DIVINATION IN THE HAN SHU
BIBLIOGRAPHIC TREATISE

Lisa Raphals

The Yi jing 3348 has received more attention than, perhaps any other
book in the Chinese hermeneutic tradition, and in recent decades it has
become a globalized, transnational and trans-cultural text. Yet with this
major exception, we have neither formal canons nor commentaries for
most of the early Chinese mantic traditions, since most mantic texts of
the Warring States and Han periods are lost. They include the predeces-
sors of the present Y7 jing and astrocalendric texts and instruments of
considerable scientific interest. Indirect reflection on these lost traditions
appears in a variety of places, including commentaries to compendia on
ritual and technical essays on other subjects. There are many passing
references to divination in biographical narratives.! And increasingly,
texts on divination have been unearthed from tomb excavations over
the past several decades.?

The other major source for mantic materials from the received textual
tradition was the lists of their fitles in the bibliographic chapter of the

The author would like to thank Loy Hui Chich for preparing the Chinese translation
of the abstract.

1. The Shi ji #3¢ (Beijing: Zhonghua, 1994) devotes chaplers 127 and 128 to biog-
raphies of diviners. Ming and Qing compendia provide additional sources. The Gujin
tushu jicheng 174 54 5Y gives 348 biographical entries for diviners, which date
from the Six Dynasties period, Tang, Song, and Ming, and does not include entries on
diviners in dynastic histories. See Gujin tushu fichens, ed. Jiang Tingxi & 1L 48 (Beijing:
Zhonghua, 1985), 47.5681-7854. A second compendium by Yuan Shushan {3
covering the same period identifies 778 diviners by province, name and specialization
according to twenty techniques. See Yuan Shushan, Shis bushi xingxiang xue jift A
& {Shanghai: Wucher, 1926), 4.3b—9a and 7.12b-17a.

2. For sumimaries of this history see, among many others, Shin hatsiegen Chiigoku
kagakushi shiryd no kenkyi P BLD BB L H OW, ed. Yamada Kexp iR
{Kyoto: Jinbun, 1985}); Lt Ling % %%, Zhonggue fangshu kao T8 5 157 (Beijing: Ren-
min, 1993); Michael A.N. Loewe, Divination, Mythelogy and Menarchy in Han China
{Cambridge and New York: Cambridge University Press, 1964); and Donatd Harper,
“Warring States Natural Philosophy and Occult Thought,” in The Cambridge History of
Auncient China: From the Origins of Civilization to 227 5.c., ed. Michael AN. Loewe and
Edward L. Shaughnessy (Cambridge and New York: Cambridge University Press, 1959).
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Han shy The “Yiwen zhi” 8 3, or Bibliographic Treatise, lists the
titles of texts in the Imperial library under six categories in an explicitly
descending hierarclyy: (1) Six Arts ("Liu yi” 5585, which, in this case,
refers to the Six Classics (Lin jing 7<#5); (2) Masters (“Zhu zi” ;
texts equated with Warring States philosoply; (3) Poetry (“Shi fu” i#ll
(4) Military Works (“Bing shu” £235), (5) Numbers and Icchmqucs (”Shu

shu” Wil), and (6) Recipes and Methods (“Fang ii” 774).2 1t created an
mﬂuenhai paradigm by which subsequent compendia classified texts.?
Many titles listed in the Treatise are no longer extant, but the Treatise
provides a guide to the categories of knowledge used by Han thinkers.

The treatment of divination in the Han shit “Yiwen zhi” is of interest
for several reasons. On the one hand, a series of studies over the past
two decades have focused on important sociological and epistemologi-
cal dimensions of divination, both in antiquity and in the present. Of
particular importance in that history is Jean-Pierre Vernant’s Jandmark
1974 volume, Divination et rationalité and an eponymous volume of the
journal Extiéme-Orient Extifine-Occident: Divination ef rationalité en Chine
ancienie, published some twenty years later? Vernant approached divi-
nation in its dual role as both a set of mental attitudes and a set of sacial
institutions. The project of Divination et rationaliié was to show how the
symbolic operations of diviners and the rational system behind them
imposed their rationality and legitimacy on the intellectual and social
fabric of those societies, Divination et rafionalité, and its successors, focused
on the rationality and coherence of divination and its significance in the
formation of social institutions.

—

# (Beijing: Zhonghua, 1962), 30.1701-84. All dates are n.c.a. unless
oltherwise indicaled, It was compiled in the first century c.u. by Ban Gu FES (32-g2),
based on Liu Xin's 885 (46 to 23 c.n) QF Tue 1284, or Seven Epitemes, an abridgment
of his father Liu Xiang's 81} (7o-8) Bie lu 51$%, or Separate Listings, initiated by Han
Chengdi #IBEHT (. 33-7) in 26.

4. This, despite important differences from later taxonomies. Later bibliographical
rubrics use a simpler classification of Classics (jing ), Histories (st 1), Masters (z/
) and C()”LCfl()ﬂ‘: (F 42y, An example is the “four freasuries” {siki PUHED of the Siku
q.'mmhrr i 3,

. Divination ef rationatité, ed. Jean-Pierre Vernant {Paris: Seuil, 1o74); Divination i
m.'.‘m.'ﬂ.’m’ en Chine ancieine, ed, Karine Chemla, Donald F Tarper, and Marc Kalinowsk;,
Extrénie-Orient Exbréne-Occident 21 (1999). Of particular interest for the study of early
China ave: Oreeles and Divination, ed. Michael Loewe and Carmen Blacker (London and
Boston: Allen & Unwin, 1981); Ldon Vandermeersch, “Les origines divinatoires de la
tradition chinoise du parallélisme likéraire,” Exiséme-Orient Extréme-Occident 11 (1gg2),
afl5-315 (cf. “Le rationalisme divinatoire,” in Etudes Sinologiques | Patis, Presses Universi-
taires de France, 1994], 159-99); and East Asian Science, Techirology and Medicing 24 (2005)
and 25 (2006), a special issue in honor of Professor Ho Peng Yoke's eightieth birthday.
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Within the specific context of the Han shu, the treatment of texts and,
in many cases, titles concerned with divination, reflects the process by
which certain texts were promoted to the status of universal classics
and others marginalized as Hmited, technical expertise. The processes
of creating a recognized body of “classics” affected many domains of
inquiry, inciuding the classification and understanding of genres of
literature, the relative status of philesophical and reflective texts, and
in the understanding of modes of knowledge now considered scientific
disciplines: for example, astronomy, mathematics, and medicine. Other
important aspects of canon creation include the development of scholarly
apparatus for the creation of editions, commentaries, translations, and
the like. Another is the question of which mstitutions and agents were
able to promote some texts and downgrade others.

The hierarchy of the “Yiwen zhi” raises several questions, How did the
classification and subcategories of this chapter underscore the prestige
and authority of some techniques and marginalize others? How does
the organization of the treatise square with what we know of actual
divinatory practice? What does it reveal about the role of divination as
a constituent of scientific observation and systematic inquiry in early
China?

We might expect to find mantic texts categorized in the fifth category
of “Shu shu,” but the reality is more complex. Accounts and records
concerning divination come from a wide range of the received textual
tradition. Representative examples demonstrate that all six categories of
the Treatise contain texts concerned with divination in different ways.
Their placement had important implications.

Types of Information on Divination in the
Bibliographic Treatise

By “divination” I mean a deliberate search for understanding of the hid-
den significance of events in the future, present, or past. For this reason,
I do not use the term “prognostication,” which is concerned only with
the future. Nor does it assume a divine entity directly addressed.® It does
presuppose a diviner and a topic of inquiry. [t may, but need not, invelve

6. Forrecent uses of the term divination that focus on its hermencutic aspects, rather
than explicit interactions with a “divinity,” see Rowan Kimon Flad, “Divination and
Power: A Multiregional View of the Development of Oracle Bone Divination in Early
China,” Current Anthropology 49.3 (2008): 403—37. For appreaches te divination as a form
of risk management, see Magnus Fiskesjs, “Rising from Blood-stained Fields: Royal
Hunting and State Formation in Shang China,” Bulletin of the Muscum of Far Eastern
Antiquities 73 {2001), 154~57. For a salient treatment of Greek divination as a form of
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interaction with a god or other extra-human contact. Divine contact may
be indirect, mediated by a system of signs requiring interpretation, for
example, when questions are put to signs present in nature, but percep-
tible only to those with appropriate gifts. Or divination may rely entirely
on a hermeneutic system of signs, with no divine agency implied. It is
also necessary to consider a range of textual genres that deal with divina-
tion in very different ways. For this reason it would be inappropriate to
restrict ourselves to the “Shu shu” category of the “Yiwen zhi.” We need
to examine mantic texts and other accounts. Divination thus may, but
need not, involve prediction, and also may, but need not, involve magic.
Depending on its predictive methods—its use of observation, search for
regularity, etc. —it may or may not be science or proto-science.”

The categories and individual titles of the Treatise include texts that
address divination in several different ways. Most important are mantic
texts. Mantic texts altow a (usually) skilled interpreter to offer guidance
to consuitors. They occur both within the manuscript and textual tradi-
tions. Some mantic texts attempt to be comprehensive and systematic,
some do not. For example, the Y7 jing provides interpretive guidance on
the sixty-four hexagrams of the text, in a systematic order. By contrast,
daybooks such as those excavated from Shuihudi §i# 57 #l provide auspi-
cious days for some types of activities, linked to the calendar, but they
do not provide systematic recommendations for all days or attempt to
cover a full range of activities, whatever that might be® Mantic texts
alse include technical treatises on particular and specialized aspects of
divination, including astronomical, meteorological, and calendric texts
and medical case histories.

Prescriptive procedural texts provide a different kind of guidance, The
Li ji #850 and Y7 li f818 provide guidance on the correct performance of
rituals that involve divination, some of which are described in passing
in historical narratives. Administrative and legai texts offer a different
kind of pracedural guidance by describing the duties, aptitudes or selec-
tion and training of officials connected with divination. Forexample, the
Zhou li 518 describes the titles and duties of several officials concerned
with divination and the specialists they supervised.?
risk management, see Esther Eidinow, Oracles, Curses, and Risk among the Ancient Greeks
(Oxford and New York: Oxford University Press, 2007},

7. Geoffrey E.R. Lloyd, The Ambitions of Curiosity: Lhiderstanding the World in Ancient
Greece and China {(Cambridge and New York: Cambridge University Press, z2002),
chapter 2.

8. For the Shuihudi daybocks see Shuihudi Qi mi zhujinn W2 EEZ 5, od.
Shuihudi Qin mu zhujian zhengli xiaozu (Beifing: Wenwu, 1g90). See also Liu Lexian
BI85, Shuihudi Qin fian rishu yonjiv JEFEREHE R 738009 (Taipei: Wenjin, 1993).

g. Similarly, the Shifii #2144t section of the legal statutes excavated from Zhangjiashan
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A third type of text provides, or claims to provide, historical accounts
of incidents of prognostication and divination. Such accounts occur in
several genres of text, including historical narratives, biographies, poems,
philosophical works, and in legal and administrative records. They
vary in length, detail and complexity from brief passages to systematic
compendia. For example, the Zuo zhuan /£{# abounds with accounts
of divinations of all kinds, including divinations about battle, marriage
and progeny, dreams and portents. Briefer mention of the performance
of divination also appears in a wide range of Masters texts, including
the Lum yu {i ik, Mengzi i F, Zhuangzi 157, and Lun heng 5 7. Some-
times the reference occurs as part of a historical narrative in which so-
and-s0 performed a divination. At other times the context is a broadly
philosophical debate, often about the value of mantic knowledge, as
compared to other modes of knowledge, or the nature of fate. Debates
about divination in various aspects give important evidence of attitudes
toward it. These are most prominent in Masters texts, and may consist
of entire chapters such as the “Fei xiang” JE#] (Against Physiognomy)
chapter of the Xunzi #j 7.

A fourth type of text is archival records of instances of divination and
the interpretations of mantic signs made at that time. These occur in legal
or administrative records, and in texts excavated from tombs. An interpre-
tive issue here is the circumstances under which they were assembled.
Even in cases where the selection was made at or near the time divinations
were performed, the basis of selection is not always clear. In other cases,
“archives” are a matter of what archaeologists have happened to find, and
donotnecessarily refiect the priorities of practitioners or consultants, The
divination archive materials in excavated texts have no real counterparts
in the recetved tradition. By contrast ostensive accounts of individuals
performing divination abound throughout the received tradition, espe-
cially in the genres of History and Masters texts. Some provide evidence
of divination as a factor in the growth of self-conscious critical thought,
systematic inquiry, and the development of science and philosophy.

Historical accounts of divination cannot be taken at face value. It is
important to distinguish factual accounts from rhetorical anecdotes, For
example, it has been argued that divination is a structuring principle
in the Zuo zhuan and, for that matter, in the Hisfories of Herodotus.1?

4l
5 ff’if = J'} ed. 7h"mg]1ashan em:ql hao

i zhujian (el‘:zqr hao mu) e H (113
Han mu zhujian zhengli xiaozu 4 5 .LIEJA,, ,.Q’I’J U Beijing: Wenwu, 2001),

203—4.
10. For the Zuo zhuan, see Marc Kalinowski, “La Rhétorigue oraculaire dans les
chroniques anciennes de la Chine. Une Etude des discours prédictifs dans le Zuozhuan,”
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Accounts of divinations and methods whose historicity is prablematic
remain important evidence for attitudes towards divination and predic-
fion, and for what methods were used under what circumstances. Indeed,
passages that are widely believed to be interpolated, such as certain
accounts of Y7 jing divinations in the Zuo zhuan, would only be credible
or rhetorically useful if they portrayed incidents there were beltevable
to readers of those texts.

“Divination” [zhan bu 7 I]is not an explicit category in the taxonomy
of the Bibliographic Treatise, although specific types of divination are
subcategories init. Nonetheless, the texts whose titles appear in the Trea-
tise offer accounts of divination in the varied senses discussed above in a
wide range of genres and texts. These include hermeneutic guides to the
mmterpretation of mantic signs, mantic charts and diagrams, and guides to
ritual, legal and administrative procedures associated with divination."
All six categories of the "Yiwen zhi” contain materials on divination, and
their distribution has important implications for the relative prestige of
diverse techniques. This point is worth emphasizing because discussion
of divination materials tends to focus on the “Shu shu” category in the
context of technical expertise and the Liw jing section in the context of
Confucianism. However, the overall effect is either to marginalize it or
to turn it into something else.

1. The Six Arts

The Six Arts category of the Treatise is not based on the Six Arts (Liw yi)
of Ritual, Music, Archery, Charioteering, Caliigraphy, and Mathematics.
Instead, it is based on the Five Classics established by Han Wudi ¥,
7 (r.141-87) in 136.12 The Yi fing, Shu jing F#8 (or Shang shu ¥
jing #H#%, the now lost Li jing 18 #% (later replaced by the Li ji

in Divinntion et rationalité en Chine ancienne, 37-65. For Herodotus, see Frangois Hartog,
“The Invention of History: The Pre-History of a Concept from Homer to Herodotus,”
History and Theory 39.3 (2000), 384-95.

11. These diverse sources need to be viewed within the context of their respective
genres. Insofar as texts within a given genre have common subject malters and sets of
concerns, they tended to focus on similar areas of experience and belief, and to exclude
others. As a result, different genres’ treatment of divination may be profoundly differ-
ent, or even contradictory, and any account of cultural change that draws on different
genres and different historical periods must take this issue into account.

12. In 136, he resiricted officially appointed academicians to chairs in the five classical
traditions (Chaiges, Songs, Documents, Ritual, and the Spring and Aufrmn Ammals). In 124,
he founded the Taixue A%t academy, an imperial academy with regular instruction
in these works. See The Cambridge History of China: volume I, ed. Denis Twitchett and
Michael Loewe (Cambridge: Cambridge University Press, 1986), 750-58.
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li 18, or Zhou guan F4H, and Y7 i #§48) and Chun qin 8, including
the Zuo zhuan 77 {#, were all closely associated with Confucius.1® All are
significantly concerned with divination.

S

1.1 THE YEUNG

The immense literature of the Yijing and its recent archaeolooy is beyond

to the ninth centuly.Irl P'lssages in the Zr.ro zhuan mchcate that, as early as
the fourth century, it had the status of a source of moral expertise, and
was no longer primarily regarded as a mantic text.’ Recent archaeology
has added to our knowledge of its complex evolution. Received versions
of the Zhou Yi are now supplemented by four versions excavated from
tombs,

The oldest known fragments of the Zhowu Yi, the so-calied Shanghai
Museum text, are published in the third volume of the Shanghai Museum
collection.’ It consists of bamboo slips or fragments of thirty-four

13. The Yi, Shi, and Shr date from the Western Zhou (1045-773). The Y7 and Shu were
subject to Jater interpolation, but schotars have attempted to identify the original layers
of both texts. A sixth “classic,” the Yue ji #4750 (Record of Music) is no longer extant, but
may correspond o a chapter of the Li ji of the same title. For authorship, history, and
dating of the Y7 jing and other primary texts, see Early Clinese Texts: A Bibliographic
Guide, ed. Michael A.N. Loewe {Berkeley: Society for the Study of Farly China and the
Institute of East Asian Studies, 1g93). For the Five Classics, see also Michael Nytan, The
Five "Confucian” Classics (New Haven: Yale University Press, 2001).

