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Abstract  “Xin 心 (Mind)” is one of the key concepts in the four chapters of 
Guanzi. Together with Dao, qi 气 (air, or gas) and de 德 (virtue), the four 
concepts constitute a complete system of the learning of mind which is composed 
of the theory of benti 本体 (root and body), the theory of practice and the theory 
of spiritual state. Guanzi differentiates the two basic layers of mind—the essence 
and the function. It tries to attain a state of accumulated jing 精 (essence, anima) 
and nourished qi, in which qi is concentrated in a miraculous way, through a 
series of methods of mind cultivation and nurturing, including being upright, 
calm, tranquil and moderate, and to concentrate the mind and intention. The 
doctrine of mind of the four chapters of Guanzi influenced Daoism and 
Confucianism and is a key link in the history of Chinese thought. It is a prelude 
to the merger of Confucianism, Daoism and Buddhism. 
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1  Introduction 

Guanzi is considered a collection of scholarly writings by various thinkers of 
different schools in Jixia 稷下. It reflected the academic overview of the late 
Warring States Period from the contending of different schools to the merger of 
different thoughts. Four chapters of it, namely, “Nei Ye” 内业  (“Internal 
Works”), “Xin Shu” 心术 (“Mental Techniques”) part 1 & 2 and “Bai Xin” 白心 
(“Clear Mind”), are commonly agreed as the representative works of Jixia 
Daoists. The theory of Dao in the four chapters of Guanzi is apparently different 
from the Daoist thought initiated by Laozi in that its discussion of Dao unfolds of 
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mind, thus forming a system of the learning of mind perfectly merging the theory 
of benti and the theory of practice about Mind. This had a great influence on 
Daoism and Confucianism, or even the Chinese culture as a whole, and was of 
great importance as a key link in the history of Chinese thought. 

2  The Mind Is to Store the Mind: The Doctrine of the 
Body/Function of the Mind 

Laozi clearly took Dao as the origin of the universe and myriad things. He 
thought that it was Dao that gave birth to and nourished everything. However, he 
did not talk much about the relationship between Dao and man, especially that 
between Dao and mind. The character xin 心 altogether appears nine times in 
Daodejing. Obviously, it is not a key category compared with Dao and “de.” 
Most statements about xin, for example, “empty their minds,” “the excellence of 
mind is in abysmal stillness,” “make the mind mad,” “keep his mind in a state of 
indifference,” “the sage has no invariable mind of his own,” “mind overusing 
energy is said to be aggressive,” etc, show that the “mind” of Laozi is passive in 
most cases; it has similar connotation with “formed mind” or “ingenious mind” 
of Zhuangzi, a successor to Laozi. 

The four chapters of Guanzi followed Laozi’s theory of Dao-as-the-root. “Nei 
Ye” said: “The Dao has neither root nor stem, neither leaves nor blossoms. It is 
designated as Dao because everything is born from it.” However, its theory of 
Dao displays some new characteristics, the most typical of which is its theory of 
mind. “Mind,” as one of the most frequently used categories in the four chapters 
of Guanzi, appears in “Nei Ye” for thirty-three times—a frequency much higher 
than that of other categories like Dao, de, jing and qi. The title of the chapter, 
“Nei Ye,” literally means “internal cultivation.” Therefore, the chapter talks 
about how to nurture the mind, cultivate the mind, gather the jing and nurture the 
qi, displaying features of “internal learning” or “learning of internal sainthood” 
of Daoism or Chinese culture. The other three chapters display similar 
mind-centered orientation. 

“Mind,” as a basic category of the four chapters of Guanzi as well as of the 
Chinese culture, not only conveys rich connotations of the Eastern philosophy, 
but also condenses the essence of the Eastern life science and religious spirit and 
stores the secrets of Confucianism, Daoism and Buddhism of pursuing personality 
perfection and mental transcendence. The rich connotation of “mind” covers all 
mental phenomena studied in modern psychology and philosophy such as 
consciousness, intention, desire and inwardness. 

However, according to the reasoning of the four chapters of Guanzi, the 
“mind” can be differentiated into two basic layers—the essence and function. 
“Nei Ye” said: “The Dao fills the world and exists universally where there are 
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people. … What governs it is the mind, and what settles it is the mind. The mind 
is to store the mind. There is a mind within the mind. The mind of that mind has 
consciousness before language.” “Xin Shu” part 2 has similar description. Here, 
“the mind is to store the mind,” “there is a mind within the mind” and “the mind 
of that mind” are very special expressions about the mind in ancient documents; 
it is also the key to understand the doctrine of mind of the four chapters of 
Guanzi. The Academia agrees that they are two different kinds of “mind”; 
however, as regard to how to interpret the two “minds,” there are different 
opinions. According to Chen Guying, they imply that “within the heart organ, 
there stores a ‘fundamental mind’ that is more original’” (Chen 2006, p. 113). He 
interprets the first “mind” in the statement “the mind is to store the mind” as the 
heart organ, and the second as the substantial “fundamental mind.” Yang Ruxiang 
names them respectively as “the mind of consciousness and language” and “the 
mind before consciousness and language”; while Guo Lihua interprets them 
respectively as the “mind” as the superficial psychological activities and 
“intention” as the deep psychological activities (Guo 2008). Put these viewpoints 
together with the four chapters of Guanzi, we can see that the two minds in the 
statement “the mind is to store the mind” respectively refer to the displayed 
“mind of ordinary life” and the hidden “mind of benti (substantial mind)” which 
is more original. For the convenience of argumentation, they are hereinafter 
referred to as “human mind” and “the mind of Dao (or moral mind).” “Human 
mind” refers to the consciousness connected with psychological activities such as 
concerns, emotions, discrimination, selections, etc., and the desire to acquire, 
therefore is also referred to as “ingenious mind,” “formed mind,” “delusive 
mind,” “discriminative mind,” “perceptive spirit,” “minor ego,” etc. 

