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Abstract:

This paper aims to firstly present evidence suggesting that the culture of the Zhou dynasty was
rooted in nomadic Indo-European norms. Secondly, it analyses the hypothesis that early Daoist
thought was primarily based on Zhou dynasty Indo-European nomadic cultural beliefs and
principles. Throughout this manuscript, ancient Chinese textual references related to the Zhou
dynasty are translated to provide confirmation of Sky-God worship, an Indo-European mage,

and the use of binary and tripartite systems.

This paper also analyses classical Chinese texts from the period of the breakdown of society and
political regimes at the end of the Zhou dynasty, during the Warring States. Analysis suggests
that an abundance of new promotional material emerged during this period. This material not
only portrays how rulers should govern a state or country but also how an individual should act
within society. Confucianism and Daoism appear to have emerged as two of the most popular
schools of thought during this time. Both have shared ideas, such as wiiwéi - non-action (ff £),
but also have significant differences, especially in regard to what a shéngrén - sage (25 A)

resembles.

As the earliest promotional material of what would become Daoism is probably the (E{Z%% )
Daodéjing (The Way and Virtue Classic), it is this text that likely represents an early piece of
transitional material between the old Zhou dynasty culture and the new and emerging one of
this breakdown period. The meaning of the character for tian - sky (X)) is especially relevant.
This paper provides strong evidence to suggest the Zhou worshipped a Sky-God and that the

remnants of revering a Sky-God can be found in the Daodéjing.

To further demonstrate that early Daoist thought is especially based on nomadic Indo-European
principles, analysis of other early Daoist texts is also examined, such as a chapter in the { &7
N&X ) Hudngdi Néijing (The Yellow Emperor’s Inner Classic), which appears to advocate the
benefits of a lifestyle with nomadic cultural origins. This paper concludes it is likely that the

Zhou dynasty’s Indo-European nomadic cultural traits are the basis for early Daoist thought.

Keywords: Indo-Europeans, Daoism, Zhou dynasty, nomads, Daodéjing
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INTRODUCTION

Since the beginning of recorded Chinese history, the native inhabitants of the Yellow River Valley have
engaged in frequent contact and interactions with nomadic tribes, particularly those originating from
the north and west. Both Zhou (2006) and Ramsden (2021) describe how a nomadic tribe of western
origin likely came in contact with the people of the Yellow River Valley. Ramsden (2021) provides
evidence for a hypothesis in which the rulers of the Zhou (&) dynasty were Indo-European in origin.
Historically, the original steppe nomads were proto-Indo-European and lived in what is now eastern
Ukraine, southern Russia (northern Caucasus) and western Kazakhstan (Anthony 2007, 84). Later, they
spread to many different parts of Eurasia, bringing their culture of sky worship, horses and chariots.
Other non-Indo-European nomads followed, of the same culture as these Indo-Europeans, such as the
Turkish and Mongolian tribes. The climate where these early nomads lived was harsh and survival
difficult. They were constantly on the move to find food, water sources and pasture for their livestock.
Winters were long and challenging, communal living in the ger/yurt was the norm, most items were
in common ownership, and personal privacy within the family was nearly non-existent. As the lands of
one tribe were enormous and shared by others, ownership of land, at least in earlier times, was probably
a foreign idea. Instead, wealth was measured primarily in the number of stock animals one had. Life
was one of freedom and simplicity, where deals were made by one’s word and honour. There was no
writing, so recitation and a great memory were highly prized skills. This freedom of life was in stark
contrast to the large urban centres of China, where people’s freedom was minimal, and many were
forced into slavery and labour in service of the government. China’s foremost ancient historian Sima
Qian (&]fE#8) even appeared to show some envy for the freedoms of these nomads, as noted by Ford
(2010, 20), who conveyed such a description based on Sima Qian’s observations of the nomadic

Xiongnt (&J4Y).t

1 According to Harl (2023, 16), Xiongnu was pronounced Hunna in ancient Chinese.
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As trade routes such as the Silk Road were created, nomads could procure different food items and
luxury goods via trading or raiding. Due to the harshness of life and the instinctive drive for survival,
these nomads had already, at least to some degree, honed their raiding skills against each other. While
some nomads traded their livestock for food items, such as grain and luxury goods made in urban
centres, others raided and/or provided their services to protect against raiding parties.”

When reading early Chinese texts attributed to what is now called Daoism, we find a consistent
theme of living with the seasons, staying away from luxury goods, living outside or on the fringes of
society, and not fatiguing oneself mentally or physically. These types of ideas hint at a lifestyle akin to
that of a nomad. This paper proposes that early Daoist texts such as the {¥E{E%X) Daodéjing (The
Way and Virtue Classic) and (&7 NEE) Hudngdi Néijing? (The Yellow Emperor’s Inner Classic) may
actually be philosophies rooted in early Indo-European nomadic culture and ways of living. This paper
also suggests that texts such as the Daodéjing emerged as new promotional material after the
breakdown of the Zhou dynasty during a time of major change and upheaval. In this case, not only does
the Daodéjing contain material and ideas from the early Zhou dynasty but also new concepts and
philosophies, where it changes older norms for newer ones. One example is the way in which the
shéngrén - sage (25 \) no longer represents a capable ruler of ancient times but instead is someone
whom even commoners can model themselves on. This type of change is highly significant as suddenly
enlightenment (not in a Buddhist sense) is accessible to anyone in society.

To analyse these hypotheses, this paper specifically examines the idea of the sky (X)) in the
Daodéjing (and other ancient texts), early health cultivation techniques as conveyed within the Hudngdi
Néjjing, and the idea of the shengrén as found in classical Chinese writings. Currently, there are no
papers to the author's knowledge proposing Indo-European nomadic culture as the foundation for the
Daodéjing and other early Daoist texts. Therefore, this paper has relied heavily on classical Chinese

textual sources.

2 For a particularly well-described summary of the early nomadic lifestyle, see Harl (2023, 48—56).

3 This paper is not suggesting that the medical system is nomadic in origin but rather that the health cultivation ideals and

ways of living conveyed follow a Daoist theme, and thereby derived from earlier nomadic roots.
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TRANSLATION METHODOLOGY

In this paper, there are a large number of translations, all done by the author. The goal of these from a
translation point of view is to make them as direct as possible, without adding any interpretation. This
can sometimes mean an overly simple sentence structure, purposely done, as this is the way ancient
Chinese was commonly written. In this way, the reader can read the text in English as close to the
original as possible. To do this without English add-ons is difficult as it would be hard to comprehend.
Therefore, square brackets [ ] are used to insert grammar words and occasionally, some descriptive ones
to bring meaningful sense to the sentence. Parentheses () are sometimes used to add information to
help understand the preceding word.

Translating ancient classical Chinese texts into English is notoriously difficult, and as a translator, I
sometimes look back at a translation and think it could have been better, or even sometimes notice it
was not quite correct. To build upon previous translations, if there are any, is commonly thought to be
the most effective way to do a translation. Translations should be getting easier with the technology and
knowledge that has come with globalisation. It must have been difficult to translate a text from Chinese
to English in the 1800s from scratch. By using square brackets and parentheses, and leaving the words
without these to represent a direct translation of a Chinese character to an English word, future
generations of scholars can clearly see how the translation was accomplished, and thereby easily make
it better or correct any mistakes.

This paper uses only Hanyti Pinyin (EEEHf £ ) and not the outdated Wade-Giles system. All Hanyl
Pinyin words have their tones (except dynasty names), marking them as foreign. Therefore, they are not
in italics. Each time new words are used in Hanyu Pinyin, if there is an appropriate translation, the
English word/s will follow with the Chinese characters in parentheses behind them. As a general rule,
after this, only the Hanyli Pinyin will be used. Guillemets () are used to set off Chinese texts, as this is
standard practice in China. But if a cited text is written in Hanyu Pinyin or any other language, it is
italicised. Within this paper, the names of Chinese texts are generally not translated into English (or put
into Hanyu Pinyin unless they are famous texts). As there is commonly no standard for Chinese text
names in English (except for the well-known ones), any translation may only lead to confusion,

therefore, this paper generally only uses Hanyti Pinyin and/or Chinese characters.
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NOMADS OF ANCIENT “CHINA”

A thorough and comprehensive exploration of this topic goes beyond the scope of this paper, however,
an introductory discussion is essential for understanding the nomadic landscape of ancient China and
demonstrating the importance of various nomadic groups in shaping Chinese history. Notably, while
many of these nomadic peoples later established their own nations and distinct identities, it was the
ancient Chinese who documented their origins and histories. As a result, it is Chinese texts that offer a
fascinating and detailed historical account for those seeking to trace the early roots of the various Turkic,
Mongol, Tungusic, and some nomadic Indo-European tribes.

The exploration of this topic, especially in the context of “nomadic China’, uncovers several key
areas that deserve closer scrutiny: What were the names of these nomadic tribes? What were their
ethnic roots? Did they govern any Chinese dynasties? What were their physical traits, and what
distinguished their culture? Each of these questions is intricate and demands separate investigation.
Nonetheless, in an effort to provide a foundation for further exploration on this expansive subject, the
following summary offers a textual overview.

In Chinese history, four primary nomadic groupings emerged across different regions: the
northwestern, northern, northeastern, and western territories. A notable caveat to these four categories
is that nomadic tribes were often known for intermingling, resulting in genetic diversity that sometimes
makes it difficult to distinguish them from one another. This phenomenon is especially apparent in
modern-day Turkey, where Turkic people exhibit a wide range of hair colours—including red, blond,
brown, and black—along with various eye colours and both East Asian and Western European physical
features. Aside from the Tungus nomads, it can sometimes be difficult to clearly separate and
distinguish the other nomadic groups. Cultural divisions are also not easily identifiable, as there were
many similarities across them. However, differences were often more apparent in terms of conflict, with
these groups frequently being adversaries, and also through their distinct languages. The four main
groupings that appear to have had the greatest influence on China are as follows:

Group 1: As noted by Ramsden (2021), the Indo-European grouping likely includes: Huangdi - the
Yellow Emperor (57 ), the Qiang (5%.), the Ji (#2) family, the royal lineage of the Zhou dynasty and the

Yuezhi (H X)) (and associated names), all of whom may trace their origins back to the Xiréng or
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Western Rong (P57X)), indicating a western heritage. This topic is further explored in the next section of
the paper.

Group 2: The Mongolic group of the Donghti - Eastern Ht (5 #H), Xianbei (f£:52), Withuan (551H),
Qidan - Khitan (Z£}), Kimoxi (JFE5 2 ), Réuran or Rudnrudn (ZEZA or i) (and other associated

names), Muréng (%) and Tuobd (FEk).

(RESINESHEMERYIE) fER2E - JRHREAZ S > BIAREESR L #A
ik o HEBEHHLSHENR -

Xianbeéi [is] also [a] division [of] the Donght [and] separately relies on Xianbéi
Mountain; because [of this, they] thereby [get their] name. Their language [and]

customs [are the] same as [the] Wihuan.

CGRHLZENT5E) BiEE > ARGA - 529 > W TR > &35
PRISTELL - RIDARSSE -

Withuan [were] originally Donghu. [At the] beginning [of the] Han [dynasty, ] Xiongna
Maodun extinguished (destroyed) their state. [The] remaining [of their] kind [took]

refuge [in the] Withuan Mountains. [It is] because [of this, they got] their name.

(BB SIS\t A ) S R B M T RS )
SPHE > LR - SEEE -

[The] Khitan state, lies [to the] east [of | Kumoxi, [the Khitans are a] different branch

[to the Kimox1 but the] same kind.
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CorE ey ME s — 5 0 -FIO JE PP ) 2P EATE -

[The] Khitan’s origin [was a] Donghti branch.

(HELE—H=) WP EET -

Ruru [are] descendants [of ] the Donghu.

(ZEEME=TL2E) HoWENEZ  EEVEE - Jyr Hit R

=R o AL PLIRER  FREERER ~ BIH AR > - HeRE > HRAH
SO0 B > FA - MEE - EGIL PRI E EA BTE - HERE 0 HRAH
flle > /S - REF > RRED -

Tanshihuadi ... divided the territory into central, east [and] west; three parts. ... From
Youbéiping to [the] west [and] to Shanggu [was] the central part, [consisting of | more
[than] ten towns. Its leaders [were] called Kézui, Queji, Murong etc. [and were] the

great commanders.

(i EZ0T T+ IR ) IRERRINREAZ AR - R B -

[The] Tuobé clan [is] also descended [from| the Donghu, [a] separate division [of the]

Xianbéi.

(BUFINEE LA — IR T AR AR BN E S ) QT =R
P ER RSN - B BT - RREIRN - HEBr RS - AB
UM HIA L UGS - RBABCTAERE L » W20 RS e - e
55 o PKULS B R 3agE - DUSTEE -
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Xiongnu Yuawén Mohuadi arose from [the regions] beyond Lidodong, his ancestors [were]
distant [relatives that] belonged [to the] southern Chanyu, (a title for a Xiongnu leader)
[and for] generations served [as] leaders [of the] eastern section. [His] language and
[that of the] Xianbéi [were] considerably different. [The] people [of his confederation]
all cut [their| hair and left [a piece on] the top [of the] crown [as] a decoration. [When
the hair was] longer [than a] few inches, then [it would be] cut short. [The| women
[wore a] long draping [type of] jacket [to their] feet but [did] not [wear] skirts. [When]
autumn came, [they] collected nidotéu,* a poisonous medicine, and [used it to] shoot

birds [and] animals.

Group 3: The proto-Turkic group of the Chtinwéi (JZ4), Xanyu (JEZ2), Guifang (58 77), Xidnyun (&
A1), Xiongnd, Ashina ([ 52F0), Yawén (F232)° and Tajué (ZEEK). Their homelands were likely or at

least at some stages in the northwest, with potential ancient links to the region of the Altai mountains.

(SREERR G 1) BiEEE iU sl H A 2 A e HoantH 25 S5

e

Weéi Zhao [of the] Han [dynasty] said: [The] Xiongnt [and] Hunzhou; the other name
[for them was] Chanwéi, [which] is their starting (original) ancestor [and] essentially

[the] same [as the] XGnzhou.

(BHEIUGE A UFIAT) O - S I . R
BYELT » IR S i -

4 Whether there is a mistake in the original source, i.e., the character, or just a different name, the author is convinced that
nidotéu (E5H), nearly certainly refers to wittéu (555H), a well-known and highly toxic Chinese herbal medicine, that

when prepared correctly, is used to treat cold-type arthritic pain and numbness.

5 Discovering if the Ywén were originally a Xiongnt or Donghti branch is challenging, and requires further investigation.

10
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The various kinds [of ] Xiongn [are] collectively called the Béidi ... [In the] Xia [dynasty
they were] called [the] Xtny, [in the] Yin [dynasty they were] called [the] Guifang, [in
the] Zhou [dynasty they were] called [the] XianyUn [and in the] Han [dynasty they were |
called [the] Xiongna.

CREERTHLRES.+VU) (EER) ERES  FHBIN > EEE -
Xia [dynasty] called Xtnyu, Zhou [dynasty] called Xianyun [and] Han [dynasty] called

Xiongnu.

(SEECHIMEL T IE) BIS4ELI RS THERBL - FERRN - BlEOr 8
520 > HAEA RN E -

From Chunwéi to Téuman (first leader of the Xiongnu); over one thousand years have
[passed], sometimes big, sometimes small (their power fluctuated), [it is] hard [to]
distinguish [their] dispersions [and] divisions. Their generations [and] successions, [I]

cannot get or order.