14. The Yi jing consists of the Zhow Y7 and seven commentaries, including the “Da
zhuaw” Jo8E or “Xi ¢ - The Zhou Y7 consisted of the 64 hexagram pictures (g
He), names (Quaming %), statements (graci F-57), and the 384 line slatements {yoci %
155 for each of the six lines of every hexagram. For recent studies, see Gao Heng %%,
Zhow Yi gujing flizhn 18 5l o (Shanghai: Kaiming, 1947, reprint Beijing: Zhong-
hua, 1984) and Zhou Yi zelun B 55554 (Jiman: QI L, 1979); Li Jingchi H, Zhou
Yi Inm,'umi R B P45 (Bedjing: /honbhua 1978); Li Xueqin BE58h, Zhow Yi jingzlan
stiyitan i Changchun: Changehun, 1992); and Richard }. Smith, Felhoming
the Cosmos mrd Qrdering the World: The Yijing (1-Ching, or Classic of Changes) mid s
Eevolufion in Chine (Charlottesville: University of Virginia Press, 2008). For theories of
the origin of yarrow divination, see I ¥ Linb, thrg"un fngshu z’mr) 64—68

15. See Imai Usaburd §3F : Wk,
Ko]urimnqni\u Kanbungaku rowsd [ ,"z;t W ',ugm 14(1969 51-97; loda onwsabum
Ii “Sadeir K()I\n no ki zei kiji kanken” /7 [ a3 5} 4 4, 5hrna'.;ni\trfxenkl,w

¢ 16 {2957}, 1-11; Li Jingchi, “Zuo zhiap zhong Y7 shi zhi yanjiv” A0 &
l}i 35, in Zhow yi rrmwmn, 4o7-21; Gao Heng, “Zuo zhian Guio yu de /hmr ¥ishuo
lonz,]m” il 55 B3N, in Zhow yi zalun, 70 110.

16, Shaitghai bowuguai zang Zhanguo Cha zhushu 351D ETEEREBEET I, vol. 3, ed.
Ma Chengyuan % 28l (Shanghai: .S]mnghal 2, 20(}3), photographs 11-70, transcrip-
tion 1312060, See Liao Mingchun B4 4, “Shanghai bowuguan cang Chu jian Zhou Yi
guankud” b I ETIERT O Zhou Yiyanjin 5 205 20003, 21-31; Shang
bogumi cang Chie zhush yanjine AT ST 5 P73 BFYE, ed. Liao Mingchun and Zhu

—_—
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hexagrams. It is unigue in that each hexagram picture is divided into two
trigrams, and square black or red symbols appear immediately after each
hexagram name. There are many variora, inciuding Chu % characters,
and other differences from the received text. Nonetheless, it corresponds
to the received text in many ways, and indicates that something like the
received version was in circulation by 300. As Edward Shaughnessy puts
it in his recent reading in this journal “While the manuscript shows that
the writing of the Zhou Y7 was more ar less stable at the time of its copy-
ing, it might also suggest ways in which its reading was, if not unstable,
at least flexible.”?”
The Zhou Yi text from Mawangdui B 77 #f tomb 3 (Changsha, Hunan,
dated no later than 168) discovered in 1973 is the most complete of the
excavated text versions, including the “Xi ¢i” B & and other commentar-
ies and texts. The Mawangdui Zhou Yi differs from the received versionin
the order of the hexagrams, which are organized by constituent trigrams,
and the hexagram names,®
A third version was excavated from the tomb of the ford of Ruyin {i
[, Xiahou Zao B i1 (d.165), at Shuanggudui # #, Fuyang, Anhui,
tomb 1 in 1977, The so-called Fuyang Zhou Yi consists of fragmentary
bamboo slips of some fifty-two Zhou Yi hexagrams and line statements.
Most correspond to the received Yi jing, but the Fuyang text also includes
brief mantic statements after each line statement, which indicate the
importance of the line for particular topics, such as weather, punishment,
warfare, ilness, marriage, residence, pregnancy and birth, bureaucratic
service, administration, travel, hunting, and fishing. These topics appear
in the oracle bone inscriptions, divinatory texts excavated at Baoshan

Yuanging 4:iiili# (Shanghai: Shanghai shudian, 2002); Pu Maozuo {235 752, Chu jlan shi
Zhou Yi yanjiu: jian sine Xian-Qin Linng Han chitic yu chaanshi Y1 xue wenxian ziliao ;A
TE LR 5 ) WP, HO A ol B B 5 OB (Shanghai: Shanghal guj,
2006), Edward L. Shaughnessy, “A First Reading of the Shanghai Museum Bamboo-
Strip Manuscript of the Zhow Yi,” Early China 30 (2005-20006), 1-24.

17. Shaughnessy, “A First Reading,” 23-24.

18. “Mawangdui boshu ‘Liushisi gua’ shiwen” [V #E85E B ¥ {7148 }) I‘?
S, Wenwn 30T 168403, 1-8; Deng Qiubo SRERAY, Boshu Zhou Yi jinoshi ! G
# (Changsha: Hunan renmin, 1987); Zhang Liwen §8 3730, Zhon Yi boshi fivzh jinyi
BB B4k 43 (Taipei: Xuesheng, 1991); and Edward Shaughnessy, I Ching, The
Classic of Changes. The First English Translation of the Newly Discovered Second-Century
n.c. Mmvangdui Texts (New York: Ballantine Books, 1996). See also Ikeda Tomohisa i}
HI5IA, “Madtai Kanbo hakusho Shileki Y8 hen no kenkyD” 8 75 HE S ) #4345
5 WY, Toydbunka kenkyitjo kiyd SEEE AL WTHEHTRE HE 123 (1994), 111-207, and lked'\.
Tomohisa 5124, “Madtai Kanbo hakusho Shileki Y6 hen no shisd™ B T Hi il It
B BB i 0 SR, Tayé bunka kenkyiijo kiyd 126 (1995), 1- 105 For variant Han readings
prior to the Mawangdui version, see Xu Qinting 75 i2, Zhou Yi yiwen kao F 5L 58
# (Taipek: Wuzhou, 1975).
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F11l1, Jindian JUE, and Wangshan ¥ (1], and daybooks excavated at
Mawangdui, Shuihudi and elsewhere. They suggest an earlier stage of
the development of the Y7, in which collections of such statements were
organized under the headings of what became the hexagrams.?

Finally, versions of a Gui cang [l Y7 text have been excavated from
Wangjiatai F- % {5 tomb 15, along with other divination instruments that
include daybooks (rishu [13), a diviner’s board, and dice. These divina-~
tion records on bamboo slips closely resemble portions of the text of the
Guit cang as preserved by Ma Guohan (1794~1857) and others.?® There
are over fifty hexagrams followed by the word yure [, each followed by
an example of a divination from the distant past, ranging from the Yel-
low Emperor to King Mu of Zhou JH# 1 (1. 956-918). Most Wangjiatai
hexagram names are identical to their equivalents in the received text
of the Yi jing, and the exceptions resembie the hexagram names of the
Mawangdui Zhon Yi.»

Despite their differences from the received version, the Shanghai
Museum and Mawangdui versions of the Y7 attest to the antiquity of
the received version of the text. By contrast, the texts from Fuyang and
Wangjiatal show evidence of the earlier evolution of the Y7 or of alterna-
tive Yi traditions. Both the Gui cang fragments and the Fuyang Zhou Yi
are clearly mantic texts in a very different sense than can be said of the
Shanghait Museum or Mawangdui versions. By contrast, the Shanghai
Museum and Mawangdui versions suggest the early existence of a Confu-
cian ¥7 tradition, including a new mythology of the origins of the ¥7in the

19. Han Zigiang # £ 7, “Fuyang Han jian Zhou Yi shiwen” RS 883, Dao-
flawenlma yanjiv 38 52 5C{L WA 18 (2000), 15-62 and “Fuyang Han jian Zhow Yi yanjiu”
AP )8 B T 5%, Daojia wenhiia yanjin 18 (2000), 63~132, especially pp. 127-32. For a
summary, see Hu Pingsheng #1342, “Fuyang Han jian Zhou Yi gaishu” S50 /9 5
RS, Jianbo yanjiv 5 B ARYY 3 (1998), 255-66. See also Edward Shaughnessy, “The
Fuyang Zhou Yi and the Making of a Divination Manual,” Asie Major 3vd series, 14.1
(z001), 718, For the Warsing States and Chu divinatory context, see Li Ling, Fangshin
kao, 271-78, and Loewe, Divination, Mythology and Monarchy, 160-90 and 214-35.

20. Ma Guohan JE [ 8, Yichanshanfang jiyi she 5 811 E 8 3% (Changsha: Lang-
yuanguan bukan, 1883), 1.1-23.

21. The Guicang and Zhou Yi are the second and third of three legendary mantic Yi
traditions. There is as yet no archaeclogical evidence for the first, the Limz shan 381},
For archacological reports of the Guicang fragments see Wenwr 1995.1, 37-43. See also
Xing Wen JH 3, “Qinjian Gui cang yu Zhou Yi yongshang” ZE0] (B @E) B OB E)
HR#6, Wermon 2002.2, 58-63; and Xing Wen, “Hexagram Pictures and Early Yi Schools:
Reconsidering the Book of Changes in Light of Excavated Yi Texts,” Monumenta Serica
51 {2003), 571-604. For studies of the tomb and the Guicang Yi versions, see Studies
on Recently-Discovered Chinese Manuscripts (Xinchu jimibo yanjin #7458 5 0H55), ed.
Sarah Allan and Xing Wen (Beijing: Wenwu, 2004); and Shaughnessy, “First Reading,”
especially pp. 21-22 and note 31.

o
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"Xi ci."2 As Mark Lewis has argued, these legends helped position the
Yijing as a comprehensive model of the universe and all change possible
within it. The Treatise, by placing the ¥7 jing in the Classics category,
positioned the Y7 as the product of sages.?

1.2 THE SHU JING

The Shu jing includes many accounts of divination, both in passages
considered to be genuinely pre-Han and in others considered to be later
interpolations. Of particular interest is the “Hong fan” #t4f chapter,
attributed to the reign of King Wu i °F (r. 1045~1043) but probably dat-
ing to the Warring States.® It describes the use of divination fo resolve
doubts as one of nine components of the “Great Plan” granted to Yu
by heaven. It gives seven methods for doubt reselution: five from turtie
shell, two from varrow:

SEWF AR RAE - AR
Ay AR - R A

RGUIECPN N DY

Set the time and have them perform turtle shell and yarrow divi-
nation. Let three people prognosticate; follow the words of two
of them. I there is great divergence, take counsel with your own
heart, with ministers and officers, with the people, and with turtle
shell and yarrow.®

It describes the good or il auspice of various kinds of consensus
between ruler, turtle shell, yarrow, ministers and officials, and the
people. Complete Consensus or Great Concord (Datorig AR} signals
health for the ruler and good fortune for his descendants. Three kinds of
disagreement are considered auspicious: when turtle shell and yarrow
are in accord with each other and one human party, with oppesition
from the other two. All are auspicious, whether ruler, officials or people
agree with turtle shelt and yarrow. Two kinds of disagreement may be
inauspicious. One is when divination resulls oppose human judgment;

2z Zhon Yiehengyi [ 5103
Yiwen, 1980), 7.26b and 28b-30a (“Xi ci shang” #

23. Mark Edward Lewis, Writing and Authority in Early Ching (Albany: New York
State University Press, 1699), 179201, 24143, and 284-86.

24. Modern scholars group the textinto four sections. The “Hong fan” #5# chapter
belongs to a second group of eighteen chapters that purport to date Irom the late Shang
or early Zhow, but prabably date to the late Western or Eastern Zhou. They resembie
the grammar and style of Warring States philosophical texts.

25. Shmig shu zhengyi 1 2 1E8% (Shisan jing zhushi ed.), 20.16b-17b (“Hong fan”). For
another translation, see James Legge, The Shoo King or The Book of Historical Documenis
(1865, rpt. Hong Kong: Hong Kong University Press, 1960), 334~35.
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in this case stillness is considered auspicious and action untucky. The
other is when the two modes of divination disagree. Here, if ruler and
turtte shell oppose yarrow, officials and the people, internal affairs are
auspicious, but external undertakings uniucky 2

This passage also suggests that the combined use of turtie shell and
yarrow was a method of managing risk. The optimal situation of com-
plete consensus provides a kind of redundancy, in the positive sense, in
decision-making. Auspicious combinations also emphasize redundancy
in the need for agreement between shells, stalks and at least one human
party. By contrast, situations where divination methods oppose each
other, or oppose all human judgment, indicate a high degree of risk in
the matter under question.

Even sections that date to later periods are valuable as guides to atti-
tudes towards divination, even if they cannot be taken as historically
transparent accounts. For example, we find another passage authorizing
the combined use of turtle shell and yarrow divination in a probably
late passage in the “Council of the Great Yu” (“Da Yu mou” 7 8 )27
When Yu remarks that ministers should be confirmed by (turtle shell)
divination, Shun % replies that one should first determine one’s own
intentions and only then refer the matter to the turtle shell. Agreement
of turtle shell and yarrow signifies the assent of ghosts and spirits; an
auspicious divination of this kind should not be repeated.? This late pas-
sage takes earlier recommendations for the use of combined methods in
anew direction by emphasizing that divination should be used to justify
one’s own intentions, rather than to determine them.

The Shang shu as a whele is not primarily concerned with divina-
tion, but these two passages—one probably genuinely pre-Qin, the
other clearly not—prescribe methods for using turtle shel! and yarrow
divination to achieve social consensus. Scholars of Greek divination
have increasingly viewed the function of oracles, and especially the
Panhellenic oracle of Apolio at Delphi, as resolving doubt, mcdlatmg
disputes, establishing consensus, and legilimating decisions.” In this

26. Shang sh, 20.27a~b ("Hong fan™), trans. Legge, Shoe King, 337-38.

27. This chapter belongs of a fourth group of twenty-one chapters believed to be
late compilations, dating as late as the early fourth century c.z. Their grammar and
vocabulary is closer to current usage than any other parts of the Documents.

28. Shang shu, 4.21a-b ("Da Yu mou” JCHE35), cf., Legge, Shoo King, 63.

29. Examples include H. W. Parke, The Oracles of Zeus: Dodomna, Olympin, Ammon
(Cambridge MA: Harvard University Press, 1967); Robert Parker, “Greek States and
Greek Oracles,” in Crux: Essays in Greek Histary Presented to G. E. M. de Sie Croix on
his 75th Birthday, ed. P, A, Cartledge and F. D. Harvey (London: imprint Academic,
1985), 268326, rpt. in Oxford Readings in Greek Religion, ed. Robert Buxton (Oxford:
Oxford University Press, 2000), 76-108; and Catherine Morgan, Athlefes aird Qracles: The
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view, their role was not primarily to make predictions or even to legiti-
mate authority, but rather to promote consensus and sanction difficult
group decisions. These Shang shu passages are consistent with that view.
In particular, viewing outcomes as inauspicious when turtle and yarrow
disagree prevents the kind of open-ended inquiry that ¥7 divination tends
to promote. I# is also considered inauspicious when divination resuits
oppose human judgment. This view prevents outcomes in which divi-
nation results “overrule” the wishes of consultors. Again, in the “Hong
fan” provisions, divination is not open-ended.

1.3 THE SHIJING

Like the Shang shu, the Shi jing is not primarily concerned with divination,
but several poems refer to divination and to diviners. Two poems relate
incidents of oneiromancy (dream divination). One poem describes a
ruler at peace in his home. At night he dreams and requests a divination.

i~ Below are rush mats, above bamboo,
JJ lﬂ{ = peacefully he sleeps there.

J J‘frg 74 ﬁii ~  He sleeps there and rises:

(% o Divine my dreams.

» Which dreams are auspicious?

2~ Of black bears and brown bears,

2o of cobras and serpents.

o
i

o The head official will divine.
i - Black bears and brown
bode well-born boys.
Cobras and snakes

bode weil-born girls.*

[

P

i JL ﬁ»ﬁ; Jﬁ?:
g A

o

an ofﬁmal title cormected with d1v1na£10n in the Zhou Ir.31 Anothe1 poem
describes commaners consulting dream diviners:

Transformation of Olysmpia and Delphi in the Eighth Century sc (Cambridge: Cambridge
University Press, 1990}

30. Mao Shi yinde 553115, “Si gan” -1 (Harvard-Yenching Concordance Series
[San Francisco: Chinese Materials Center, 1974]), Mao 18¢.8. See Lisa Raphals, Sharing
the Light: Representations of Womnen and Virtue fn Early Chine (Albany: State University
of New York Press, 1998), 199200, The remainder of the poem is widely cited in a
different and invidious context: to authorize the relegation of women to subordinate
status. It describes the sons as princes who will sleep on couches, wear robes, play
with scepters and cry loudly. The daughters will sieep on the ground, wear wrappers,
play with tiles, and concern themselves only with the preparation of food and drink.