The four chapters of Guanzi emphasize “the mind of Dao.” “The mind of Dao” 
is the same as “the mind within a mind” mentioned in “Nei Ye.” It is the mind 
that conveys the Dao, perceives the Dao and is united with the Dao; therefore it 
is also the mind of benti. “Nei Ye” said: “Dao is that which fills the shape. … it 
gathers inside the mind.” The Dao is to fill the life of human and it gathers in 
human mind; or we can say that “the mind of Dao” is the accumulation and 
manifestation of Dao in human body. Chapter “Shuyan” of Guanzi also said: 
“When the Dao is in Heaven, it is the sun; and when it is in human, it is the 
mind.” This sets up a connection between Dao and human as well as between 
Dao and mind. And mind, as the Dao which is internalized in and runs through 
the human life, is endowed with ontological connotation. 

In human life, only mind (of Dao) is able to receive and contain the Dao, and 
thus possesses the qualification and possibility to attain the Dao. Therefore “Nei 
Ye” says: “The Dao has no residence; in peace of mind it dwells. In calm mind 
and orderly qi the Dao rests. … In cultivated mind and tranquil intention, Dao is 
attainable.” And: “Dao permeates the world. … It reaches up to the Heaven and 
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down to the Earth and spreads all over the Nine Provinces. How to understand it? 
In the peace of mind.” The Dao fills between Heaven and Earth. It is invisible yet 
ubiquitous. People use it everyday without knowing it. Only a quiet mind is able 
to perceive and attain it. The mind is like the dwelling of Dao in human life, 
therefore “Xin Shu” part 1 said: “Dao is not far away yet difficult to reach. It is 
with the people yet difficult to attain. To weaken the desire, shen 神 (spirit, god) 
enters the house; to clean away the dirts, shen stays.” Shen here refers to the stay 
of Dao in human body and the “house” is the “mind” where Dao dwells. “Nei 
Ye” sometimes likens “the mind” to “the house of jing,” where jingqi 
(metaphorizing the Dao) dwell: “With a still mind inside, with sharp hearing and 
clear vision, with strong limbs, (the body) can be the house of jing.” “To clean 
the house with respect, the jing comes by itself.” Shen and jingqi (the specific 
form of the Dao internalized into human life) are like honored guests; in order to 
welcome them and let them stay long, it is necessary to clean up their room—the 
mind. Such work of cleaning up “the house of mind” is the practice of mind 
cultivation and nurturing; it is the doctrine of mind of the four chapters of Guanzi 
which will be discussed in the following passages.  

Such propositions as “human is Dao” and “mind is Dao,” which transform 
Laozi and Zhuangzi’s theory of Dao-as-the-body into the theory of 
essence-function of the mind, not only draw closer the relationship between Dao 
and human, but also expand the space for the establishment of human 
subjectivity and the exertion of his initiative functions. This is firstly embodied in 
that the mind is the basis of self-cultivation and life nurturing. “Xin Shu” part 1 
says: “There is a mind inside the mind. … Therefore it gathers internally as the 
source of spring that never exhausts, thus connecting the inside and the surface. 
As the spring does not dry up, the four limbs are solid.” Secondly, mind is not 
only the inexhaustible source of the human life, but also the ground for man to 
perceive the universe and transform the myriad things. “Nei Ye” says: “For the 
jing (essence) of the things, the acquisition of this implies living. Down to the 
Earth it gives birth to the grains, and up in the Heaven to the stars. Flowing 
between the Heaven and Earth it is called gods and ghosts, and hidden in the 
bosom saints. … Therefore such qi is not to be stopped with force, but to be 
settled with virtue; not to be commanded with shout, but to be welcomed with 
intention. To preserve it without losing is called accomplishment of the virtues. 
With the accomplishment of virtues and the emergence of wisdom, everything is 
acquired.” “The mind of Dao” (intention) as the Dao that is internalized in and 
runs through one’s life is the basis for one to transcend the secular world into the 
sainthood, to transform the myriad things, and to realize himself. It also says: “To 
concentrate the qi in a miraculous way, everything is completely preserved.” A 
highly concentrated mind can contain everything and hence reach a 
transformative state of “knowing good or ill luck without divination,” 
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“attainment without asking for help” and “to look as if it is nearby though it is 
actually remote.” Is this not the state of an accomplished saint? This attests that 
the Dao is never far away from man; so long as the man preserves it with respect 
and settles it with the mind of Dao, he will naturally attain and accomplish the 
Dao with accomplished virtues and emerging wisdom, and finally attain the state 
of “mind combined with Dao” and “Heaven and human united.” 