On a visit to Azerbaijan, the author noted that references to Oghuz Khan appeared commonly in
museums. It was said that there are clear linkages between Oghuz Khan and Mao(or Mo, z&)dun
Chanyu (§fHEET), the son of the founder of the Xiongnti empire, also known as Mete Han, because,
they apparently share a similar biography. Unfortunately, the author has been unable to confirm this

claim textually. If Ohguz Khan is indeed another name for Maodun Chényu, it establishes a strong

connection between the Xiongnu and their ancestors as the foundation of what would later become the

6 Shang yi (/& 2£2) is difficult to translate in this context, and could mean “boundary”, as in the boundary of the author’s
knowledge but most likely means, “the time period is too distant” or “the era is too far back”. It could also mean “it is still

the case” or "it remains so”. The author has omitted a translation for this due to a lack of certainty.

11
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Turkic tribes. There is also textual evidence to suggest the Xiongnu were proto-Turkic, as seen below,

especially regarding the Ashina being mentioned as related to the Xiongnd.

In the era of the Turkic Khaganate (Empire), founded by the Bumyn Khagan in 552, the

Oghuz were one of the numerous tribes in its composition. (Mensitova et al. 2022, 104)

The rulers of the Turkic Khaganate in the sixth century highly valued their origin from

the sacred Ashina tribe. (Mensitova et al. 2022, 114)

CorE S5 S —H VU 28pR B ) ZEpRPe SEARER, - & i i -

Tajué [and] Ashina clans probably [come from the] northern section [of the] ancient

Xiongnu.
This type of evidence starts to point towards the Xiongn, in particular, and their ancestors as proto-
Turkic. Ramsden (2021, 15) suggests that the Xiongnti, Ashina, Tiéle (§#%/]), Gaoche (15 E), Huihé ([=]

&7), Wiistin (5514 ) and Tijué are likely the same people.

(BEFEHE O TN ST R EREREHEHRETESEE) 3%
AL -

Tiéle’s origin [is from the] Xiongnu [as they were just] another branch [of them].

12
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CRHELIEN =280 £) 22zt > PR S PR EREEAt - Sz I
ZERA] SEABER, ©

Before the Tiijué (or the ancestors of the Tiijué), [the area of | Pinglidng near Pinglidng
jun [was inhabited by a] mix [of] hu (foreigners). [They were] probably [a] separate

branch [of ] the Xiongnu; [a] clan [with the] surname Ashina.

(LSBT HIUIIEEE ) o sehR Bk ) 28 > HILEMmEZE - M0
Y% > SRl Z AR o

[The] Tijué’s ancestors (originally) lived [to] the right [of the| Western Sea, [as a] single

(or independent) tribe. [They were| probably [a] different subgroup [of the] Xiongnu.

GBS =) B BN SR WIS AIE - LT
Wl - SEELLUREE > TE o HAEISEUGUE TN MR - S
Bt - FRAIKR © B BIERR - BRIE o EIR > BAF -

[The] Gaocheé [are] probably [the] remaining branch [of] the ancient Chidi. [At] [the]
start [they were] called the Dili, [and in the] northern regions; [they were also known
as] the Chiléi. [The] various Chinese [groups referred to them] as Gaoché or Dingling.
Their language [is] about [the] same [as the] Xiongnu, and [only] sometimes [has a]
little differences. [It is] said [that] they [were] originally [the] nephews [of] the
Xiongnt. Their branches include [the] Di clan, Yudnhé clan, Hilii clan, Jiépi clan, Hugii

clan [and the] Yigijin clan.

Origins of the Wiistin appear more complex but could have been Indo-European.

13
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CGEMZN/\St) ARZEMT - KHREEGEET > EBLFEEEE - KH
[RIEHH - RISHEFBBAAK - KARMEN > BEAE - MSHEAEL -
Fei 0 Bl 0 B - MUSHABIEZEM - RHREE -

Originally, [the] land [was the] Sai (Sak) [peoples]. [The] Da Yuézhi clan [was] [in the]
west [where they| defeated [and] drove [the] Sai King [out]. [The] Sai King [went]
southward, going beyond Xuandu, [and the] Da Yuezhi clan settled [in their]| lands.
Later, Wasiin Kinmo destroyed [the] Da Yueézhi clan, [forcing the] Da Yuezhi clan [to]
migrate westward [and become] subordinates [of the] Da Xia, whereby [the] Wistn
Kinmo [took their] land. Both Kiinmo [and ] Kinmi [were] names (or titles) [for] kings.

Therefore, the Wastn state had [both the] Sai branch [and] Da Yuezhi branch [of

people].

(EFBIVTANIEESE SR T) SHRNISRE YRR - 526
ANFIR - IR IR RS > AR -

[The] Wusiin among all [the] Rong [of the] western regions [have] the strangest
appearance. Nowadays, [the] hu (foreign) people [have] green eyes [and] red beards,
[resembling the] appearance [of a] kind [of] macaque, [and are] originally [of this]

branch (race).

As noted above, the Xiongnu spoke a different language from the Xianbéi, suggesting they were a
different group. As the Donght, Xianbéi and Withuén are not proto-Turkic, Indo-European or Tungus,
by order of deduction, the author is making a bold assumption that they may be proto-Mongolic.
Genghis Khan and his followers could not have conquered vast regions of the Old World without
previous generations of nomadic Mongol tribes honing their battle skills over many centuries. The

Mongols must have emerged from an already well-established, prominent, and active warrior-like

nomadic society.

Group 4: This group encompasses the diverse Tungus tribes of Northeastern China, including not

14
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only the Jurchens (and Manchu) but also other tribes such as the Orogen and Evenks. While these tribes
fall outside the scope of this paper, they (especially the Jurchens) have undeniably played a significant
role in Chinese history, having ruled during the Jin (&) and Qing (J&) dynasties.

With four distinct groups of warrior-like nomads interacting within the heartland of China at
various times, a key question arises: Did they invade and/or ultimately become emperors of China? In
addressing this, Mair (2005, 56-62) outlines the dynasties that were likely ruled by foreign powers.”
Having also researched this subject, the author would suggest that approximately sixty percent of all
Chinese dynasties and historical periods were under foreign nomadic rule. Recent evidence has further
illuminated this topic, suggesting that the Zhou dynasty was led by an Indo-European elite (Ramsden
2021), while the Sui ([&) and Tang (JZ) dynasties were ruled by a Tuob4 aristocracy (see Chen, 2024).

Considering the Japanese moulded much of what would become their culture on the Tang during the

Heian Period, this is a remarkable fact.

Turkic-speaking tribal groups of the Steppe recognised that the rulers of the Tang (and
the preceding Sui) were cut from the same cloth as their Tu6ba predecessors. In other
words, the political and ethnical continuity from the Northern dynasties to the Sui and
then the Tang was common knowledge to contemporaries on both sides of the Gobi

Desert. (Chen 2024, 19)

7 Mair (2005) and Ramsden (2021) present differing views on the Shang’s origin. Mair (2005, 56) posits that the Shang had
steppe associations, while Ramsden (2021) argues that they were primarily Chinese. Mair (2005, 65) supports his steppe
hypothesis by citing evidence such as the Shang’s practice of frequently relocating their capital. One particularly intriguing
passage found by the author is about the first Shang ruler, and is as follows: (M7 H T ) BOGHET - 28 > FK

Z - JREZABREBREIN AL - S REAERE - FALHE g - R L BiAESE - RIVRIUS/A
fit o Chéng Tang’s family name [was] Zi, given name Lii, [and] courtesy name Tian Yi. [He was] born [from] the essence
[of the] Wolf Star, influenced [by the] Black Dragon. [He was] tall [to the] sky, [had a] broad forehead [and] prominent
nose. [His] hands had vertical lines like [the] patterns [of a] seal. Below [was] abundant [and] above sharp, [he had a] light
(or white) complexion [with a] beard [and his] length [was] nine chi, four cun, [and] eight zhou. While this description
may be an exciting discovery—the text was written about ~550 AD, approximately two thousand six hundred years after

the time of Chéng Tang.
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According to Chen (2024, 18n43), the neo-Confucianist Zhi Xi (%) wrote:

R BRIK

[The] Tang [dynasty’s] origin [came] out [of the] yidi (northern foreigners).

This raises an important question: Did nomads physically differ from the Chinese? Mair (2005) explores
this question in depth, analysing historical descriptions of traits such as skin and eye colour, distinctive
eyebrows, prominent or high noses, and most notably, beards. Interestingly, the founding emperor of

the Han dynasty, Gaozl of Han, was described as having features that could be considered Western.

R ARTHAL) AN AR - 288 RACH 8
o

Gaozu [was] a man [with a] prominent nose and dragon’s face, [he had a] beautiful

beard (ran) [and his] left thigh had seventy-two black spots.

While this does not necessarily mean the emperor himself was nomadic, it suggests that his bloodline
may have had Eurasian nomadic roots. The significance of a “beautiful” beard has been a defining

feature of nomadic culture for at least two thousand five hundred years, if not longer.

For many Central Asian peoples during the two millennia and more required all adult
males to sport a face full of whiskers. This was both a sign of manliness and warriorlike

qualities and a marker of ethnic identity. (Mair 2005, 74)

This passage is particularly fascinating as it emphasises the importance of beards in nomadic culture, a

theme that can also be found, unsurprisingly, in early Daoist literature.
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GETHMRIEE) 857/ Z2F=0 PAAN - £ 8> & K>
it B B B JCEEBAL - RNLUEES -

Poverty has eight extremes, attainment has three musts (essentials) [and the] body has
six houses (places). [Your]| beauty, beard (ran), length (height), bigness (size), strength,
elegance, bravery [and] daring; [when] all eight [of these traits] surpass [those of other]

people, [they are the] cause of being poor.

(N BREALIENS T AFEAT) SFEHEAT 2SRk BT M1
RZEDEITER - 27100 ? BaH RS2 EmREAESER - /RS AE
M BRI ANED - SR /D AIEERE -

Huangdi spoke: [The] master (or teacher) said, the up [and] down [of the] channels,
[and] the observations [of] blood [and] gl [can help] know [the condition of the] body
[and] qi, how [is this so]? Qibo spoke: [If] the upper portion [of the] foot yaAngming’s
blood [and] qi [is] abundant, then [the] beard (rdn) [is] beautiful [and] long. [If the]
blood [is a] little [and] qi a lot, then [the] beard (ran) [is] short, therefore [a] little qi
[and] alot [of] blood, then [the] beard (ran) [is a] little, [when the] blood [and] qi [are]

both little, then [there is] no beard (ran).

s

i

(i B2 TSN TI) /52 b Smi Al
& MEZRDAEESE - /R SAVE - MRS/ DRAHEE

W

o

AW
WIW

[If] the upper [portion of the] foot shaoyang’s qi [and ] blood [are] abundant, then [the]
beard (ran) grows [and is| beautiful [and] long. [When the] blood [is] alot [and] qi little,
then [the] beard (ran) grows beautifully [butis] short. [When the] blood [is] little [and]
qi a lot, then [the] beard (ran) [is a] little. [When the] blood [and] qi [are] both little,

then [there is] no beard (xi).
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(FmNEBRETE TR ENTH) mEmdEE - V52 > 2EE
FHIAZIL ..

[When the] beard (rdn)8 grows [and the] beard (xi) [is] extreme [thick and abundant],
[the] shaoyang [has] lots [of] blood, [when the] beard (xu) [is] beautiful, [the]
yangming [has] lots [of] blood ...

More than a thousand years after the aforementioned texts, the nomadic Mongols continued to value
beards. Yelii Chuicai (H[S{#%£#74), a Khitan statesman and descendant of Yelii Abaoji (the founding
emperor of the Liao Dynasty), was the first of Genghis Khan’s retainers to formulate policy. A Confucian
scholar well-versed in Buddhism, he was also a critic of Qit Chuji (757 %). Among the Mongols, he
was known as “Longbeard” (Urtu Saqal)”.?

An introductory discussion on the nomads of “China” would be incomplete without mentioning the
Chinese character hu (). Not only do certain Chinese characters reflect nomadic influences, but many
words in the language also trace their origins to the fringes of Chinese civilisation. Interestingly, the
correct pronunciation of hti in Mandarin requires constriction of the throat, producing a “hhh” sound.
This phonetic feature is not only common in Mongolian but also appears in various languages
worldwide. For instance, when the languages of the Caucasus and Iran are romanised, the letter
combination “kh” is used to represent this same “hhh” sound. Looking at some of the Chinese characters

that contain the character hu (i), they are as follows: Htijiao - pepper (&Hf{); hugua - cucumber (#H

8 In some of the old medical and historical texts of China, it is sometimes common to separate two-character words such
as cough (IZ ) into two different but similar meanings. Rdn (£2) and xa (£2) also have different meanings. Rén (£)
refers to the part of the beard that grows from the sideburns (and maybe cheeks), and xi (52) is probably the beard in
general. In the examples above, the author distinguishes between the different meanings of “beard” by including the
Hany Pinyin for the two distinct characters. As with most of the examples above, including the one from Zhuangzi (34

), the question arises whether the separation was always clear or rdn was just another word commonly used for beard. If

the separation was clear, as it is in the examples from the Hudngdi Néjjing, then this must be taken into account.

9 While Yélii Chuicai’s Mongol name of Longbeard is common knowledge, the author has been unable to find the original

source of this information in Chinese.
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JI\); htitdo - walnut (#H#)k); érht - a two stringed instrument ( —#H); Donghti - Eastern Ha (B #H); Wi
Hu - Five Foreigners (71.#H); huxi - beard (£85%); huxuin - a type of Sogdian dance (£fJj€); huqi -
foreigners on horseback (fiH); hushuo - talking nonsense (#iz5); huldi - to cause trouble or mess
thing ups (H2K) hasiluanxiing - a wild imagination (& & &L 18); htzuofeiwéi - to commit outrages or
act wildly (FH1EIE £).

One final point to consider is that Chinese, Mongols, and other East Asian peoples share similar
physical features. Likewise, in Kazakhstan and Siberia—excluding ethnic Russians—the population
also predominantly exhibits East Asian traits. This suggests that while intermixing undoubtedly
occurred,'? the majority of nomadic society interacting with “China” was likely genetically East Asian,
with perhaps only the ruling classes differing significantly in genetics and/or looks. Even today,
descendants of the Qing dynasty’s ruling elite in China or Japan can often be distinguished from the
Han Chinese. Therefore, the descriptions of a beautiful beard and eyebrows, a prominent nose, and
coloured eyes may be referring to nomads of Eurasian origin or genetics. This is important not only for
highlighting the significant role Indo-Europeans played in shaping nomadic culture and ancient
Chinese history but also for understanding their broader impact on world history. As they migrated
across the Old World, it appears they introduced their culture and traditions, while also assuming

positions of power and authority as a minority.

ZHOU DYNASTY INDO-EUROPEAN NOMADS

Two of the very few texts to discuss in any detail the idea of Indo-European Zhou dynasty nomads are
Zhou (2006) and Ramsden (2021). Zhou’s (2006) hypothesis centres around answering the question as
to why there is such a large time discrepancy between the onset of agriculture in ancient texts (around

2100 BCE) and archaeological evidence for agricultural development of millet in the Yellow River Valley

10 Ramsden (2021, 15) examines genetic evidence suggesting that the Xiongnt were a mixture of European (1%) and Asian

(89%) haplogroups.
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in northern China (starting ~5000 BCE), and rice cultivation in the middle reaches of the Yangzi River
(starting ~10000 BCE).

The conclusion from Zhou's (2006) research is that the people of the Zhou belonged to the Huangdi
nation, who were not native to the area but instead nomadic. In this case, Zhou agriculture developed
by learning it from the native peoples of the Yellow River Valley. The Zhou conquered the indigenous
locals and recorded their own history, so it is their story that we read today and not that of the
agricultural local Chinese.