31. Bernhard Karigren, The Book of Odes (Stockholm: Museum of Far Eastern Antig-
uities, 1g50), 131-32.
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#r AThE ~ The herdsmen wilf dream:
WM&« crowds into fish,
MEMEIEA: < serpents into banners.
K AEZ ~  The head diviner will prognosticate.
FHE# R~ Crowds into fishes
FHEMIEE o bodes a plentiful harvest,
g ~  Serpents into banners
@ o bodesasurging population.®

Here too it is a da rert who interprets the dreams. The implication here
is that dream divination is not a form of expertise that is restricted to
specialists or court officials, and that it was used by both elites and
cominoners.

Other poems mention divination with a strengly critical rhetorical
focus: the failure of court diviners to predict and address problems that
afflict the people, for exampie:

B You call upon the ancient heads,
PRz and ask it of the dream diviners.

g

FE - They all say: We are wise,
[E 2 MEHE «  but who can tell male from female crows?3

Whether we read the poem according to the Mao preface, as an admo-
nition against King You of Zhou 7, or as a lament by beleaguered
commoners, the complaint is the same. Official dream prognosticators
lack the competence to penetrate beyond appearances: Unlike most other
birds, male and female crows share the same coloring, and the dream
interpreters cannot read beyond the surface of things.

The Treatise is explicit on the importance of dream divination, but
gives little indication on how dreams were interpreted.

g T AR « O LT - AR R AU
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Of the various prognostications there is no one [preeminent], but
dreams are of great [importance]. Therefore the Zhou had an office
for it. The Shijing records dreams of black and brown bears, cobras,
serpents, fish, flags and banners, itluminated by the chief of diviners
to elucidate good and bad fortune. They surpass the consultation
of turtle shell and yarrow

32. Mao Shi, “Wu yang” ilE¥, Mao 190.

33. Mao Shi,"Zheng yue” 1E [, Mao 19z, Fora different (ranslation, see James Legge,
The She King, or The Book of Poetry. The Chinese Classics volume 4, (n.p., 1872), 316-17.
For the preface, see pp. 67-68.

34. Hur shi, 30.1772-73.
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This passage places dream divination ahead of turtle shell and yar-
row, and there is no rhetorical reason to dispute their evidence that it
was used by both officials and commoners. By contrast, “First Month” is
strongly rhetorical in tone. All three poems atlest to the social importance
of divination. They suggest a high level of confidence in divination, even
if there can be considerable distrust in the intentions or competence of
individual practitioners, as in the case of “First Month.”

In summary, Shi jing references to divination are brief but suggestive.
They give passing indications of the use of divination by commoners far
from court contexts. They also show the rhetorical power of accounts of
failed divination as an indirect mode of admonition or political critique.

T4 THE LI JING

The three extant texts on ritual that are believed to correspond to the
Li jing all contain prescriptive sections involving divination. The Zhou
li describes a range of officials concerned with divination. The Li ji
addresses the theory of ritual and many details of its practice. The Y7 Ii
gives an idealized descriptive account of eight major rituals performed
by officials of the shi “i- rank, several of which involve divination.®
Considerable controversy surrounds the dating of all three ritual clas-
sics. The Han commentator Zheng Xuan 8% (127-200 c.8.) ascribed
them to the Duke of Zhou [H/} (eleventh century), arguing that, taken
together, they described a complete ritual system, which addressed all
aspects of life from daily courtesies to the highest rituals of state. These
prominently inciuded the correct use of divination. The Zhou Ii is prob-
ably a late third century text that describes the offices and officials of an
idealized Zhou bureaucracy. It gives an extensive listing of the officials
concerned with prognostication and ritual, including the departments,
officials, and subofficials concerned with divination and related activi-
ties 38 It provides the oldest known classification of these activities. There

35. They are: (1) the capping ceremony that initiates a young man inte adulthood;
{2) betrothal and marriage; (3) visits between ordinary officials; (4) district symposia
and feasts heid by the district officer; (5) district archery contests; (6) formal banquels
held by a duke for his officers; (7} the Capital archery contest; and (8} the preparation
and conduct of missions of state,

36. Contemporary scholarship is divided into two broad groups. One takes the
Zheu Ii as the work of Liu Xin 8 and Wang Mang F5% (r. g-23 c.1.). The other takes
it as a late Warring States text. In particular, Jin Chunfeng #: % #%: has atiributed it fo
a specifically Qin interest in the reform of eazlier government practices. He used 5y~
tematic comparison of the Zhou If with Qin excavated texts {Shuihudi) and transmitied
sources {the Shangjun shi j v and Liishi chimgin 7 (GEH) to argue that the Zhow
fi reflects Cin practices and beliefs in many areas. See J[in Chunfeng % 58, Zhou guan
zhi chengstu ji qi farying de wenhua yu shidai xinkao JE 2 5% 8 5 B Wy so{p S
HH# (Taipei: Dongda tushu gongsi, 1993). For the importance and epistemological
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is considerable doubt about the existence of the offices described in the
Zhou li. For purposes of the present discussion, its importance is that
it describes a cosmologically-grounded state, and offers a view of the
mental universe of the creators of the first Chinese state, based on distinct
theories of cosmology, number and ritaal.

The Zhau li describes three offices connected with prognostication, all
located in the Offices of Spring (“Chun guan” #FE), the section of the
Zhou Ii concerned with the sacrifices and rituals of ancestral affairs. The
Director of Divination (Taibu 77 i), the Grand Incantator (Tarzhi J8H)
and the Grand Scribe (Taishi %) worked in conjunction. Diviners (by

i) prognosticated, incantators (zhu fil) invoked the spirits, and recording
officials (shi 57 ) recorded and preserved the results, Each had a large and
complex staff of junior officers, official, scribes, and assistants. ¥ There is
evidence that divinatory offices were hereditary .*

The Tribu supervised specialists in prognostication by furtle shelis
(Guiren i A\), yarrow stalks (Shiren % A) and dreams (Zhanmeng 53,
There were additional artisans for both preparation of the shells and the
process of burning.® Dream diviners were responsible for questioning
the ruler about his dreams at the end of the winter and for offering new
grain to the four directions to the spirits who send evil dreams. We know
little of their methods beyond the mention of six kinds of dream:

uses of the Zhou Ui, see Léon Vandermeersch, Wang dao ou la voie royale, vol. 2 (Paris:
Eeole Francaise d'Extrdme-Orient, 1980), ch, 24; Jean Levi, Les fonctionnaires divins (Paris:
Seuil, 1989), 229-34, and Lewis, Writing, 41-43.
officer, and high, low, and middle rank officials, storekeepers, scribes, assistants, and
attendants. The subordinate officials also had staffs of officials, scribes, assistants, and
attendants. Of this group of thirty-two officials, eight were directors or “upper manage-
ment,” with their immediate staff. Their junior officers were the Divination Master (Bushi
i), Lesser Incantator (Xigozi +[\#E) and Lesser Scribe (Xinoshi / 41}, respectively.
Each also had a staff of officials {shi -I7) of high, middle, and low rank, storekeepers
(fir }if), scribes (shi 43), assistants (xu ), and attendants (tie §£). See Zhou l zhengyi [
3% (Shisan jing zhushu ed.), 17.12Db -14b, trans. Edouard Biot, Le Teheou-Ii ou Rites
des Teheou (Paris: Imprimerie Nationale, 1851, rpt. Taipei: Chengwen, 1975), 1.409-14.

38. The Zug zinian mentions a request for a divination by the cfficial diviner’s father.
See Chusgiy Zuo ziwan zhy 55, ed, Yang Bojun #5149 (Gaoxiong: Fuwen
tushu, 1691), 263 {Min 2.4). For a translation, see James Legge, The Ch'un Ts'ew with the
Tso Chuen, The Citinese Classics volume 5 (1872, rpt. Hong Kong: Hong Keng University
Press, 1960), 128-29. For other passages suggesting the hereditary nature of the oceupa-
tion of diviner, see Zuo zhuan, 629 (Wen 18.1, Legge, Ch'un Te'ew, 281) and 1263 (Zhao
5.1, Legge, Ch'un Tsew, 603). Sima Qlan H1 53 also provides a lineage of the office of
astrologer-historian {shi i) at Shi ji, 130.3285-95.

39. These included artisans (gong 17), officials in charge of gathering and preparing
materials (zhwuishi #%1X), and Prognosticators (Zhaiiren j 1). The inscription of the
divination records on the shells is not specifically mentioned.
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The dream interpreter is concerned with linking dreams to the sea-
sons of the year. He observes the conjunctions of heaven and earth,
distinguishes the qgi of yin and yang and uses the sun, moon, stars
and to inferpret good and ill auspice from the six types of dreams:
regulaz, terrible, longing, wakeful, happy and fearful 4

The Triziu was in charge of several types of specialist incantators.! The
incantators alse made use of wu A} spirit mediums, subordinate officials
who were not diviners but who worked with them. There seems to have
been some initial redundancy between the two groups. The management
of state ritual distinguished official wu from non-official spirit mediums
and other independent practitioners.s

In the earliest records, the oracle bone and bronze inscriptions,
scribes (siif) were officials charged with writing. They assisted the ruler
by recording and preserving texts, prominently including divination
records. During the Zhou dynasty their duties expanded to astronomi-
cal matters, including regulation of the calendar and the selection of
auspicious days. The Zhou Ii describes the Tuishi as responsible for the
astrocalendric and textual management of ritual and the performance
of divination to ensure auspicious days for it. He maintained archives of
important documents, including ritual and calendric texts.** I{e regulated
the calendar, announced the first day of the new moon, and advised
the sovereign whenever an intercalary month was impending. Before
grand sacrifice, he divined the cracks to determine an auspicious day.
During the period of abstinence before sacrifice and on the day itself,
he accompanied the officials in charge and regulated the proceedings
by “reading ritual texts” (du lishu 575 25).4 At assemblies of state he

40. Zhow li, 25.1a-2b, Biot, Le Teheou-1i, 1.82-83.

41. These included funerary Incantators (Smugzhi ¥}, Sub-wrban Incantators
{Dianzhu 6 410), and Oath Incantators (Zuzhn §8 1) Wi officials included the Manager
of ani (Siwe ) JR) and his staff of male (Nanwow 3.} and female (Nifwn 77 18 officials.
See Zhou i, 17.13b~14b and 25.5b~19a (Biot, Le Teheou-li, 1.409 and 2.60ff). For incanta-
tors, see Lothar von Falkenhausen, “Reflections on the Political Réle of Spirit Mediwms
in Early China: The i Officials in the Ziow I, Early Ching 20 (1995), 280-89.

42. See Loewe, Divination, Mythology and Monarchy, 165-67. As Zeng Qinliang
4 1 observes, if they could serve the gods by singing poems they became Musicians.
If they could deliver invocations, they became Incantators. See Zeng Qinliang, Zuo
zhan yinshi fushi zhi shijino yanjin 77453 ERFUITTTE (Taipel: Wenjin, 19g3), 4.

43. Zhot i, 177.14b and 26.11a~16b (Biot, Le Toheou-1i, 1.413 and 2,204-110).

44. Zho 1i, 26,140 (Biot, Le Tcheow-H, 2.107-110).
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advised the sovereign on accepting tribute. At conclaves of the army, he
was responsible for bringing the calendar. He studied the designs for
any change of the capital and inspected arrangements for state funerals.
At the funeral of an emperor, he read the elegy. Although the Zhou [i
describes the Taishi as performing astronomical observations, they were
not astrologers. The primary purpose of their astronomical observations
was the regulation of the calendar.

The Zhou Ii also describes other officials whose duties involved divi-
nation. The Grand Musician {Tuishi [il)), also in the Offices of Spring,
was charged with using pitch pipes to listen to the sound of the army
and proclaim good and ill auspice. According to the commentary, on the
day the army set out, when the general drew his bow, the army shouted,
and the Grand Musician used the pipes to divine the battle ahead #* The
fangxiangshi J7#3 X, possibly a spirit medium responsible for exorcisms,
was located among the Offices of Summer (Xiaguan B E), which was
concerned with military affairs. This official may have been a predecessor
of the fangshi or “recipe masters” of the Han court.® It may have been
understood as distinet from the ritual concerns of the divinatory officials
of the Offices of Spring.

Differenices between divination as represented in the Han shi “Yiwen
zhi” texts with the classification of the Zhou Ii reflect changes in the rela-
tive status of different officials as the overlapping functions of diviner,
incantator and spirit medium differentiated under the pressures of new
bureaucratic forms of government in the Warring States and Han. The
organization of shell, stalk and dream specialists under the Taibu sug-
gests the early importance of these three specialties. It also may suggest
an early perception of need for that office to be able to provide relative
certainty by the (presumed) agreement of multiple divination methods.
By conirast, the Treatise marginalizes dream divination under Miscel-
laneous, and lists only two texts.

In contrast with the Zhowu Ii, which describes the responsibilities of
officials, the Li ji and Yi Ii provide information about what procedures
should be performed under particular circamstances. Of particular inter-
est are discussions of the combined use of divination methods. Despite
the importance attached to dream divination in the Zhou I, Shi jing, and
Zuo zhuan, where divination by shells and stalks are used to clarify the
meaning of a dream, discussed below, discussions of the combined use of
divination methods in the Li ji and Yili are restricted to shells and stalks.
These texts prescribe combinations of these two methods for particular

45. ORI EE R - TR 1. Zhou 1, 23,100 (Biot, Le Teheow-Ji, 2.5108).
46. Zhou li, 31.12a-b (Biot, Le Teheou-li, 2.150).
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types of question and ritual purposes. For example, in matlers of state,
the Li ji prescribes the use of the shell to choose an heir or an interim
ruler, to select the bearers and nurses of a king’s newborn son, to select
women to supervise sericulture, and for building a city #7 According to
the Li ji, state leaders were to use yarrow stalks only within the boundar-
ies of their own states, and not by rulers. By contrast, the Zho Ii reports
that major decisions of state were divined first by yarrow and then by
turtle shell 4

The Li ji also authorizes the use of turtle shell and yarrow divination
for the conduct of family matters such as marriages and funerals, Per-
missible topics included the choice of a bride and fixing the details of
marriages and funerals. When used together, the two technigues were
complementary. For example, turtle shell was used to determine an
auspicious time for burial rites, yarrow to defermine the place and to
choose the impersonator of the dead.®

The combined use of divination methods offers increased certainty,
authority and the perceived mitigation of risk when they agree. However,
disagreement between methods also admits possibilities for disagreement
and uncertainty, an issue already addressed in the “Hong fan” chapter
of the Shang shu. The approach of the “Hong fan” is to provide guidance
for resolving conflicts between methods, or between methods and human
judgment. The L7 ji approaches the matter differently, by directions that
would tend to prevent conflict. It specifies that

PR - BERAREE

g7. Use of turtle shell to choose an heir: Li ji zhengyi ¥3E0IE 8% (Shisan jing zhushn
ed.), 10.1b. For a translation, see Séraphin Couvreur, Li Ki: ou midnieires sty les bienséances
(Ho Kien Fou: Imprimiere de la Mission Catholigue, 1913}, 1.225. See also Lun heng
Jinoshi 312 (Beljing: Zhonghua, 1990) 24.999 (“Bushi” |~ %). For a transiation, see
Alfred F. Forke, Lui Herng: Essays of Wang Chong (1911, rpt. New York: Paragon Books,
1962), 1.186. Choice of interim ruler: Li fi, 51.21a (Couvreur, Li Ki, 2.415). Cheice of
bearer and nurse of a ruler’s newborn sor: Li i, 28.12a (Couvreur, Li Ki, 1.663). Women
to supervise sericulture: L7 ji 48.2a (Couvreur, Li Ki, 2.294). Building a city: L7 ji 54.28a
{Couvreur, Li Ki, 2.512). See also Mao Shi, “Wen wang yot: sheng” U1, Mao 244
(Karigren, Book of Odes, 199). For these and other examples, see Loewe, Divination,
Mythology and Monarciy, 163~8g.

48. Li ji, 54.27b {(Couvreur, Li Ki, 2.512); Zhou Ii 24.24a (Biot, Le Tcheon-li, 2.81).

4g. Marriage: Yili zhengy! 818 1E 3% (Shisan jing zhushu ed.), 6.9ab. For a translation,
see John Steele, The I 1i or Book of Etiquette and Ceremonial (London: Probsthain and Co.,
1917), 1.21. See also Li ji, 2.14a, and 51.25a (Couvreur, Li Ki, 1.31 and 2.423). Place of
burial: Li ji, 3.14a (Couvreur, Li Ki, 1.60-61); Yi li, 47.3b (Steele, I, 2.159); Li ji, 40.11a
(Couvreur, Li Ki, 2.322f); Yili, 37.15b and 17a (Steele, I'fi, 2.73 and 75), Yi lf, 41.8b (Steele,
Hi, 2.101); Yili, 44.2a (Steele, 11, 2.127). Impersonator of the dead: Yi i, 47.5a and 24.14b
{Steele, I'Tl, 2,228 and 159); Li ji, 35.9b (Couvreur, Li Ki, 1.764).
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Shells and stalks should not be consulted more than three times jon
the same question]. Shells and stalks should not ambush each other
[be consulted together an the same question].*®

The passage then makes explicit that the consultation of shells and
stalks was the method used by the ancient sage kings to regulate their
populations and to resolve disputes and doubts:
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Shells and stalks used by the sage kings of antiquity were the means
to cause their people to have confidence in the seasons and days, to
respect the spirits and to observe their laws and ordinances. In this
way they caused the people to resolve their doubts and perplexities
and to settle their hesitations. Therefore it is said: if you are in doulbt
and consult the stalks, then there is no error. If the day for doing
the matter [is clear], then you must act upon it.»

