thus all things that follow
their nature wandering idly are equal in size. Laughing at the bee sting for
having strings on the tassels of a cap (?). Shrinking the centipede that likes
eating crawling creatures. Envying the oriole who has friends who come
from afar, isn’t this joy? Swallow the mannikin and do good (?). The art of

being away from the multitude. How about that talent?

Several sections of this rather obscure f remain unclear, for instance F&5U7 E 58 2 4.1
A thorough analysis of each sentence and its complete translation is difficult but the
general meaning is still somewhat comprehensible. Masafusa’s composition presents
Zhuangzhou’s butterfly dream in a similar way to the original version of Qiwulun, while
also adding some elements from Xiaoyaoyon. After the initial part simply portraying
Zhuangzhou becoming a butterfly in dream, the author enlarges the scope of observation,

giving space to one more example expressing the impossibility of determining with

150  In one manuscript I consulted 4 is reported as Jill. See the manuscript by R Z=4l Fujiwara

Suetsuna dating 1849, published by Waseda University.
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certainty the reality of spring and fall. However, more than aiming at expressing any
philosophical conception, the author probably wants to refer to Xiagyagyon il A K13 K
‘the summer cicada does not know spring nor fall’; which, however, is not relevant to the
butterfly dream. Also the quote from Lunyu A &2 HIZJ7 AR -F is irrelevant to the topic
and seems somehow misplaced. Perhaps the clearest part is K13 iy Z £ K ‘knowing that
destiny resides in the sky’, where Masafusa appears to be bringing in a personal
interpretation.

The butterfly dream must have been a fond theme of Masafusa since it is found
quoted in another poem by him, which is contained in the Shika waka shi FAAE L, a

later Heian period collection of waka compiled in 1151.

HEOHCEY TFCL & COHEBOECEH 0 if 5™
Dwelling on a hundred-year flower did I spend it alll This life truly was a

butterfly dream.

One more reference to the ZZ from the Insei period poetry appears in the Imayi uta

collection Rygjiin Hish 4 EEFB#5 “Secret transcript of the dust over beams’'* (Zhang
Aimin 2005, 2009), compiled by Emperor Go-Shirakawa in 1179. One song by an
unknown author alludes to the ZZ in a way much similar to that previously encountered in

the Heian collection Kezkokushi.

SuRatcaRL. BEFE&n e ¢ AL, BOTH2ML
ETHS LD, HOHETRLETYIZ LD, B

The crow is black no matter in which age you look at it. The heron is still
white despite the passing years. If you think the neck of a duck is short,
would you really lengthen it? If you think that the legs of a crane are too

long, would you really cut them?

151 Shika waka shi, 378

152 This peculiar name hails from the tale according to which dust over beams would be moved

when hearing a good poem. The full name of the collection is Rygjin Hisha Kudenshii G2 EEFRY A7 2.
153 Rygjin Hisho, 386
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The poem facetiously refers to two different passages of the ZZ. The first, which

concerns the natural length of the legs of wild ducks and cranes, was already discussed

above. The second has its source in the Tiamyun K i  chapter, where Confucius

interrogates Laozi on the meaning of benevolence and righteousness.

CHE: [ G RAEMER, JHHEEL, AlERE. BFMXR
TIRICRS, B TMBR TR, MEAL R, X RAGIRE A
MR T ER? RGEAHBINE, SAABWE. BEHZH, A
VLA BB, ARSI, ) )

Laozi replied: “ (...) Benevolence and righteousness are terrible, and they
anger me. There is nothing that troubles the world more than them. If you
want to make people stick to their original nature and simplicity, you need
to move following the wind, stand on this world by grasping the sky’s
virtue. What need is there to beat a battle drum and wilfully pursue those
who fled? The swan is not white because it bathes on the sun light, the
crow is not black because it tanned on the sun light. White and black are

their original nature, there is nothing to discuss about that.”

The writer here is again arguing against Ruist values like re# ‘benevolence’ and y:
‘righteousness’, which reportedly are not only totally useless but even detrimental. As saw
above, the ZZ authors accuse such values of misleading people into losing their original
authenticity and prevent them from regaining it, so much as to state that they cause more
trouble to the world than anything else. The zzayo song of Rygjin Hisho fuses these two
paragraphs together on account of their shared use of metaphors on birds, sarcastically
applying their metaphorical meaning to a mundane topic. Admittedly, the unknown author
of this zmayo song has no intention to refer to the critique of Ruist values and debate the
positions expressed in the passages alluded, instead, the author just aims at making a
secular, ironic application of the quotations, smartly using the two metaphors drawn from
the ZZ as metonymies probably indicating somebody close to the author, possibly his wife.

Most likely, the author is complaining about the fact that no matter how many years

154 ICS Zhuangzi- 14/40/5 -9

94



passed, his wife did not change in the least: just like a crow’s black and a heron’s white do
not change over time, his wife flaws or idiosyncrasies are exactly as they were before.
Again, just like the short legs of a wild duck cannot be lengthened and the long legs of a
crane cannot be shortened, any of the implied wife’s features are resilient to any attempt
of adjustment. In this case, the two quotations from the ZZ serve the purpose of creating
a comical effect given by the unexpected overlapping of the serious arguing of an ancient
Chinese sage with an everyday, mundane jest. Even so, the two passages combination is

original and reveal the author’s remarkable familiarity with the ZZ.

VI. The Konjaku Monogatar:

From the Insei period forward, due to the flourishing of the setsuwa genre, the ZZ
returns to be a major source of inspiration for Japanese literary works. Sessuwas are short
vernacular stories mainly based on orally transmitted material, the term itself being
sometimes translated with ‘folktales’. Sefsuwa literature is known to have been written
throughout all Heian period, starting from the Nihon Rydiki H A EEEC in the ninth
century, but its production intensified from the first half of the twelfth century with the
compilation of a huge collection, the Konjakn Monogatari.

The fact that in some of the major sezsuwa collections several tales were inspired by
the ZZ is not surprising. The greater part of the ZZ is in fact composed by series of short
philosophical tales or dialogues that offer a perfect starting point from which to develop a
setsuwa, since in most cases they possess both a captivating narrative and a profound
ideological connotation. Thanks to the latter, the short narratives contained in the ZZ are
not simply stylistic expressions having the only aim of pleasing the reader, they also
conceal a message that might be either explicitly stated or that the reader is expected to
acquire through a personal interpretation. This feature fits well with the setsuwa genre too,
as it can enrich a tale with a final moral giving further significance to the story plot. In the
setsuwa most ordinary structure, the moral is explicitly put into words at the end of the tale,
although sometimes it remains unexpressed, left to the reader’s imagination. In the case
they are explicated, morals frequently differ from what presumably was the message that
the writers of the ZZ originally wanted to convey through the same narratives. This is
because the sefsuwa genre is recreational, rather than educational or speculative, therefore

differs altogether in purpose from the ZZ text: as a result, setsuwas change the focal points
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of the narratives, introducing into them arbitrary meanings or wrong or partial
interpretations. One more likely reason is the limited understanding that sezsuwas authors
had towards the ZZ, which might have led them to superficial or biased interpretations.

Short episodes from the ZZ were adapted and rewritten, often with added features,
abridgements, developments or other kinds of textual alterations, which were mainly
carried out with the purpose of rendering the text easier to understand and more
captivating for the then contemporary Japanese readers. Zhuangzi himself can be found as
the protagonist of many sezsuwas, which narrative is based on the original Chinese text,
with only some details and minor parts revised, modified or abridged. The Konjaknu
Monogatari, the Jikkinsho and the Uji Shui Monogatari all contain stories drawn from the ZZ
sharing these features.