Most of the evidence for this is discussed around the idea of the Hou Ji - Lord of Millet ([5F£).
Beckwith (2009, 45—47) conveys a similar idea and centres his hypothesis on Hou Ji as well, describing
it as a “typical Central Eurasian foundation myth”, and states that it was likely a smallish band of Indo-
European warriors who entered the Yellow River Valley as mercenaries but later stayed in the region
marrying local woman by which a creole language was created.

The key point is that only among the people of the Huangdi nation who are thought to originally be
nomadic did the story of Hou Ji arise, wherein Hou Ji and his people learn to cultivate grains such as
millet from the local people. Zhou (2006) further states that the Hudngdi nation was proto-Indo-
European, and thereby the myths and legends of the ancient Chinese may actually be about the rise of
an Indo-European people and not of the local indigenous tribes.

The key details of Zhou'’s (2006) paper are as follows:

e A clear argument is made for the evidence of early agriculture on the Yellow (millet) and Yangzi

(rice) rivers (Zhou 2006, 1-8).

e The second part of the paper describes textual evidence for the beginning of an agricultural
civilisation as recorded by classical Chinese texts, including the calculation of historical time
periods (Zhou 2006, 8-17).

e The third section of the paper outlines the disparity between archaeological discovery and
historical texts. Zhou (2006, 18) explains that the reason for the time disparity of 3000 years is
that the Zhou people specifically were not Chinese and not indigenous to the Yellow River Valley
and that Zhou agriculture was developed by absorbing agricultural techniques from the natives.
It is hypothesised that the Huadngdi nation came from the west and conquered the peoples of

the Yellow River Valley.
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Ramsden (2021) conveys a similar hypothesis and discusses the idea that an Indo-European tribe
entered into pre-Shang (%) China, conquering the local tribes and eventually the Shang kings to form
the Zhou dynasty. As the Zhou dynasty had a culture of recording history and the development of more
complex writing emerged during this time, it is their history, myths and legends, and not those of the
local indigenous Chinese that we read today.

It is possible these Indo-European nomads were male and took local wives, whereby a creole
language was developed through the mixing of Indo-European and Old Chinese. Evidence for Indo-
Europeans in China has been previously confirmed with the finding of Caucasian “mummies” in
Xinjiang (#758), skulls of Europoid origin in Anyéng (%2[%), Indo-European loan words in Old Chinese,
and a time discrepancy between the classical texts and the actual onset of agriculture. The key evidence
provided by Ramsden (2021, 71-72) to support the nomadic Indo-European origin of the Zhou rulers is
as follows:

e The Xirong (P57¢) consisted of several Indo-European tribes.

e Zhou Wén Wang (J&SZF), a man from Xiréng was the founder of the Zhou dynasty.

o The early Zhou and the Qiang (57) (likely an Indo-European tribe) intermarried for generations.

e Fuxi ({KZ§), who may himself have been Indo-European, created the trigrams, a type of binary
and tripartite system of divination, i.e., a classical Indo-European cultural system.

e Connections between Hudngdi, Xiwangm (7§ F-£}), jade, Yazhi (B ), Yuezhi (H £X,), Qiang,
and the Xirong, together with the special place they hold in ancient China’s myths, demonstrate
that these myths were possibly Indo-European in origin.

e The Zhou worshiped a Sky-God, which is a core Indo-European belief.

e A level of writing adequate for creating records was developed only in the late Shang and early
Zhou, and that, combined with the Zhou’s culture of an interest in recording history is the
reason that we read the Zhou’s history and not that of the indigenous Chinese.

e The Zhou eventually developed a type of caste or social class system, another Indo-European
trait.

¢ Huéngdi and the Zhou royal classes were connected through the name J1 ().

e Liozi (%) spoke of the relationship between the Xirong and horses.

e Another name for Huangdi used characters that suggest the use of a chariot.
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FURTHER EVIDENCE THE EARLY ZHOU WERE INDO-EUROPEAN

HUANGDI NATION’S RELATION TO HORSES

In an interesting paragraph from the {%I/{l[[{#) Liéxian Chudn (written in the Han dynasty), an expert
horse doctor is described, and it is suggested that he lived during the time of Hudngdi. This paragraph
alone is not enough to confirm the Huangdi nation’s connection to horsemanship, but in light of
previous evidence from Ramsden (2021, 68), it further demonstrates the importance of both horses and
chariots to the Huangdi nation. The second part of this paragraph is fanciful, dealing with the treatment

of dragons, but this was likely to emphasise that the horse doctor was a master healer.

GIE SRR ) BEE%  =wHEET - MEPLESLZZ 8 ZHA -
"RARE T - WZEHRO - 8£H @ HEEAN - F3keea - J5H ~Od - DIHE
SIS IR - REEEREL R > &MkieZ - —H > EEEEME -

Ma Shi Huang, [in the] times [of] Huangdi [was a] horse doctor. [He] knew [how to]
diagnose the horse’s form (body), [and if it would] live [or] die. [He could] treat [a horse
for a] quick recovery. Later, down [came a] dragon [from the clouds who faced] towards
[Ma Shi Huang with] drooping ears [and an] open mouth. Hudng said, “this dragon has
[an] illness, [only] I know [and am] able [to] treat”. So then, [he] poured [in] the
[dragon's] mouth [a herbal formula called the] Liquorice Decoction, [which the dragon]
drank and [thereby] recovered. Later, [and on a] regular [basis, other| dragons [came]
out [of] the waves (or waters)" [to] request and seek treatment. One [morning at] dusk

[a] dragon carried Hudng away [on its back].

11 Early Chinese dragons are nearly always associated with water. The movements of ripples/waves in lakes were
sometimes thought to come from dragons. It is occasionally mentioned colloquially that Chinese dragons can also fly but

as they need water on their body for comfort, they must fly through the clouds.
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Ramsden (2021, 68) explains that the Huangdi clan went by another name: Xuanyuén shi (X, ). This
name has two Chinese characters, both exhibiting the wheel radical on the left. The first character is a
type of carriage, while the second means the shafts of a wheel. If the Huangdi clan or nation was Indo-
European, this highly likely represents a horse-drawn chariot.

The ruling period of Huangdi clan predates the Shang dynasty by a significant margin, yet there is
no evidence that the Shang employed chariots in battle (Mair 2003, 168). Even more intriguing is the
fact that the Zhou, who succeeded the Shang, effectively utilised horse-drawn chariots in warfare, as
evidenced by artifacts such as the Duo You Tripod (see Mair 2003, 165). Scholars generally agree that the
chariot was introduced into China through a west-to-east transmission (with West Asia origins). The
development of this technology would have required extensive infrastructure, including horse training,
chariot construction, suitable clothes (such as trousers), and the training of charioteers. Mair (2003, 166)
highlights that archaeozoological evidence of horses only becomes abundant following the Zhou’s
conquest of the Shang. He further observes that the Zhou are suspected of having non-Sinitic origins.

This brings about important questions concerning the origin of the horse in China, such as, which
group brought them to the Yellow River Valley, and for what purpose were they used? In a seminal paper
by Mair (2003), all these questions are answered. In this paper, Mair (2003) notes that the procurement
of fine horses over the last two millennia for the Chinese has played a central role in nearly all political
regimes, with bronze inscriptions from the early first millennium BCE already conveying this message.
From as early as the beginning of the twelfth century BCE, it is possible to observe a keen interest from
Shang dynasty rulers in relation to their northern neighbours (northern Shaanxi) and their rare horses.
Mair (2003, 168-169) highlights evidence indicating that, in Shang society, horses were exclusively
reserved for royalty and existed in extremely limited numbers. This implies that the horses of the Shang
were not raised locally by them but were instead likely taken or captured from their greatest enemy, the
Qiang.

Ramsden (2021, 34-36), Beckwith (2009, 46), and Mair (2003, 169) all note that there is strong
evidence to suggest that the Qiang were Indo-European in origin. Loewe and Shaughnessy (1999, 908)
further explain that the Qiang were probably horse breeders, because various words describing them
also include the Chinese characters for “horse”. Ramsden (2021) discusses in depth the connection

between the Qiang, the Zhou royalty, and the fact that they intermarried for generations, while at the
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same time conveying that the Huangdi nation and the Zhou royal classes were connected through the
name or character Ji ({[i1). Mair (2003) examines archaeological evidence and proposes that northern
and northwestern China had three waves of cultural influx linked to faunal domestication from western
Eurasia:

1. Third millennium BCE: Cattle comes first and then goats and sheep

2. Second half of the second millennium BCE: Chariots and horses

3. Second half of first millennium BCE: Horse-riding warriors

From the Chinese point of view, they adopted horses from their enemies like the Qiang (end of second
millennium BCE), began to ride them from the late fourth century BCE, and wanted and needed them

for warfare from the second century BCE (Mair 2003, 183).

TRIPARTITE AND DUALISTIC DIVINING SYSTEM

Another important point to make that follows on from the hypothesis of Zhou (2006) and Ramsden
(2021) is in regard to the divination that took place in the Zhou dynasty. According to Shaughnessy (2022,
85-86), 1dnggli - dragon bones (HE/%) started to show up in the antique markets of China at the end of
the nineteenth century. The pieces were eventually traced back to Anydng, Hénén (JF]Fg ), historically
the last capital of the Shang dynasty. The core of the { Z4X) Yijing (Classic of Changes) is a Western
Zhou dynasty divination text called the (/&%) Zhouyi, which was the product of Zhou culture.'? The
importance of divination in the Zhou dynasty cannot be overestimated. In 1977, archaeologists
excavated a large building site at Fengchu ([B\#f), Qishan ([57111), Shanx1 ([#75), in an area referred to
as the Zhouyuan (J&[5). In one corner of the excavated pit were 16,700 pieces of turtle shell, more than
three hundred pieces of ox bone, and three hundred pieces of inscribed turtle shell. The themes behind

these pieces resembled activities undertaken by the first Zhou kings (eleventh century BCE)

12 Shaughnessy (2022) makes a clear distinction between the two texts: “The (&%) Zhouyi refers solely to the hexagram
and line statements of the text—especially as understood within the context of the Zhou dynasty (1045—249 BCE). The
(Z%L) Yijing, on the other hand, is the entirety of the received text inclusive of the canonical commentaries, the so-

EAS

called “Ten Wings” (}-22), especially as understood as a “classic” (4%)".
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(Shaughnessy 2022, 98). Many of these inscriptions proposed an activity and ended with a prayer, with
the subject of healing being a common one. In Shaughnessy’s (2022) seminal work, he explains how
divination analysis can be divided into four parts (Shaughnessy 2022, 119).

¢ The “command” (ming ) to the turtle, or topic to be divined

e The “crack” (bi [v), which was to be interpreted

e The “oracle” (zhou %%), or attempt to put the interpretation into words

e The “prognostication” (zhan 1), such as “auspicious” (ji &) or some variation of that, such as

“long-term auspicious” (héng ji 1AL T5), “not auspicious” (bl ji /N5 ), or “very auspicious” (shén

ji &) (Shaughnessy 2022, 136)

Shaughnessy (2022, 133) explains that the oracle portion of the divination is particularly interesting as
its most common format is reminiscent of poetry from ancient China’s (54X ) Shijing (Classic of
Poetry). It is further explained that, although there are different formats, the classic form of a divinatory
oracle is of three rhyming four-character phrases. The first phrase describes the crack, and the following
couplet relates to the topic of divination. This number system is particularly significant as it resembles
the tripartite and dualistic system of the Indo-Europeans. The three examples below of divining as
found in ancient Chinese texts convey how Zhou kings used this numbering system and show that

divining was not only for kings.

(fGrcdiac) = @ SHMEA - BRI > AIRESE - (5F) =+ % MEL >
FERsE  EEEY - ERZ -

[The | Master said, [if it is] good then name [the] person, [if it is] excessive (wrong) then
name oneself, then [the] people [will] assist [what is] good. [In the Classic of] Poetry, [it
is] said, only [the] king contemplated, examined [and] divined [the] consideration of
capital Hao. Only [the] tortoise-shell [was] proper, [so Zhou] Wi Wang completed [it]

(made it so).
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(fGecHhife b) MEA#E= > NEAHEE - EBh o KAE - MRE .
BT ZArLAERERH -

Bt (or bo) [and] shi [should] not pass (be performed more than) three [times and] bu
[and] shi [should] not mutually overlap (be done together). Turtle-shells are bt [and]
yarrow stalks are shi. Divination [was used by] early (ancient) shéng[rén]-kings [to]

make [the] people trust [the] seasons [and] days.

(torc e b)) HEEARUEL: SR A RELEA 2 -

[When] obtaining [a] wife, [do] not get [one with the] same surname. Therefore, [in]

purchasing [a] concubine, [if you do] not know her surname, then divine [with turtle

shells].

IMPORTANT ROLES IN ZHOU DYNASTY CHINA AND THE IDEA OF AN INDO-EUROPEAN MAGE

In the time of the Zhou dynasty, the wii - mage or shaman (%), bt (or bo) - diviner (X s, NEf, N A),
and y1 - physician (£5), among others, played a significant role in royal duties and the king’s courts. The
wii were in charge of many differing duties.!3> While the roles of the yi and bti and the evolution of their

function/s can be quite well defined, the wi’s role during and after the Zhou dynasty is more complex.

13 According to Boileau (2002, 359), functions of the wil can be determined from the { &4 ) Zhoull. One important
point to make is that within this text, there is no mention of the character for a male shaman - xi (3%), but only the male
(nén)wii (A1) and female (nti)wit (ZA%). The male wi’s role was as follows (Boileau 2002, 359): In charge of sacrifices to
the deities of mountains and rivers. In the winter ceremony, the wit made offerings (or shot arrows) in the great temple
hall as a type of exorcism. In the spring, they were in charge of protecting the country from certain types of disease. When
the king offered condolences, the wi together with invocators preceded him. The female wi’s functions were (Boileau
2002, 359): Being in charge of ablutions and anointing during exorcism activities. Dancing for drought. When the queen
offered condolences, they would with the invocators precede her. In times of great calamities of the state, they prayed,

sang and wailed.
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In summary, it seems as though there were two different types of wii, with highly differing functions.
Wi therefore seems to be a generic term incorporating different types of people/functions. When
searching for the use of this wii (A1) character in early Chinese texts, one of the most common uses is
with dancing. In this case, the wii seems to have a strong affinity with something similar to the Siberian
Shaman.!*

Both the wii and the y1 sometimes overlap each other regarding medical duties and treatment; the

wii healers (JA%2) are clearly different from the y1. Below are examples discussing the differing roles of

the wii and y1.

CERTRULED WERE - BZMHgHn - R > Frifegt - 34
PR ER, > FEPACIR - IUAUEIT - O RRTES o I A -

[The] sick [patient is lying on a] sleeping mat, the y1 uses stone needles, the wi uses
sacrificial rice (polished rice offerings) [and a ritual] straw mat [used in sacrifices], so
[they both can] rescue [the] patient. [The] head [of a type of wild] cat [can] treat [a]
rat [disease], [a] rooster’s head [can] eliminate fistulas, [the] gadfly [can] scatter blood

accumulations, chopped wood treats cavities (?), these kinds [can be] chosen.

For other examples, see: ( SEECYNEH REEE AYIE) , (1RESE. FIEFEZECTYIE L) and for
more examples on the wii and their connection to healing and medicines, see appendix 1.

Both the wii and the y1 were also connected to the king and royal courts.