Later Han sources also repeatedly refer to the consultation of shelis
and Gtalk%-p1'esumab1y not together— on a variety of subjects. The Bolu
tong 15 M describes a hierarchy of divination practitioners from the
ruler down to officials of the shi rank, with different grades of materials
reserved for each rank.52 There are also additional descriptions of the use
of turtle and yarrow to determine imperial succession and to interpret
anomalies involving the royal house, including emperors’ nightmares
and witcheraflt.5

The three ritual classics together underscore the prestige of divination
and its use in creating consensus and establishing authority. However,
they differ in interesting ways in the techniques they privilege, and ir
their attitude toward combined divination methods as a source of reas-
surance or potential conflict.

s0. Li ji, 3.14b-15a (Couvreur, Li Ki, 62},

51. Liji, 3.18b-10a (Couvreur, Li Ki, 6a}.

52. Bolne tong 1= 28 (Xinbian Zhuzi ficheng 47
1994), 7.327-28 (“Shi gui” ¥ t).

53. Future of a child: How Han shu %3855 (Beijing: Zhonghua, 1962), 64.2114. Ano-
malies: see Loewe, Divinafion, Mythology and Monarchy, 185—97. Examples include the
apparition of the ghost of Liv Xin in 23 c.k. (Han shu buzhu 585 W1 [Beijing: Zhonghua,
1983], 99C.23b), the birth of Han Liu Xiu #8845, the first emperor of the Later Han
{Guangwudi X HUH, r. 25-57 can, Hon Han shu, 10B.438-30), the accession of Shundi i
A (r.125-144 C.E., Hou Han shu, 54.1767), and the witcheraft case of 130 (Shi ji, 128.3225).

i T-#25% ed., Beijing: Zhonghua,
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1.5 THE CHUN QIU AND ZUQO ZHUAN

The rich narratives of the Zuo zhuan give examples of many of the types
of divination mentioned in “Shu shu” category of the Treatise, includ-
ing weather divination, turtle shell and yarrow, dream divination,
physiognomy, and omens. These narratives also suggest what topics
were viewed as appropriate matters for consultation. Divination topics
in the Zuo zhuan include battle, marriage and progeny, and dreams and
portents. In some cases, especially Yi divination and dream divination,
the accounts are quite suspect as historical descriptions, but, even read
as rhetorical narratives, they give valuable information about attitudes
and practices. They identify consultants and practitioners who must
have been plausible for a rhetorical anecdote to have any purchase. A
few representative examples illustrate this breacith.

The Zuo zhuan contains some two dozen probably semi-fictional
accounts of Yi divination. While the enfries themseives cannot be taken
at face value, they show a shift of form that may reflect changes in the
practice of ¥i interpretation. They indicate the early provenance of the
hexagram names and the moral status of the Zhou Yi at least by the fourth
century. The Zuo zhuan refers to hexagrams in two ways: by their names
and by the line most important to the divination. In the latter case, the
line is identified by the name of the hexagram in which it is reversed.>
Descriptions of yarrow divination in the Zuo zhuan suggest that, like
oracle bone divination, it had two phases. The first (the “charge”) gener-
ated a hexagram; the second generated a key line within the hexagram .5

Several Zuo zhuan narratives indicate the combined use of turtle shell
and yarrow divination, for both state and private matters. Although the
Zuo zhuan dating of these events begins in the seventh century, there is
reason to consider them later Warring States interpolations. Even so,
they remain useful accounts of Warring States views on the combined
turtle shell and yarrow divination.” Two concern the marriage or future

54. For example, the phrase Mingyi's Qian W 35,23 refers to the first (bottom)
yin line of the hexagram Qian #f (88 No. 15}. Changing this line to yang generates the
hexagram Mingyi #]# (22, No. 36). Similarly, Kun's Bi #1722 [, refers to the generation
of the hexagram Kun H§i (8, No, 2) when the fifth (from the bottom) yang line of the
hexagram Bi If, (£, Ne. 8) is reversed, to generate the yin fifth line of Kun. Mingyi's
Qian: Zue zhuan, 1263 (Zhao 5.1, Legge, Chun Ts'ew, 603). Kun's Bi: Zuo zhuan, 1337
(Zhao 12.10, Legge, Ch'un Ts’ew, 640).

55. See Shaughnessy, I Ching, 7-13, for full discussion of this point. The Zue zhwan
also provides a range of evidence for the combined use of turtle shell and yarrow from
the early Fastern Zhou on.

56. For dating, see Yuri Pines, Foundations of Confurcian Thought: Intellectual Life in
the Cluengin Period, 722—453 p.c.£ (Honolulu: University of Hawaii Press, 2c02), 22-26.

—
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of a son. For example, the earliest event for which a Zhow Yi reference
was interpolated into the Ziro zhumi is a sequence of turtie and yarrow
divinations about the family and future of Jing Zhong 4i{h of Chen
.57 His grandfather had consulted the turtle shell on the marriage of
his daughter (Jing Zhong's mother) with highly auspicious results: in
five generations his descendants would be great ministers, and in eight,
none would compare with them. When Jing Zhong was born in 671, his
father had a scribe from Zhou who had a copy of the Zhou Yi perform
a yarrow divination about the boy. The result, Guan's Pi—Pi (Obstruc-
tion) generating Guan (Observation)—confirmed the earlier prediction.
Jing Zhong would flourish as Chen’s fortunes declined; his descendants
would indeed be illustrious, but not in Chen.5

Other turtle shell-yarrow divinations are military, and concern pro-
spective aliiances. They encode the moral judgments of the Zuo zhuan
authors. For example, in 635 the Marguis of Jin performs turtle shell
divination to decide on a prospective alliance with Qin. There is disagree-
ment over the meaning of the cracks, so he performs yarrow divination to
resolve it.5 In another account dated to 487, the combination of shells and
stalks dissuades Jin from attacking Song.¢® These cases suggest that the
methods were used together either in cases of uncertainty or where the
beneficiary of the divination does not accept the results or interpretation.

The Zuo zhuan also describes some two dozen accounts of dream
interpretation, in some cases suppiementcd by the consultation of wu,
physicians, or by turtle shell and yarrow divination. Most of the dreams
are by rulers of states or their sons or ministers. A few are by commoners
but these too address state concerns, Several are by women. The main
themes are succession, victory in battie, and premonitions of illness or
death. A few contain embedded recommendations that the dreamer opts
to follow, or not. Accounts of predictive dreams in the Zuo zhuan may
well be interpolations for rhetorical purposes, but that possibiiity does
not alter what litlle they tell us about method.

The oldest account of a dream interpretation in the Zuo zhuan dates
from 656. It is a rhetorical element in the story of the betrayal of the fiiial

57. Zuo zhuan, 222 (Zhuang 22.1, Legge, Ch'un Ts'ew, 102~3). For discussion, see
Kalinowski, “Rhétorique oraculaire,” 52.

58. Jing Zhong fled to the state of Qi 7% and founded the Tian [ lineage, which
eventually became the principal lineage in Qi. A second account of ¥i divination about
a child is dated to 536. Zhuangshu fi: 1, the father of Muzi B, “consults the Zhou Yi
by means of yarrow stalks” (yi Zhou Yi shi zhi 1 Ji] % 1§:2) and obtains Mingyi's Qian.
See Zuo zhuan, 1263 (Zhao 5.1), and 1n.54.

59. Zuo zhuai, 43132 and 435 (Xi 25.4, Legge, Ch'un Ts'ew, 195-96).

Go. Zuo zhuan, 1653 (Al 9.6, Legge, Cli'un Ts'ew, 819).
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prince Shen Sheng Hi4: by Li Ji BE#, the concubine-wife of his father,
Duke Xian of Jin $£ /5.

Another dream topic is the diagnosis of illness and prediction of
impending death. The first dates from 581, when the Duke of Jin dreamed
that a demon accused him of murdering its descendants, broke into the
palace and pursued him from the chamber of state. The duke consulted
2 wit who recited the entire dream and predicted his death within the
year. He became ill and brought in a physician from Qin. The duke then
dreamed that the illness turned into two boys who debated how to evade
the skilled physician.® The physician pronounced the disease incurable
in the very terms of the dream, and both predictions came to pass. In
another dream from 573 Shengbo {8 (Gongsun Yingqi /N S5 of
Lu) dreamed that he was given a gem and a pearl to eat while crossing a
river. He began to weep and his tears turned to gems and pearls. Fearing
that the dream foretold his death, he was afraid to have it interpreted.s
In 517 Duke Yuan of Song 7 3¢/ dreamed that botl he and his father
were attending his eldest son, who was succeeding the dukedom in the
temple. He died shortly thereafter.64

Most dreamsin the Zuo zhuan are highly rhetorieal in tone, and involve
the fortunes of states and their rulers, including dreams about progeny
and the choice of succession by both men and women. For example, in
535 Kong Chengzi of Wei fif fLi{ F dreamed of the first marquis of Wei.
Duke Xiang of Weil #7558/ had died; his wife was childless but his favor-
tte concubine had a son. In Kong Chengzi's dream the first marquis of
Wei ordered him to secure the succession for the concubine’s yet unborn
grandson. Shi Chao of Wei 57§ had a similar dream, which even named
the future ruler’'s ministers. When the concubine’s grandson was born,
Kong performed Y7 divination which verified his suitability over a less
meritorious prince.s

Many Zuo zhuan dreams precede battles. Some are premonitory and
require, or allow, no particular action by the dreamer. The oldest dates
from 632, and recounts dreams by Duke Wen of Jin &% /4 and Ziyu of

Chu %1 K before the Baitle of Chengpu BB, Duke Wen, the hero of

61. She tells Shen Sheng that his father, the duke, had dreamed of Shen Sheng's
mother, and that Shen Sheng should sacrifice to her. He does so and sends some of the
sacrificial meat to the duke, which Li Ji poisons before it reaches him. The poisoned
meat was discovered, and led to Shen Sheng's suicide. Zue zhiwan, 295-300 (Xi 4.6,
Legge, Cl'un Ts'ea, 142).

2. Zuo zhiaw, 849 (Cheng 10.4, of. Legge, Ch'un Te'ew, 372-74).

63. Zuo zhunn, 8gg (Cheng 17.8, Legge, Chun Tseiw, 404).

4. Zuo ziwan, 1467, (Zhao 25.8, Legge, Ch'in Ts'ew, 711).

65. Zuozhuan, 1286-8y and 120798 (Zhao 7.3 and 7.15, Legge, Clun Ts'ew, 619-20).
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the narrative, dreams that he is boxing with Ziyu, who kneels over him
and sucks out his brains. This alarming dream is interpreted as auspi-
cious, because the duke was facing heaven (lying on the ground), while
his opponent was on his knees, facing earth. Ziyu, by contrast, dreams
that the Yellow River offers him victory in exchange for his jewelled cap.
He refuses, and loses %

While the historicity of most of these events is questionable, they indi-
cate carly attitudes toward dream and dream interpretation: that dreams
can forewarn of impending disease and death, and that they can show
the course of future events, either the immediate fortunes of a battle or
the more distant fortunes of families.

In addition to shell, stalk, and dream divination, the Zue zhuan also
records the first mention within the received tradition of several other
techniques. One is the astronomical technique of divination by clouds
and vapors (yingi Z5). It first appears in a passage dated to 653 that
calls for the recording of cloud shapes {literally the objects in the clouds,
yunwon EE1)Y at regular intervals as a method of prediction.®

The first known reference to physiognomy also oceurs in the Zuo zhuam:

DFRFEE R AL - B
f o BN 2 {5’*1’1\ B[

Gongsun Aoc had heard that [Shu Fu] was a master of physiognomy
and introduced his two sons to him. Shu Fu said: Gu will feed you,
Nuo will bury you. The lower part of Gu’s face is large, he will have
posterity in the state of Lu.%®

The Zio zhuan also mentions two incidents of a woman using physiog-
nomy to predict the future of a new-born child {her son and grandson).®
Wang Chong J: 7 cites these incidents in the Lun heng as evidence against
Mencius’ claim that original nature is good. The Lun heng argues posi-
tively that fate can be read from the body and bones, and gives many
examples of remarkable physiognomies and predictions of destiny.”

The remaining three sections of the Classics are the Lin yu §fi &5, the
Xiae jing %%, and a final section on Elementary Learning ("Xiao xue”

68. Zuo zhuan, 467-68 (Xi 28.4, Legge, Cl'un Ts'ew, 209-10).

67. Zuo zhuan 502-303 (Xi 5.1, Legge, Ch'un Ts'ew, 144).

68. Zuo zhuan, 510 {Wen 1, trans. Legge, Ch'un Ts'ew, 229).

6g. Both concern the wife of the lord of Yangshe of Jin A One is described in
the Zuo zlian, 1493 {Zhao 28.2) and the other in the Guo yu B (Shanghai: Shanghai
guji, 1988), 14.453 {Jin 8.3). Both appear in the Liend zinan 5|22 4. See Liendi zhuar
Jinozhu W40 @i (Taipel: Zhonghua, 1983) 3.74.

70. Lun hcng;rnmhr $33-35 (“Ben xing” A4: 3.13; Forke, Luir Heng, £.385).
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/), which begins with the Shi ji of Sima Qian.”? What may be most
interesting here is what is absent: specifically Confucius’s well-known
dictum at Analects 6.22, recommending that one keep “respectful distance
from gods and spirits,” presumably including divination. Nonetheless,
the Liishi chungiu 2 (LK (Masters, Miscellaneous) describes Confucius
performing divination and discussing it with his students:

L 5 fLFE LRI A e ]
aR R 7 s FLFE e NAREFSF 2 5

Kongu divined and obtained [the hexagram] Variegated. Kongzi
said: Inauspicious. Zigong said: But Variegated is also good; why
do you consider it not auspicious? Kongzi replied: White should be
white and black should be black; how can Variegated ever be good?72

In summary, the Six Arts category provides extensive evidence on all
these types of divination text except for archives. In particular, the wide
range of divination methods mentioned in the Zio zhuan also attests to
the early use of these methods both by elites and, in some cases, at the
popular level. They make explicit the view that an important function
of divination was to resolve doubts and create social stability. In this
sense, they do not show much concern with divination as prediction,
with the accuracy of divinatory results, or with systematic verification
of divination judgments. They also vary in the techniques to which they
assign priority and in the ways in which they address the potential for
conflict between divination methods and between divination and other
methods of decision.

2. Masters

The Masters category of the Bibliographic Treatise is divided into eight
sections: “Rujia” %, “Daojia” JH % “Yinyang jia” B2l 5, “Fajia” 3
#, “Mingjia” 4 %, "Mojia” %, “Zongheng jia” it FE %2, Miscellancous
("Zajia” %), “Shen Nong jia” ¥ f2 %, and “Xiao shuo” /\é. As has
been widely remarked, much of our access to these texts comes through

the eyes of Han anthologists and commentators.” A partial exception

73, See n.4, above.

72. Chen Qiyoupdisy 1, Liishi chnngiu jiaoshi £ FoEHAERE (Shanghai: Xuelin, 1984),
1505 (“Yixing” 517, 22.4). For another translation, see John Knoblock and Jeffrey Riegel,
The Annals of Lii Buwei {Stanford: Stanford University Press, 2000), 577.