3  Concentrating Qi in a Miraculous Way: The Theory of 
Practicing State of Mind 

The main purpose of the four chapters of Guanzi is to introduce how to attain the 
goals of preserving the mind, cultivating the body, acquiring the Dao and keeping 
the country in order through practicing the mind, accumulating the jing and 
nurturing the qi; therefore “Xin Shu,” as the method of internal practice, 
naturally became the focus of their consideration. This is reflected on the titles of 
the four chapters. For example, in regard to “Nei Ye”: “What is Nei Ye? Nei refers 
to the mind (xin), and ye refers to techniques (shu); therefore Nei Ye literally 
means ‘xin shu’ of the chapter ‘Xin Shu,’ or, in modern language, the methods of 
internal cultivation” (Ma 1988). The four chapters of Guanzi contain rich 
thoughts on mind practice and mind nurturing; the core of which is to reach the 
state of concentrated jing and nurtured qi, miraculously concentrated qi, and the 
combination of mind and Dao through empty tranquility, upright stillness, 
peaceful harmony and concentrative oneness. The essence of it is to experience 
the implications of the mind, to lift the state of mind and to conform to the benti 
of Dao through a series of methods and techniques, thus to form an 
experience-based metaphysical system which merges benti, practice and state. 

Firstly, to be tranquil, upright, steady and harmonious to gather the jing and 
nurture the qi. “Nei Ye” argues that jingqi (Dao) is the root of human life: “For 
the jing (essence) of the things, the acquisition of this implies living.” However, 
such essence is hard to grasp: “Trying to take it into consideration, yet no voice 
is audible,” “it is so deep that no form is visible.” Therefore, for such jingqi, it is 
“not to be stopped with force, but to be settled with virtue; not to be commanded 
with shout, but to be welcomed with intention.” It will only be welcomed and 
settled by “virtue” and “intention,” or the mind of Dao. The mind of Dao, as the 
benti (root and body) of the mind, is in empty tranquility and peaceful harmony; 
it is self-sufficient and self-generated by nature. Therefore “Nei Ye” says: “As 
regard to the form of mind, it is self-filled and self-generated.” And: “As regard 
to the feeling of the mind, it favors peace and quietness.” However, the originally 
empty and quiet mind of Dao loses its nature because of disturbance from the 
side of “the human mind,” that is, all kinds of emotions, desires and concerns. 
Thus life loses jingqi (Dao), as mentioned in “Nei Ye”: “The reason for its losing 
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it is definitely those emotions such as worry, happiness, pleasure, anger, desire 
and benefit; being able to get rid of worry, happiness, pleasure, anger, desire and 
benefit, the mind returns to recovery. … Without agitation and disturbance, 
harmony is naturally attained.” And: “As for the form of the mind, 
over-intelligence leads to loss of its life.” Desires and overthinking make one in a 
pother and the jingqi is thus lost. The first step of mind cultivation is to calm 
down and return to its original clearness and purity—“the mind returns to 
recovery.” Therefore “Nei Ye” says: “The Dao comes by itself, … In quietness 
you get it, and in pother you lose it.” And: “To constrain the five desires and to 
rid the two evils, to be neither happy nor angry, evenness and uprightness 
dominate the bosom.” 

As regard to the method of acquiring the jingqi, the four chapters put forward 
an order of exercise: tranquility, uprightness, relief, stillness and harmony. “Nei 
Ye” says: “The Dao has no residence; in peace of mind it dwells. In calm mind 
and orderly qi the Dao rests. … As a preference of that Dao, it dislikes tones and 
voices. In cultivated mind and tranquil intention, Dao is attainable.” Keeping a 
calm mind, one acquires the jingqi. It says: “While the Heaven is in charge of 
stillness and the Earth evenness, man is in charge of quietness. … Being able to 
be upright and tranquil, stillness is possible. With a still mind inside, with sharp 
hearing and clear vision, with strong limbs, (the body) can be the house of jing.” 
The order of mind cultivation herein mentioned came from Laozi and Zhuangzi; 
however, it is expounded in the four chapters of Guanzi. There are a lot of similar 
statements in “Nei Ye”: “With an upright mind inside, everything gets its 
moderation.” “To clean the house with respect, the jing comes by itself.” “So 
long as the mind takes hold of tranquility, the Dao becomes still by itself.” 
“Without an upright shape, virtues do not come; without tranquility inside, the 
mind is not in order.” “When a man is born, he must be through evenness and 
uprightness.” And so on. We can see that the considerations of methods and 
techniques of mind in the four chapters of Guanzi are systematical and profound. 
The core idea is to go back from human mind to the mind of Dao; that is, to 
diminish exterior disturbance and rid selfish calculations and incorrect 
considerations, to restrain desires and contemplations and preserve empty 
tranquility and nimble brightness of the mind, hence to accumulate jing and 
nourish qi, and to reach the state of being in conformity with the Dao and 
transcending the secular into the sainthood. To quote a statement from “Xin Shu” 
part I: “Therefore by ‘the technique of mind’ we mean to govern the orifices 
through non-action.” “Non-action” means that a mind in conformity with the Dao 
is clear and peaceful, with little selfishness or desire; however, this is realized 
through limiting the activities of the “orifices” (standing for exterior disturbance 
and the restlessness of the “human mind”). This became a principle of mind 
cultivation commonly agreed by Confucianism, Buddhism and Daoism and had 
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deep influence in the history of China. 
Secondly, let the mind and intention be focused on one point and concentrate 