(fSECfai) £ - giARMmE&sS - MEREESELAA » EPoERd - DIsF
ZIE -

[At the] front [of the] king [was the] wi and behind [the] historian/s. [The] diviners,

14 For more on the Siberian Shaman, see Ramsden (2022a).
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musicians [and] assistants” [were] all at [the] left [and] right. [The] king [was in the]
middle doing nothing (wawéi), [except] abiding [in the] most (complete) uprightness

(correctness).

For more examples, see: ({&:C M85 ) and ({802 ARED) .
The y1 used herbal decoctions and needles, as opposed to the wii, who did not use needles. Below

are examples of textual references on how the y1 treated people and their connection to the royal family.

(. M) HERRE > SENEE WAL - MMUSEamEs -

[In] ancient [times a] precious [and] good y1 could know [where] serious [and] severe
diseases arose from, and [used] needles [and herbal] medicine [to] treat [patients], that

is it.

(RTAKRIF) T AR 85k

[The] king made [a] person (messenger) inquire [about the] illness [and the] y1 came.

(T T) BAR 8 EAYY - AR 0 TREY - %
Rt » RAREEE -

[When the] monarch has [an] illness, [and is required to] drink [herbal ] medicine, [the]
minister first tastes [it]. [When a] parent has [an] illness, [the] child (son) first tastes
[it]. [When an] y1 [has] not [had a family practise of medicine for more than]| three

generations, the medicine [should] not [be] taken.

15 This character you (), could also refer to comfort people, i.e., people that encourage eating and drinking but can also

just mean assistants. Gli (&) can also mean blind or blind musicians.
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(BrIEd) SHERBRIE > MeHENEEZ TR N ZARENSEZ - EA
Bt ERBIUAAGANS - 58 2 JETEE -

Now this [is like an] y1 here [too], [they] combine a (single) medicine [to] apply [for all]
under [the] sky [who] have [an] illness [as] medicinal (treatment). [If] ten thousand
(all) people eat (take) this [medicine], [it seems] like [the] y1 [would] benefit four [or]

five people, still [it is] not called [an] effective medicine.

The wit were commonly separated into male and female wi, especially regarding the wii that seem to

be related to shamanism.

(EF. EMEEMEE L) EHEE > FLHE ..

For [a] male [they are called] xi, for [a] female [they are] called wii ...

For more examples, see: (JE{AEFEFCHFZ) and (EEEZLZET) .

In other places in Classical Chinese texts, an immortal wixian (AA1ll]) is also mentioned. The
character combination of wiizhut (AAf){) is common and seems to mean the shaman-like wii. Wiigti (A
£%) is one the most frequent combinations of characters seen in ancient Chinese texts related to the wi.
Gu (£2) is sometimes thought to be a kind of toxic insect that is the sole survivor from being put in a
box with other poisonous insects. In the context of the shaman, wiigli probably means to cast a spell
(or curse), which would commonly result in a psychological illness. Most of these versions of the wit
seem to have an affinity with the Siberian shaman in the way they are involved in “talk’, rainmaking,
drumming/dance and mysterious abilities (see appendix 2).

To complicate matters, wii is also used as a name. It is possible to learn the origins of this name from

(HECEHE ) Xingshi Kdoliié. Wit is also a component of several characters, such as wii () (with the
-

“speech radical” &), which means to deceive. Shi (ZZ) (with the “bamboo radical” 7T) refers to the

yarrow stalks used in Zhou dynasty divination. Ling (2£) with the “cloud radical” }i§ and “three mouths”
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["1—this character has many meanings but can mean spirit. Y1 (5%) is a variant character for y1 (£5) —
it is a rare character and means physician.
While there is nearly no doubt that shamans were part of the wii category, there does appear to be
a second type of wii playing a more central role as something similar to an official. For example, Wixian
(AILJEK). One potential controversy with these characters is that they are a name of a person, thereby not
necessarily representing a category of wii. Of particular interest in relation to Wixian is that he is
mentioned as being a type of astronomer and a high ranking official, since he manages the king’s affairs.
To further investigate this second type of wii, in the (ER S f#5-) Shuowén Jiézi it is possible to
find some answers. Firstly, wi appears to be described as a category, secondly it illustrates the female
dancing wi, thirdly it explains that the first out of all the wii was Wiixidn. The (557 fi#F) Shuowén
Jiézi, therefore, appears to describe two different types of wii. Through investigation of ancient Chinese
literature, it can be noted that the wit tribe started during the time of Hudngdi with Wipéng (AA5%),

which seems to be the family that Wixian came from. The Wa family is particularly related to medicine

and divining with yarrow stalks. In their case, there is no mention of Siberian shaman-like practices.

GHET AN RE) REEH - REFEZL - RANEBAY - W EIHZRADE
W Z QX o

Wiixidn Shao'® said, “come I [will] tell you. [The] sky has six extremes [and] five norms.
[When the] emperor follows [these], then [all is well] managed, [if the emperor runs]

counter [to these], then [there are] bad omens”.

16 In regard to this, the name Wiixian Shao, the Shao appears to be in reference to what the wii were called in the Shang

dynasty (AREAE © FE{CIHAR » #448). The fact that the wii were used in both the Shang and Zhou royal courts is

consistent with archaeological discoveries.
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(SREC AL BALD) MEGEZRARL

Wiixidn managed [the] king’s household (affairs) successfully.

(RS B/N ARED ) RR: Ut © ZCRESRARIE - DA - R NI EESE
o o BT [EGE » S ARBAIIEAR » MLARZ J86 & MAR -

[A wi is a] zhu. [These are] females [who] can engage [in] no form [and] dance, [so a]
spirit descends. [This] resembles (or this character resembles) [a] person [with] two
sleeves dancing [in one] form. [With] gong (L) [it has the] same meaning. [In] ancient
[times] Wixian [was the] first [to] be [a] wa. [Therefore], all wa [belong to this]

category [of wi, as] all wit come [from this].

(RS ) smip AR (ERE o IR ARR 246 -

[In the] times [of ] Huangdi, Wipéng did medicine, [from] this the wii clan started.

Further textual references regarding Wiipéng and Wuxian can be seen below. The first two examples
explain the name of their home mountain, the relationship these wii have to medicine, and, potentially,

the origin of the Chinese character ling (&%), in terms of how it got its meaning.

(Urge o BIL-FAR) AR > AREL - JARD - ARG » AREZ - AR%
MREL > AL > AR > AR - AR AR > METHRE - HEERAE -

[In] Lingshan [there] is Wixian, Wiji, Wipan, Wipéng, Wigi, Wizhén, Wali, Wadj,
Wixie [and | Wiluo, ten [different] wit. From here, [they] ascend (to the sky or) descend
(to the earth), [and this is where] one hundred (all) [different types of herbal ] medicine

like [to] be.
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(Ui SCfRs) oH - 8 At > DI -

[Itis] recorded: Ling [is the same as] wii; [they use] jade [to] attend [the] spirits.

(BEREK G HETR785) © RZIER > AN ...

Wiipéng did medicine, Wiixian did [divining with] yarrow stalks.!”

These wii who are not related to the Siberian Shaman are of particular interest because they correlate
to a paper written by Victor Mair (1990a) entitled: Old Sinitic *MYag, Old Persian Magus, and English
“Magician” and another paper called Questions on the Origins of Writing Raised by the Silk Road by Tsung-
i (1991). Both these papers discuss a discovery at a Western Zhou dynasty site in Zhouyuan, in which a
cross-like engraving (similar to the iron-cross except with only straight lines) was carved into a mollusk-
shell depiction of a human head having features suggesting it was Caucasian in race and conveying the
figure might have been a wii (Tsung-i 1991, 4). This symbol is significant because the same one can be
found on pottery in West Asia, and also because the head was wearing a pointed hat, associated with
being Tocharian (Tsung-i 1991, 4).

Mair (1990a) describes the two mollusk-shell carved-head figures found in Zhouyuan as
unmistakably Caucasian and Europoid in features, with one having the incised cross-like symbol
engraved on top of its head. Both heads have been dated to the early eighth century and were not
thought to be Saka in origin. Mair (1990a, 30—31) points out that he found “strikingly similar” bone
carvings on a human head unearthed in Anyang, which was Shang and not Zhou, suggesting “there can
be little doubt that this Shang piece and the two Western Zhou pieces belong to the same category of

residents in China”. Mair (19904, 31) differs from Tsung-i (1991, 4) in that he believes the head coverings

17 In pre-Qin and Han texts, characters for divining with yarrow stalks ( | %Z) appear to be much more common than
divining with turtle shells ( [~4E). As seen above, the reason for this may be because the Wii family started using this

method of divining with yarrow stalks first, and only at a later date did the turtle shell divining arise.
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and time period are the same as those found on the head of an Aramean portrayed in an Urartian relief
at Zincirli in the middle to late Hittite style (832—810 BCE).

Mair (19904, 34—35) goes on to discuss how these Caucasians may have come to arrive in China and
further explains that the translation of “shaman” for wu is incorrect, because the word shaman
represents a religious system practised by the peoples of Siberia and centred around trance. According
to Mair (1990a), the word “mage” would be a better translation as it represents the function and role
they played in the Zhou court more succinctly. In the case of the wii or mage, they were closely
associated with the courts and rulers and were responsible for divination, astrology, prayer, and healing
with medicines. Mair (1990a, 36—39) believes that the Old Sinitic word for wu and English mage both
derive from the same Indo-Iranian “magus” and that the Magi were not only Zoroastrian priests but also
administered tasks and worked for various peoples and religious groups. One such example is the Magi
of the Bible, relating to the birth of Jesus and the three gifts.!®

Further analysing the cross symbol found on these Magi in China, Mair (1990a, 40) suggests that
this exact symbol can be found in Chinese as the earliest form of the character for wa (A}). Mair (19904,
43) goes onto the postulate (twenty-six years before Zhou [2006] and thirty-one years before the Indo-
Europeans in the Ancient Yellow River Valley [Ramsden, 2021]) was published, that for an Indo-European
mage to be present in China proper during the Shang and Zhou dynasties, where they likely held
important positions, would seem odd if there were no other such instances or ties. Mair (1990a, 43—47)
finishes his discussion on the subject by explaining the extensive linguistic evidence for Sinitic and

Indo-European cultural exchange from at least the Late Neolithic.

18 The fact that this other type of wii (mage-like) was involved in astronomy, medicine, ceremony, and managing the king’s
affairs is extremely important as it suggests a person similar in function to the Zoroastrian Magi. In the writing on
Pythagoras, we learn that he studied numbers from the Phoenicians, astronomy from the Chaldeans, spent twenty-two
years in Egypt studying astronomy and geometry, and also spent twelve years in Babylon studying with the Magi, where he
learnt arithmetic, music and especially “the most perfect worship of the Gods (Guthrie 1987, 61)". This last function of the
Magi, regarding the perfect worship of the God/s, fits in line with the function of the wu as seen in Chinese texts above and

those mentioned by Mair (1990a).
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BREAKDOWN PERIOD AND THE EMERGENCE OF NEW PROMOTIONAL
MATERIAL

Throughout early history, self-help and fictional story-telling texts have commonly been sold as
propaganda or promotional material, used as tools to amass followers for a new political regime or
religious/philosophical movement. This can be seen extensively in both Chinese and Indian literature.
In China for example, it appears as though daojido - religious Daoism (#E %)) arose as a response to the
arrival of Buddhism (Knauer 2006, go—g1). Within the religious Daoist compendium there are a large
number of texts that discuss the fictional lives of famous Daoist immortals. In these there is a recurrent
theme in which a Daoist is portrayed as being more spiritually advanced, when compared to their
Buddhist counterparts in both knowledge and cultivation practices.

The Daodéjing, a well-known Chinese philosophical text, was among the many philosophies that
were sold to rulers as part of “how to govern a state” literature, likely compiled and/or written down
during the Warring States period (475—221 BCE). In the case of the Daodéjing, the shéngrén was used as
the main example of an exemplar figure for rulers and individuals to model themselves on. Just as the
priests of the Vedic religion were responsible for maintaining order over chaos but lost their seat of
power with Alexander the Great’s invasion—forcing them to reinvent themselves—the wii of the Zhou
dynasty (both shamans and mages) may have similarly lost their significance as the dynasty fell, unable
to foresee or prevent its collapse.

From this, a “new” form of philosophy emerged (Daoism), where the shéngrén took centre stage,
and changed from the likely earlier idea of him as a capable ruler, to become instead a more

philosophically inclined, virtuous person,'? whereby new literature, such as the Daodéjing was “sold” to

19 In the Daodéjing, the shéngrén is an exemplar figure of someone who has embraced the Dao. The key point is that he is a
person that both the rulers and commoners should model themselves on. Within the Daodéjing he is described as follows
(Ramsden, 2022b, 167): 1. He uses the concept of wawéi (chapter 2, line 3; chapter 26, line 2; chapter 47, line 3; chapter 63,
line 3; chapter 64, line 5). 2. He teaches others by being an example (chapter 2, line 3). 3. He treats people like straw dogs in
the way he lets nature take its course (chapter 5, line 1). 4. He does not live for the self (chapter 7, line 2). 5. He does not live
his life by getting attached to the desires that arise from fulfilling the five senses (chapter 12, line 6). 6. He holds onto the

one (chapter 22, line 1). 7. He is always helping the people (chapter 26, line 2). 8. He does not harm people (chapter 28, line
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the public and rulers. This literature not only conveys how an individual should act in accordance with
nature but also how a leader should govern a state, based on principles found in nature. Whether or not
the concept of the Daoist shéngrén was a new idea or not, there is clear evidence that the Daodéjing
went against the norm of the time, where the shéngrén was nearly always conveyed as being related to
capable ancient rulers, such as Yao (£%), Shun (%) and the early Zhou kings. These capable shéngrén-
kings were experts in ceremony, ran a state/country, gave the people music, were highly cultivated, and
followed the changes of the sky and the earth to best govern a country (see appendix 3 for further
details). The new Daoist literature, and especially the Daodéjing®°, changed this, whereby the shéngrén
was no longer related to a shengrén-king. In the case of the Daodéjing, the shengrén is not only someone
for a ruler to model himself on but more importantly, someone for the average person to take as an
exemplar figure to emulate. In another piece of important Daoist literature, the Hudngdi Néijing, the
shéngrén is described as being a great doctor.?!

The earliest version of the Daodéjing, written on bamboo slips, was found in a tomb near the town
of Guodian (F[J5) in Jingmén (3 ]), Hubéi (’#11L), and dated to approximately 300 BCE. This would

mean the text was likely composed during the collapse of the Zhou dynasty, contemporary with the

4; chapter 60, line 3; chapter 66, line 3). 9. He gets rid of extremes, extravagances and excesses (chapter 29, line 5). 10. He
does not stand out from other people (chapter 49, line 1). 1. He helps people to be natural and simple (chapter 49, line 4;
chapter 64, line 7). 12. He does not interfere (chapter 57, line 3). 13. He follows the principles of wiwéi (chapter 57, line 3;
chapter 64, line 5). 14. He is balanced in his actions (chapter 58, line 4). 15. He takes things to be difficult, so in the end, they
are not (chapter 63, line 4). 16. He has no desires (chapter 64, line 7). 17. He does not stand out as something special
(chapter 70, line 6).18. He has no sickness (chapter 71, line 3). 19. He is not boastful (chapter 72, line 4). 20. He understands

the difficulties of life (chapter 73, line 3).

20 Zhuangzi still spoke about the shéngrén-kings.

GiEF fER. KT ) & KRB SR TR -
Yu [was a] great sheng[rén], and [thus] physically fatigued [his] body [for all] under [the] sky [in] this way.