73. CFL 5hi ji, 130.3288-02. For discussion, see Mark Csikszentmihalyi and Michael
Nylan, “Construcling Lineages and Inventing Traditions through Exemplary Figures
in Early China,” T'oing Pao 89.1-3 (2003), 56-99. Masters also became the third of the
four headings of fraditional Chinese bibliography (Classics, Histories, Masters and
[Literary] Collections).
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is the discovery of excerpts from Masters texts in several tombs, most
important being Guodian F{JE, and the Shanghai Museum texts. Many
passages in texts classed under “Ru jia” and “Dao jia” include debates
about divination, with significant debates about, or using, physiognomy.
Other references appear in technical texts classed in the Miscellaneous
section, especially in the Liishi chungiu and Huainanzi #f ¢ -1

2.1 DEBATES ON DIVINATION AND PHYSIOGNOMY

Masters texts include many divination narratives that suggest active
competition between the textual specialists of the Masters schools and
divination practitioners. Teaching for pay in a master-disciple refation-
ship was only one livelihood made possible by literacy and specialist
expertise. Divination was another: through official employment by a state,
family or community, or through self-employment in the marketplace.
Competition between Masters and diviners thus involved career choice,
patronage, students and the status of genres and modes of knowledge.
Discourse on divination was a part of this intellectual milieu. Even Con-
fucius is said to have claimed a monopoly on the “universal Way” of the
sage kings of antiquity, a comprehensive wisdom that encompassed all
particular and technical arts. This claim of the whole being greater than
the sum of its parts was used (o assert superiority over more “limited”
techne such as the divinatory, medical and strategic arts.™

The “default” Masters text position seems to have been approval and
practice of divination. Yet critiques of divination in Masters texts are
particularly interesting, botl: for their specific targets and as evidence of
self-conscious reflection. Some are epistemological claims that divina-
tion is an inferior, inconsistent, or ineffective mode of knowledge. Most
significant is the Daoist claim that only knowledge of dao provides under-
standing of the future; divination is an inferior practice and an inferior
mode of knowledge. This claim appears in Daode jing ({8 section 44
and Zhuangzi. The Zhuangzi contrasts the equanimity of the sage with
the frenetic manipulations of the diviner, and recommends meditation
and “inward training”:

Beb—3F | BEN4F 1 BRI NAETTANE DU | REURT L BRSO

Can you embrace the One? Can you not lose it? Can you understand
good and il auspice without shell or stalk? Can you stop? Can you
let it go?7

74. See Zhuangzi, chapter 33, Ski ji, chapter 130, Xinzi, chapter 6, Han Feizf i 3-F-,
chapters 49-50, and Flan shu, chapter 30,
75. Guo Qingfan §hRE I, Zhuangzi jishi -7 H:5% (Belfing: Zhonghua, 1961), 23.785.
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An almost identical version appears in the “Nei ye” N (Inward
Training) chapter of the Guanzi i -f-, a title that appears in the “Dao jia”
section of the Treatise:

MR {'13 " B 'Mf}m e

RERT 2 gE—F 2

Concentrate your qi like a Spirit, and the myriad things will be inside
your hand, Can you concentrate; can you make it one?7s

Masters texts also contain Confucian ethical polemics on divination,
especially on physiognomy.

Physiognomy appears in several Masters texts as an area of mantic
practice and a topic of debate, both as a technique and as a metaphor
for argumentation. References to physiognomy, the belief that physical
characteristics could be used to foretell the fortune of an individual, first
appear in the Zuo zhuan. The evidence of Masters texts indicates that it

was already developed during tho W':rz'ing States period. In a passage
in the Zhuangzi, the master Huzi #f (Gourd Master) goes to a physi-
ognomist, but bests and confounds him by repeatedly appearing to be
different until the specialist finally flees in terror.”

We find a different attitude toward physiognomy in the Mengzi if; 1-
where, at 2A2, Mencius, famously describes qi as filling the body and
moved by the will. He describes himself as good at nurturing his radi-
ant or “flood-like” qi (haoran zhi gi {5782 5) and makes it clear that an
clement of self-cultivation is the physical self-cultivation of qi. Butif this
were 50, we might expect the results to be visible in the body. Mencius
suggests that self~cultivation transforms the body in visible ways, produc-
ing a glossy jade color in the face and limbs.” In addition to describing
the virtues of a sage as visible in the body, he gives particular attention
to eye physiognomy:

P BRI o MR ﬁdf %é%‘\ o T o IR T B
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P
In examining others, nothing is more effective than the pupils. The
pupils cannot conceal evil. If that within the chest is upright, the

76. Guanzl H 5 (Sibu beiyae VI ed.), 16.5a ("Nei ye” P93 16.49, of. Rickett
2.50-51} and 13.6a {"Xinshu xia” .L# T 13.37, cf. Rickett 2.60). The Guanzi appears at
the end of Military Works (Han shu, 30.1757), the “Nei ye” appears separately under
“Dao jia” as Nef ye in 15 pinn, of unknown authorship (Han shi, 30.1725)

77 Zhiangzi, 7.297-306.

78. Mengzi zhengyi -1 IE9% (Bedjing: Zhonghua, 1987), 6.194-99 and 26.906; 242
and 7Az21 in D.C. Lau, trans. Mencius (New York: Penguin, 1570).



LiSA RAPHALS 71

pupils are clear and bright; if it is not, they are clouded. If you lis-
ten to their words and examine their pupils, how can people hide
anything?”

Xunzi, by contrast, rejects phystognomy on grounds that it is based
on endowments received at birth, and thus not an indicator of self-
cultivation. In “Against Physiognomy,” Xunzi argues that physiogne-
mizing people’s forms is inferior to considering their heartminds.2¢ Poor
physiognomy does not deter someone with correct values, and good
physiognomy cannot take the place of incorrect values. He attempts to
ground this claim empiricaily with accounts of the poor physiognomy
of a list of sages and rulers that even includes Confucius. What makes us
human is the act of making distinctions; this does not depend on physi-
ognomy, which is determined at birth.® Further evidence of this view
comes from Wang Chong, who attacked Mencius as a physiognomist.®

For Mencius, this theory of qi linked together the development of
virtue and the transformed appearance of a sage. Mark Csikszentmihalyi
locates this difference in a “material virtue” tradition of embodied virtues,
dovdopcd as a response to criticisms of Ruist ritual, initially in the Mozi
H-F and Zhuangzi. At issue was whether these archaic and expensive
practices were a genuine element in self-cultivation and the creation
of social order, One Ru defense against this critique was a claim for an
authentic practice.® Thus Mencius’s views about gi and physiognomy
would seem to conform to and probably draw on a culture of embodied
(bodily based) self-cultivation practices. These traditions held that the
body-mind was constructed of gi and that embodied self-cultivation
practices could transform qi. Such views also informed Warring States
accounts of dietary practices, exercise regimens, breath meditation,
sexual cultivation techniques and other technical traditions associated
with famgshi &

7. Mengzi zhengyi, 15.518, Lau, Mencius, 4A15. For translation and further discas-
sion, see Mark Csikszentmihalyi, Materigl Virtue: Ethics miud the Body in Eavly China
{Leiden: Brill, 2004), 101.

8o. Xunzi fijie W1 #%, ed. Wang Xiangian 585 (Beijing, Zhonghua, 1688), 5.72.

81. Xuwnzi jijie, 5.86-88.

82. According to Wang Chong, Mencius “physiognomized people by their pupils,”
on the grounds that clarity or cloudiness of the eyes is determined at birth and does
not depend on character. See Lun heng Jiaoshi, 135 (“Ben xing” #4%, 3.13, Forke, Lun
heig, 1.385). Wang Chong himself was a strong supporter of physiognomy, as argued
in Lirm herng 11 (“Gu xiang” 5 #).

83. Csikszentmihalyi, Mrterial Virtue, 59.

84. Vivienne Lo, “Self-cuitivation and the Popular Medical Traditions,” in Medievn!
Chirtese Medicine: The Dunlimang Medical Maruscripts, ed. Vivienne Lo and Christopher
Cullen {London and New York: RoutledgeCurzon, 2065), 207-25.
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However, accounts of physiognomy in Masters texts are not restricted
to this difference between Mengzi and Xunzi. In the Zuo zhuan examples
discussed above, as well as in later accounts, physiognomists assess sev-
eral aspects of the body. Individual features are compared to the features
of animals and their associated qualities: for example, features associated
with the dragon and phoenix are best; by contrast, the features of a wolf
or tiger are dangerous. There is also the question of one’s general “air”
{feng J&). Finally, people have an overall gi or color (se fi1), as in the case
of Mencius. Accounts of features and general air appear in one of the
carliest systematic expositions of the principles of physiognomy, in Xiang
shu #f13% (Physiognomy), a manuscript from Dunhuang ascribed to the
second century Han figure Xu Fu J1 4.8

Itis not easy to reconstriect the methods used in physiognomy, because
many of the passages that mention these arts do so for rhetorical pur-
poses that have no interest in the techniques themselves. For example,
in Zhuangzi chapter 24, the recluse Xu Wugui 71 7C 1 uses the example
of dog and horse physiognomy to instruct the Marquis Wu of Wei i i
{%. He explains the different behaviors of dogs and horses of low, mid-
dling, and high quality. A low-grade dog only thinks of catching prey;
a middling dog always seems to be looking up at the suny; but a dog of
the highest quality seems to have lost its own identity. Xu professes to
be even better at judging horses.

BT

When [ judge a horse, if he can gallop as straight as a plumb line,
arc as neat as a curve, turn as square as a T-square, and round as
true as a compass, then I'd say he was a horse for the kingdom to
boast of. But not a horse for the whole world to boast of. A horse
the whole world can boast of —his talents are already complete. He
seems dazed, he seems lost, he seems to have become unaware of
his own identity . . 8¢

These passages tell us little about the details of animal physiognomy,
but they do emphasize its practical nature. Additional information

8s5. Tor color, see Csikszentmihalyi, Material Virtue, 135, 146, and 159. The Xiang shu
survives in three manuscript versions (P, 2572, P. 2797, P. 358g). See Catherine Despeux,
“Physiognomie,” in Divination et société dans In Chine médiéuale: élvde des manuscrits de
Dunhuang de la Bibliotheqice nationale de France et de la British Library, ed, Marc Kalinowski
(Paris: Bibliotheque Nationale de France, 2003), 513~55.

86. Zhuangzi, 24,819, For very different translations of these passages, sce Burton
Watson, The Complete Works of Chuang Tz (New York: Columbia University Press,
1968), 261-62.
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comes from excavated texts from Mawangdui and elsewhere on horse
physiognomy {(discussed below). Later in the same chapter, Xu Wugui
specifically says to Marquis Wu that he was born a poor man, and was
unused to the meats and wines of the court.*” For him physiognomy is
of immediate practical and economic value.

These texts share the view that internal gi is reflected in appearance,
with the result that an expert can use physiognomy to judge character
or potential. In economic and military contexts this meant judging the
“character” of an animal or weapon.

2.2 YINYANG MASTERS

A Yinyang section appears in both the Masters and Military Works
categories of the Treatise, and Yinyang titles also appear in the “Shu
shu” category under “Wu xing” 7117. However, the Military Works
and “Shu shu” categories were originally compited by technical special-
ists, while the Masters category was compiled by Liu Xiang % (. The
Masters Yinyang section contains twenty-one titles, most attributed to
Warring States and Han figures connected with the ”Yinyn'lg jia.” Two
are attributed to Zou Yan ST and two more to Zou Shi #ii%, like Zou
Yan, a native of Qi.# Several texts are attributed to known Han Wuxing
theorists such as Zhang Cang i 7 (16 pian), and Gongsun Hunye 23
HHE (15 pian).® The other titles are less easy to identify. One is attributed
to a Chu Nangong 48 £, an apocryphal expert on Yinyang and Wixing,
and other purported authors are still more obscure.® What is striking

8. Zhunngzi 24.825, cf. Watson, Chnang Tzu, 263,

88. Man s, 30.1733-1734. The first is a Master Zou (Zow zi §5-F-) in 4g pinn, which
specifies that his name was Yan fif and that he was from Qi. There is also a Complete
Master Zau 8524 in 56 pian and a Master Zoi Shi 8i#8-F in 12 pian, which identifies
Zou Shi as a native of Qi whose heo % was Diao Longshi MEFE#E. Zou Shi 518 was
also from the Zou family in Qi and was closely associated with Zou Yan, See Shi ji, 74.

89. Zhang Cang, a high official under Han Wendi i#i 3237 (r.180-157), established the
Han imperial calendar based on the Qin Zhuan xu #3 system and was partially respon-
sible for establishing a Wuxing-based system of dynastic sequences. See Shi ji, 10.42¢
and g6.,2675; Han shu, 42.2093 and 88.3620. Gongsun Hunye held several offices under

Han Wendi and Han Jingdi #{ 513 (governor of Longxi, general, Director of Dependent
States), but his connection with yinyang thecry is not clear. See Shi ji, 109.2868, Han shu,
17.637, 49.2202 and 54.2439, and Michael Loewe, A Biograplical Dictionary of the Qin,
Former Hant and Xin Periods (221 sc-ap 24 (Leiden: Brill, z000), 675 and 128,

go. [Chui Nan Gong, 31 pian. See Han shu buzhu, 30.39a. Others include a Gongsun

Fa #3878 in 22 pian, attributed to a mzm of Lu from the time of Han Wendi; a Sang
Qiuzi 5 LF in 5 pian (reading Sang &% for Cheng 3E). Other texts are attributed to
Du Wengong #:374% of Han $ (5 pian), Lu Qiuzi 8} 7.7 (personal name Kuai ) of
Wei B (13 pian), Feng Cu #5{iL of Zheng W (13 pion), and a Jiang Juzi 5§ #i-+ (5 pian)
and Zhou Bo J#4f of Qi {12 pian). See Han shu buzhi, 30.38b-3gDb.
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about these titles is that they seem to have little to do with divination.
A major exception is the first title in the section: Star Director Zi Wei
of Song (Song Sixing Zi Wei SR E 5L T-#, 3 pian). One of the legendary
astronomers of antiquity, Zi Wei was Grand Scribe to Jin Gong of Song
HEIN (v 516—477). Here is someone we might expect to find in the
“Shu shu” category of the Treatise. Several other titles refer to medical
and esoteric techniques that we might expect to find in the “Fang ji* 7
i category. There is a Huang Di Taisu T 5§ %8 2 in 20 pian attributed to
a Zhu Gongzi of Han §# 5 /47 and a text attributed to Rong Chengzi
FECT, the legendary teacher who instructed the Yellow Emperor in
sexual techniques. Here it is also apt to mention a Shen Nong # i in 20
piai. This occurs in the Masters category under “Shen Nong jia,” along
with eight other texts, all of obscure authorship.”

Other Masters texts also touch on divination. Military chapters of the
Mohist Canon (“Mojia” #2 %) also placed a high premium on divination,
especially in the context of military affairs. Generals were advised to
employ wi shamans and diviners, but keep their results and methods
strictly secret from the axmy . By contrast, Han Fei {“Fajia”) considered
trust in divination and reliance on the choice of auspicious days one of
the causes of the ruin of a state.® Divination is not an issue in the “Ming
jia” or “Zongheng” sections.

8

2.3 PHYSIOGNOMY AND ASTRONOMY IN
MISCELLANEOUS TEXTS

The next section of particular interest within the Masters category is
Miscellaneous (“Za jia”), which includes both the Huainanzi and the
Liishi chumgiu. These two texts address divination in different ways. One
rhetorical passage in the Huainanzi associates divination with deceit and
deception.® The Huainanzi and Liishi chungiu also contain chapters on
aspects of astronomy and astrocalendrics that mirror the subject matter
of titles in the “Shu shu” category (discussed below). Other passages in
the Liishi chungiu continue carlier treatments of physiognomy. One refers
to a specialist in sword physiognomy.

AR E ¢ F I EVRER G B LB B R L)
Bgith - g BEE D UL TR B B BT >

91. Han shi, 30.1742~1743.
92. Moz -1 (Mozi yinde

51§ [Shanghai: Shanghai gul, 1982], 68.105/7-8),
93. Han Feizi jishi §E3EF 4%, ed. Chen Qiyvou 45 i {Shanghai: Shanghai guji,
2000}, 15.300 ("Wang zheng” {2#1); of. W. K. Liao, trans., The Compicte Works of Han Fei
Tzr (London: Arthur Probsthain, lyag), 1.134.
94. Huminanzi {{E8 7 {Sibu beiyao ed.), 8.1b and G.9bf.
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A sword physiognomist said: White [metal] is what makes {a sword]
hard; yeliow is what makes it sharp. If yellow and white are mixed
you will have a sword that is both hard and sharp, and it will be a
superior sword. Someone said: White is what makes it not sharp
and yetlow is what makes it not hard. If yellow and white are mixed
you will have a sword that is neither hard nor sharp. And further,
if it is soft it will twist, and if it is hard it will snap. If a sword snaps
and twists, how can it be considered a good sword?

The point of this discussion of evaluating swords is an argument
about perspective: The passage argues that the nature of the sword did
not change, but the two observers made different judgments about it.

Another passage from the Liishi chungin describes a man from Qi who
was an expert in dog physiognomy. It took him a year to find “good dog”
that would be able to catch rats for his neighbor. The neighbor reared
the dog for several years, but it never caught rats, so he complained to
the physiognomist. He replied that it was a good dog, but its intentions
were sel on bigger things—deer and pigs-—not rats. To make the dog
catch rats, it was necessary to tie up its legs. The neighbor did so and
the dog caught rats, but we do not learn how the man from Qi judged
dogs.

A third Liishi chungin passage mentions Bo Le {[1%%, a famous master
of horse physiognomy:

P ST o B RS o B R -

When Be Le studied horse physiognomy he saw nothing except
horses, and this was because he was concentrated on horses.®”

The comparison is to Cook Ding fi '] from Chapter 3 of the Zhuangzi.
Ding was so intent on learning to butcher oxen that for three years he
saw nothing but oxen. He used the same knife for nineteen years, and

g5. Litshi chungin, 164243 (“Bie lei” HI3H 25.2). Cf. Knoblock and Rieget, Annals of
Lii Buweei, 628.