qi in a miraculous way. Chapter “Nei Ye” says: “Being unified with objects and 
being able to transform is called shen (miracle); being unified with affairs and 
being able to vary is called wisdom.” This is to say that if one concentrates on 
things without distraction anywhere and anytime, after a period of practice long 
enough, he is going to attain the miraculous state. If he further gathers his 
wisdom, he is able to reign the myriad things and put the world in order. 
Therefore “Nei Ye” continues: “Hold fast to the One, one is able to reign the 
myriad things. A superior man commands objects in stead of being commanded 
by objects, because he has mastered the principle of the One. With the orderly 
mind in the middle, the orderly speech out of the mouth and the orderly world 
upon the people, the whole world is thus in order.” And: “To concentrate the qi in 
a miraculous way, everything is completely preserved. Can it be concentrated? 
Can it be unified? Can good or ill luck be predicted without divination? Can it 
rest? Can it stop? Can it be attained by myself without asking for other’s help? 
Think about it! Think about it! Think over it again. If you have thought about it 
yet cannot figure it out, the ghosts and spirits figure it out for you—not because 
of the power of the ghosts and spirits, but the exhaustion of the jingqi. With the 
four limbs straightened, and the blood and vigor stilled, the mind is concentrated 
single-mindedly and the ears and eyes are not overindulged. In this way, the 
remote becomes nearby.” “To concentrate the qi” means to gather the jingqi 
through focusing the mind and intention. The above quotation describes the 
miraculous state through “concentrating the qi” and “the mind being 
concentrated single-mindedly”: “everything is completely preserved,” “good or 
ill luck be predicted without divination,” “be attained by myself without asking 
for other’s help,” “the remote becomes nearby.” “Bai Xin” also said: “Be 
concentrated on one instead of distracted by two, this is called knowing the Dao. 
In order to carry it out, it is necessary to be concentrated at the beginning and to 
reinforce what is preserved.” It is only through concentrating the mind and 
adhering to the empty tranquility can one know the Dao and attain it. Laozi said: 
“In holding the soul and embracing oneness, can one be steadfast, without 
straying? In concentrating the breath and reaching relaxation, can one be like an 
infant?” (Daodejing, chapter 10) His emphasis on concentrated spirit is clearly 
expressed here. The story of the “hunchback catching cidadas” that is told in 
chapter “Da Sheng” in Zhuangzi also explains the importance of 
single-mindedness. The four chapters of Guanzi, as the representative works of 
the Jixia Daoists, inherited and developed this thought of Laozi and Zhuangzi. 
Therefore Sima Tan had good grounds when he made the conclusion “Daoists 
make people concentrate in spirit” in his “Lun Liujia Yaozhi” 论六家要旨 (“On 
the Main Points of the Six Schools”).  
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Thirdly, to nourish both shape and virtue, to cultivate both mind and body, and 
let the intention run like the Heaven. “Nei Ye” said: “Without an upright shape, 
virtues do not come; without tranquility inside, the mind is not in order. To 
welcome the virtues with straightened shape, the Heavenly humanness and the 
Earthly righteousness come in abundance. … Not to disturb the sensory organs 
with objects; not to disturb the mind with the sensory organs; such is called 
internal attainment.” The “shape” refers to the shape of the body. According to 
the four chapters of Guanzi, mind, body and virtue affect and nourish one another; 
therefore mind nourishment is closely connected with body cultivation and virtue 
nourishment. Only in a way of developing the three of them at the same time, 
that is, to nourish both shape and virtue, and to cultivate both mind and body, the 
jingqi is possible to come. “Nei Ye” also specifically discussed the impact that 
food has on mind nourishment: “As for the way of taking food, being overfull 
hurts and makes the shape bad; being underfed makes the bones withered and the 
blood blocked. Between being overfull and underfed there is moderate, which is 
where the jing rests and the wisdom comes from. … To broaden the mind and 
make it brightened, to widen the qi and makes it spacious; with the shape settled 
down without swaying, to be concentrated on the one and to abandon the myriad 
disturbance; to be tempted by no benefit and to fear no disbenefit; to enjoy 
oneself independently—this is called “running the qi,” in which the intention 
runs like the Heaven.” That is to say, the cultivation of the mind has to be 
accompanied by the cultivation of the body—to drink and eat moderately, to 
nourish the mind by broadening the mind and widening the qi, to nourish virtue 
by resisting the temptation of benefit and the fear of disbenefit. In this way, the 
state of “the intention runs like the Heaven” is attainable. This is what is 
expressed in “Bai Xin” as “In harmony to return to the center, in order that the 
shape and the nature protect each other.” The harmony of body and mind helps 
one to attain the unbiased and upright virtues, and the combined cultivation of 
shape and spirit makes the two protect each other. 