The eatliest extant setsuwas collection containing tales based on the ZZ is the Konjaku
Monogatari (henceforth KM), which dates back to the first half of the twelfth century. In
the KM there are three tales derived from the ZZ, in all of which Zhuangzi can be found
as protagonist.

a. The rutted fish

95155
5

The first of these three stories is titled “Zhuangzi borrowing millet at ---’s place
which is a rewriting of a paragraph from the Waiwu 5 chapter.'™® In the Waiwn version
of the tale, Zhuangzi, having nothing to eat, visited a man known as jianhe hou 5 ] %
‘river superintendent’ to borrow some millet. The superintendent, however, urged him to
wait until the following week, promising to lend him a great amount of money by then.
Thereupon Zhuangzi replied that while he was walking towards the superintendent’s
abode, he had just come across a stranded carp which, having mysteriously ended up in a
cart wheel rut on the ground, was in dire need of water. When the fish had seen Zhuangzi
passing by, it had called out on him and pleaded him for some water to live in. Heard the
request, Zhuangzi told the carp that in three days time he would be going to a place
abounding in rivers and lakes, supposedly a perfect spot for fish, so he promised to take it

along and set it free there. Knowing it would not survive for three days without water, the

155 Konmjakn Monogatari Shit, X, 11, HF - DK EME D 2 2 & Sishi — no moto ni zoku wo

kobu foto. * * * stands for a white space in KM text. Quotes from the Konjakn Monogatari Shi is based
on the text from Konjakn Monogatari Shi edited by Jun'ichi Tkegami (2001).
156 ICS Zbuangzi: 26/77/14 — 19
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carp flared up at Zhuangzi, sarcastically exhorting him to take it to the nearest fish dealer
instead. Using the carp story as a metaphor, Zhuangzi clearly hinted to the superintendent
that he would not survive without rice for a week. This paragraph from the ZZ is
reproduced in entirety in the KM setsuwa, with only a few differences: the addition of a
brief biographical introduction to Zhuangzi as the protagonist of the story, the absence of
the superintendent’s name, the addition of a final sentence to explain the moral of the tale
and some minor lexical differences owing to the translation process. Curiously, in the KM
the designation of ‘river superintendent’ appearing in the original version of Wauwn, is

substituted with a white space.

SE. BB E R=, HTF b7 ANAG7Y . 0 B2y T,
BYVIAY e K M7 E2 v 7. lr7 vy .

Once upon a time, during the Zhou dynasty in China, there lived a man
called Zhuangzi. He was wise and of wide understanding but his

household was poor and he had no food stored up.

This initial presentation of Zhuangzi as dramatis personae is almost the same as that offered by

other tales of KM for Confucius.

S RE/A/R= B/ AR 7 AET Y o RAERE b
n7. BB/ RE. W AR =T ra7r B, &
Ry URONT. 0B 277 By Ry

Once upon a time, during the Zhou dynasty in China, there lived a man
called Kong Qiu of Lu. His father was called Shu Liang, his mother’s
surname was Yan. This Kong Qiu is known as Kongzi to the world. His

stature was of 9 ¢b and six cun. He was wise and of deep understanding;

In Confucius’ case, the description continues with a few more lines praising Confucius’
knowledge and wisdom and adding some further biographical information. Even so, the

author of these tales seems to have regarded Confucius and Zhuangzi in much a similar

157 Ibid.
158  Konjaku Monoggatari Shi, X, 9, Shinka Koshi michi wo yuki doji ni ahi tohi mosu koto
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way, portraying them with a standardized wording, while the greater length of the
description dedicated to Confucius is most likely to be ascribed to the major familiarity
that the author had with Confucius’ biographical details. Interestingly, the KM contains
only two sezsuwas about Confucius, less than the three dedicated to Zhuangzi. This may be
taken as further evidence that in the KM author’s eyes, Zhuangzi as a historical figure and
narrative target was not less relevant or appealing than the most celebrated of sages,
Confucius. On the contrary, the metaphorical tales contained in the ZZ are much more
suitable to a vernacular rewriting than Confucius’ analects, which short length and
overserious content can hardly befit a folk narrative without sounding strained and
pretentious.

Going back to the stranded fish sezsuwa, the main difference of the KM version from
the original consists in the addition of the final moral, where a Japanese proverb, namely
nochi no senkin 1% / T4 ‘a thousand coins later’, is used to summarize the meaning of the

episode.

()BRL NN, il A RASH /s DEANX Y 7,
F IR, B/ TE. 67V by U, HooBa v,
15/ T4&] bn7FE A, /s m7M b+ 40 ZBVENZL MY,

159

“(...) Therefore, like that carp had said, if today I don’t eat, I certainly
won’t live anymore. A thousand coins later won’t do any good.” Zhuangzi
said. It is told that from that time forward, the expression “A thousand

coins later” is used to indicate this kind of situations.

The fact that Japanese old proverbs such as Kuji no tafure and nochi no senkin derived from
episodes of the ZZ supposedly entails that the book was known not only by literati of
Chinese classics and monks but, more generally, by common people at large. This
assumption is based on the fact that these proverbs have fairly down-to-earth meanings
hailing from a ‘popular’ interpretation of the episodes rather than from a scholarly
reconstructed hermeneutics. In fact, neither of these passages had been construed like

that by previous Chinese commentators. Moreover, the proverbs are linguistically Japanese

159 Konjakn Monogatari Shu, X, 11, Soshi --- no moto ni oku wo kohu koto
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and appear to be a semantic superimposition and evidently not a textual quotation from
the Chinese original text. According to Nakagawa (1985), the proverb and its connection
to the carp story in Waiwu was not devised by the author of KM, but had been established
formerly. As likely as not, the proverb had originated from the stranded carp story, as the
KM author implies or, alternatively, the possibility of an already existing proverb being
applied to the story as an interpretation is also viable. In any case, at the end of the Heian
period the connection between the two was already assumed to be common knowledge,
though the proverb later fell into disuse and disappeared from spoken language. Nakagawa
reports a further evidence of the connection between the ZZ and the proverb, the entry

tor Nochi no senkin in an Edo period collection of proverb named Tatoedsukushi B .

To X
1%/ T43 95 — o 2 58 0
“Better a meal now than a thousand gold after” is the meaning of

Zhuangzi’s story about the stranded carp.

As will be shown below, the story about the stranded carp is contained also in the Ui Shii
Monogatari, where the narrative appears written in a very similar fashion to the KM version, only
with a few minor changes. This is not surprising since the materials for tales of U Shui
Monogatar: is thought to have been in great part drawn from previous collections of setsuwa,
among which the KM.
b. Between a tree and a goose
The second tale of KM to stage Zhuangzi as protagonist is grounded on the already
covered episode of the tree and the goose of Shanmu chapter. Ditferently from the
previous one, in this sezsuwa the meaning of the episode is not summarized in a proverb
but is instead exposed at length in rather sophisticated terms. This exposition, just like in
the original episode of Shanmu, is presented through Zhuangzhou’s reply to a disciple’s
interrogation, whilst the two texts differ greatly on the contents of such s reply. This

difference is the result of an original interpretation by the author of KM.

160 Tatoedsukushi, see Nakagawa (1985). The proverb Bilfiff D Tt eppu no kyi also deriving from this

episode is still used in Japan, although rarely, to indicate an imminent danger.
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161
“Yesterday, the tree of the logging mountain preserved its life because of
its uselessness. Today, the goose of the host survived because of its skill.
This demonstrates that the survival of either a man of understanding and
a stupid one, do not depend on their intelligence. That it should be so is
decided naturally. Therefore it is not certain that what is useful will live and
what is useless will die. The useless trees live a long life. But also the goose
that doesn’t call dies right away. Through this we can understand all

things.” It is told that these were the words of Zhuangzi.