2 (B NAS R B TR ) B - BEA AR - DRSO AT T N IR S e b e
ZATE > A AE - DIKE - BIREE - SRGHE - MEVR - BIEZHE - FROE - AEAL 0 /UE
U > BRIz -

Therefore [it is] said: [When the] shéngrén treats disease, [he] must know [the] sky, earth, yin [and] yang, [the] four

times (seasons), jingji, five zang, six fu ...
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Warring States period and after the time of Kdngzi - Confucius (f[, ). This Warring States time is
particularly significant as it would have been a period of great change and upheaval, when a dynasty
that had lasted for hundreds of years collapsed. During this time, the entire country was rife with war,
political structures were in a state of flux, and, more than likely, many older cultural norms were
disappearing and being replaced with new ones.

This allowed for the emergence of many new schools of thinking and philosophy. As so often in
history, times of great transformation (commonly during or after war) were marked with significant
change that sometimes permitted the publishing of a vast amount of new literature across a broad range
of subjects, where each school vies for its political and societal dominance.?

The Daodéjing appears to be part of one of these schools, where it presents its novel Daoist thought
and what would become the Hudngl#o - Yellow Old (23 ) tradition. Another school of thought which
gained much momentum is now known as Confucianism. Both these philosophies of thought were
novel for their time but still used earlier ideas from the Zhou dynasty. Interestingly, while they are
remarkably different, they also have many similarities.

One of the core philosophies that permeates many early Chinese texts that came out of this Warring
States period (featured heavily in both Daoism and Confucianism) is the idea of living in accordance
with nature, i.e., following the seasons. This seems particularly odd, as why would it be necessary for
people living in large urban centres to structure their lives around living with the seasons? A nomad,
however, would probably consider the principle to be the most fundamental requirement because this
is what survival depends on. Another similarity found in many of these texts from this time period is
the idea and in-depth discussion (albeit from different angles) of the shengrén.

After the breakdown of the Zhou, it appears as though the wii no longer had the same standing in
politics and played a substantially less significant role, if any at all. The reason for this observation is

that most of the material related to them is connected to the Zhou dynasty, after which they appear

22 While it is up for scholarly debate whether it actually occurred, an example of these schools of thought vying for
political and societal dominance is the life story of Kdngzi, and in-particular how he ordered the execution of his
competitor at the time (Shdozhéng Mo - /I 1F0[1), as soon as he gained the power to do so with his appointment as
Minister of Crime. (& T~ F4) fFLT A& > §iHMmZk/DIED] - Kongzi served [as the] regent (or Minister of

Crime) [for] Ly, [and] after seven days [in office, he] executed Shaozhéng Mao.
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much less frequently in Chinese texts. The diviners also seem to take a much less important role.
Another significant and obvious change is that now the y1 take centre stage and the wit markedly lose
their standing as healers. This is extremely obvious with the emergence of the Hudngdi Néijing.?3 This
text uses early Daoist ideas, such as taking the shengrén not as an ancient capable ruler, but as someone
who is a highly capable y1.

In this period of cultural breakdown, the shéngrén is portrayed in two different ways following
opposite directions. Firstly, within the new Daoist literature, he is an exemplary figure for both a ruler
and individual to model themselves on. Secondly, the shengrén is not recognised as someone an
individual can be like, but rather as one of the great and capable leaders of ancient times. Daoism and
Confucianism differ on the shéngrén idea but are very similar with regard to other concepts. For
example, the teaching of wiwéi, commonly thought to be the cornerstone philosophy of the Daodéjing,
is also frequently used in Confucian writing. It was used by all three of the great Confucian philosophers
of antiquity: Kdngzi (f1,F-), Méngzi - Mencius (7 ) and Xanzi (%) -). It was used by Confucian

scholars not only in a philosophical sense but also in a way to describe how nature functions.*

23 In preface of the ({53&&@m) Shanghdn Lun (Treatise on Cold Damage), compiled or written at the end of the Han
dynasty, the wii are described as incompetent healers and something akin to a modern-day witch doctor.

BESER L YRR AR . AREE 2R B B E MBS - [#
EJEET - KEAT > HEER - KF2AL -

[It is] strange [to me that] now[adays, this] generation [of] scholars (or learned men) [do] not keep [their] spirit (pay
attention) [to] medicine [and] herbs ... [Instead, they] only [seek] fame [and] benefit (fortune) as [their] business ...
[When they then] suddenly encounter evil wind qi (a pathogenic factor), [and develop an] extreme illness [and] great
suffering, [they] shake [and] tremble. Lowering [their] ideals [and] forfeiting [their] integrity, [they] venerate [and] look
[to the] wiizhu, [whereby they] declare [the] end [is near and they will soon] return [to the] sky (die). [With] tied hands,

[they] accept defeat.

24 GRsBEEL) TH - ERIMEE - Hagthsl » K &S > RCEHENES -
[The] Master said, “[who could use] wiwéi [for] managing, it [is] Shun [who could do this], is it not. What [was]
done!? He properly (with uprightness) faced south, that was it".
(EZTFoL) &7H EEHA L SN WHmES -
Meéngzi said, “wwéi it [is] not doing [what you do not want to do], no desire, it [is] not desiring [what you do not
want to desire], in this way, that is it".

(CE i) SCB2ArEtl > At A TED > Mt
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The Daodéjing is a text that was produced during major political upheaval and the collapse of the
Zhou dynasty. The author suspects that just as with other texts of the time, there was likely considerable
overlap and mixing of more ancient Zhou dynasty ideas with contemporary ones.

According to the author’s analysis, there are many aspects of the Daodéjing that could potentially
be linked to the Zhou dynasty's Indo-European nomadic culture. Therefore the key features that make
up the Indo-European identity—such as the duality and tripartite systems, chariots, horses, and a Sky-
God—should also be visible in the Daodéjing. Below is a summary of some core Indo-European cultural

norms found within the Daodéjing.

CORE INDO-EUROPEAN CULTURAL CHARACTERISTICS FOUND IN THE
DAODEJING

DUALISTIC SYSTEM

From the start to the end of the Daodéjing, it is possible to observe dualistic ideas to a point where
dualism is even used as a sentence structure. For example, in the Daodéjing the characters for the sky
and earth are commonly used in tandem, and nearly all concepts are represented in a dualistic manner,
including the core philosophy of the text: Wawéi ér wii but wéi - no-action, so nothing is not done (4

Chapter two of the Daodéjing provides one of many examples of this dualistic philosophy, in this

case, conjoined opposites.

(Xunzi:) Therefore, benevolence [is] walking the Dao, [which is] wawéi, [the] shéngrén [also] walks the Dao, [so]

nothing [is] forced.

(FLFREE KEf#E) FLFH: .. LMY - B2RE ..

Kongzi said: “Wawéi and things become (come to fruition), [this] is [the] Sky’s Dao”.
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(GEEL) & AL - SERHR > BRI > & MEM - FREAEN - Al
&AHRS -

Therefore, [to] have [and] not [have] mutually create, difficult [and] easy mutually
become, long [and] short mutually shape, high [and] low mutually lean, voice [and]

sound mutually harmonise, front [and] back mutually follow.

Chapter thirty-six is another example, in this case of dualistic extremes: When one side reaches its

zenith, it turns to become its opposite.

(EREL) g > RERY - g9 - EITRZ - RFaREEZ > 0]
Z o REZ > B o FRE -

[What you] desire [to be] inhaled (contracted) must first [be] opened (expanded),
[what you] desire [to be] weakened must first [be] strengthened, [what you] desire [to
be] abandoned must firstrise [up], [what you] desire [to be] seized must first [be] given.
[This] is called [the] faint brightness.
Chapter eleven discusses the function of wii - emptiness (#)2° and its you - use (), and how they

mutually complement each other.

(EfEL) =tiEHt—w > EHE  FEIH -

Thirty spokes together [make a] single hub, by its emptiness, [the] vehicle has use.

25 The character for wii () within the Daodéjing can mean emptiness as seen in chapters eleven and twenty-eight (wj -

##HR) but can also mean no or non as seen with non/no-action - wawéi (% £).
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In chapter forty-two, there is a direct mention of yin (&) and yang ([%;), which is a dualistic science
based on the observation of the seasons from which wiixing - Five Movements (or phases) (F.17),

Chinese medicine, and other traditional Chinese arts were developed.

(EfEL) BEYslz > ks > Rl R -

[The] ten thousand things carry yin [on their back] and hold (or embrace) yang [in their

arms, the] mixing [of] qi [is what makes] the harmony.

TRIPARTITE SYSTEM

In chapter forty-two, there is mention of a tripartite system as seen in one of the most famous lines of

the Daodéjing.

(Efees) mf— —4f = 4= =45 -

[The] Dao produces one, one produces two, two produces three [and] three produces

[the] ten thousand things.

This one, two, three follows the trinity model of the sky, earth and man. In the (X _FEEHFLKE )
Taishang Ldojun Zhongjing, it says: The sky is one, the earth is two and man is three. This likely has a
connection to the Zhou dynasty trigrams of the Yijing, where one solid horizontal line (yang) splits into
two horizontal lines (yin), and then these, when combined in different variations, make up the three

lines of each of the eight trigrams.
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HORSES AND CHARIOTS

If the Daodéjing was a text related to the Indo-European Zhou, it would have to contain at least some
references to horses and chariots. In analysing this point, there are two chapters of interest. In chapter
forty-six, two types of horses are mentioned. The first is zduma (7E &), or galloping horses, which could
also be translated as “fine horses”. The second is rongmé (7). This réng comes from Xir6ng, which

was the area of China where Indo-European tribes were known to live (Ramsden 2021, 32—33).

(GEfEK) R TMAEE > AERLEE » KT EE - ABAERS -

[When everything that is] underneath [the] sky has Dao, galloping horses (fine horses)
[go back to being used for their] dung, [when everything that is] underneath [the] sky

[does] not [have the] Dao, rong (war) horses [give| birth on [the] outskirts [of the city].

In chapter sixty-two, the Son of the Sky (another Zhou dynasty concept) is mentioned with his three
ministers and four chariot horses. In the M&wéngdui versions A and B, si | (a team of four horses) is si
VY (four) (Ramsden 2022b, 143). While there is no direct mention of a “chariot”, this character for a team

of four horses is understood to mean four chariot horses.

(BEfRL) NZAE > fHZ2F - 0 KT BE=0 0 SEAHLEEDURENE
AnAAHE LS

The people [that are] not good, why have [them] abandoned? Therefore, [when]
establishing [the] Son [of the] Sky [and putting in] place [the] three ministers, although
[a] large flat round ornament of jade with a hole at the centre [is] offered before (or
preceding) [the] four [chariot] horses, [it is] not like sitting [down and ] moving towards

(or kneeling down and presenting) the Dao.
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SKY-GoD (K)

One key characteristic by which we recognise Indo-Europeans historically is their reverence for a Sky-
God. In many old Chinese texts, i.e., pre-Han dynasty, the character for sky is combined with the
following:

e Tianming - X7 (Mandate of the Sky)
Tianzi - K- (Son of the Sky)
Tiandi - K, (sky and earth)
Tianxia - X [N (under the sky)

By analysing the way in which the sky character is used within the Ddaodéjing, certain nuances of the
text are brought to light. There are three core ideas related to the tian - sky (°X;) character and its use in
the Daodéjing.
e Firstly, within the Daodéjing, the sky character is used in a way where it is something related to
natural phenomena.
e Secondly, the character is also used in a way to describe something that existed before it.

e Thirdly, the character is used in a way to represent the sky as something akin to a God.

These three different uses of the character for sky within the text may relate back to early periods of the
Zhou dynasty, as they do appear to follow Indo-European cultural traits in some places. The use of sky

in the way indicating that something came before it can be found in chapter one.

() LTI L -

Nameless, the start (or beginning) [of the] sky [and the] earth. [To] have [a] name, the

mother [of] ten thousand things.

In chapter five, this use is reinforced as there is something not related to the sky and earth that created

everything (probably the Dao).
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CGEfELL) Rt ZfE > HORSE&F > & A E - 3 At -

Between the sky [and the] earth, it [is] like [a] bellows. Empty, yet [it is] not exhausted,

moving, yet more [goes] out.

In chapter twenty-five, this idea is once again reinforced but more clearly, as the reader learns of

something existing before everything.

CEERES) FYPRR - SeRHE - 55 - 25 BRI - TR
AL AR T -

[There was some|thing mixed [and] becoming, [it was] born before [the] sky [and the]
earth, still (or silent) ah, silent (or empty) ah, standing alone [with] no change, moving

cyclically, yet [with] no danger (end), [it] can [be] the mother [of all that is] underneath

[the] sky.

This idea of something existing before the sky is especially important from an Indo-European

perspective. Ramsden (2022c, 31-32) describes the Dao as using a concept equivalent to one used by the

Indo-European Zoroastrians and Indo-European peoples of the Vedic period. In this case, the Dao, rta

and asa are all one related concept with varying names across three different regions. The argument for
this hypothesis is as follows:

e [tis fairly well established and accepted that rta is equivalent to the Zoroastrian concept of asa.

e It should be noted that the Dao is the core concept presented in the Daodéjing. This same

argument could also be put forward for the idea that rta permeates all early Rigvedic thought,

as it is the principle of cosmic order. There is a strong correlation between the idea of Dao

presented in the Daodéjing and that of rta, where rta can be described as: the principle of cosmic

order that ensures the integrated functioning of the natural order, divine order, human order,

and sacrificial order (Holdredge 2004, 215).
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e The Dao, rta, and asa all have a tripartite function.2®
e The Vedic rta also came before the gods: Rta was not created or willed by any being or beings,
the gods or any other above them. It existed before them but became known to them. (Brown
1961, 373)
e A powerful correlation can be made between the Dao and rta as they are both similar to nature,

the natural world, nature’s regulation, nature’s order, and nature’s way.

Throughout the Daodéjing, there are many chapters that support the idea that the sky character is more
than just a natural phenomenon. In chapter eight of the later Wang Bi version, three characters are
changed from the earlier Mawangdui version.

Wang Bl version:

|

CEEB) B OEE BB SR EEG 0 TEE - B

i

[A] good dwelling [is with the] earth, [a] good heart [is an] abyss, good partaking
(dealings) [is] benevolent, good talk [is] trustworthy, good uprightness (governance) [is
done with] good management, affairs [are handled with] good abilities, [and] activities

[are done with] good timing,

Mawangdui Version B:

26 Ramsden (2022c¢, 31): Asa (Zoroastrian); earth, atmosphere, and heaven (Ara 2006, 107). Society was based on three
groups; athravan (priest), rathaestar (one who stands in the chariot) and vastryo-fSuyant (husbandman) (Ara 2006, 106).
The concept of rta has three key features; gati (continuous movement or change), sanghatana (a system based on
interdependence of parts) and niyati (inherent order of interdependence and movement) (Sharma 1990, 16), while society
was based on; Brahmana (priest), ksatra, (warrior) and vai$ya (herder-cultivators). The Dao also followed tripartition: &
I 8E) EE— > —E T A= =4 EY) o Daodéjing, chapter forty-two: [The] Dao produces one, one

produces two, two produces three [and] three produces [the] ten thousand things.
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CEEE) BEM - LEN - TER  SBE - ESG BBE BB -

In the Mawangdul version B, yiishanré Ei$2{" (good partaking [is] benevolent) is
yishantian 132K (good giving [is like the] sky). In the Miwangdui version A, these

characters are omitted.

This is an interesting change, as it seems to suggest that the sky is something more God-like. The only
other explanation for the sky being “good” is that it gives sunshine and rain.