It is noticeable that in the discussion of the relationship of body and mind or 
shape and spirit, the four chapters of Guanzi especially highlight the importance 
of the mind and spirit. They take the mind and spirit as the foundation of life. As 
stated above, the chapter title of “Nei Ye” literally means “inner cultivation,” 
because the nourishment of mind is the foundation of life nourishment. Therefore 
“Nei Ye” said: “So long as there is the jing, life lasts with prosperous appearance. 
It hides inside as the springhead, immense and peaceful. As the pool does not dry 
out, the body keeps sound; as the spring does not exhaust, the Nine Orifices are 
unimpeded. Hence one can know the Heaven and Earth exhaustively and reach 
the Four Seas, with no puzzle inside and no evil disaster outside. His mind is 
intact inside and his body is intact outside. He encounters neither natural disaster 
nor intended persecution. This one can be called a Saint.” This passage points out 
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that one’s looks and circumstances are decided by his inner practice of mind and 
spirit. If one keeps an intact mind inside and an immense and peaceful bosom, 
his rich and profound inner reserve will make his hidden jingqi the inexhaustible 
source of his life. He will be vigorous spiritually and strong physically, and even 
be a saint who “encounters neither natural disaster nor intended persecution.” 
“Nei Ye” also said: “In upright tranquility, one has relaxed and smooth skin, 
sharp hearing and clear vision, and stretched ligaments and strong bones; thus he 
can carry the Great Round and tread on the Great Square, and he can mirror the 
Great Clearness and see the Great Brightness.” If one is able to be tranquil and 
still in his mind, he will not only get health and intelligence, but also display a 
personality which is equal to that of the Heaven and Earth. Sima Tan in his On 
the Main Points of the Six Schools summarized the viewpoints of the Daoists: 
“Spirit is the root of life, while shape is the tool of life.” He thought that Daoist 
took spirit as the root of life and shape as the display of life. His viewpoint must 
have certain connection with that of the Jixia Daoists. 

4  A Joint: The Significance of the Doctrine of Mind of the 
Four Chapters of Guanzi 

The doctrine of mind is not only the core of the four chapters of Guanzi, but also 
the key component of the Chinese culture. An overview of the history of Chinese 
thought reveals a main line running through it, which is the Learning of Mind. 
All the three teachings—Confucianism, Daoism and Buddhism—bear in mind a 
deep concern to human life and values, and their discussions on the issues of 
human were usually carried out around “mind.” 

In regard to the theme of the four chapters of Guanzi, it is based on Zhuangzi’s 
thought on the Learning of Mind and displays a tendency to transform Laozi’s 
doctrine of Dao to a doctrine of Mind. Moreover, the doctrine of mind of the four 
chapters of Guanzi had remarkable influence on the Confucian view and nature 
and Huineng’s True Mind Monism. Considering the length of the paper, the 
following part will only give a brief introduction to how the doctrine of mind of 
the four chapters of Guanzi had inherited and developed the philosophy of Laozi 
and Zhuangzi and how it has impacted Confucian thought of mind and nature. 

In Laozi’s writing, the Dao as the benti (root and body) of the universe and the 
rule followed by the myriad things is more or less mystical. The Daodejing 
begins with sentence “The Dao that can be spoken is not the eternal Dao” 
(chapter 1). This implies that the Dao is beyond words and visible forms. 
However, this does not mean that Dao is the supreme dominator or religious deity. 
On the contrary, it lies within the nature of man and the myriad things. Laozi said: 
“The great Dao floods. It can flow to the left or to the right” (chapter 34). 
Moreover, Laozi revealed the relation of Dao and mind implicitly. He described 
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the Dao with the poetic words such as yi 夷 (vague, dim, invisible), xi 希 (faint, 
weak, inaudible), wei 微 (tiny, intangible), zhan 湛 (indistinct, obliterated), 
yuan 渊 (deep, profound), huanghu 恍惚 (vague and elusive), yaoming 窈冥 
(recess and obscure), jiliao 寂寥 (silent and vast), xuanmiao 玄妙 (abstruse and 
obscure). For example, in chapter 21: “The Dao as a thing seems indistinct and 
unclear. So unclear, so indistinct, within it there is image. So indistinct, so 
unclear, within it there is substance. So deep, so profound, within it there is 
essence. Its essence is supremely real, within it there is faith.” This is a 
description of the Dao, as well a description of the mind that experiences the Dao. 
Because the Dao as the benti of the myriad things is formless, invisible and 
beyond any words, only in a state in which one is unaware of both the objects 
and the ego, and in which the mind and the Dao become identical, he can intuit 
the truth of the world. Therefore chapter 10 of the Daodejing said: “Washing and 
cleaning the mystical mirror, can one be without a flaw?” The “mystical mirror” 
(the mind of Dao) which is deep in one’s heart is originally as bright as a mirror; 
so long the dirts attached to its surface are cleaned away, it can be used to reflect 
and view the Dao and the myriad things directly. 