The KM interpretation of the passage is straightforward but original, convincing and
exposed in simple words. The life or death of a being is not determined by its skills:
rather, its living or dying R H# 7 298 4 )V F s just spontaneously made do so’, as
the text literally puts it. In other words its life is spontaneously determined, therefore not
decided by any of its attitudes or faculties. This principle, the KM concludes, can be
applied to all things, and all things can be known through it. However, these assertions
differ consistently from Zhuangzi’s reply as narrated in the final part of the original

version of Shanmu.

AETRE: R R A B Z ] o MERAKE 2 [, Lz i AR
W, BORGT R B RIIEEMFR RN HEMES, —F—
g, BEREAL, MEEEL, —E—TF, UNMAE, FiFEY
ZAL VAR, RIRARTAS I SR L R Ay . AR kR
B AREWE, Nz, RIAK. GR0EE, KRB, FRR

161 Konjaku Monogatari Shi, X, 12, Sashi hito no ie ni ikitarn ni kari wo koroshite sakana wo sonahetaru koto
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Between usefulness and uselessness, it seems the right place but it isn’t,
because it isn’t yet where one can avoid trouble. Mounting the Way’s virtue
roam floating, as if brought about by the current, is different though.
Without praise nor blame, now flying like a dragon, now crawling like a
snake, transforming along with the passing time, unwilling to act by one’s
own judgment. Now up, now down, with harmony as one’s measure, to
roam floating to the origin of all things. Using things without being used
by things, how could one get into trouble! This was the method of the
Holy Farmer and the Yellow Emperor. As to the condition of things and
to the teachings on the relationships between men, they are not like this.
Unite and thus separate, come into being and thus fall into pieces, have
angles and thus being dulled, be respected and thus be questioned, be
active and thus be in lack, be clever and thus be conspired, be unworthy
and thus be bullied. How can one be certain of what one is going to get?
Alas, disciples, remember this! That is the only place where the Way’s

virtue resides.

As it was previously mentioned, the point here is that between two alternatives, such of

165 Better is to choose

usefulness and uselessness, none should be preferred over the other.
to be ‘between them’. This choice, however, does not entail that one should accept and
subscribe to the view that be between usefulness and uselessness, or whatever other

alternatives one might be facing, is the right place to be. In fact there is no right place to

be at all: the ‘floating journeying’ and all the succeeding images are but figurative
descriptions of a roaming without dependency, without sticking to anything, not to the e

W2 1% ‘conditions of all things’ nor to the M 2 /2 ‘handed down teaching on relations

162 ICS Zhuangzi- 20/53/12 - 16

163 Scholars agree that the goose and the tree episode, as the whole Shanmu chapter and probably
all the chapters after the eighth, was written by a different author than the first seven chapters, most
likely by Zhuangzi’s disciples. In the first part of the book, eg. in the Xiagyaoyon and Qiwulun, the

author tends to appraise uselessness over usefulness while here none are preferred over the other.
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between men’ or whatsoever else. One should not stick even to the place ‘between a tree
and a goose’, because that, as Zhuangzhou tells us, would still be a dependency and
therefore would not be help avoid trouble. Wudai #& 1% ‘without dependecies’ is a major
theme of the ZZ and arguably the central point of Zhuangzi’s speech here. In any case,
this passage from Shanmu is way too complex to be fitted into a folk tale moral, so it might
be assumed that the author of KM opted for abridging its last part and exposing a simpler
interpretation in shorter terms.
c.  The distracted heron and the happy fish

The third setsuwa is the result of a combination of two episodes contained in the ZZ,
the first again drawn from Shanmu, the second from Qiushui. The fact that two episodes
originally separated were joined in one tale is indicative of an original reworking of the
material deriving from the ZZ by the author of KM. As in the preceding cases, there are
several minor differences in the details of the narrative structure, yet the plot is basically
identical. In the first part of this setsuwa, Zhuangzi, who is having a promenade in a park,
came across a heron and approached it in order to hit it with a stick. To Zhuangzi’s
surprise, the heron did not flee, nor even noticed he was approaching, At a second glance,
Zhuangzi realized that the reason for the heron’s inattention is its intently aiming at a frog,
which, in its turn, did not detect the peril of the heron being wholly absorbed in aiming at
an insect. Zhuangzi, seen this scene, was filled with dread and fled, as he felt he might be
just one more link of the chain, and that there could be some superior being he is not

aware of observing him from afar, ready to knock him dead.

L )=y LERT R 7EL L NV FAMY. ™
There must be a superior being of which I am unaware of who is going to

hurt me.

In the original version from Shanmmu, the narrative is more detailed and continues with a
description of what happens after Zhuangzi escaped. In its final part, the guardian of the
chestnut grove caught sight of Zhuangzi running around and, judging his movements as
suspect, chased him down and questioned his strange behaviour. Finally, a few days after

Zhuangzi had returned home, his disciples asked him the reason of his lasting bad mood.

164 Konmjakn Monogatari Shi, X, 13, Sashi chikurui no shogyo wo mite hashiri nigetarn koto
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Zhuangzhou said: “I was concentrated on shapes and forgot my body, 1
was observing muddy water and strayed away from a clear deep pool.
Moreover, I heard my master saying “Enter its convention and follow its
command”. Now I travelled to Diaoling and forgot my body, a weird bird
swept before my forehead and wandering in the chestnut grove forgot its
authenticity. The guardian of the chestnut grove thought I was a poacher,

so I’'m out of sorts.”

Both the dialogue with the guardian and the reply to the disciple were abridged in the KM

version, which ends with Zhuangzi fleeing and the author praising his insight.

e, BEHb, A, o B, 1
This is wisdom. People should think like this.

However, the author did not clarify the meaning of this metaphorical story nor did he
attempt an interpretation. By exposing the interconnectedness existing between gain and
loss, the story probably aims at recalling the readers’ attention to the real significance of
their objectives and goals. During the fighting kingdoms age, in which Zhuangzhou and
his disciples lived, examples of kings or ministers perishing while concentrated on the
purse of their ultimately unimportant goals must have been abundant. Even the lives of
common men are normally set on some headstrong quest of empty ideals, concentrating
on ‘shapes’ while losing contact with their spontaneous nature by ‘“forgetting their bodies’.
Be it as it may, the lack of any explanatory comment is probably a proof that the KM
author chose the episode for its amusing narrative rather than for its speculative or moral
import. Subsequently, the sezsuwa continues with another episode unrelated to the previous

one, which unsurprisingly is again the Qiushui dialogue between Zhuangzi and Huizi on the

165 ICS Zhnangzi: 20/56/4 -7
166 Konmjakn Monogatari Shi, X, 13, Sashi chikurui no shogyo wo mite hashiri nigetarn koto
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happy fish. Curiously in the KM version of the episode, Huizi, who was probably
unknown to the Japanese medieval readers outside scholars of Chinese, is replaced by
Zhuangzi’s wife. With this replacement, the KM author possibly aimed at avoiding the
appearance in the narrative of a character whom the readers knew nothing of, thus
preventing unnecessary confusion. The perplexing point is that the two characters’ roles
are swapped, so that the words which in the original text of Qiushui were spoken by Huizi

are now spoken by Zhuangzi instead of by his wife.