In chapter nine, there is the concept of the Dao of the sky. Once again, is this in reference to the sky
as a natural phenomenon or something else? Also, how can the sky have a Dao, as the Dao is something

separate from it? One possible answer is that, in this case, the Dao means way or method.

(EfEK) ThzgR > RZE -

[After a] deed [is] satisfied (finished), [the] body withdraws, [this is] the Dao [of the]
sky

The characters for Tian zhi Dao - the Dao [of the] Sky (7K.~ #&) appear in chapter nine, line 5; chapter
seventy-three, line four; chapter seventy-seven, lines one and two, and chapter eighty-one, line five,
suggesting the concept’s importance. In chapter sixteen, it is said that to be kingly is to be like the sky,
and to be like the sky is to be like the Dao. The Zhou kings required the Mandate of the Sky to rule. This
mandate makes the most sense if the sky is seen as a God. In the Rgveda and other Indo-European
religious groups, favour from the Sky-God was needed to rule and was fundamental to success. It is
interesting that as later Daoist texts primarily discuss the Dao, and there is less mention of this sky. Is it
possible that the Ddaodéjing represents a transitional text at the end of the late Zhou dynasty, as the
Zhou kings lost the Mandate of the Sky, and there is a move away from the idea of the Sky-God to that
of the Dao?

Chapter sixty-seven describes the sky as something God-like in the way it provides parental

affection.
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(EfELK) KRz » DiE#E - -
[When the] sky wants [to] save, [it] guards (or protects) [with] parental affection.

Chapter sixty-eight below is particularly intriguing as it may suggest the loss of worship for this Sky-God
in the Warring States period. If the translation below is changed slightly, it would read: ... “joining the
Sky-God of old".

(EIEE) EFEA32E EFAANZD > Bflc K h 2K -

[This] is called the virtue [of ] non-contention, [it] is [also] called using the strength [of]
people (others), [and it] is [also] called the utmost (pinnacle) [of] joining [the] sky [of]
old.

Chapter seventy-three is another example of the sky character potentially representing a Sky-God.

(GEFEK) RZPTE > BAHES - 2oL BEAHE -

[What] the sky [finds] evil, who knows the why? So, [the] shéngrén also [has] difficulties

[in understanding why].

Chapter seventy-three is interesting in the way the sky character is discussed in some detail. Here again,

there is a comingling of this idea of the Dao and the sky.

o

(BfEK) Rz@E > AF - Mz A5 MSE > A4 mEH > &4
k=

5&‘&
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The Dao [of the] sky [does] not contend, yet [it is] good [at] defeating, [it does] not

speak, yet [it is] good [at] responding, [it does] not summon, yet [it] comes itself, [it is]

relaxed, yet good [at] planning.

Line five of chapter seventy-three appears to suggest the sky as something like a God.

CEEEEL) R > 5t > A% -

[The] net [of the] sky [is] vast, [it] scatters but [does] not neglect [anything].

Chapter seventy-nine uses this comingled idea of the sky and Dao, and again portrays the sky as God-

like. Parallels with the Rgveda are interesting as Indra was commonly invited to sit with the priests and

kings, whereby favours were asked and praise poetry was given.

(EfE) KB > FeZA -

[The] sky’s Dao [has] no relatives (preferential treatment), [and is] constantly with

good people.

The last two lines of the Daodéjing convey that the Dao of the sky does not harm, just as the shengrén’s
Dao does not contend. The final lines of the Daodéjing appear to suggest the sky as something more

than a natural phenomenon and that the cornerstone philosophy for rulers and commoners is wawéi.

(EfE&) RZEX] > AE -

The Dao [of the] sky benefits [all] and [does] not harm [any].
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(EfELE) BAZER > mASH -

[The] Dao [of the] sage acts, yet [does] not contend.

In the Daodéjing, of particular interest are the uses of the sky character in the following ways:
e Tian zhi dao - X 27 #H (The Dao of the Sky)
e Tian gl zhi ji - X &5 7 fifik (The Pinnacle Ancient Sky)
e Tian wing - K49 (The Sky’s Net or Net of the Sky)
e Tian dao - K#E (The Sky’s Dao)

These four ways of using the sky character appear to extend the meaning of the sky to something more
than just a natural occurrence. The author has searched through many ancient Chinese texts to see if
they could be found elsewhere. The four-character groupings shown above seem to be rare but can be

found in the following texts below.

K. Z #8 - The Dao of the Sky

(1G#) FL7H * KfG o SR LURKRZE > LUBANZIE - 8UkZ#EL - B2
=4 e

Kongzi said: “Rites [were used by the] early (or ancient) kings [to] receive the Dao [of
the] sky, [and thereby] manage the emotions [of the] people. Therefore, lose [it and

there is] death, get [it and] there [is] life”.

The line above once again hints at thisidea of the sky as something like a God. It also seems to follow
with the way the three characters for the sky’s Dao - tian zhi dao (7K. 7 78) are used in the Daodéjing,
where it says: The Dao [of the] sky benefits [all] and [does] not harm [any]. This is intriguing as it was
the Zhou dynasty rulers who revered the sky. Therefore, the above paragraph only makes sense if the

mention of the sky is referring to a God.
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K1 Z fi - The Pinnacle Ancient Sky

(ZTH EAEAELECR) EHEIC K 2 o BEfTILE - R - 2
Ty Z R A -

So, [this is] called the utmost (pinnacle) [of] joining [the] sky [of] old. [Those who] can
do this, join virtue [with the] sky (or match the sky’s virtue). This is [the] most

important (or essential) Dao [of] ancient [times].

This line is similar to that of the Daodéjing, chapter sixty-eight: [This] is called [the] virtue of non-
contention, [it] is [also] called using [the] strength [of] people [and it] is [also] called the utmost
(pinnacle) [of] joining [the] sky [of] old. Why would one want to join with the sky of ancient times? As

with the previous example, this line only makes sense if “sky” is changed for God or Sky-God.

KA - The Sky’s Net

(REZINE sritpEYIE ) 8RR - TWEEREE - SR TRX
& > ERTE > KBIRE -

Bi?7 is [the] net [of the] sky, [it] governs the ensnaring [of ] monarchs without [the] Dao.
Therefore, Wawang (King Wi - founder of Zhou dynasty) attacked Zhou (Zhou Wang -
last king of the Shang dynasty) [and], offered sacrifices to Bj, [to] seek help [from the]

sky.

This translation comes from the &%) Hou hanshii or (Later Book of Han) and is one of those rare

examples where the reader gets an exact meaning of an unusual character set such as tianwang - sky’s

27 Biis the nineteenth of the twenty-eight constellations into which the celestial sphere was divided. It means net.
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net (&44). This sentence is particularly interesting as it suggests that the ancient Chinese character for
p y g g8

sky may represent a God.

N4E - The Sky’s Dao

The characters for tiandao (K7E) are commonly used within early Confucian writings. These same
characters can be observed in both the Daodéjing and the writings of Zhuangzi. In Confucian writings,
they seem in most circumstances to represent the “natural sky”, (i.e., one that controls the seasons and
has a relationship to weather). This runs counter to the way they are used in the Daodéjing. For example,
in chapter seventy-nine (i.e., something more than just a natural phenomenon): [The] sky’s Dao [has]
no relatives (preferential treatment), [and is] constantly with good people.

There is no doubt that in these early writings of the Warring States period, the sky, among other
meanings, is described as something related to natural phenomena, as seen in the examples below. The
last example, however, is important, because it clearly portrays how these two characters tiandao (X
7H) represent something God-like, and how this God was revered by Zhou Gong (/& /Y), who was a
member of the early Zhou dynasty royal family. This suggests that the Zhou rulers worshipped a Sky-

God.

(Gmffrages) RKE - 5t - Sk -

[The] sky’s Dao, [is] natural (or nature), [it is] wawéi (without action).

(Rt B2R) KBS > SHEA A MEA KR - AR £ Ryjek -
MR BEd - MHER  [RRER - YIE G -

[The] sky’s Dao [is] wawéi (without action), therefore spring [does] not produce and
summer [does] not grow, autumn [does] not mature [and] winter does [not] store.
[Instead], yang qi [comes] out itself, things produce [and ] grow themselves; yin qi arises

itself [and] things complete [and] store themselves.

50



SINO-PLATONIC PAPERS NO. 380

(SRECHIE RS A EP) RE2FHIUE > iz - +2F > Z+HUESEHS
2 #E » B2 EHATRT > R - SEEAWEZE - REEER
PRUSCA S8 - G R AR REED, > FRIHAIE DL R X N 4i4C - S E PURg 2 AU > A
AJRALL -

Yin [and] yang, [the] four times (seasons), eight directions, twelve degrees, twenty-four
solar terms, all have [their] instruction. Follow [these and there is] flourishing, [go]
counter [and even if] not [all] die [now,] then [later there will still be] complete
destruction; [although this is] not necessary. Therefore, [it is] said, make [the] people
restrained and especially fearful. Spring produces, summer grows, autumn contracts
[and] winter stores; this [is] the Great Classic [of the] sky’s Dao.?® Not following [the
sky’s Dao], then [there is] no [type of] action [that can lead to everything] under [the]
sky [being in] law [and] social order. Therefore [it is] said, the great following (order)

[of the] four seasons, cannot [be] lost.

CEEEEMPETE) REZREERE - BRI1E - R HlEikmiEE:
4 - B EEAE > MUEFERRSE  BEERL  MENZEENHZ
B o

The greatness [of] sky’s Dao is [from] yin [and] yang. Yang is virtue, yin is punishment;

punishment governs killing and virtue governs life. Therefore, yang’s normal dwelling

(time) [is the] great summer, [this is the time of] life, birth, nourishment [and] growth,

28 “Spring produces, summer grows, autumn contracts and winter stores”. This line and idea likely represent the
foundation from which yin and yang, and the wiixing were developed, which in turn were used to create several traditional
Chinese arts and sciences. Hence, it was called the Great Classic. The idea of this “Great Classic (i.e., following the

seasons/changes)”, likely originated from the Zhou king’s reverence for a Sky-God and the concept of following the seasons.
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[it] is [the time to] do things. Yin'’s normal dwelling (time) [is the] great winter, and

accumulates [where there is] emptiness [and ] unused places.

(EEm NELEMREASA ) = MREEE - REAZENRKEL - NET
ja 0 DUETLE » At Al Ak Afirth s AMEISIT > DUEISTER » NERE
fpigsadmeas+—H  + o 26 80K TR TR
BTN Z Pt ATE K 3

The paragraph above, from the Hudngdi Néijing, says that man “should” unite with the sky’s Dao. This is

because this text modelled the human body on what could be observed in the natural world.

GET-AMEAER) (0358 2 R - AN - RTINS - Kt : 5k
TR At o T - Kt B - At - Rz s At - A5
£ FAFEA -

What [is] called [the] Dao? [We] have [the] sky’s Dao [and we] have people’s Dao.
Wuwéi and reverence, [is the] sky’s Dao. [To] have action and fatigue [is the] people’s
Dao. [The] lord (or ruler) [is the] sky’s Dao, [the] minister [is the] people’s Dao. [The]
sky’s Dao [and the] Dao [of the] populous [are]| far apart. [This can]not, not [be]

examined.??

(ECEBADEL) BL - BAM AEHFE -

Zhou Gong [was a] shéngrén; [he] made sacrifices to [the] Sky’s Dao.

29 In this paragraph, there is the sky’s Dao and people’s Dao. Wiwéi and reverence is the sky’s Dao, and action and fatigue
is the people’s Dao. The lord is the sky’s Dao, and the minister is the people’s Dao. This portrays how it was the ruler's

function to revere the sky (as if it was a God).
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By pulling out these four uses of the character for sky across texts other than the Daodéjing, it seems as
though ideas are mixed. In one case, the sky is seen as natural phenomenon, while in other areas, it
appears to be God-like. In ancient Chinese, it is common and normal for one character to have multiple
meanings. The mixing of meanings, as seen above, seems deeper than this. One plausible reason for the
overlap is that, as the Zhou dynasty came to an end, so did the worship of the Indo-European Sky-God.
In this case, much of the new literature for the time period no longer focused on ritual, ceremony,
sacrifice, divining, and the appeasing of a Sky-God, but instead on following and living with the sky’s
natural cycles. As the literature was produced during a time of great political, cultural, and societal
change, it also appears that some of these early texts are mixing ideas between the new and old versions
of the sky.

To further discover whether the sky character could mean a Sky-God, it is possible to observe in pre-
Qin and Han writings the characters of zin tian (LX), meaning to revere the sky. In the three examples
below, the Zhou dynasty’s Son of the Sky seems to be revering and worshipping the sky. This would only

make sense if the sky was a God.

(BrEB—JAR) BZETEH 5> X0 Ko #RKFTZEE > RUEKRSE
o HMAL > RIEZ - (IR T » RTsEEEEL

[In] ancient times the shéngrén-kings, Yu (the Great), Tang, Wén, [and] W1, united the
hundred surnames (all people) under [the] sky, [and] led them [to] revere [the] sky
[and] engage [the] ghosts (or spirits). [This] benefited many people. Therefore, [the]
sky [gave] blessings [and] established the Son [of the]| Sky, [whereby] all [the] lords

under [the] sky, served [them as] guests.

(BrEamEd) S EEM ? HERBFR T > SEMEZ >
MAZ » NRRTZERUEER > B > EHNER > BHRRKREZ - IR
KT UABRKE  BRIEMEBZHET 25 -
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So, how [did they] get rewarded? [It was] said: [When] they governed [all] under [the]
sky, [they] united and loved [the people]. From [this, all the people] benefitted, and
[they] led [all] under [the] sky, [and] ten thousand people [to] esteem [and] venerate
[the] sky, [and] engage [the] ghosts (or spirits).3? [They] loved [and] benefitted [the]
ten thousand people, so therefore, [the] sky [and] ghosts rewarded [them and]
established the Son [of the] Sky, [and] made [them the] father [and] mother [of the]
people. [The] ten thousand people from [this] praised [them and all] called [them]
shengrén-kings till [this] day.

(fSRc&53R) BF  BEARREGRM N - IR (5) - SiErRE - X
TERlth - #EAHALZL - WEBTEEES - A EE - IER A - Z
A BANEC - BAKUEED -

[In] ancient times, [the] shéngrén established the conditions [of] yin [and] yang, [the]
sky [and] earth, [and] set up [the Classic of] Changes. [The] changes [were divined]
holding [a] tortoise shell facing south.” [The] Son [of the] Sky [with his] robe [and]

30 The character gui (52) tends to mean a spirit of the dead. It is interesting to note that the Shang kings were different
from the Zhou in that they were involved in ancestor worship and not revering a Sky-God. One question here is whether

the Zhou kings were also involved in ancestor worship, which they learnt from their former foes.

31 This idea of facing south has permeated Chinese culture for a long time. The reason for this south-facing idea is given in
the (GHFKEFE) Chingii Fan Li.. It is primarily related to the idea that because the south is hot (as opposed to the cold
north), it is rich in yang and thereby full of growth and abundant in everything. Therefore, it seems as though it became
etiquette for people (and especially rulers) to face south, to symbolise a commitment to making a country prosperous. It is
interesting though how in the Zhou dynasty, the ruler faced north.