96, Liishi chtngin, 168g-g0 (“Shi rong™ 7% 26.1). CF Knoblock and Riegel, Annals
aof Lii Brwvel, 644-45.

o7. Lishi chungin, 507 {"}ing tong” #{iif 9.5). CI. Knoblock and Riegel, Annals of
Lit Buewei, 220.
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the blade was as if newly sharpened on the whetstone. This was due
both to his conforming to the principles of things and to his powers of
concentration.®®

All these passages are concerned not with the actual practice of
physiognomy, but in using physiognomy as a rhetorical example. When
Zhuangzi’s Xu Wugui describes his art, he describes the behavior of
dogs and horses, not their structure. He seems to make a subtle shift in
the meaning of physiognomy in order to further his own philosophical
points. By contrast, another Liishi chungiu passage elaborates on the actual
methods of horse physiognomists:

2 B SRR BRI PRI > SR
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Of those in antiquity who were expert at horse physiognomy,
Hanfeng Shi physiognomized by the mouth and teeth, Ma Chao
the forehead, Zinii Li the eyes, Wei Ji the whiskers, Xu Bi the rump,
Toufa He the chest and ribs, Guan Qing the lips and spittle; Chen
Pei the legs and hooves, Qin Ya the front, and Zan fun the rear. All
ter: were the most skilled in the empire. They differed in how they
physiognomized horses but in observing one key point about a
horse they all knew whether its joints were high or base, whether
it could run or would stumble, whether it was strong or brittle, and
whether it would last for a long or short time. It is not thus only for
physiognomizing horses: people also have key points; situations
and countries all have key points,5

Early accounts of horse physiognomy are not systematic and say
little about method. A f1agmu1tal v text excavated from Mawangdui
that scholars have titled Xinngma jing # 58 (Classic of Horse Physiog-
nomy} gives some idea of its principles.’® Many passages are illegible
or obscure, but the first and third chapters concern techniques ascribed
to Bo Le, and other passages resemble the horse physiognomy passages
in the Zhuangzi and Liezi %]+~ 102

98. Zhuangzi 311719,
99. Léshi ehungin, 1414 ("Guan biao” i # 20.8). Cf. Knoblock and Riegel, 541-42.
100. Mawangdui Han mu boshu Xiangma fing shiwen [ 17 HE 7R 3L 7 b4 5 5050
32, Wenwid 1977.8, 17—22.

101, Xie Chengxia fif 5% {42, “Guanyu Chwngslm Mawangdui Han mu boshu Xiangma

Jing de tantao™ &SR b 5 34 AR ) SEAH B SR EEST, Wermow 1977, 8, 23. See also
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The foregoing examples demonstrate the pervasiveness of divination
as a practical and rhetorical concern in the Masters category of the Trea-
tise. It also raises several questions. Why are the astronomical and medical
references in the Miscellaneous section not in the “Shu shu” and “Fang
ji” categories? A comparison of themes and titles in the Masters and “Shu
shu” categories suggests the importance of divination beyond a limited
technical sphere. In particular, diviners, and especially physiognomists,
are frequent rhetorical figures. For example, the Liishi chungiu makes
an explicit analogy between the physiognomist Bo Le and the master
butcher Pao Ding Ji T of Zhuangzi, Chapter 3.

3. Shi B and Fu i

The poetry category is divided into shi (songs, 314 pieces) and fu
(rhymeprose, 1005 pieces). It is dominated by fu, and divination is a
significant theme in what we know of the poems selected.!® Fi, and the
sao laments it resembled metrically, is full of narratives of failed divina-
tion. The Chu cf 4 repeatedly laments the inadequacy of divination.
The “Li sao” 8 is partially structured around failed divinations that
send the narrater on failed quests.)” “Summoning the Soul” (“Zhao
hun” {8#f) portrays failed attempts at yarrow and dream divination on
the narrator’s behatf.% The “Nine Songs” (“Jiu ge” JLE) depicts failed
divination when spirit mediums fail to summon divinities, who in turn
fail to attract worshippers. “Great Director of Destinies” (“Da Siming” K
Tl 7) laments human failure to influence this god.'% In the poem “Divi-
nation” {“Bu ju” &), Qu Yuan /i i consults the head diviner of the
state of Zheng #ff, who admits the madequacy of divination to answer

Zhao Kuifu ##H5% 35, "Maqugdm Han mu chutu “Xiangma jig: d‘lgmngj bozhang
guxun zhuan' fawel” B T HEBIE N + CHUBEME - ORI RERERED ST Jieng Han
kaogu T %W 1980.3, 48—51, and Zhao Kuifu § i, “Mawangdui Ihn mu boshu
Xiangia jing: daguang bozhang guxun zhuan’ fawei” [ 4 L R - LB
ST S BNy 1%, Wenxian SCIEL 1089.4, 262-68.

102. For discussion of fu omitted from the “Yiwen zhi,” see Hellmut Wilthelm, “The
Scholar's Frustration: Notes on a Type of Fu,” in Clinese Thought and Institutions, ed. John
K. Fairbank {Chicago, University of Chicago Press, 1957), 310-19 and 368-403; Martin
Kern, “Western Han Aesthetics and the Genesis of the Fu,” Humroard Journal of Asiatic
Shudies 63.2 {2003), 383-437; and remarks by Ban Gu in Han shu, 51.2367 (cf. 30.1748). As
Kern points cut (pp- 306-97), most of these titles are no longer extant, and “frustration
Ju” have received particular attention from Y'mg Xiong B (53 n.cx-18 c.r.) onward.

103, Clu ol 3 8¥ (“Lisao,” Chuci buzhu 3581, ed. Hong Xingzu it 81, in Chuel
suoyin SEHHE] {Tingdw: Zhongwen, 1972]), 1.58, 6o and 6g (trans. David Hawkes,
Ch'u Tz'u: the Songs of the Soiith, an Ancient Chinese Anthology {London: Penguin, 1985],
75-77, lines 25768, 270-8o and 333-34) and Lewis, Whriting, 82-go.

104. Chii of g ("Zhao hun™), 132-33 (Hawkes, Cit'u Tz"u, 224, lines 7-9);

105, Chiref 2 (“Jiu ge,” “Da Siming”), 11918, Cf. Hawkes, Clr'u Tz'n, 110, lines 1-8.
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his guestions.!% These poems describe breathtaking spirit journeys, but
their account of the activities of wi shamans and diviners is a poor show,
They are ineffectual and divination simply does not work.

The fi genre draws on the Chu of tradition in both form and content,1t?
The “Owl” fu of Jia Yi § is also an account of a divination, which
begins when an owl appears at the home of the narrator, who attempts
to divine its appearance as a sign of good orill auspice.

[took out a book and divined it; the oracle gave the saying: “When
a wild bird enters the hall its master is about to leave” I asked and
beseeched it, “Where must I go? Auspicious? Tell me! Malefic? Say
what disaster!” 108

In the preface to his Fii on the Two Capitals, Ban Gu H [ describes the
revival of ancient practices during the reigns of the Han Wudi and Han
Xuandi §# (r. 74-49), including collecting music and harmonizing
pitch pipes, with the result that the people were content and auspicious
omens (fuying i) were plentiful. “Officials in attendance for their skill
with words” F4E 2 offered compostitions, presumably by record-
ing and presenting auspicious omens.1% I this sense, the function of Han
court fir poets may be seen as a descendant of two figures from the Zhou
Ii: the Great Incantator, in charge of incantations in the service of gods,
spirits and ancestors and the Grand Scribe, who recorded the results of
divination.”® These critical accounts of failed divination resemble poems
in the Shi jing, and reflect what clearly remained as a powerful mode of
remonstrance. The theme of failed divination remains a subject for fiu
poetry long after the Han, for example, the eighth-century Tang fi titled
“Why Prognosticate?” 1

=

106, Chir i 6 (“Bu ju”), 294. CF Hawkes, Ch'n Tz, 204-5.

107, Ban Gu begins the preface to the Fu o the Two Capitals wilh the statement that
the genre of the Old Poems is fu it & #AR. Ban Gu, “Liangdu fu” [, Wen
xioen S5 (Taipei: Wenjin, 1987), 1.1, CF. David Knechtges, Wi Hsiian, or, Selections of
Refined Literature (Princeton: Princeton University Press, 1982) 1.93.

168. For this version, see Sif Ji, 84.2497. The poem also appears in Hair shi 48 and Wen
xuenr N {Taipei: Wenjin, 1987) 13. For a different transtation, see James Hightower,
“Chia Yi's ‘Owl Fu,” Asia Major, n.s, 7.1-2 (1959), 125~30.

10g. Wen xuan, 1.2. Cf, Knechtges, Wenr Hyiian, 1.93~95.

110, B, WIS Zhou £, “Chun guan” #4 25.5h, Biot, Le Teheowu-l, 2.85.

11z, Liu Yuxi S (pra-842), Hebu fu fi] 7.

1K
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4. Military Works

The fourth category of the Bibiiographic Treatise concerns military texts.
It was compiled by Ren Hong {1377, a Colonel of Foot Soldiers under
Han Chengdi, and was divided into four sections: (1) Military Power
and Strategy (“Bing mouquan” JZEEH); (2) Military Form and Positional
Advantage ("Bing xingshi” I3 2 84); (3) “Yinyang” [ZH5), and (4) Military
Technology and Crafts (“Bing jigiao” SERE P2 Of these the Yinyang
section is most relevant to divination.

u—«."...

4.1 MILITARY POWER AND FORM
{THE SUNZI -1 AND WE LIAQZT 1)

The first two sections, represented by the Sunzi and Wei Linozi respec-
tively, are actively hostile to military divination and military diviners,
The Sunzi (“Bing mouquan”) is aclively hostile to military divination
and other cosmologically grounded prognostication methods, although
Nine Types of Ground makes a few concessions toward divination as a
way to eliminate inauspicious elements. The attitude is similar to Mohist
recommendations on defensive strategy, in which generals are instructed
to use diviners but to keep their resulits secret from the army and the
people.'? The Wei Ligozi (“Bing xingshi”) alse attacks military diviners,
especially yinyang specialists. It argues that

FEEEE 0 AT -

The patterns of Heaven and [auspicious] seasons and days are less
important than human effort.’4

A city may be made impregnable by its walls and moats, weapons
and instruments, and soldiers and strategists, not by stars, seasons or
directions. He gives the example of the appearance of a comet before a
battle between Chu and Qi with its tail pointed toward, and thus portend-
ing victory for, Qi. But the Chu general Gongzi Xin Z3-f[> said: What

112. See Robin D5, Yates, “New Light on Ancient Chinese Military Texts: Notes on
Their Nature and Evolution, and the Development of Military Specialization in Warring
States China,” T'oung Pro 74.4~5 (1988), 214~15.

113, Yates, “Military Texts,” 223.

114. Wei Linozi jinozing BHR T 888 (Henan:

). Compare Yimmeng Shuthudi Qfn v
Qm mu bianxie zu 558 2 D 22 5L ET HA) {Bm]lm1 Wenwu, 1981), sllps 776-87.
See Marc Kalinowski, “Les Traités de Shuihudi et I'hémérologie chinoise & la fin des
Royaumes-Combattanis,” Toung Pao 72 (1986), 175-228; and Rao 4ongy| SR and
Zeng Xiantong S8, Yunmeng Qin jian vishu yanjii AR 1 3T 9% (Hong Kong:
Chinese Universily of Hong Kong Press, 1982), 1316,

hongzhou, 1¢82) 1.1 (*Tian guan” %
%, ed. Yunmeng Shuihudi

—
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does a comet know? Those who rely on comets will be overthrown and
conguered.’® Similarly:

CIERE > IR R A s
If you promote the worthy and appoint the capable, even without the
lauspicious] season and day your affairs wili benefit. If you are clear

with respect to laws and cautious with respect to orders, even with-
out turtle and yarrow divination your affairs will be auspicious.’

e oo
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4.2 MILITARY ¥INYANG

Among extaﬂt texts, th(, mi!itary Yinyang section is represented by the

the 'Ile"mse.
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The followers of Yinyang set out in conformity with the seasans,
deduce “recision and accretion” {xing de), follow the striking of the
Dipper, rely on the {theory of] Five Conquests, avail themselves of
the ghosts and spirits, and make them come {o their aid.1”

W PRI - AL AR e )

For exampie, the Lii tao appears within the Yinyang section of Military
Works. The “Military Omens” (“Bing zheng” JTH) section of the Liw fao
associates the color or direction of movement of the gi of a besieged city
with its prospects for capture.’® This view is in direct opposition to the
opinions expressed in the Wei Ligezi against military uses of xing de.

However, if we turn from extant texts to the titles listed in the Yinyang
section, we find bingfa JLi% texts (strategy manuals) ascribed to figures
who have already appeared or who appear in the “Shu shu” category.
Two texts are attributed to a star god: Tni Yi bingfn K% f£# in one pian
and a Tian Yi bingfa 2~ JL ik in 35 pian. Two more texts are ascribed to
figures associated with medicine md Huang-Lao: a Shen Nong bingfa #
R % iE i one pian and & Huang Di % in 16 pian. The authors of three
more entries are identified as ministers of Huang Di. There is even a text

115, Wes Ligozi 1.1.

116, Wei Linozf 4.18.

117. Hanshu, 30,1760, cf. Yates, “Military Texts,” 233-34. See also Robin D. 8. Yates,
“An Introduction to and a Partial Reconstruction of the Yin Yang Texts from Yinque-
shan: Notes on Their Significance in Relation to Huang Lao Daocism,” Early Ching 1
(1994), 75-144.

118. Taigong Liv Tao jinzhu finygi K875 0854
(“Bing zheng” {Z1¥).

14 5% (Taipek Shangwu, 1976), 20.135-38
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ascribed to a Mengzi 27 in one pian.""® These titles seem to identify
Yinyang military masters with figures associated with the “Yinyang jia”
(Huang Di) and “Shen Nong jia” in the Masters category. In the “Shu
shu” category (discussed below) they are identified with experts in astro-
calendrics. They may be part of the group of military, political, medical
and divinatory traditions that have been identified with Huang-Lao.12

4.3 MILITARY TECHNQLOGY AND CRAFTS

The focus of the fourth section is primarily on weaponry and combat
techniques, and is represented by sections of the Mohist Canon (“Mo
jing” #:4%). Even here there is some suggestion of military divination
in references to the military chapters of the Mohist canon, especially
yinyang specialists.’® The Mohist chapter on “Sacrifices on Welcoming
an Enemy” {"Yingdi ci” {I#{#) correlates the direction of an enemy’s
advance with the direction of the sacrificial aitar and number symbolism:
expressed in the heiglit of the altar, the number of ritualists, the colors of
ritual attire and flags, and the choice of sacrificial animal .12 According
to the military chapter of the Huainmizi, the general must have specialist
knowledge of the Five Phases (Wuxing 7147) and must understand the
dao of Heaven (Tian dro JK3H) and the form of the earth (Di xing i),
and must investigate human nature (cha renging %3 A4H) 12

5. Numbers and Techniques (“Shu shu”)

The listing of mantic texts in the Bibliographic Treatise is richest in the
fifth category, Numbers and Techniques “Shu shu.” With one exception,
the “Shu shu” titles are no longer extant, and mantic texts and other
technical treatises concerned with divination are a significant Jacuna in
the transmitted textual record. However, several works in the six sec-
tions of this category have equivalents in the received textual tradition
and excavated texts.? The topics of the first three sections—Celestial

119. Hanshi, 30.1759-6o. The three texts are: Feng Hu 318, 5 pian, Feng How B,
13 plan, Li Mur 7349, 15 pian.

120. See Robin D.5, Yates, Five Lost Classics: Tao, Huang-Lao, and Yin-Yang fi1 Han
China (New York: Ballantine, 19g7), especially 16-16.

121. See Yates, "Military Texts,” especially z14—1% and 231.

122, Mozi 68.105-6, trans. Yates, “"Military Texts,” 235-36.

123. Hunainanzi, 15.14ab. For translation, see John S. Major, Savah A. Queen, Andrew
Seth Meyer and Harold D. Roth, The Husinanzi: A Guide fo the Theory and Practice of
Gouvernment in Early Han (New York: Columbia University Press, 2010}, 611, For discus-
sion, see Yates, “Military Texls,” 237.

124. For discussion of this section, see Li Ling, Fangshu kao, 1g—27; Marc Kalinowski,
“Technical Traditions in Ancient China and Shushu Culture in Chinese Religion,” in
Religion and Chinese Society. Volume 1: Ancient and Medieval, ed. John Lagerwey (Hong
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Patterns {“Tian wen” X ), Calendars and Chronelogies (“Li pu” Jif
3y, and “Wu xing” 1T ~-are also addressed in excavated texts and -
in the astronomical treatises of the Han shit and later dynastic histories.
The fourth section, “Yarrow Stalks and Turtle Shells” ("Shi gui” &),
concerned yarrow and turtle shell divination. The last two sections,
“Miscellaneous Divinations” (“Za zhan” #E %) and “Morphoscopy”
{"Xing fa” i), included texts on dream divination, anomalies, ghosts,
physiognomy, propitiation, exorcism and topomancy.