F.MWLFRTE W REAT =BT HAH Y. kT
7o TN ML ZE T B AT 07 ARIL LY b
BT R WANTEA L 0 F Y AR Z AR LY
bo HOWHET /=7 A=y v AR/ L7 AMA, L
=L ARA L AR b 1T

The wife seeing this (=the fish), said: “This fish must be happy. It is
definitely enjoying a lot.” Zhuangzi hearing this said: “How do you know
about the feelings of the fish?”. The wife replied: “How do you know
whether I know or not the feelings of the fish”. Zhuangzi said: “If you
aren’t a fish you can’t know its feelings, If you aren’t me, you can’t know

my feelings.”
The setsuwa stops here, thus skipping the celebrated conclusion of the dialogue.

T E: [EREEA. TH MNegmadd] =%, emEme
M, JFzE bd. |

Zhuangzi said: “Please, let’s get back to the starting point. You said “How
do you know that the fish is happy?”, which is asking me on the basis that

you already knew I know. I know it by standing above the Hao river.”

In the KM version, the conclusion of the dialogue might have been abridged because the

author could not make any sense of it. To be sure, it is a puzzling passage and scholars

167  Ibid.
168 ICS Zbuangzi: 17/47/13
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have not yet come to an agreement as to its scope and implications to this day.
Interpretations vary. The point is that Zhuangzi here seems to dismiss Huizi’s argument
with a dialectical approach unusual to him. Zhuangzi’s confutation of Huizi’s argument
appears to be metely linguistic: the question 1% % H1 %% ‘How do you know the fish is
happy?’, Zhuangzi notices, implies that Huizi is taking as a condition that he knows the
fish is happy and just asks how’ he could came to that knowledge. However, it is clear that
Zhuangzi’s point is but a linguistic sophistry that cannot be easily seen as resolving the
epistemological issue raised by Huizi. In any case, the KM author seems to have been
troubled by the dialogue intricacy too, since he decided to cut the last part and invert the
roles of the speakers. The confusing inversion of roles has much to do with the
recreational purpose of sefsuwas other than with the supposedly shallow understanding that
the author had toward the dialogue. As was shortly mentioned above, sefsuwas are
vernacular narratives meant to entertain the reader with interesting plots and amusing
episodes; they are short and written in plain language while their main aim is recreation
and certainly not philosophical speculation. Also the setsuwas based on the ZZ share this
features and the author of such setsuwas achieves this aim by reporting some of the most
entertaining stories of the ZZ. The protagonist, Zhuangzi, is portrayed as an idealized
figure of a sage of antiquity and the sefsuwas aim at presenting a selection of his best
intellectual feats, emphasizing his intellect and wisdom. This purpose can be inferred from
the explicit eulogistic introduction mentioned above, which is almost identical to
Confucius’ one, in medieval Japan acknowledged as the greatest sage. However, the
substitution of Huizi with Zhuangzi’s wife and the inversion of the roles irremediably
modify the dialogue implications. By reading the KM version of the fish argument, the
reader receives the impression that Zhuangzi is opposing the common and prevailing view,
personified by the wife, according to which things ‘are’ what they ‘seem’, as in the case of
the fish which is judged ‘happy’ on the basis it gppears to be ‘happy’. In the author’s eyes,
the wife states that the fish is happy because, as she herself says, fifi 7 # 7" ‘it is enjoying
very much’. Therefore her statement is founded on the fact that the fish seems happy: it is
a judgment rooted on the appearances and the senses. On the other hand, the reader also
receives the impression that Zhuangzi, being a sage of distinct intellect, is not prejudiced
by superficial and commonplace knowledge nor tricked by appearances, so that he

understands that such judgment basis is illusory and logically points out the impossibility
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of knowing the feelings of the fish. The wife immediately applies Zhuangzi’s logic to her
own case, whereupon Zhuangzi cannot but accept her thesis while defending his initial

point.

v, BEgEd, K= By baEAFES A L/ 0FRVE
o R A HETAEELECBVERAY 7Y NS AL R
VAR KoL b, 19

This is wisdom. In truth, no matter how familiar you are with somebody,
there is no such thing as knowing somebody else’s feeling. Therefore, it is

told that both Soshi and his wife were wise and of deep understanding,

Whilst praising both Zhuangzi and his wife, the KM author modified the episode making it
an expression of the impossibility of a complete comprehension of others, a view that in
the original version was asserted by the sophist Huizi. To summarize, Zhuangzi, who is
usually regarded as an anti-rationalist, appears in quite a different light in this setsuwa,
giving a misleading impression of Zhuangzi and his thought.

In conclusion, what can be said for certain is that the author of KM was more
interested in using the witty and piquant stories and the original dialogues of the ZZ to
entertain and amuse the readers rather than to argue their philosophical implications. The
author even modifies or purposely disregards the major speculative features of some of
the tales in order to simplify their meaning and render them more suitable to the Japanese

medieval audience.

5. Kamakunra period
Kamakura period literature reception of the ZZ shows continuity with the late Heian
period. The zuibitsu Hojoki and two setsuwa collections, namely [ikkinsho and Ui Shui

Monogatari, contain references to the ZZ.

I.  The Jikkinsho
One tale contained in the T3l Jikkinshi ‘Transcript of ten precepts’, a moralistic

collection of setsuwa compiled in the mid Kamakura period, is inspired by the episode of

169 Komjaku Monogatari Shi, X, 13, Sashi chikurui no shogyo wo mite hashiri nigetarn koto
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the tree and the goose of Shanmu chapter. The Jikkinsho is divided into ten sections, each
one of which containing several short stories dedicated to the teaching of a specific
precept. Similarly to other medieval folktales collections, the [ikkinsho is known to have
drawn material from the KM. This tale too was almost certainly based on the version of
KM analysed above, although the narrative was slightly edited and re-presented in a still
shorter version. Nonetheless, the interpretation of the episode by the author of Jikkinsho
is very different from that reported by the author of KM. In the version of [ikkinsho, at

the end of the usual narrative of the episode, the author attaches the following moral.

(DHETFOR. [HOoFOEHL., Zhiedh ] E&EFH D,
BB OUTEFHIBEL T TTHEDDOLONL ERZ
120 . EOFHZ VI < TARME AR, S5 H A
Ml ehzdlngy. XELEAMC G, THERBAMZ
B, REZHRZ] b0, XEEEAEC L. [HEH
R Z AR BGE O A HERT A LR R AL . 7

Zhuangzi replied “The way of the world is in this”. It looks like one must,
in every circumstance, cast away one’s pride and be moderate and humble.
It is indeed just like what a poem from Bai Juyi’s Monju says: “I need to
memorize the writing on the tree and the goose, and entrust my body
between usefulness and uselessness.”” In Lu Shiheng’s f# “be in the
substance of a useless wooden tower, be in the distinction from the goose
unable to cackle (?)” is dedicated to it too. In Fujiatsu Shigeru’s poem
“Yesterday the mountain timber was taken from oneself, today the false

words of the front garden ashamed others (?)”.

The fact that this tale is based on the previous version of KM can be noticed from the
final sentence of Zhuangzi’s speech O 1D 7z L. ZHIZH V) ‘the way of the world
is in this’, which seemingly paraphrases It L 7 PL 7 3% / FH/ A A1 ‘through this we can
understand all things’, which appears in the KM as a final comment to the episode. The

original version from Shanmu never claimed to be exposing a principle through which ‘all

170 Jikkinsho, 11, Goman wo hanarn beki koto Al EE &2, 2. Quotes from Jikkinsho are based on the
text from Jzkkinsho: kocbi edited by Ishibashi Shoho (1922).
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things’ can be understood: that is an arbitrary assertion by the author of KM, not
supported by any textual evidence, which suggests that the similarity of Jz&kinsho in this
respect is due to an imitation of the KM version of the story. Even so, the [ikkinshi
interpretation of the passage differs greatly from that of the KM. The theme of the
second of the ten sections of [ikkinsho, in which the tree and the goose story is included,
is goman wo hanaru beki koto V] BETETEF ‘On the necessity of avoiding pride’, which is also
the explicitly stated moral of the episode. However, to construe the episode of the goose

and tree as an expression of ‘the necessity of being humble and avoid pride’ is, to say the

least, arbitrary and reductive. In this light, the quotation from Baishi Wenji 1 IKR3CEE" is
also inappropriate, since Bai Juyi’s poem content has clearly nothing to do with humility,
modesty and the necessity to suppress pride. The author of [ikkinshi himself must have
noticed the inconsistency of such interpretation and appears to be somewhat lacking
confidence when jotting his hasty conclusion, as can be perceived by the final wietari ‘it

looks like’, which adds a sense of uncertainty to the statement.