(BB RPHEN) BUNETEZE - [2EG 2t - I5ERZ £ - KN ZEARBESmMATS - KT
Z=FEBSIMSIE - K TN ZEREBS ML - SEES D - BEEGZE - BEEG I BE
BT - el SEARED - FNEREETEL > ERESRL - SAERE > DR - R
mk2ig » Rzt - 12 A o JEmb2t > BrEfsm Rt -

Therefore, punishment [is] virtue's assistance, yin [is] yang’s helper [and] yang governs [the year] (the seasons). [All]

the flora under [the] sky follows yang and [thereby], grows [and] falls (withers). All [the] three kings under [the] sky follow
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ceremonial cap faced north. Although [his] heart [was] bright [in] knowing (he was
intelligent), [he] had [to] continue [the divination and] break his [own] will
(aspirations) [and] dare not reveal [his] concentration (take his own way) [and instead
let the divination speak for itself, thereby] revering [the] sky. [If it was] good then [he]
named [the] person (ascribed it to others), [if it was] excessive (wrong) then [he named]

himself. [Thus, he] taught not [to] boast [and instead] revere [the] worthy.

This idea that the king is keeping his mind free from thought and aspirations is particularly
interesting in light of what is mentioned in the (f&&C.) Liji (Book of Rites) below, where it says the king
should have no-action (same wuwéi as the Daodéjing) and just be upright (1F), which suggests; to be

free from thought, and to just maintain focus on what was required and being performed.

(fGrcfei#) T piAkiif&s: - FMREHEEELS - iRt > DIST

NI

[At the] front [of the] king [was the] wii and behind [the] historian/s. [The] diviners,
musicians [and] assistants [were] all at [the] left [and] right. [The] king [was in the]
middle doing nothing (wawéi), [except] abiding [in the] most (complete) uprightness

(correctness).

Seeing what may be one of the earliest definitions of wtiwéi sheds new light on the way it may have

been understood originally and how it evolved in the Daodéjing. In this case, it was originally an empty

yang and put [things] right. [Thereby, all] superiors [and] subordinates under [the] sky follow yang [and take their]
ordered place. [The] young reside [where the] yang [is a] little, [the] old reside [where the] yang [is] aged. [The] valuable
reside [where the] yang [is] abundant, [the] inexpensive reside [where the] yang [is] lacking. Concealment (storage), [is]
not talking [about] getting [and] being [not equal to] yang. Not being yang, [this] is [the] minister, [to] be yang, [this] is
equality (reaches all). Therefore, [the] sovereign faces south, as [this] is [the] place [of] yang. Yang [is] valuable (esteemed)
and yin [is] cheap (degraded), [the] sky regulates [this]. Ceremony [and etiquette] esteem the right, [they do] not value

yin, respect [the] old yang (elders) and revere success.
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state of mind required by the king when worshipping and performing ceremonies to the Sky-God. The
shéngrén is a ruler who benefits and works for the people, and the shéngrén-king is someone who has
had his position bestowed upon him by the Sky-God. The Zhou dynasty kings were thereby likely
expected to have a pure mind and not one of selfish desires. It was also paramount that the king kept a
pure and empty mind when revering the Sky-God.

The hypothesis for the sky character representing a Sky-God has some strong evidence to support
it, while at the same time also meaning the sky of natural phenomena. It is likely both these ideas were
used in the Zhou dynasty, with the Sky-God the most important. During the Warring States period,
however, the reverse seems to occur, wherein the Sky-God primarily loses significance and the sky of
natural phenomena becomes the dominant tradition. Interestingly, across nearly all well-known
Chinese schools of thought and ancient texts is the concept of adhering and living with seasonal change
in one form or another. Not only did kings and royal courts have to adhere to this rule, but so did the
common people. Running counter to following seasonal changes was thought to lead to chaos, disaster,
and bad health.

The concept of following the seasonal changes is at the heart of understanding ancient Chinese
history pre-Qin and Han, and traditional Chinese culture and arts. As the following of the sky and its
changes has its origins in the Zhou dynasty, after which we see an evolution of the concept for the next
few hundred years. It is important to point out, as mentioned previously, that, following the seasonal
changes in particular is fundamental to a nomadic way of life and much less important for those living
in large urban populations. The counterargument to this is that the importance of seasonal change in
agriculture and success in agricultural activities led to the grain needed to feed the large urban
populations of ancient China. While this counterargument is noteworthy, the depth at which the
changes were followed and especially revered seem to go far beyond the basic four seasonal changes

and rain required for agricultural success.
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PARALLELS BETWEEN THE DAODEJING, RGVEDA AND EARLY INDIAN TEXTS

According to Jamison and Brereton (2014, 22) the main reason for the intricacy of the Rgveda praise
poetry and attention to detail by the Rigvedic poets is due to the importance Vedic society and culture
placed on the spoken word and the truths it could reveal. Jamison and Brereton (2014, 23) explain how
the truths that Rigvedic poets formulated were often “hidden truths” found in paradox and that poets
spoke of their insight (dhiti). Many of these unique insights were related to the intricate patterns and
associations observed in the natural world. This is similar to much of what the Daodéjing is trying to
relay to its reader, in the way the early Daoists observed a concept in nature and then through symbology
and other means, tried to convey this to the reader or listener.

Mair (1990b and 2009) not only discusses how wiwéi has had an enormous impact on Chinese
culture but also how there are Sanskrit words, especially numerous in the Bhagavad Gita, that
essentially mean the same thing but with different moral implications. Mair (1990b, 140-148; 155-161)
also discusses the connection between Daoism and yoga, with a particular focus on the Bhagavad Gita.
He explains that the evident similarities between the two traditions are not merely coincidental.

Ramsden (2022c) discusses the same ideas as Mair (1990b) but takes a different view in that one
type of non-action in ancient India may have had no relationship to that of the Chinese version. In this
case it is explained that the idea of samsara, karma and rebirth originate on the eastern side of India
(maybe with the Jains) away from the centre of the Vedic religion, and that Buddha (who took many
root ideas from the Jains) wanted no karma (karma means action), so that there was nothing to be
reborn, and he could break free from samsara (wandering) through nibbana (to blow out). Ramsden
(2022c) suggests that the Jains believed primarily in a non-action of the body and conducted ritual
suicide (the ultimate form of non-action) through starvation and doing nothing at all, which Buddha
tried, nearly died, and then changed the non-action to more of a non-action of the mind.

The key distinction that set Buddha'’s philosophy apart from others of his time was the concept of
anatta (no-self). While mental thoughts and visualisations could be considered part of “one’s” self, it
was taught that the true state of being lay beyond them. Instead, beneath layers of thoughts and mental
images, there existed a pure awareness—an observer (observing the thoughts and images) that was

independent of any notion of self.
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Ironically, as soon as Buddhism left India and entered China, this concept of no-self was quickly
changed to emptiness and lined up with Daoist thought of the time. According to Ramsden (2022c, 27),
traditionally, the first Buddhist text in Chinese was the {{#hgilU-+ —F4K) Fi Shuo Sishi'ér Zhang
Jing (Forty-two Chapters Spoken by Buddha Classic), and in this text, it is possible to find the character
for Dao (7H) used many times. One can also observe the characters for non-action, wiwéi (4 5). This
text gives clear insight into how early Buddhism was immediately changed and adapted to fit the new
Chinese culture.

Ramsden (2022b) suggests that the wi () of wwéi (£ £) can mean emptiness and not just “no’,
“non” or “nothing”. Thereby, wiwéi, which is commonly translated as non-action or do nothing, could
also mean “emptiness in action”. In this case, Ramsden (2022b, 75) connects wuwéi to the Dao by
defining the Dao as that action within emptiness that cannot be seen with the naked eye but has
brought all life into existence, while at the same time maintaining it.

This conveys that the idea of early Buddhist non-action, the foundation from which the religion was
built, is different and unrelated to the non-action of the Daodéjing. Given that Northwestern India was
culturally distinct and geographically distant from the Greater Magadha, where Jainism and Buddhism
emerged (Bronkhorst, 2007), the concept of non-action with Vedic roots (i.e., Indo-Aryan origins), as
seen in the Bhagavad Gita and noted by Mair (1990b) as being something similar to the non-action of

the Daodéjing, is both plausible and logical.

NOMADIC LIFESTYLES COMPARED TO THAT OF LARGE CHINESE URBAN
CENTRES

In the Daodéjing, chapter twenty, there is a discussion of a desolate wasteland from a positive point of
view, highlighting the idea of living on the fringes of society, where a person is not caught up in his own
desires and thereby is truly free. This idea of a desolate wasteland (or remote area) is of consequence,
as nomads (and other distant/non-civilised peoples) were commonly associated with such areas. In this
way, the paragraph below may be suggesting a comparison between a nomadic lifestyle (or at least one

away from society) with that of city living.
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» 3K

i

(B Z+E) W5 HAREEE - AR > ZR%E > 155
AT HARJK - AR Z R

[A] desolate [wasteland] ah, it [does] not end! All [the] people [are] prosperous, like
enjoying [themselves at the] great sacrificial [feast], like ascending [the] platform [in]
spring. [ alone [am] anchored (tranquil) ah, [with] no omens, like [an] infant [with] no

laughter (or smile).

The character huang - desolate/wastelands (317 ) as used in the Daodéjing is significant as it is sometimes
this character which refers to the home of the nomads. This character can also be used as a broad-based

reference for the lands of non-Han Chinese in classical Chinese texts.

(SREC AL nwmALL) AT > Z2F5R - pescht - J03 - v
1o RE K 5T

[In the] square [of] 5000 miles, reaching [the] desolate (wastelands) ... [there was

the] ... Xiréng ...

Ford (2010), primarily through the use of examples from the { 5250 ) Shiji (Records of the Grand
Historian) describes evidence that the Xiongnd, a nomadic (likely proto-Turkish) confederation was
strongly against city living and criticised the building projects of the Chinese, which exhausted the

32 a5 references

people and took away their freedom of life. Below are examples taken from Ford (2010)
which compare the nomadic way of life with that of the large urban centres found in ancient China.

These references provide insight into how early nomadic confederations thought about life.

32 The classical textual references are the same, but translations are different.

59



RAMSDEN, “ZHOU DYNASTY INDO-EUROPEAN NOMADIC CULTURE”

(RECANE gy IE) SHSAINE RS - "I E RS -

Therefore, in [times of | urgency, then [the nomadic] people train [in] horse riding [and ]

archery. [In time of] relaxation, then [the] people [are]| happy [with] nothing [to] do.

R SIEATREIE) RITHFLAKAE  SURTOLLE > B RAAIT
B » AR -

Effort [in] cultivating (or ploughing) [and] Mulberry [tree cultivation to] get [fine]
clothes [and] food. Building city walls [and] outer fortifications [for] self-protection,
therefore [in] urgent times, then [the] people [are] not trained [in] military skill (or the
people are busy and then not trained for military skill). [In] unhurried [times], then
[the Chinese people are] endlessly doing enterprise (work) (or could mean, weary from

their labour).

(SRECHIME PR ETEIE) RODURNEIZ & - R BIERE
HEfFm I -

[The] Xiongnu [have]| no city walls [where they] live, [and do not] gather [and]

accumulate [things or resources to] guard (or keep watch). [They| move [and] shift

(come and go) [as] birds [and are thereby] difficult to control.

(SRECANE R EELYE) AR REEEZ L - AAFTLAsE# > LA
e FEIFEL - SETEMBEY) -

[The] Xiongnu [though] numerous, cannot match [even] one commandery [of] the

Han [Chinese]. [They are] strong because [their] clothes [and] food [are] different [and
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they do] not rely on the Han. Now[adays], Chanyt (the Xiongnu leader) [has] changed

[their] customs [and thinks] good [of the| Han [things].

EARLY DAOIST HEALTH CULTIVATION METHODS

The Hudngdi Néijing appears to be, at least in some places, part of this greater early Daoist literature. It
is likely from the same era, as can be seen in the language, similar concepts, the idea of following nature,
and the use of yin and yang to create its system of medicine. What is interesting about this text is how
it uses the idea of the shéngrén differently than other texts of the same time period but more in line
with the Daodéjing. The following paragraphs found below are from the first chapter of the Hudngdi
Néijing, which sets up the foundational concepts of how to live a healthy life. A large part of the nomadic
lifestyle was not only living outside of urban centres but also trading with them, where the nomads
(commonly warriors) got a sense of urban life and all that came with it. It does seem in the paragraphs
below that the writer/s of the text are warning people against the dangers and limitations of an urban

lifestyle and suggesting they stay away from all that city life brings.

(=N EM. B ERERw) Hudngdi Néijing (~250-100 BCE)

EEZA - BHAEES AR - MR BEUEE  BEAE - A xlE
55 o BREID B - MR HRE » EER/IE -

The people [in] more ancient [times], they knew [the] Dao, [they followed the] laws
[of] yin [and] yang (lived with the seasons), adjusted [themselves] to [the]| method [of]
numbers, ate [and] drank [in regular] periods, woke [and] slept with regularity, [and
did] not absurdly make [themselves] fatigued. Therefore, [their] form (body) and spirit
could [come] together, and [were thereby able to] use up their natural lifespan [and]

pass one-hundred years of age [before they| went (died).
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GHRFZAARIRM - PUBRAE - Dl R > BELAARS > DAVE RS - DIAERCE:
H o AHIEFR > AEFERE - BRGSO AESE - SRR > SCF AR

Nowadays, the people [are] not so, [they drink] alcohol [as if it] is rice porridge, [they
take the] absurd [to] be normal, [get] drunk [and] enter [the] bedroom (have sex), [in
the end their] desires [have] exhausted their essence, [and they have] dissipated their
genuine.?3 [They do] not know [how to] protect [and] fill [their essence and energies],
[they do] not regularly manage [their] spirit [and instead are only] engaged [in the]
happiness [of] their heart (sensual pleasures). [They live] counter to [that which]
produces happiness, [their] wake [and] sleep [times have] no periods (regularity).

Therefore, [at only] fifty years of age [they are old] and weak.

REFEAZH T - B3F AR - B2 A > [EREE > HREL
FETHAST > 2L -

[In] more ancient [times], the teachings [of] the shéngrén [were] as follows: All [that
which is] called Deficiency Evil Thieving Wind [should be] avoided [at] the [right]
time.* [A] tranquil, cheerful [and] empty [state should be maintained as the] genuine
qi comes [from this]. [Furthermore], internally guard [your| essence [and] spirit,

[whereby] disease [and illness will remain] dormant [and have no place to] arise from.

seasons; do the right things at the right time of the year.
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33 “Genuine” refers to genuine qi, which can sometimes represent an idea similar to the modern-day immune system

and/or that qi which is the most basic substance that maintains organ function, i.e., the human body depends entirely on

34 This idea of keeping the balance internally and avoiding the seasonal pathogens externally are all related to doing the
right practices at the right time of the year, i.e., following the seasons. Deficiency Evil Thieving Wind is a fundamental
concept in Chinese medicine. It is linked to the idea that mental and physical fatigue is one of the primary causes by which

external pathogens can invade the body and internal diseases arise. To counteract this, the key method was to live with
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LG WA > 5T - SRIELUE - SREEAR > S1AT
FE -

So, ease [your] aspirations and [have] few desires, [keep a] calm heart and without fear.
[Use the] form (body) [for] work [but] without fatiguing [it]. From [this, your] qi [will
be] smooth [and flowing], [and] from this all [you] desire [and] all [you] wish, [you]

can get.

g

SRR (RN > SEHA - & AR > HESE -

Therefore, [all] food is beautiful (tasty), [all] clothing is acceptable, [and all] customs
are enjoyable. [Whether you or others have a] high [or] low [status], [regard] both [as
something] not [to be] envious [of]. [In this way]| the people [are] therefore called

simple (honest and sincere).

LA HH - IZIA L BEEAN > AERY > G -

So [in this way], sensual desires cannot strain the eyes, [and] sexual perversions cannot

mislead the heart. [When the] foolish, wise, worthy [and] unworthy [have] no fear for

things, therefore [they can be] unite [with the] Dao.