Zhuangzi and the four chapters of Guanzi carefully elaborated the thought of 
“the mind of Dao” which in Laozi is hidden and indistinct, forming a complete 
Daoist thought of mind. “Mind” is a central idea in Zhuangzi, related concepts 
include cheng xin 成心 (formed mind), zhi xin 知心, chang xin 常心 (eternal 
mind), ji xin 机心 (ingenious mind), zei xin 贼心 (thievish mind), xin zhai 心斋 
(fasting of the mind), you xin 游心 (the wandering mind), jing shen 精神

(essential spirit), ling fu 灵府 (numinous treasury), ling tai 灵台 (numinous 
terrace). Zhuangzi described the evilness, complexity and variability of the 
human mind as well as the delicacy and depth of the mind of Dao. In regard to 
the method of cultivating and nurturing the mind, Zhuangzi had his particular 
exploration and put forward the special methods of “I lost myself,” “fasting of 
the mind,” “to sit and forget,” etc. In comparison we can easily see obvious 
similarities of the theory of mind in Guanzi and that in Zhuangzi. For example, 
“the mind within the mind” in “Nei Ye” is similar to “the eternal mind” in “De 
Chong Fu” of Zhuangzi: “Through knowledge he attains mind, and through mind 
he attains eternal mind.” The “house of jing” in “Xin Shu” part 1 is equivalent to 
the “fasting of mind” in Zhuangzi, both of which emphasize that an empty and 
tranquil mind is able to collect and receive the Dao, thus make Laozi’s mystery 
Dao secularized and spiritualized. However, a summarized overview tells us that 
Zhuangzi’s discussion on mind focuses on the method and process, or the 
function of mind; it does not form a systematical thought on mind. As we have 
mentioned above, such a transformation was accomplished by Guanzi. The four 
chapters of Guanzi include not only a systematical elaboration of the “functions” 
of mind, i.e., the practice of mind cultivation and the attainable state, but also a 
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clear argument of the “essence” of mind, i.e., the relationship between mind and 
Dao, nature and qi, thus forming a complete Daoist system of the thought of 
mind. This system is closely related and intermingled with those of 
Confucianism and Buddhism, and together they constituted a vein of the learning 
of mind which ran through Chinese culture. 

As for the impact of the four chapters of Guanzi on Confucian thought of mind 
and nature, the principles of mind cultivation mentioned in The Great 
Learning—determinedness, calmness, tranquil repose, Mencius’ propositions of 
“I am skilful in nourishing my vast, flowing passion-nature,” “all things are 
already complete in me,” the thought of “equilibrium and harmony” in The 
Doctrine of the Mean and Xunzi’s doctrine of “emptiness, oneness and 
tranquility” are all internally connected with the doctrine of mind in the four 
chapters of Guanzi. Let’s take Xunzi’s doctrine of “emptiness, oneness and 
tranquility” as an example to discuss the impact of the thought of Guanzi on it. 
Xunzi was a key figure of the Confucian scholars during late Warring States 
Period. He made an academic tour in Jixia Academy of Qi State—the birthplace 
of the book Guanzi. According to his biography in Shiji 史记 (The Historical 
Records), Xunzi “come for an academic tour in Qi at the age of fifty.” After Tian 
Pian 田骈 died, “Xunzi was three times appointed as the chancellor.” Xunzi had 
experienced the contention of a hundred schools of thought during the early and 
middle Warring States Period, and he stayed for a long time in Jixia Academy 
where different schools of thought blends. His experience formed good condition 
for him to criticize and inherit different schools of thought. In regard to Daoist 
thought, he fully absorbed the thought of Laozi, Zhuangzi and Jixia Daoists. 

In a time when different schools contended and became “fully engaged on a 
side road of reality and blind to the great path,” Xunzi emphasized the 
importance of “removing blinders,” or eradicating the one-sided and biased 
knowledge. This requires a deep examination into the function of the mind and 
the approaches of governing the mind. Chapter “Xin Shu” part 1 of Guanzi took 
“mind” as the dominator (monarch) of life: “The mind in the body is like the 
monarch on the throne. The division of functions of the Nine Orifices is like the 
appointment of government officials. When the mind is on its way, the Nine 
Orifices follow their paths.” Likely, Xunzi called the mind as “the Heavenly 
Monarch,” and the sense organs as “the Heavenly Officials”: “The mind stays in 
the center and governs the Five Officials in emptiness. That’s why it is called the 
Heavenly Monarch.” When mind the Monarch is in a state of emptiness, 
calmness and single-mindedness, the Five Officials and the Nine Orifices are 
able to be in their proper positions, and a correct cognitive process is possible. 
Based on this logic, Xunzi put forward his famous proposition of “emptiness, 
oneness and tranquility.” In chapter “Jiebi” 解蔽 (“Removing Blinders”) he said: 
“What is the organ by means of which we can know the Dao? I answer, the mind! 
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And what does the mind employ in order to know? I answer, emptiness, oneness, 
and tranquility” (Wang 1988, p. 263). Xunzi took the Dao as the standard to 
judge the validity of knowledge; only the “mind” is able to know the “Dao” and 
“emptiness, oneness and tranquility” is the approach for the “mind” to know the 
“Dao.” As we have already mentioned, emptiness, oneness and tranquility are all 
key points of the thought of mind of Jixia Daoists. With respect to “emptiness,” 
chapter “Xin Shu” part 1 said: “Emptiness refers to the state of not storing 
anything.” It defines emptiness as the state of blankness of the “mind.” However, 
different from Daoists, Xunzi thought that absolute emptiness is impossible; 
emptiness and storedness can coexist. Therefore “Jiebi” says: “Not allowing that 
which is stored up in the mind to interfere with what the mind newly 
receives—that is what we call emptiness.” In Xunzi’s view, so long as the stored 
existing memory of knowledge does not influence the cognition of the new 
knowledge, the mind is in a state of emptiness. 