II. ‘The Uji Shai Monogatari

The Kamakura period setsuwa collection Uji Shii Monggatari F-I6 ¥ 875 ‘Collected
tales of Uj’ (henceforth USM) comprises two tales deriving from the ZZ, which are
placed in the final position of the entire collection, at the end of the fifteenth and last
scroll. The first of the two tales relates again the story of the stranded fish and is probably
the result of a revision of the KM version of the episode. However, the second and last
tale presents for the first time in Japanese literature an adaptation to the sefsuwa genre of
the story of Confucius visiting the bandit Zhi and of their subsequent dialogue, which
original version is contained in the Daozhi chapter.
a. The rutted fish

The rutted fish story is re-presented in the USM in similar terms to the KM version.
There are minor differences like the presence of a designation for the millet-lender,

namely the ‘river superintendant’, which was absent in the received text of KM, and the

location to which the carp was traveling before ending up in the rut, specifically o7 =i &

in the KM and £&dko {T.1] in the USM. Obviously, neither of these details is relevant to the

171 Baishi Wenji, XXXIIL, Ouzmo {1
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story development. As well-known, the USM is written in a more colloquial style than the
KM, which conversely is closer to kanbun kundokn, but the overall structure and content of
the two versions are analogous. Most probably the author of USM simply paraphrased the
KM version, reproducing the same content in a style closer to the spoken language. For

instance, the influence of KM is manifest in the last part of the tale.

[() S5 HHDA WEEFTEELS NS, BOTOE
EHHAL] EXTVOUB. 2D ED. [BOTE] ©AH
HELED
“(...) Moreover, without eating I won’t be able to live today’s life. A
thousand coins later won’t do any good by then.” he (=Zhuangzi) said.
From that, the proverb “A thousand coins later” became renown to the

world.

Supposedly, £ D T D4 & 51228 % L is paraphrasing % / T4 & 7 ¥, which appears
in the last line of KM version of the tale.
b. Bandit Zhi

As mentioned above, the story of the dialogue of bandit Zhi and Confucius is used
to explain the origin of the Heian period proverb uji no tafure, eatlier encountered during
the analysis to the Genji Monogatari. Employing an episode deriving from the ZZ to explain
the meaning of a proverb is a technique which the author of USM likely drew from the
setsuwa of the stranded fish of KM. As to the structure of this setsuwa, several parts of the
dialogue between Confucius and bandit Zhi were abridged and many of the sarcastically
harsh comments that the bandit addressed to Confucius were removed. However, the last

part was kept.

[ (o v D)WV 8 BAILLN, TEALMIC.
LA, —tHORX»sF ] &R F. 1253
NEZEHEZFLT, HEIBT. 2XHTT. BIZEYH S

172 Uji Shai Monogatari, XV, 11, 196, Nochi no senkin no koto. Quotes from the Uji Shai Monogatari are
based on the text of Uj Shai Monogatari by Fujit Otoo and Tsukamoto Tetsuzo (1922).
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When bandit Zhi said “What you say is truly foolish. Be quick to leave!

P)

There’s nothing of any use in your words!”, Confucius, unable to think of
anything else he should say, stood up and hurried out, mounted the horse
and, maybe because he felt overwhelmed by bandit Zhi’s speech, lost the
hold of the horse’s bit twice and frequently lost the footing of the stirrups.

People now say “(Even) Confucius falls”.

The conversation between robber Zhi and Confucius constitute the longest dialogue of
the whole ZZ and one of the most amusing too. The author, probably a disciple of
Zhuangzi, criticizes Confucianism, putting to ridicule its ideals through the words of the
witty bandit ZJi. Obviously, the original text was not written with the purpose of
expressing what the compiler of USM synthesized in the proverb A#ji no fafure. The
original meaning of the passage is explicit: criticize Confucianism hypocrisy and show the
absurdity of its values. USM author however did not venture into a more detailed
argumentation of the critique. The purpose of a setsuwa is in fact providing a smooth and

simple narrative pleasant to read and understandable even to a less educated reader.

III. The Hojoki

The most famous medieval guibitsus — the Hojoki and the Tsureguregusa — are known to
occasionally touch upon ideas or make use of literary expressions borrowed from the ZZ.
Arguably, the zuibitsu ‘essays’ genre have produced works structurally analogous to the ZZ,
as is the case of Tsurezuregusa: both are composed by unordered sections concerning
different topics in the shape of short essays that can be divided into smaller parts, each of
which independent from the others; both comprise biographical information, albeit in the
case of Zhuangzi largely fictional; both collect fragmented ideas lacking any apparent
intentional order; both were written to share ideas and to assert the thesis of their authors.
Although Kamo no Chomet’s Hgjoki ‘Account of a three square meters hut’ presents

features resembling more the nikk: ‘diary’ than the zwibitsu genre, its main nature is

173 Uji Shii Monogatari, XN, 197, Toseki to kuji mondo no koto
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argumentative, primarily aiming at communicating the concept of muii & W

‘impermanence’. In addition to that, in the Hgjoks Chomei describes his life as a hermit
and advocates retirement from society, biographically asserting that turning his life to
seclusion was a right choice. An allusion to the ZZ was made in relation with the last of

these topics.

Sy SUL &fEV. —~HOME, #00hsneEd. 6O »
SHECHTTHOZME N 2HER DAL L, lgh T
Sl EBREMORECH T 2 HEzDENE. bLAZDEA
PHEFIEE . ME/FEDDY s L2l & MEKTHAT
RMEHSINEZOLERST . ke, LdHs s
AEFZTDLEMST . MEOXKY £2FAL. ££9 L THED
SR N

Now, this forlorn dwelling, this single-room hermitage, I love it
spontaneously. I left the capital by choice, and even though I am ashamed
of living by begging, when I come back here I pity the other people’s
chasing of daily, secular matters. If you were to doubt this fact, just look at
the way fish and birds are! Fish don’t get tired of water. If you are not a
fish you cannot understand its feelings. Birds need woods. If you are not a
bird you cannot understand its feelings. The feeling of living secluded and
quietly is the same thing. Without having tried, who would know how it

feels?