FRLIBEE S B% - MEEAES - DHEE A G -

So, [your] years can all pass [to] one hundred years old, and [your] movements [will]

not [be] weak because your virtue [is] complete [and] not [in] danger.

According to the early Daoists of the Hudngdi Néijing, the method to maintain good health was simple.

Live in accordance with the seasons, eat modestly, sleep and wake in a regular cycle (likely early sleep
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and early rise), do not do anything in excess and do not chase your desires excessively. Be happy,
satisfied and accepting of where you live and what you do. To further emphasise the point of not
fatiguing oneself (no excesses), it was suggested that nearly all illness comes from exhausting oneself
mentally and/or physically. The secret to health and a long life in-particular, is hinted to be sufficient
rest and simple living. Fatiguing oneself physically through hard labour, unrestrained sexual activity,
and endless craving to fulfil the senses were believed to shorten one’s life span by half.

As seen above, with the example of the Xiongnu way of life and thinking, these core principles may
derive from a nomadic way of living, such as following the seasons, living in accordance with nature,
staying on the fringes of society and not allowing the senses to be seduced by luxury goods, alcohol, sex
and the appearance of “easy” living in urban centres. Living in urban centres was probably seen as the
mother of all evils, as one loses mental freedom as the mind becomes a slave to the senses and all
physical freedom is lost, as one’s “body” works as a slave for the elite and/or government. Ultimately,
according to the Hudngdi Néijing, this loss of freedom leads to poor health, a weak body and a shortened

life.

CONCLUSION

This paper has endeavoured to provide further evidence to substantiate the hypothesis that the early
Zhou were Indo-European. New evidence to support this idea is the Huangdi nation’s relationship with
horses, the tripartite and dualistic divining systems, the idea of an Indo-European mage, and Sky-God
worship as seen in ancient textual references. This paper also discusses the breakdown period in which,
after nearly eight-hundred years of rule, the Zhou dynasty came to an end. This marked a time of great
change and upheaval in both society and politics, where many older norms were changed for newer
ones, and numerous new schools of thought arose. Most of these schools made an effort to promote
their own material with the production of new literature aimed at both kings and the common people.
In this case, both Confucianism and Daoism emerged as two of the most popular. Both promoted ways
to live one’s life and a means to govern a country or state. Both believed in following the seasons and

living in accordance with nature and following the concept of wiwéi.
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It seems as though many schools of the time period used the shengrén as the predominant exemplar
figure. Confucianism and Daoism differed significantly from each other in their use and idea of what a
shéngrén was. In Confucianism, the shéngrén was an ancient capable leader, while in Daoism the
shengrén was a more philosophically inclined, wise man whom not only a leader could model himself
on but also a commoner. This made Daoism a philosophy not only for the rulers but also for the people,
allowing it to build a large following.

Confucianism, like many other schools of the time, had a romantic view of the past, in which the
shéngrén-kings ruled and exhausted themselves for the benefit of the people and thereby made a
successful country. The Daodéjing is different in that it did not promote these romantic ideas but instead
suggested what is potentially an even earlier idea, where the best kind of government is one that does
not interfere with the lives of the people. This idea would work well for a nomadic society but likely
struggle in large and populous urban centres such as those found in China at the time.

This paper suggests that the Daodéjing is a text that emerged during the breakdown period of the
Eastern Zhou dynasty (especially the Warring States time period) and appears to have cultural elements
of both the older Zhou dynasty and other contemporary ones for the time. Evidence for this has been
provided to demonstrate the Daodéjing’s connection to the Indo-European Zhou dynasty, especially
through the analysis of the sky character. To further examine this sky character, examples have been
provided from several different ancient Chinese texts to demonstrate the Zhou as worshippers of a Sky-
God, which further strengthens the idea that the Zhou rulers were Indo-European.

The Daodéjing, as with other schools of the time, promoted the common theme of living with the
seasons and natural cycles. This seems odd as following the seasons is of absolute paramount
importance to nomadic societies for basic survival and much less significant for those living in cities.
This idea of following the changes appears to stem from the early Zhou dynasty, which is likely related
to ancient ceremonies and customs of nomadic tribes as a means to recognise all the signs of seasonal,
climate and weather changes.

The Daodéjing, along with some other texts of the same time period portray the idea of non-
interference with nature, to follow the seasons and to live on the periphery of society as the ideal way
of living. This is further emphasised in the first chapter of the Hudngdi Néijing, where the reader is told

that, in order to live a long life, a person must not exhaust him/herself, and must guard his or her senses
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against all those things that would come with city living. City living is conveyed as something somewhat
evil in the way one is enticed through the desire for sex, goods, and what appears to be a better life but
instead only leads to a loss of one’s lifespan and a weakened body. These ideas follow very closely the
actual historical textual evidence that shows that nomads such as the Xiongnu traded with the cities of
China for fine goods and other desirable things, and that, while some leaders liked the new lifestyle,
others were absolutely opposed to it, for they believed all freedom would be lost by giving up their

traditional nomadic lifestyle.
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APPENDIX 1: THE WU’S RELATIONSHIP WITH MEDICINE

(RS ) i AR ERE - IR AR 246 -

[In the] time [of ] Hudngdi, Wipéng did medicine, [from] this the wii clan started.

(BR3) MAZHIEREHTE -

Wiipéng [was the] first [to] do medicinal things.

(et T8 ) THREAFEHANIMEER > A A DI/EARE -

[The] Master said: “[The] people [in the] south have [a] saying: people without

constancy cannot be [a] wi physician”.

For more examples, see: (g3 56551) , (BRm. EE) , QREAZE AREMR) , (ALK EME
KRR D), GaiEriEM) , (KZKE) , (K& L) , CEELZEESEEL) , C&
EEEEREE) .
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APPENDIX 2: SIBERIAN SHAMAN-LIKE CHARACTERISTICS OF THE WU

Dancing shaman

(£7. 6/ JF%ELE) HIEHETE - S -

Their constant dancing at [the] imperial palace is called [the] wil's custom.

For another example, see: ({&EEF{EH. £ 7 EFHPELFFIE) .

Drums of the shaman

(BTEsETEE T BT4ES) . WEL -

... shaman drums.

For another example, see: ({&EEFIEHLNZ R ZTFIEH) .

Shaman talk

(mfrElR) ExRLEHS  A@EEL - DEHS > B8 > QAN - A

BSREIL TEHR > F—H -

Nursery rhymes [are] spoken [from a child’s] mouth [by] itself (spontaneously). [The]

wil's speech [and] thought [also come] out themselves (spontaneously). [If the] mouth

itself speaks, [and the] thought itself [comes] out, then this is [from a] person (human).

[The] voice qi establishes itself, [and] sound emits [by] itself, both [are] one [in the

same] thing.
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For more examples, see: (V& K5.1551) and (Gwfr.zmot) .

Rainmaking

(HEEIIE ) REFH > AR .

Drought, [and] no rain, [the] king desires [to] punish [the] wil ...

Mysterious Abilities

GHET R JEF L) SAHREER - MAZAESEFT - HiESK - L
A AEIH > ET

[In] Zheng [there] is [a] spirit wii called Jixidn. [He] knows [about] people’s birth, death,
preservation, disasters, misfortune, luck, lifespan, premature death; allotting [to these

the] age (year), month, period of time (in tens) [and] days, like [a] spirit.

For another example, see: (Zm{dr. &ME) .
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APPENDIX 3: THE SHENGREN AS A CAPABLE LEADER (COMMONLY ASSOCIATED
WITH PRE AND EARLY ZHOU KINGS)

(R EmWEH) SEEETDEEM B R KB MHUERK o #ERIR
AREE B Bl i BERmEZ - AHEINEL -

Therefore, [the] ancient shéngrén-kings examined [and] valued [the] worthy [to] make
[a] capable government, and took [the | model [of the] sky (as their example). Even [the]
sky [does] not distinguish [between the] poor [and] rich, expensive [and] cheap, far
[and] near, related [or] unrelated. [The] worthy [were] elevated and valued, [while the]

unworthy [were] restrained and discarded.

ZAEERE  DGHERRD ? HEEE=NELE 5 & 5 O

So then, [those with] wealth [and] position [that] are worthy, who got rewarded? [It
was] said: [In the] past, three dynasties [had] shengrén-kings: Yao, Shun, Yu, Tang, Wén
[and] Wt [all] were.

FRLUS B Tt ? EERECT R T - M - iRl - SRR T 28
ROMHE B BASE - BHEAEY  TAKRT  DARRE &
RUTEY BT BSFC -

So, how [did they] get rewarded? [It was] said: [ When] they governed [all] under [the]
sky, [they] united and loved [the people]. From [this, all the people] benefitted, and
[they] led [all] under [the] sky, [and] ten thousand people [to] esteem [and] venerate
[the] sky, [and] engage [the] ghosts (or spirits). [They] loved [and] benefitted [the] ten
thousand people, so therefore, [the] sky [and] ghosts rewarded [them and] established
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the Son [of the] Sky, [and] made [them the] father [and] mother [of the] people. [The]
ten thousand people from [this] praised [them and all] called [them] shengrén-kings
till [this] day.

f

AIEEEAE > LEHE#T - ZAEEAF > DGH
—FIE & W BEED -

Tt ? HEEE

(1%

Those [who gained] wealth [and] position by [being] worthy got rewarded. Then [from
those who gained] wealth [and] position through violence, who got punished? [It is]
said: [In] ancient times, three dynasties [had] violent kings, [namely] Jié, Zhou, [and]

You [and] Li.

(FESEE) BEAFGE ZE > WSROI - O E > RIEREETM
AJIEAR, -

[The] shengrén knows the essential [in] managing [the] state. Therefore, [he]

commands [the] people [to] return [their] hearts to agriculture. [To] return [their]

hearts to agriculture, then [the] people [are] simple [and] can [be] upright (proper).

(BESEE) HEANZEE  FE - BZREINES -

Only [the] shengrén [can] manage [a] state, establish unity, [and] focus [the people] on

agriculture, that is it.

(Fr S E) RET MHESEAL ? HEEAL -

[When he] saw Méngzi, [he] asked [him] saying: “What [kind of] person [was] Zhou

gong”? [Mengzi] said: “[An] ancient shengrén”.
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GHET FER R T) & REEW > miES K MLt -

Yu [was a] great shéng[rén], and [thus] physically fatigued [his] body [for all] under
[the] sky [in] this way.

(T B k)

ol

 SERER > BEAZEE

[After] Yao [and] Shun [were] gone, [the] Dao [of] the shéngrén [was in] decline.

(BB AR ) B BAL  ARERKE -

Zhou Gong [was a] shéngrén, [he] made sacrifices to [the] Sky’s Dao.

For more examples, see: (FFEEHKR) , (B A5 ABFEFE/V) , (&FFELL) , (&FF
HE L), (Bl AE) , (BEBEER) , (AREEmEN) , (E1F XA k) , (5
JET BEE) , (RRIET. OE) .

THE SHENGREN AS A RULER WHO WORKS WITH THE NATURAL WORLD

(TSRC G2 ) #EEASRIRM » TR - DUBEHE. -

Therefore, [the] shéngrén joins with [the] sky [and] earth [and is] together with [the]

ghosts [and] spirits, so [as to] manage [the] government.

(tgac1gds) REZEH BAES

ClE

o

[The] sky’s Dao [is the] greatest teaching, [and the] shéngrén [has the] greatest virtue.
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(1R AGEC) SEEAMERL » UK Ry AS - DURERS Folt > DAVUES Ry - LA
HERGL - ALURE > BELURGE - LITPURE - G has - NMEUURHE
VUBBELL A

Therefore, [the] shéngrén made [the] laws. [He did this by] ensuring [he took the] sky
[and the] earth [as] the root, yin [and] yang [as] the start, [the] four times (seasons) [as]
the authority, [the] days [and] stars [as] the record, [the] moon as [a] measurement,
[the] ghost [and] spirits as with them, [the] wiixing [as] a quality, ceremony [and]
righteousness as implements, people’s emotions [as] a field (to be cultivated), [and the]

four mythical creatures as domestic animals (or livestock).

(fGR#3%) B4 BEANERGRM N - L (5) - Bt > X
TEEILE - AL WERTHEE - RAEE - DR - ZAE
A BAREC © BB E L -

[In] ancient times, [the] shengrén established the conditions [of] yin [and] yang, [the]
sky [and] earth, [and] set up [the Classic of] Changes. [The] changes [were divined]
holding [a] tortoise shell facing south. [The] Son [of the] Sky [with his] robe [and]
ceremonial cap faced north. Although [his] heart [was] bright [in] knowing (he was
intelligent), [he] had [to] continue [the divination and] break his [own] will
(aspirations) [and] dare not reveal [his] concentration (take his own way) [and instead
let the divination speak for itself, thereby] revering [the] sky. [If it was] good then [he]
named [the] person (ascribed it to others), [if it was] excessive (wrong) then [he named]

himself. [Thus, he] taught not [to] boast [and instead] revere [the] worthy.
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THE SHENGREN AS A HIGHLY CULTIVATED PERSON

(et FR) AAITHETA=R > KA B REAZE - MAA
*RapiA Rt - AN - BEAZE -

Kongzi said: “[A] junzi (person of noble character) has three [that he] reveres. [Firstly,
he] reveres [the] Mandate [of the] Sky, [secondly, he] reveres great men [and thirdly, he]
reveres the words [of the] shéngrén. [A person of| low status [does] not know [the]
Mandate [of the] Sky and [does] not revere [it], great men, [he] disrespects [them)],

[and the] shéngrén [he] insults [his] words”.

G agfly) SrEsEEs L SEEH BT MEEHIZIV > TEE
i LB o HBHHE - LA -

Therefore, [those who] preserve [the] Dao [are] called the scholars. [Those who] delight
[in the] Dao [are] called the junzi. [Those who] know (understand) [the] Dao [are]
called the bright, [those who] walk (practise) [the] Dao [are] called the worthy. [Those

who are| bright and worthy, they [are] called shengrén.

CrEfFHEE L) e 2 EHERHEE  BZHRFE T2 ERHEE
FHREEC > T2 ERFEA -

B
N

Therefore, [those who] speak [about the Dao are] called wise, [those who] study [it are]
called worthy, [those who] guard [it are] called trustworthy, [those who take] pleasure

[in it are] called benevolent, [and those who] walk [it are] called shengrén.
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(BrEsErEs") BEARM > HoOWt - BT3H] > HICRH -

[The] shengrén [is in the] tiger category, his pattern (stripes) [are] bright. [The] junzi

[is in the] leopard category, his pattern (spots) [are] grand.

THE SHENGREN AS AN EXPERT IN CEREMONY

(TSRCAGHE) BUEEE ARG Z A A LIE ...

Therefore, only [the] shéngrén knows ceremony cannot cease (be abandoned) ...

(CREHSEC T RE) BALLGURRE ..

[The] shéngrén established [the] five ceremonies to serve [as] people’s observations

(guidance) ...

SHENGREN AND THEIR CONNECTION TO MUSIC

(1SEC 2850 ) 28t » BEAZPTSE > A PLERL - HEAZE - HAEE
2t SO EEHAE -

[In] music, [the] shéngrén [found] pleasure, and [saw that it] could [make the] hearts
[of the] people good. [It could bring about]| deep feelings (or emotions) [in] people,
[and thereby] shift manners [and] change customs. Therefore, early (or ancient) kings

established it [as a] teaching (or a subject to be taught).
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(fGRCAEa0) Ak - BAMFREk > 5o #1818 > IERNEREEZE
th o

Later, [the] shengrén made [the] y3a, gUi, 1, jié, xuan and chi. These six [are] the sounds

[of] virtuous music.
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