The “Shu shu” category was compiled by the Taishi 25 Yin Xian #+
i, and it is here that we find the greatest number of hermeneutic and
archival divination texts. In all, this category consists of 1gc fitles and
2518 jumv. Accorc{ing to its postface:

.‘ “(u'DiHrc... S x ﬁt
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The practitioners of Numbers and Divination were all supervised
by the {Grand] Seribe Xi and |Grand] Diviner He of the Ming Tang
palace. The office of Grand Scribe has long fallen into disuse, and
the texts about it cannot be complete. Even so, some of the books
still exist even though the people do not. The Y7 says: had there not
been the [xight] people, dac would not have been pursued in vain. In
the Chungiu period there were Zi Shen in Lu and Bei Zao in Zheng,
In the state of Jir there was Bu Yan and in Song there was Zi Wei,
In the Six Kingdoms [Warring States] in Chu there was Gan Gong
[Gan De] and in Wei there was Shi Shen. During the Han there was
Tang Du. They all had obtained a rough understanding [of these
arts]. And so where there were [sources] it was easy to understand,
but where there were none it was difficult. Therefore the prefaces of
the ancient texts use six sections to divide the “Shu shu” category 12

EHNMEY S ET

Kong: Chinese University Press, 2004), 225-28; and Mark Csikszentmihalyi, “Han Cos-
mology and Mantic Practices,” in Theisin Handbook, ed. Livia Kohn (Leiden: Brill, 2c00),
61-65. For partial translations of postfaces to the six sections, see Fung Yu-lan, A History
of Chinese Philosophy: Voluine 1 (Princeton: Princeton University Press, 1952), 26-28.
125. Han shi, 30.1775. The astronomical chapter of the Jin shy describes Zi Shen, Bu
Yan, Bei Zao, Zi Wei, Gan De and Shi Shen as having deep knowledge of astronomy
and having authored discussions, charts and verifications (fwn 3, fu 8], yan %} See
Jin shu B (Taiped: Dingwen, 1990), 11.177-278 (“Tianwen zhi” F50E). The memo-
rial on calendric astronemy by Jia Kui # 3% in the How Han shu attributes a Classic of
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5.1 CELESTIAL PATTERNS {“TIAN WEN"}

The Celestial Patterns “Tian wen” section concerned divination by the
stars and weather phenomena. It consists of 21 titles in 445 juan. They
refer to stars, the qi of the sun, moon and stars, clouds, vapors and rain,
various types of star divination, and the twenty-eight lunar lodges (xiu
fif). According to the Treatise:
KHE B AGE 0 P
Bl
Tianwen was concerned with the order of the twenty-eight lodges,
the movements of the five stars and sun and moon, the manner of

relegating images as auspicious or inauspicious. [t was by this means
that the sage kings governed.1

s -
Py B
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A group of titles are ascribed to Huang Di and various masters. Two
specifically mention the star Tai Yi and one the star Wu Can J1
They are suggestive in several ways. Firsl, they indicate that Lelehtlai
bodies —the sun, moon, stars—and sub-celestial phenomena—vapors,
clouds and rain—were viewed as a continuum rather than as separate
realms. They also associate Huang Di with astronomical knowledge;
and, like the Guodian text T/ Yi sheng shui K431, they altest to the
importance of the star god Tai Yi.
Another group of titles are verifications of Han dynasty astronomical
omens, including the behavior of the planets, sun and moon, vapors and
haloes surrounding them, and comets,'2 A third group involves omens

l1(1ﬂ

the Stars (Xing jing 1
Du, see Shiji, 26.1260.

126. Fair shin, 30,1765,

127. Hai shii, 30. 17637 1764 L Yi (equivalent Lo 40 +) ard Various Masters on Slars
{Tai Yizazixing 7 L), 28 juan; i The Star] Wi Can and Various Viriable Stars (Wn
Cinii za bimnm ) 1 a1 ]umz, Hzmng Di rmd Varios I‘\’i!i“s!{’,‘ 5 OH Vapms (Hung’ )

) to Shi Shen (How Han shi, 2.3027). For the Han fangsli Tang

P

i e xiing i m I’;L : ) 21 }mm, mem Hmrmrm I\/f(hft’ls o1 Sfms (Hum;mn hnr:
xing ik “H) :g;umx and {The Star] Tai Yi and Variows Masters on Clonds and Raii
(Tad Yi zazi yroiyu 455 ) 34 juan. For Tai Yi and Chargg Cong, an apocryphal
teacher of Laozi, see Han shue buzhii, 30.65a. In this section we also find Stafe Ruldes Jor
Qbserving Raibowos Clouds and Raiir (Guozhang guan ni, yui, ye B 55 357 b 3q juan
and the Six Tallies of Tri fie {Taf Jie lufu % AEF), T fuan,

128, Man shi, 30.1764. Fan Prognostication Ver mmf."rm-a of the Behavior of the Five Plancis
and Comer Guests (Han wexitig hiiike xingshi zhanyain {1 Y5 NED, 8 juan; two
versions of a text titled Han Progrostication Verifications of the Behavior of the Sun and {Iis]
Surrounding Vapors (Han ripang qi xtagshi zhasyarn i3 1 FHE 55, onein 3 jurn and
onein 13; Han P;oqnosmmmn Verifications of the Behavior of Meteors (Flan Huxing xiugshi

b
zhanyan B TTH 480, 8 juan; and Haw Progiastication Verifications of the Behavior of
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observed at sea. These include prognostication verifications, maritime
aspects of the Five Planets, the Twenty-eight Lodges, and other maritime
prognostications, 1?9

5.2 CALENDARS AND CHRONOLOQGIES ("L PU*)

“Li pu” titles concerned calendric computations and the movements of
the heavenly bodies, divinatory and otherwise. Its titles refer to calen-
dars, the movements of the heavens, moon and stars, and methods of
calculation. It also included astronomical calculations through gnomon
shadow measurements, as well as genealogies and chronologies, Accord-
ing to the Treatise:
P PPN AT 0 IR A 0 A R - DI
S iﬁilif# - dé\ LrJff'JEﬁ LJ 5 AR 2 ) - SLBLHERLD
HAZq - A 5o HTER R o BB A AT
A ;‘I:"}\‘Tif'_’-—r”l?i' HBAERS ! fﬁféf?l,u B APNITE &k
FAEH WKL R Hljl__Uj“b Ko S8 DAE e MR -

Calendars and chronologies fixed the order of the four seasons, recti-
fied the periods of the equinoxes and solstices, noted the periods of
concordance of the sun, moon and five planets [five stars], and in
this way predicted cold and heat, death and birth with exactitude.
Therefore the sage kings maintained the numbers of the calendar
in good ordez, and in this way used the System of the Three Kings
to regulate the colors of clothing; also in this way they knew the
periods of conjunction of the five planets, sun and moon. By their
arts they made manifest the misfortune of calamities and the good
fortune of prosperity. This is the art by which the sage kings knew
the commands of heaven. But men of smali talent, how they pur-

Solar I‘cli;qu Lunar Faloes and Various Chaiges (Han rishi yueyun zabian xingshi zhanyan
¥ 0 3 BT IR 0B, 13 juan. Another text here is the Flow of Entrances and Exils
of the Five Plaviets and Comet Guests in the Han according to the Gold Measure and Jade Sphere
(Fimdu yuheng wixing kelint chur S T3 078 7 B R 5L AL, 8 pian. The Jade Sphere was
an astronomical instrument used by Shun #F for astronomical measurement (Shaig shie
3.4b (“Shun dian” £ #1), T can find no specific reference to the Gold Measure.

12g9. Han shi, 30.1764-1765. Progunostication Verifications of Stars at Sea (Haizhong
xingzhan yan #EAL S BaY, 12 juan; Various Maritime Matters of the Classic of the Five
Planets (Haizhong wuxing jing zashi Yo 11 B 0HE), 22}um1 Maritine Conjinctions anid
Oppositions of the Five Planets (Faizhong wuxing shpmi iR h L), 28}1({::1 Maritime
State Divisions of the Twenty-cight Lodges (Haizhong ershiba xiu guafen e - R
igh 28  jrinn; Maritime Ministers of the Twenby-cight Lodges (Haizhong ershiba xiu chenfen
Eeh A ARE LAY, 28 juan; and Miscellaneous Maritime qu;mthrmons of the Sun,
Moon, Cametb and Rainbows (Haizhong riyue uhong cazhan #§ P H H ¥ SHLAHE 7 ), 18 jueant.
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sued it! The dao became disordered and disasters proceeded from
small men who desired to know the dao of heaven. They harmed
the great and made it small, and pared down the far in order to
make it near, in this way the arts of dao were scattered and became
difficult to understand, 3

The "Li pu” section consists of 18 titles in 660 juan. One group of texts
is calendars ascribed to Huang Di, Zhuan Xu ##3# and the Xia, Shang,
and Zhou dynasties, and the state of Lu £ .13 Another group is calendars
based on cumulative astronomical observations and calendric methods. 1
Two are attributed to Geng Shouchang #k# &, deputy of the Superin-
tendent of Aguculime (Da Sinong zhongcheng A 6] R 7K, ¢. 50) under
Han Xuandi # 47 (r. 92?-74). In addition to several important Han
agricultural reforms, he is credited with using a “diagram instrument”
(furyi [ 7%) to calculate the movements of the sun and moon. 13

Two are texts on “sun shadows”: the use of gnomon shadow measure-
ments.’® Two more titles are genealogies, and two other titles seem to
be concerned with calculation or mathematics. 1%

130. Han shii, 30.1767.

131. Han shu, 30.1765-1766. Humng Di's Calendar of the Five Clans (Huang Di wijia
Ii B35 TUE ), 33 juan; the Calendar of Zhuan Xu (Zhuan Xu Ii § Y 21 juan; Zhuan
Xu's Calendar of the Five Planets (Zhuan Xu wuxing I B3 $ 14 juan; Calendars
of the Xia, Shang, Ziww and Lu (Xin, Yin, Zhou Lu 1i 38 Je 14 Juar; Han and the
Original Shang and Zhou Secret Calendars (Han Yuan Yin Zhow dieli {57 B B 355, 1
Juan; Transmission of the Me sure off 1e Moventenis of the Five Planets of the Zhow (7 himn
Zhou wuxing xingdu {8UH HETTE), 39 juan.

132. Han shi, 30.1765-66. Calendar of the Sun, Moon and Lunar Lodges (Ri yue xin 1
[ BN, 13 fwan; The Calendar of Heaven and the Greni Calendar (Tiandi dali 3518 4 &),
18 juan; Geng Chang's Sitk Diagram on the Movements of the Moon (Geng Chang yuexing
botu WS 417 HIR), 232 juan; Geng Chang’s Mensure of the Mevements of the Moon (Geng
Chang I/ue\mq du BRE AATIE), 2 juan; The Number Method (JfCImmoIagm and Calendnrs
(Ll shufo BN, 5 Jlumr Record of the Lodges of the Five Planets since Ancient Tiires
{Conggii wuxing xin ji 8 HIRTERR), s0 juan.

133. Hou Han shu, 2.3029. See Loewe, Biographical Dictionary, 117-18. For tuyi and
Geng Shouchang’s astronomical contributions, see Christopher Cullen, Astrononty mid
Mathematics in Ancienf Chira: The *Zhou Bi Suan Jing’ {Cambridge: Cambridge University
Press, 2007}, 61-63.

134. Han ‘?Jru 30. 1766. St Shiadows on Strategic Days of the Great Year {Jupiter} (Taisui
mon vigii 2K , 26 jran; and Suir Shadows, Three Texis in Fourteen juan (Rigui,
shu san, 14 Juan Fl & “|-f%#). For the use of sun shadows in gnomon cqlcuiaflons,
see Zhoubi suanjing FIIEFE (Congshu jicheng WM ed, Shanghai: Shangwu,
1937), 18 and 20 (172 7} and 49 (|2 ). For a translation, see Cuilen, Zhow B, 178
(#B1o-11) and 187 (#D18).

135. Han shii, 30.1766. Genealogies: Generational Table of Emperors, Kings, and Regional
Lowds (Diwang zhihou shipn 385 7 555 W 35), 20 juan; and Yearly Chronicle of Eniperors and
Kings stce Ancient Times (Gulai diwang nianpu 7 385 F 455, 5 juan. Om mathematics:

e}
s
—
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This section is particularly striking because of the extent-—-judging
by its titles—that it mixes material ascribed to fegendary sages and
empirical records attributed to experts in astronomical measurement and
mathematics. Its titles clearly reflect both astronomical and astrological
concerns, classed under the same rubric.

5.3 "WU XING”

The “Wu xing” section consists of 31 titles and 652 fuain. According to
the Treatise:

BT > K
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The Five Phases are the corporal forms of qi of the five regutarities.
The {Shang] Shu says: The first section [of the “Hong fan”} spealks
of the Five Phases, the next speaks of using them to accomplish
the five kinds of action. This means that the five kinds of action
miust be in accord with the Five Phases. If one’s demeanor, words,
expression, manner of listening and thought lese their quality, the
Five Phases fall into confusion and there are perturbations among
the five planets. It is because all these things have their origin in
the numbers of the calendar and are parls of a whole. The true
origin of their method is in the alternation of the Five Virtues, and
if one takes them to their endpoint there is nothing that cannol be
accomplished. But the petty practitioners of arts of number, who
rely on this doctrine to predict auspicious and inauspicious thmes,
bruit it about in the world, and gradually introduce confusion 1%

“Wuxing” titles concerned wuxing and yinyang divination, including
portents, hemerclogy and calendric astrology. Its topics included the
winds and the five pitches and texts on yin and yang. The first group of
titles is yinyang texts ascribed to masters such as Tai Yi, Huang Di, Tai
Yuan KT, and various masters and kings. There is also one title on the
“Three Systems” of Yin and Yang.'¥” Only three texts are specific to the

The Mathematics of Xur Shang (X Shang suanshy 7188 VT, 26 juan; and The Mathematics
of Du Zhoug (Du Zhong suanshu 1RSI, 16 juan,

136. Hawn shi, 30,1709,

137, Hanshu, 30,0767, Tai Yi's Yin and Yang (Tai Yi yinyang % -~ 1&ME), 23 juan; Huang
Di's Yinand Yang (Fuang i yinymig WA bR, 25 faan; Huang DEand Varions Maslers
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Five Phases: one ascribed to Shen Nong, a “Classic” of the Four Seasons
and Five Phases, and a Seasonal Qrdinances for Yin and Yang and the Five
Phases. 1% Six texts in this section address baleful omens (zaiyi % 8} and
divination by pitch pipes. Two more are titled Tai Yi (or Tian Yi), and
one Xing de.1

Several texts in this section reflect descriptions of arts associated
with fargshi. The Hou Han shu includes among their arts “Corners of
the Wind” (fengjino E#4) “Dunjia” ¥ 5, “Orphans and Veids” (Guxu
Wi ), and observing clouds and vapors.® “Carners of the Wind” was
a method for predicting military victory or political prosperity based
on the direction and quality of the winds. “Dunjia” (Hidden Stems or
Hidden Cycles) and “Orphans and Voids” (Guxu) were diviner's boaxd
techniques for avoiding inauspicious days by linking the calendar to
the sexagenary cycle.¥! Several titles in the “Wu xing” section clearly
refer to these techniques. Two refer to methods for using diviner's
boards (shi I\) attributed to Xianmen #:, a figure associated with the
Yinyang school of Zou Yan.'? Two other titles refer to the Six Jis-days,

Liscuss Yin and Yaug (Huang Di zazi hun yinyang 35 5 5), 25 juan; Variows Kings
and Musters Discuss Yin and Yang (Zhu wangzi ln yinyang 58 3755508, 25 juan; The
Yiit and Yang of the Suprense Origin (Tai Yuan yinyang K FCRE), 26 juan; Discussion of the
Three Systems of Yin and Yang (San dian yiyang tanlun - illlE”' i i), 27 junn,

138. Han shu, 30.1767. The Sicblerranean Five Phases of Shen Nong (Shen Nong dayou
wuxing AL 1"}) 27 juaii; The Classic of the Fowr Seasons and Five Phases (Sishi
wiexing jing PUY @), 26;:mn Seasonal Ordistances for Yin and Yang and He Five Phases
(Yinyang wuxing shfhu'g BB TLITHE ), 29 juan. Another text is titled Mengzi and Lii
Zhao (Meng zi Lii Zhao 5 --I4H1), 25 juan. 1t refers o two individuals known as Meng
Shi 35 1% and Lii Shi J#] G, respectively, but is otherwise difficult o categorize. See
Han shu buzhu, 30.70a. For dayon, see Hanyu da cidian #5357k (Shanghai: Hanyu
da cidian, 1995), 2.1355h.