Here, Chomei argues in favour of a secluded life, leisurely and carefree, stating that he
pities those whose lifestyle is restricted by society, busy due to mundane events and
worldly affairs. To prevent readers from doubting his word, Chomei makes use of two
similes intended to reassure his point, the first of which regards fish, the second birds.
The first simile compares the hermit to a fish, which fi2® 6 ShiLZ DL EF S T,
literally ‘unless you are a fish you won’t understand a fish heart’, clearly a quote from the
ZZ. The argument of the happy fish is by Chomei employed to support his claim, while

the second simile on birds can be considered an original addition to the fish one, also

174 Hgjoki, XXI1, P JE D% Kankyo no kimi
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exploited to the same end. Chomei uses Huizi’s point to prove that his own feelings
cannot be understood by those who do not share the lifestyle of a hermit, which entails
that, similarly to the case of KM, Chomei is ignoring Zhuangzi’s conclusive remark of the
dialogue. As seen above, from the closing sentence it is clear that Zhuangzi rejects Huizi’s
logic and his epistemological theory of knowledge. As to Chomei’s stance towards the fish
joy discourse, there are two possibilities: that he is using the fish argument despite being
aware of Zhunangzrs denial, therefore for its literary power rather than compelling logic, or
that he believes that what the episode truly attempt to convey is the impossibility of
unempirical knowledge. Considered the analogies between Chomei’s use of the argument
and the KM interpretation, a connection might be postulated. Chomei may have read KM
and felt inspired by its straightforward exegesis. Otherwise it is possible to think that the
interpretation of Chomei and of the KM author was part of a shared, conventional
understanding of the fish joy dialogue in old and medieval Japan. If so, the two authors
would have just relied on such common interpretation without feeling the necessity of
pioneering a new evaluation.

Kanda (1956) mentions one more passage on Hdjoki as remindful of the ZZ. In the
section of Hojoki called Yo #i shitagaeba ‘If you conform to the world’, Chomet
pessimistically laments the circumstances according to which in life each choice has
negative consequences. Fither living in accordance to the lifestyle established by society or

countering it bring about unfortunate results.

ANEHEDIE. . hoFa0. ANEBHIE. O BECOMIE
60 175

If you rely on people your body becomes a possession of others. If you

foster people your heart will be commanded by gratitude and love.

According to Kanda, this excerpt would be based on the following passage of Shanmu.

WENER, RARANEE. 7

175 Hoyjoki, V111, Yo ni shitagaeba
176 ICS Zbuangzi: 20/54/2
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Therefore, owning people is troublesome, being owned by people is

wortying,

The implicit semantic analogy exposed by such comparison reveals Kanda’s astounding
familiarity with both texts. However, the common points between the two extracts are

very limited, hence their interconnection is doubtful.

6. Muromachi Period

Muromachi Petiod gwibitsu Tsurezuregusa FESR 5 by the Buddhist monk Yoshida Kenko #
H 3 % and works by numerous authors of the so-called gozan Fi.1lI literature quotes or
refer to the ZZ. During this period monks — especially Ze#z monks — show the most

interest towards the ZZ.

L. The Tsurezuregusa

Much has been written on the relation between the Tsurezuregusa ‘Essays in idleness’
(henceforth TZG) and the ZZ, especially by Kanda (1956, 1988) and, more recently, by
Chen (2005, 2006, 2007, 2011), although recent and comprehensive research is still lacking,
One of the reasons of the relative abundance of academical research on the topic is
probably the fact that the TZG, from a philosophical point of view is involved more in
depth with the ZZ than any of the preceding literary works. Furthermore, the TZG is
written in a clear and plain prose, more apt to deal with abstract speculations than other
forms of literature, especially Chinese style poetry, which previous examples showed being
overloaded with literary allusions but lacking significant originality. Compared to Chomei,
the author of the TZG, Yoshida Kenko seems to be more interested in the speculative
aspects of the ZZ, going beyond Chomei’s casual literary allusion to probe into
philosophical argumentation. Kenko himself explicitly reveals his preference for the book

in the thirteenth section of TZG.

VDEN, BOHLEWXXEVDAS T, RO ANEKE T2 7,
CEnOBObE B, k. LiEODHEINL R BEY, AKX
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. ZTOC L. HEIR. COEOHLELDHET 32U
WIZLADWE, DENBdI XD, 7

When I'm all alone, unfolding books under a lamp and making friends
with the people of the old ages is an act of immense consolation. The
books I'm talking about are the touching scrolls of the Wenxuan, the
collection of Bai Juyi poems, the Laogi, the Zhuangzi. Among the books
that the learned persons of this world wrote, many of the best ones are of

antiquity.

Among the four books that first came to Kenko’s mind when about to enlist masterpieces
of antiquity, two are Taoist classics, while no reference is made to Ruist sources. The fact
that a Buddhist monks of medieval Japan like Kenko appreciated the Taoists classics is not
surprising as will be seen more in detail below.
L.a Section 7

A first consideration of a zhuangzian theme is undertaken in the 7th section of TZG,
which concerns lifespan and death. Kenko’s reflection is evidently inspired by Xiagyaoyon,

although Buddhist 7#jé also left a clear ideological trace on the passage.

MHd2LDERZIC. NEHDALEGELZ L. HFB3D4HN
i, HOMOEKEM oD L H BT L. DL DT &4
FESTIEELICL. 2EEIODETLR. Mg, LM
FiE. THE2ESCT L, —HOZOLMZI 2., FART
tthic . A EREEBZ T fAhlEEtA. TRINIEES
Lo REEVTWNTWAESPRIEELXCTHLAZZ. HE» 2R
n.,

Among things that have life, nothing has as long a life as man. Thete are
such things like 2 mayfly waiting in vain the evening and a summer cicada
not knowing spring and fall. Compared to those, to live even for a

complete year is utter comfort. If one does not grow tired of it and thinks

177 Tsurezuregusa, 13, Hitori, tomoshibi no moto ni fumi wo hirogete. Quotes from the Tsurezuregusa are
based on the text of Kachi Nibon Bungakn Taikei 3, edited by Yamazaki Fumoto.
178  1bud. 7, Adashino no tsuyn keyurn tokinakn
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it is not enough, to spend a thousand years will feel like a dream of one
single night. In a world where one cannot live forever, what is the purpose
of waiting to become ugly? A long life has many shames. To die before

forty years of age at most, that indeed is pleasant to the eye.

The summer cicada that ‘does not know the spring and fall’ is a literary loanword from
Xiagyagyou, previously encountered in the poem Shochisho by Michizane. As mentioned in
the comment to Michizane poem, in the Xiagyagyon the summer cicada, together with
chagjun ‘morning mushroom’, is the representative for short-living creatures, subsequently
becoming an allegory for the brevity of life. Coincidentally, these short-living creatures can
also be seen as forming a couple with the previous paragraph #ao ] ‘cicada’ and xwuejin 5
s ‘dove’ which metaphorically indicate low, limited knowledge:'” while the cicada and the
dove represent the limitedness of knowledge, the summer cicada and the morning

mushroom represent the temporal limitedness of the life span.

INFIAN B R, ANEEAS JOREE . R UNELIR R 2 W] A Fig ],
BEEEAKER, WNER. BYFEARES, DLAXRAE, L
HA: EEAREE, UNTRAER, NTRAK. Mzl
T35 UK, RMANILZ, ARG

Small knowledge cannot understand great knowledge, small age cannot
understand great age. How can we know it is so? The morning fungi do
not know of the end or the beginning of a month, the summer cicada
does not know spring or fall: this is what small age is. In the south of Chu
there is a mysterious turtle, it has five hundred years for spring, five
hundred years for fall. In ancient times there was a great Chu tree, it had

eight thousand years for spring, eight thousand years for fall. And now;,

179  As Van Norden (1996) pointed out, a critical view of the cicada and the dove that Zhuangzi
seems to be suggesting is contradictory with the relativism that he apparently advocates in other
sections of the inner chapters and even in the Xiaoyaoyon itself. However, a relativistic interpretation
of the two paragraph at issue would be even more problematic.

180  ICS Zhunangzi: 1/1/19
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Pengzu is renowned for his old age, and everybody would wish to contend

with him in longevity, isn’t it sad!