As regard to “oneness,” the four chapters of Guanzi also have detailed 
expositions and give it clear epistemological significance and significance in 
mind nourishment. For example, “Xin Shu” part 2 said: “Adhering to the oneness 
without losing it, one can dominate the myriad things.” “Oneness” here has the 
connotations of concentration of mind and thought as well as the unity of body 
and mind and the unity of heaven and man. Xunzi critically absorbed it into his 
theory. He said: “Being aware, the mind encounters multiplicity. By multiplicity I 
mean the mind being at once aware of different things. To be at once aware of 
different things is a plurality of awareness. And yet we say the mind retains a 
unity, a oneness. Not to allow one perceived thing to interfere with the perception 
of another thing—that is what we call ‘oneness.’” That is to say, the things that 
the mind is aware of are different; the simultaneous awareness of the different 
things is “plurality.” So long as the perception of another thing does not interfere 
with the perception of the present thing, the mind is in a state of “oneness.” 

“Tranquility” is the most frequently used category in the four chapters of 
Guanzi, as well the most important requirement in mind cultivation and qi 
nourishment. The chapter “Bai Xin” gives “tranquility” an epistemological 
significance: “To wait in tranquilized body, things come and the names govern 
them for themselves.” However, the four chapters of Guanzi absolutized 
“tranquility” and put it in an opposing position to movement. “Nei Ye” said: “In 
tranquility it is attained, and in agitation it is lost.” “Xin Shu” part 1 says: “Being 
tranquil, there is no variation. No variation leads to be no fault.” Different from 
these discourses, chapter “Jiebi” of Xunzi says: “The mind is never without some 
form of movement. And yet we say the mind retains a tranquility. Never to allow 
dreams or the play of the awakened mind to interfere with awareness—that is 
what we call ‘tranquility.’” We can see that the tranquility in Xunzi is a 
tranquility containing movement. Dreaming and thinking are movements of the 
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mind; however, so long as these disorderly psychological movements do not 
interfere with normal process of cognition, or one is concentrated in perceiving 
things, the mind is in the state of “tranquility” as defined by Xunzi. All these 
prove that Xunzi’s thought of “emptiness, oneness and tranquility” had close 
relationship with the theory of mind of the four chapters of Guanzi. 

5  Mind and the Culture of Mind: The Characteristic of 
“Internal Learning” of Chinese Culture Reflected in the Four 
Chapters of Guanzi 

From the viewpoint of the theory of mind in the four chapters of Guanzi and the 
whole Chinese traditional learning of mind, we can see the obvious introversive 
characteristic of Chinese culture, which is different from the extroversive 
characteristic of the Western culture. While the latter pays attention to the 
exploration of the outside world, the former emphasizes the exploration of the 
internal spiritual world of man. The ancient oriental sages believed that in 
comparison with the knowledge about and the conquest of the outside world, 
what is more important for man is to turn inward to his mind. Through internal 
cultivation of mind and nature, one can realize his internal transcendence and 
reach a height in his spiritual life; therefore it can be called “internal learning” or 
“the learning of internal sainthood.” Whether it is real rational knowledge or self 
realization in religious or philosophical sense, neither is possible without 
personal experience. Most Chinese sages thought that man is self-sufficient; all 
the things in the universe are readily prepared in his life and deep in his heart. 
That’s why Mencius said: “All things are already complete in me. There is no 
greater delight than to be conscious of sincerity on self-examination.” Also he 
said: “The way of learning is nothing else but to seek for the lost mind” (Yang 
2005, p. 267). Man himself is an immense precious deposit and a human body is 
a microform of the universe. Through the practice of mind cultivation, nature 
nourishment and self-examination, the latent capabilities of man will be 
discovered and the lost genuine mind will be found again. On this basis to 
practice self-cultivation, to settle down the people, to realize internal sainthood 
and external kingship and even the unity of the Heaven and man, thus to reach 
the state of perfection, this is the ultimate goal and the highest value of life. If 
one gives up his internal precious deposit and seeks outward unceasingly, he 
concentrates on the trifles and neglects the essentials. 

Chinese culture is such a “way of accomplishment of human,” which is for the 
human and through the human. It is really “human oriented.” It believes that 
human kind is the most precious and most intelligent one among all the beings in 
the universe. Confucius interpreted his idea ren 仁 (benevolence, humaneness) 
as “to love people.” Laozi said: “Therefore the Dao is great; Heaven is great; 
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Earth is great; and Man is great. In the universe there are four that are great, and 
Man is one of them.” Buddhist thought of “human body is hard to acquire” is 
also thus easily accepted by Chinese culture. 