Zhuangzi, after a description of what is small and big knowledge, proceeds discussing
small and big age, which are seen as being connected by the same relation. Man’s life span
is not particularly short nor long, as it is definitely longer than that of a summer cicada but
definitely shorter than that of the tortoise of Chx or of the Chun tree. The connection

between knowledge and age stated in the first part of the paragraph is implied: Zhuangzi

uses the predicate N1 as in FAFAF] and BEETAH to explain why he knows that small
age is no match for great age, which entails that knowledge and age develop concomitantly
and that man, with his average life span, cannot aspire to reach superior wisdom, which is
the cause of Zhuangzi’s final lamentation. With man’s relatively short lifespan one will not
ultimately understand eternal Nature, similar to a morning lichen will not know what a
month is and a cicada will not know what a season is. Kenko only quotes a little part of
the paragraph, ignoring the remainder and its conclusions. He even skips the last passage
where Zhuangzi overtly compares human life’s span with that of long living beings,
lamenting its relative brevity, even though it is true that such a comparison conversely
carries human’s life relative length in comparison to that of short living beings as a direct
implication. Differently from Zhuangzi, who also refers to extremely long-living beings,
Kenko tends to accentuate the brevity of life, putting emphasis on the transiency of the
experience of living, plainly receiving the influence of Buddhist zzjo. The two authors are
clearly trying to express different concepts.

Unexpectedly, ‘a long life has many shames’, which at a first glance might seem to be
a genuine thought of Kenko, was copied verbatim from Tiandi too. Even so, this
statement is in line with ‘The wotld is beautiful right because it’s transient’ (& 7€ ® %4 &
Z % WA L) appearing just above, which very well summarizes Kenko sensibility and

in general Japanese medieval aesthetic conception.

s [ZHTAIZHE, SR2HE, FAZE. 2=, U
W, #Er. | BAR: [ UALHENE, SRETH0
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REBR, BRZE, Z2H1TmEcm, REza! 5l
nZ, Az AL () =85S, BEER, RfEza | ™
Yao said: “If you have many male sons, youll have many fears; if you are
wealthy, you’ll have many troubles; if you live long you’ll have many
shames. These three are not what can foster virtue, therefore I dismiss
them.” The border warden said: “At the beginning I thought you were a
saint, now I think you are just a man of virtue. When the Sky begot the
ten thousand people, it certainly bestowed on them offices; if you have
many male sons, bestow on them offices, what is there to be afraid of! If
you have wealth, let people share it, what trouble could there ever be!
When you are still not afflicted by the three maladies and the body is

',’

always free of calamities, what shame could there ever be

The fact that Kenko could put together two parts of the ZZ in the original separated by
several chapters demonstrates a high familiarity with the text. As Kanda observes, the
original extract of Tiandi from which Yao’s speech is reported was written with the
intention of negating the value of Yao’s views, therefore supporting exactly the opposite
of what Kenko advocates. In this instance too, the authors completely differ in their
purports.
Ib  Section 38

Another passage of TZG to famously touch upon Taoism is the 38th section. Here,
Kenkd argues against the lust for fame, wealth and social status, stating that ‘those lost in
the pursue of profits are the most foolish people’ and that ‘those who single-mindedly
desire high posts and offices are next in foolishness’.'* Thirdly, Kenko criticizes those

who wish to be remembered through the ages and calls them fools t00.'® Such views

181  ICS Zbuangzi: 12/30/23 — 27
182 Tsurezuregusa, 38, Meiri ni tsukawarete shizuka naru itoma nakn, ‘Flies . <N TELL
ZN%0”andibid “MICHEE - MMEFEC L, REELED . 7

%<

183 Ibid. “HDBEDL. RO T, SsH L. CHEFHINL. WICE»ZD,

2

“Again, leaving the name after one’s death is useless. To wish this, is next in foolishness.”. This

seem to be a contradiction with what Kenko just said in the previous paragraph, where he wrote

“HWEhhuZrREEHEHRIAIE, &5 FIFL B3N, 7 “To leave a2 name that
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countering the common mentality of pursuing fleeting or illusory gains as the above are
teatures frequently encountered in ancient philosophies, and here seems to be of Buddhist
derivation (Chen 20006). However, in the following paragraph the objective of Kenkd’s
criticism turns into knowledge and wisdom, revealing a plain lao-zhuangzian ideological

influence.

HL. BOTHEERD ., BEBEIANOLHCFRE, HEMT
TEHY DY ARREHNOERE 250, EATHE . FU
THIZUE, ECEDREDHLT. Wh B dENPLEHINE,

e A K a D Wk dENEFEEVSL, T EDOANE,

By, o, b al, Bbal. iy, fEriz
Nho I EERL. GETolEdbsd. K&, BE -
BROBICESSNIE L) ™

But I tell this to those who seek wisdom wilfully and wish for intelligence:
when wisdom arises there is deception. Talent is what aggravates one’s
worries. What you know and learn by teaching and listening is not true
wisdom. What is what we can call wisdom? What you think is good, and
what you think it isn’t, are the same thing, What is what we call good? The
true person has no wisdom, no virtue, no achievement, no fame. Who
knows him? Who will transmit his name? This is not hiding one’s virtue
and protecting one’s stupidity. It’s because from the start he is not on the

border between wisdom and stupidity, advantages and disadvantages.

won’t be buried for long generations might indeed be a desirable thing””. Probably Kenko
provisionally took up this view as an example of common-sense and prevailing idea just to rebut it
in the following argumentation. Otherwise, this last sentence might be a provisional hypothesis that

struck the author but that was discarded as ‘foolish’ after a brief reconsideration.

184  Ibid.
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This paragraph has evident Taoist attributes, quoting the eighteenth chapter of the Laoz/'®
and referring to several chapters of the ZZ, primarily to the notion of juesheng qizhi 44 %E 5
H1,'% discussed in detail in Qugre. Still, an identification of the absurdity of pursuing
knowledge from a temporal point of view is famously exposed in the outset of

Yangshengzhn.

FAMARE, mAaEEE. UAEREE, A0 CAsNE,
JRIm e 5. 1

My life has limits, but knowledge has no limits. Pursuing what has no
limits with what has limits is dangerous. Even so, if one lives pursuing

knowledge, there won’t be but dangers!

A long paragraph in Zasyon is dedicated to the same topic.

CHE: T Co) BRMEBMZA MRS, TR ZARER.
B, REIE. ARG MERW ! fE TAREEMMm

RERE 11

Laodan said: “(...) I have yet to encounter a case in which wisdom or

knowledge are not shackles and fetters, benevolence and righteousness are

not handcuffs or mutually unfitting mortises and tenons. How could you

know that Zeng Shen or Shi Qiu are not harbingers of Xia Jie and Dao

Zhi! Therefore it is said: ‘Eradicate wisdom and discard knowledge and the

world will be at peace.””

il

185  Laogs, 18, “RiEBEA -3 SR A KB NEANGEE, BXFILAELE. ”

“When the Way is lost there are righteousness and duty; when wisdom and knowledge appear there

el

is the great counterfeiting; when the six relatives are not on good terms there is filial piety and
kindness; when the country is in disorder and turmoil, there are loyal officials.”

186 ICS Zbuangzi: 10/25/13, “HUABBEFE I, K5 Jh1E” “Therefore eradicate wisdom, discard
knowledge and the great heist will stop.”

187 1Ibid. 3/7/27

188  1Ibid. 11/27/12-13
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Still, Kenko bases his argumentation on the ZZ also in the subsequent 7] + A1 & — %% &

Y “What you think is good, and what you think it isn’t, are the same thing’, which was

clearly drawn from #EF8RF  Dechongfu.

WaEEE 2 [l REN, HARM! DA EE LS T 22
W HW LR Z) B2 A, ARMBANZ DR CERA? | 2
Fl: [WAE/BUSCER -, el Al &—HE, fEEER
Hoappr | fEpkE: R, ZalfE? |

Without Toes asked Laodan: “Confucius is still far off from becoming an
attained man! Why is he so eager to study from you? He probably wishes
to get fame for being weird and unusual, doesn’t he know that the perfect
man sees this as constraining fetters?” Laodan said: “Why not let him
regard life and death as one cord, permissible and impermissible as one
string, thus removing his fetters? Is this possible?” Without Toes said:

“That is a condemnation from the Sky, how could you dispel it?”’

Chen (2006) sharply observes that Kenko probably had read the ZZ version
commented by Cheng Xuanying, known as Nanhua henjing hushn ¥ # FAL T B . Kenko

writes that what can be learnt by transmission or by practice ‘is not true wisdom’ ( & C &
DI H 5 7) but the character £ does not appear even once in the original text of the

77, since its meaning is usually conveyed by %, as common in pre-gin texts. The first
commentary construing A1 as & is Cheng Xuanying’s, which endorses the hypothesis that
Kenko had been reading it. The term makoto no hito is the direct translation of the Taoist
Zhenren ‘true person’ which stands for who achieved spiritual perfection and is also
connected with the previously mentioned ghenzai. As to the ‘true person’, Kenko states
that he/she is ‘with no wisdom, no virtue, no achievement and no fame’, which partly is a
quote from the Xiaoyaoyon," whereas the ‘no virtue’ does not appear connected to the

description of the spiritually accomplished man in any chapter. Arguably this could be a

189 ICS Zbuangzi: 1/2/2 “BENED, WAL, FAMA” “The perfect man has no self, the

spiritual man has no achievement, the sage has no name”.
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personal addition by Kenko himself, who, in this passage, seems to value virtue as
unrelated to spiritual superiority.
I.c  Section 97

The brief section 97 introduces the idea according to which any existing object is

imperfect due to the presence of some other entity spoiling it.

ZOMIAIET, ZOWEDVRLIAN. BemsdH 0.,
Fudd . FWCROEY. Hicodn. McHbdY . BT
EgH0. kb ™

Anything has uncountable other things that spoil or damage it. Bodies
have lice. Houses have rats. Countries have bandits. Base people have
riches. Men of virtue have benevolence and righteousness. Monks have

the Law:.

Kanda identifies the source of inspiration for the 97" section in the following paragraph

from Pranmmu.

HFRILBIRERRZ T, BHIEAR R K2 L. = N#&, FidEAR
R GHEEE, ROARLEIMERAEF? K.
B s, AURREZHE 7 Hpr&Eift, RG22 /DA
Hh—, AMEE TR, AONE: #wHRAERNE, RIEHIRMA
RO, SCEHCE TN ?

Boyi died pursuing fame below mount Shuyang, Bandit Zhi died pursuing
profits on the east mound. These two died a different death, but the way
they ruined life and harmed their nature is equal. Why is it that Boyi is
right and bandit Zhi is wrong? In the world, when dying for one cause, if
one dies because of benevolence of righteousness, society will call him a
man of virtues; if one dies for goods and riches, society will call him a

base man. But their sacrificing for a cause is equal, both in the case of the

190 Tsurezuregusa, XCV1L, Sono mono ni tsukite, sono mono wo tsubiyashi sokonabu mnono

191 ICS Zbnangzi: 8 / 23 / 2 -5
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man of virtue and of the base man. As to ruining life and harming his
nature, bandit Zhi is but the same as Boyi; what is there to pick one or the

other as 2 man of virtue and a base man?

An interconnection between these two texts seems rather doubtful although the phrase
‘men of virtue have benevolence and righteousness” (H FIZ{ZFH V) certainly seems
to have a zhuangzian imprint. There is no textual analogy worth mentioning between the

97th section and the extract from Pianmu, exception made for the recurrence of & and

{=F which, however, occur together in many other passages of the ZZ too. Hence, it is
reasonable to think that, despite a zhuangzian influence might actually be the source of
the phrase indicating benevolence and righteousness as ‘spoiling and damaging entities’ of
the men of virtue, there is no enough evidence to establish a connection with the Pianmmu
excerpt of above or any other specific section of the ZZ.

Notably, the last sentence of the 97th section ‘monks have the Law (as their spoiling
entity) (4275 d V) puts monks — comprising Kenko himself — grossly on the same
level to the Confucian man of virtue disparaged by the ZZ authors. Kenko with this
remark equates the Buddhist Law to harmful Ruist values that should be abandoned,
arguably acknowledging a priority of the value relativism conveyed by numerous sections

of the ZZ over the Buddhist L.aw absolutism.
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7. Conclusions

In this thesis I laid stress on the individual reception of the ZZ by authors of
Japanese literature and tried to emphasize the textual and ideological influences separately
and on a singular basis, rather than from an organic, overall viewpoint. Even so, a few
general conclusions might be drawn from such individual analysis.

Otomo’s poems prove that the ZZ was transmitted to Japan at the latest during the
mid-seventh century, whilst all the following texts reported in this thesis demonstrate that
later, the ZZ was a rather frequent source of literary inspiration with several of the most
appreciated works quoting or alluding to it in different ways and with different purposes.
However, what needs to be stressed is that, despite the essence of the ZZ being mainly
speculative, in Japanese literary sources its philosophical and spiritual import was mainly
disregarded, while what was appreciated most was the originality of its wording and the
oddness of the narratives with their witty remarks and unexpected twists and turns.
Emphasis should be put on the fact that, except for Sugawara no Michizane and Yoshida
Kenko, it seems no effort whatsoever was spent in the attempt of comprehending the text
from an intellectual perspective. Although just taking the ZZ as basis might not be enough
to make any definite statement, I suggest that Japanese authors disregard of
philosophically oriented content is not due to a misunderstanding of the ideas purported
by the ZZ nor by any possible ideological opposition by Japanese literates whose works
were here considered, inasmuch as in these cases traces of such misunderstanding or
opposition should have manifested more cleatly. I argue that such lack of any in depth
consideration and argumentation of the speculative content of the ZZ can be credited to
the absence of a tradition of textual philosophical criticism, which might have led authors
not to see the speculative content of philosophical texts as needing to undergo any kind
of assessment or evaluation before been appreciated and held valuable and, consequently,
any kind of personal judgment, be it of approval or disagreement. Admittedly, in many
cases the limited quotes or mentions appearing here and there in literary sources are not
enough to speculate with a decent level of precision what the authors were actually
thinking about the philosophical views presented in the ZZ. However, the fact that across
all the seven centuries considered here, there are virtually no traces of philosophical
criticism nor almost any other statement aimed at probing the truth of such views is

somewhat suspect. Even Sugawara no Michizane, who dedicates more than any other
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Japanese poet space to the ZZ in his poetry, to the point of rewriting in rhyme its first
chapter, does not appear to be taking up critically ideas purported by the ZZ and support
or oppose them in any of his work. Therefore, among the authors here considered,
Yoshida Kenko might be the only one who went beyond the until then common stance of
simply quoting or alluding to the ZZ without even being aware of the possibility of
dealing critically and in a speculative way with its ideas. Differently from the previous
authors, Kenko employs quotes and mentions of the ZZ not for aesthetic purposes, to
demonstrate his erudition, or simply to express his fondness to the book, but rather to the
end of arguing and supporting ideas and views on various subjects. Furthermore, Kenko’s
use of speculative material deriving from the ZZ is far more pertinent and reasoned than
that of previous authors.

Conceivably, if only the number of texts taken into consideration were larger, more
could be said on the lack of philosophical textual criticism in ancient Japan. Hence I deem
this might be a possible future development in the field of the reception of Chinese

philosophical works in Japan.
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