Furthermore, what Chinese culture emphasized is not the “body” or “shape,” 
i.e., the physical properties and material demands, but the “mind” or “spirit,” i.e., 
the spiritual properties and mental transcendence. In the vision of traditional 
culture, a human is composed of “body” and “mind” or “form” and “spirit”; but 
the emphasis is on the “mind.” It talks about “self-cultivation” which actually 
means the cultivation of the mind. For example, The Great Learning puts 
forward the sangang bamu 三纲八目 (three guidelines and eight steps) as the 
way of the great learning and stresses that “from the Son of Heaven (the Emperor) 
down to the mass of the people, all must consider the cultivation of the person 
the root of everything besides.” From the following statements we can see that 
“the cultivation of the person” is in fact “the cultivation of mind.” 

Therefore Chinese culture is actually “mind-oriented.” As revealed by the 
character 心 (xin, mind), the original meaning of which includes “center,” 
“core” etc. While the material body is physical, the mind belongs to the level of 
metaphysical Dao, which contains unlimited possibility. This is the so-called “the 
mind of Dao is but faint.” Through practice of the mind and nature, one is able to 
elevate his spiritual state, transcending the secular and reaching into the 
sainthood, or attaining the Dao, or becoming a Buddha, until the state of 
non-duality of the mind and the objects, or the unity of Heaven and human. In 
the practice of “mind,” one is on a bright and broad road to human nature and all 
the mysteries in the world. It is as well a secret path for the mind to get truth, 
good and beauty. Therefore, The Great Learning opens with “The Way of the 
great learning involves manifesting virtue, renovating the people, and abiding by 
the highest good.” Confucius also said that the highest state he reached is “at 
seventy, I could follow what my heart desired, without transgressing what was 
right.” Therefore what Chinese culture pursues shall be nothing but the state of 
“mind,” or spiritual state, instead of material satisfaction. Moreover, the uplifting 
of “mind” implies the acknowledgement of the subjectivity and initiative, as well 
as the concern over the freedom of individuality and the value of life. As among 
all the things in the universe, only one’s own mind is possibly under his control; 
and the subject and driving force of such control is also from the “mind.” We can 
say that it is in the process of rectification and practice of the “mind” that one 
grows up. 

Chinese culture thus exposes an active and optimistic view over human nature 
and life. Human is free in nature. Life is hopeful and meaningful. The 
growing-up of human is unconditioned. The realization of human nature, or the 
fundamental education for a human is his self-education, that is, through certain 
form of cultivation of mind and nature, to restore the original reality of his 
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human nature, to establish his ideal personality and to reach the highest spiritual 
state. Therefore The Doctrine of the Mean begins with “What Heaven has 
conferred is called the nature; an accordance with this nature is called the path of 
duty, the regulation of this path is called instruction.” So long as one can hold 
fast his inherent bright nature, he is able to accomplish himself. The 
accomplishment of human is the accomplishment of the Dao; the so-called 
“accomplishment of sainthood,” “the attainment of Dao,” and “realization of 
Buddha” are all states accessible through cultivation of the mind. And moreover, 
it is possible for everyone, as indicated by the discourses as “all men may be Yao 
and Shun,” “all sentient beings are equal” and “the Dao is not far from man.” 
This can also be understood in the Chinese character wu 悟 (understanding, 
enlightenment, intuitive perception). Wu is not scientific research and there is no 
need for laboratory and field investigation. As indicated by the constitution of the 
character, wu is to prove in one’s mind, therefore is can be called as internal 
proving of proving of mind. For a Dao seeker, the truth can and must be directly 
experienced by one’s own life and only the knowledge that has been proven by 
himself can be accounted as truth. In this sense, everyone in the world is a path to 
truth or “Dao.” Stepping on the path, one can discover himself and realize 
himself and to unite himself with the “Dao” and the myriad things. Therefore, the 
unity of Heaven and human is not at all experimental knowledge, not 
philosophical speculation, but real experience and spiritual state that is accessible 
through introspection. 

All together, the four chapters of Guanzi and the Chinese culture as a whole 
explore the problem of human around the concept of “mind.” Confucianism’s “to 
exhaust the mind and know the nature,” Daoism’s “the mind as the Dao” and 
Chan Sect’s “to illuminate the mind and see the nature,” all these thoughts take 
“mind” as the center of the discussion of human nature. Traditional theory of 
“mind” originated in Confucius, Laozi and Sakyamuni Buddha or even earlier, 
evolved in the thought of Mencius, Zhuangzi, Guanzi and Chan Sect represented 
by Hui Neng. The three of them respectively established their specific yet 
interrelated theoretical system of “mind.” At the time of Song and Ming 
dynasties, Lu and Wang fused the essence of the three schools and initiated a 
prosperous age of the learning of mind. Therefore, in comparison with the 
Western rationalist culture which focuses on the external “object,” we can call 
the oriental cultures, including Chinese culture and Indian culture, as the culture 
of mind; because the footholds of the oriental cultures are “human” and “mind” 
instead of “object” or the objective world. Chinese culture had nourished 
outstanding cultural quality and charm in the emphasis and exploration of the 
“mind”; the culture of mind constitutes the central component of traditional 
Chinese culture with highest modern value. The restoration of such a cultural 
resource is of great theoretical and practical importance in maintaining the 
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psychic harmony of the modern people and reestablishing the spiritual home of 
the society, as well as deepening the localized study of philosophy and 
psychology in China. 
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