139. Mair shii, 30.1768. Baleful Omens: Wy Chengzi's Responses to Baleful Qmens (Wi
Chengad zaiyi ying F5i% -1 3 JUE), 14 juam, and Twelve Systems of Response fo Baleful Oniens
(Shier diavi zalyl ying - M S, 12 junn, Pitch-pipe divination: Bateful Cmens of the
Bell Pitches (Zhongtit zaiyi §5 .iifé:“ﬂ) 26 juait; Garden of Collected Chen-days of the Bell
Pitches (Zhonglii cong cherri yuan §RESERE EE), 23 jumi; Growth and Decay of the Beil

B

Pitches (Zhonghii xieoxi SR BL), 29 juan; and The Yellow Bell (Hunig zhong #40), 7
jran; Tign YT Jo, 6 fugn; Tai Yi -, 29 juan; Xing de 14, 7 juait.

140, How Hanshi, 82A.2703, For discussion of these terms, see Van Xuyet Ngo, Divi-
nation wagle et politique dans la Chine ancieme (Pazis: Presses Universitaires de France,
1976} and Kenneth DeWoskin, Docfors, Diviners and Magicians of Ancient China: Biogra-
pitics of the Fang-shili (New York: Columbia University Press, 1083), 22-29 and 43-45.

141. See Ngo, Divination, nagic ci politigie, 192-193; Li Ling, Fangshu kao, 23-27; and
Ho Peng-Yoke, Chinese Mathematical Astronomy: Reaching oit to the Stars {London ang
New York: Routledge Curzon, 2003), 83-112.

142. Han shu, 30.1769, Han st buzhu, 30520, The Dipper Astrolabe Method of Xianmen
(Xianmen shifa FEM2008), 2o juan; and the Dipper Astrolabe of Xianmen (Xiamnen shi 3%
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and one refers to Orphans and Voids.*® Finally, three texts concern the
five tones 14

The first three categories of the Treatise significantly concern astronomy
and astrocalendric prognostication methods, all—as Marc Kalinowski
points out—aspects of the office of the Taishi!* Astrocalendric texts
dominate; they take up the first three sections and comprise two thirds
of the total material (929 out of 1638 juan). Yet there is noticeable overlap
in titles and subject matter between the “Wu xing” section of the “Shu
shu” category and the Yinyang sections of Masters and Military Works.

5.4 YARROW STALKS AND TURTLE SHELLS
The Stalks and Shells (“Shi gui”) section consists of 15 titles and 4o juar.
According to the Treatise:
B WOZ A e B TR RO R N B
B TR T2 sk T SO - ) DRI
TG s » YR ¢ RIS BAE SO G N » BH EE
B s SRRIAY o FERTZ BN o HUPHEE B L
Yarrow stalks and turtle shells were what were used by the sages.

The Dociiments says: “When you are in doubt about an important
matter, consult the turtle shell and yarrow statks.” The Yi says: “For

), 20 juan. Xianmen (personal name Zi Gao -, also known as Xianmen Gao # "]
i} is described in the Han shir, 25.1202, as a follower of the Yinyang school of Zou Yan,
The 5hi ji, 6.251 and 28.1367, describes him as an immortal whose companionship Qin
Shi Huangdi seeks by offering sacrifices. See Joseph Needham and Wang Ling, Science
and Croilisation in China, Volwme 2: History of Scientific Thouglht {Cambridge: Cambridge
University Press, 1988}, 133.

143. Han shu, 30.1768-1769. They are: Wind Drums of the Six Jia-days (Fenggu lujia
Tl i 0, 24 juam; The Patterns and Nodes of the Six Jin-days (Wenjie Nujin <0,
18 firasr. There is alse a text titted Patterns and Nodes of the Twenly-eight Lodges (Wen
jie ershibia xi 3 S A, 28 jumr; The Lovd of the Wind and Orphans and Voids (oz,
Orphans and Wisnds of the Lord of the Wing) (Fenghow guxu JAET WU, 20 fuan. Two other
texts should be mentioned here: the Sui System of the Six Directions (Linke suidian 7%
BB, 25 juan; and Transfer Positions of the Twelve Immortals (Zhuen wei shier shen
{ii-1 T8, 25 jruan. One commentator in the Han shu buzhie associated the Liu Ie with
dream divination, but another describes it as concerned with the movemaents of the sun
and moon. The latter interpretation would better account for its placement heve. The
Changing Positions of the Twelve Inmortals is described as a timmwen text from Huainan.
See Han shi buzhii, 30.71b-72a.

144. Han shu, 301760, Military Uses of the Five Tones and Extraordinary Turns (Wuyin
gihai yonghing T3 3% 4 W {3 55), 23 juan; Punishuent and Virtue Cycle of the Five Tones and
Extraordinary Turns (Wayin gilai xingde 1 NZIRHE), 21 juan; and Establishing the
Names of the Five Tones (Whyin dingniing 1. ), 15 juan.

145. Kalinowski, “Technical Tradilions,” 225-26.
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establishing good and ill auspice and for accomplishing matters of
untiring effort, nothing else has the virtue of turtie shells and yar-
row stalks.” “Therefore when the junzi is about to do something
or intends to take some action, he puts a question in words and
addresses it to them, and their response to his mandate is like an
echo. Whether it is far or near, remote or deep, he knows what will
come to pass. If these [yarrow and turtie] were not the most perfect
things in the world, how could they have a capacity such as this?”1%¢

The first five titles are on turtle shell divination.*” Of the nine yarrow
divination texts, one is simply titled Yarrow and all the others clearly con-
cern variations of Y7 divination, including using it for guessing games.!#
This distinction suggests the existence of methods of yarrow divination
that did not use the Y7 as a hermeneutic text. It is also noteworthy that
the eight titles on the Yi or Zfion Yi are distinguished from the Yi jing
titles in the Classics category.

5.5 MISCELLANEQUS DIVINATION

The Miscellancous Divination (“Za zhan”) section consists of 18 titles
and 313 jran. According to the Treatise:
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Miscellaneous divination records the phenomena of the hundred
things and observes the manifestation of good and ill. The Yi says:
“By prognosticating affairs you may know the future.” These varjous
prognostications are not of one kind, and dream prognostication is
the most important. Therefore the Zhou had officials forit, and the
Shi jing records dreams of bears, poisonous snakes, schools of fish

146. Han shu, 301971

147. Han shui, 30.176g. The Book of Turte Shells (Guf st §8735), 52 juan; The Xia Turile
Shells (Xin gui 8 §R), 26 juan; The Book of Turte Shells of the South (Nangui st F 2 H),
28 juan; Huge Turtle Shetls (Ju gui ELAR), 36 juan; and Various Turtle Shells (Za gui JEIR),
16 jirnn.

148, Han shy, 30.1770-1771. Examples include: The Book of Yarraw Stalks (Shi shu 3%
), 28 juain; The Zhou Changes (Zhon Y1 1§ 8)), 48 juan; The Zhow Changes of the Bright
Hm'I (Zhou Yi mmqr{mg B, 26 juan; Extended Changes of the Greaf Yarrow Siatks
(Dr.-th yany KK B, 28 fuan; and The Yi I)fgmma inn Efght Tables {Yigua baju Byt /\

£1). Shooting Riddles by the Sui Systen of the Zhou Changes (Zhou Yi Suidiant she'ni Ji )
{LI. U ), 51 juan referred to the game of shefu B34, a literary drinking game. The
Sui shi ¢ reports a text of two juan titled Shooting Riddles by the Yi (Yi shefu B 5534).
See Han shu buzhu, 30.73b-74a.

2o
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and embroidered banners. These are prognostications of a great per-
son to come, and by them one may investigate good and ill auspice,
correlated with the turtle shell and yarrow staiks.14?

This section begins with two titles on dream divination, the only ref-
erence to it in the Treatise.’® There follows one text on physiognomy,
one on bird cries, and three on anomalies (bianguai 83,15 Five more
texts deal with different aspects of prayers and exorcism, including
ghosts and spirits, propitiations and prayers, and praying for rain or its
absence.'® Two more texts on yearly observations (housui 55§ ) look as if
they might have been misplaced from the astrocalendric sections.’s* The
last four titles are on agricultural applications of physiognomy. They are
thus distinct in subject matter from the military physiognomy text that
appeared earlier in the section and from additional physiognomy titles
that appear in the next section 13

149. Han st 30.1773.

150. Han s, 301972, Huang Di's Gld Willow Dream Divination (Huangdi changlin
zhanmieng WML, 10 juan; and Gan De’s Old Willow Dreant Divination {Gan De
changliv zhanmeng HEEJEMNS D, 20 fuan. The bibliographic chapter of the Sui shy
provides a much longer list of titles, which suggest a greater number of books on dream
divination i antiquity. The in bamboo slips retrieved by the Yueh Academy include
fragments of a “dream book” (menyg shu % ) See Chen Songchang BUHE, “Yuelu
shuyuan suocang Qin jian zongshu” § i L, Waeneont 2000.3, 75-88.

151. Han shu, 30,1772, Military Piohiln.'rm.'s and Phystognony of Clothing and Eqieip-
arent (Wajin xiang yigi BB 1S3, 14jrmn Miscellancaus Prognostications from Sneezing
and Bird Crigs (Tier sring arz!mu 4 53, 36 juan; Auspicious Changes and Anomalies
(Zhenxiang binnguai # R), 21 juan; Changes and Anomalies in Humans, Ghos
Mcms!us and ihe Six Domm#fr Ammnls (Rmi gm’ jintqwu h‘udm bianglmi )\ ;Lﬁh "[i{l; i

1t

f;») 13 juan.

152. Hanshu, 3o.1772. Capturing and Exposing Ominous Ghosts aud Spirits (Zhi birxiang
he guefwon PSR, 8 Juan; Inviting Officials and Dispelling Good aird Bad Owiens
(Qinggnan chu yaoxiang BEEL Y, 19 juan; Celestial Patferns and Pmprhnfanj Prm,wa
(Rangsi tinmwen A0, 18 juan; Prayers for Good Fortwire (Qingduo zhifu 55 #43
1g juau; and Invoking Raiir and Stopping Rai (Qagyu zhiye 5 11D, 26 jur,

153, Hun shu, 30,1772, The two catendric texts are Yearly Obseruations of Tai Yi and
Virrious Masters (Tai Yi zazi hotisui 3 - i 22]rtrm and Yearly Qbservations of Zi
Gan and Various Masters (Zi Gun zozi housui T UHET 1R 58), 26 juan. See Shi ji, 27.1340.

154. Han shii, 30.1772~1773. Five Methods for Planling, Sloring, Preserving, and Storing
away (Waifu fizhy baozang TEREHT BOR), 23 juan; Teaclings of Shen Nong on Fields, Physi-
ognomizing the Eartii, and Cultivation (Shen Nong finotian xiengiy gengzhong S
L MERRY, 14 fuan; Zhao Mingzi on Fishing and Breeding Fish and Sofi-shelled Turtles (Zhao
Mingzi dino zhong sheng yuble SERF-FIRRE 0.%5), 8 juan; and Planting Trees, Sioring
Fruft, and Pltysiognomizing Silkwornis (Zhoirgshu zanggico xiangean HEHEE S50, 13 juan,
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5.6 MORPHOSCOPY

The Morphoscopy (“Xing fa”) section consists of 6 titles and 122 jusin on
topomancy and state or military physiognomy. According to the Treatise:
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Morphoscopy deals with the large-scale configurations of the nine
provinces in order to buiid a walled city, a house, or a cottage. The
method uses the angles and numbers of bones of people and also of
the six domestic animals, as well as the capacities of vessels in order
to listen fo their qi and determine if they are noble, base, or of good
or ill auspice. It resembles the pitch pipes, each of which makes its
own sound based on whether it is iong or short, It is not because of
ghosts or spirits, but is measured according to nature. Thus form
and qi are like the head and tail; some things have form but no gi,
others have gi but not form, these are fine and subtle differences %

The three topomancy titles address three different topics: natural
geography, the reigning dynasty, and habitations. The Shanhai fing |1
HEHE is the only title from the entire “Shu shu” category extant in the
received tradition .’ The final three titles again address physiognomy,
here it would seem, from a state perspective that included both civil and
military uses. The techiniques of Physiognomizing People (Xiang ren {1 A),
Physiognomizing Precious Swords and Knives {Xiang bao jiandao $1E 8 7)),
and Physiognomizing the Six Domestic Animals (Xiang linxu #H7% T:ﬁ} sug-
gest state uses in assessing personnel and both military and agricultural
materiel.’” These titles and the phystognomy titles in the previous section
indicate the practical and technical uses of physiognomy, which could
be used o assess the economic worth of abjects (clothing, equipment,
swords) animals (domestic animals, silkworms) and people. Excavated
texts on physiognomy emphasize these practical contexts, for example, a
text from Yinqueshan # % 111, Lin'yi, Shandong, on the physiognomizing

155. Han shu, 30.1775.

156, Fan shit, 501774, The Classic of Mountaing and Seas (Shanhai jing 111 1388), 13 fuam;
The Reigning Dynasty {Guo chao B#), 7 juan; and Topography of Palaces and Residences
(Gongzhai dixing E W), 20 juan.

157. Man shu, 30.1774~75. Physiognomizing People (Xiang ren fH ), 24 jusn; Physiog-
somizing Precious Swords and Kntves (Xiang bao jiandno 8 #173), 20 juan; and Physiog-
nowtizing Hie Six Domestic Animals (Xiang livchi ¥37558), 38 fuai
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of dogs, a Han sword physiognomy text from Juyan f# #E and a text on
the physiognomy of horses from Mawangdui.'5

It may seem surprising to find more titles on physiognomy than on
dream divination. But the ability to physiognomize persons and things
allowed a skilled reader to assess the future or merit of individuals, [t
also allowed the “reading” of the qualities of living and inanimate objects.
These included animals and plants used in agriculture and even military
materiel.

5.7 RECIPES AND METHQODS

The Recipes and Methods (“Fang ji”) category was compiled by the
imperial physician Li Zhuguo 284}
(1) Medical Classics (“Yi jing” $&#€); (2) Classical Recipes (/ ]mg fang
#4877y referring to fangshi texts; (3) Sexual Arts (“Fang zhong” J711); and
{4) Immortality Practices (“Shen xian” #I{g).

The Medical Classics section includes the still extant Huangdi neijing
HAT 4%, which includes instructions for medical prognostication based
on the directional winds (also preserved in the Ling shu 8 4). These
chapters link seasonal winds and the diseases they cause, to the transits
of Tai Yi. These texts, compiled in their present form during the Han,
are believed to date from the late Warring States.!s

The “Fang ji” category also includes the titles of medical works con-
cerned with physical cultivation, health and longevity. For example,
the “Jing fang” section includes: Recipes for Married Women and Infants
{(Furen yinger fang i ABR 58 77), but also Food Prohibitions of Shen Nong
and Huang Di (Shen Nong Huangdi shijin M #3535 A 4E). Some Sexual
Arts titles address methods for bearing children, such as Inner Chamber

158. See Li Ling, Fangshir kae, 84~87. The Yinqueshan slips contain fourteen slips
of & Xianggou fang {13577 (Recipes for Physiognomizing Dogs). See Yingueshan Han
i zl'mjmrr AL EEET 1, ed. Yinqueshan Han mu zhujian zhengli xiaozu $R4E 1}
Wi Ll (Bedling: Wenwu, 2010) 25354, and Yingueshanr Hanjien shiwen $
R, od. Wu Hulong B JUHE (Beiiing: Wenwu, 1985), 243 and slips 208, 213,
221, 242, 261 271, 302, 315, 374, 889, 8y, 1937, 2570, 3788 and 4o47. For transcription
of the Juyan slips, see Juyer ximjian shicui FHIEH SRR (Lanzhou: Lanzhou daxue
1988), 121-24, and Juyan xinfian [5 3EHi 1§ (Beijing: Wenwu, 1990), 8. For Mawangdui,
see “Mawangdui Han mu boshu Xiangma jing shiwen” & 1563 H 1
Wernwn 1977.8, 17-22.

159. Sources of the Huangdi neijing: Yamada Keiji |11 B8 63, “The Formation of the
Hunng-fi Nei-ching,” Acta Asiatica 36 (197), 67-8¢; David Joseph Keegan, The “Huang-ti
Nei-ching™: The Struchure of the Compilafion; the Significance of the Structure (Ph.D. Dis-
sertation, University of California, Berkeley, 1988), Paul U. Unschuld, Hunng Di nef jing
su wen: Nature, Knowledge, Imagery in an Ancient Chinese Medical Text (Berkeley and Los
Angeles: University of California Press, 2003).
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example, flvc texts titled The Yin Way (Ym dao [#3H) ascribed to Yao #
and Shun #f and other putative masters, including a Yin Way of Tian Yi
(Tian Yi yindao “};—[&3H). There is also a Recipes for Nurturing Yang by
Huarg Di and the Three Sage-Kings (Huangdi Sanwang yangyang fang #7%
B 77).090 These titles again appear to reflect a Huang-Lao tradition
associated with Huang IDi and star gods such as Tai Yi or Tian Yi.

The subject matter of these texts is borne out by medical and esoteric
texts excavated from Mawangdui J§ 12 Hf, Changsha, Hunan, dated
to no later than 168 p.c.e.® For example, Eliminating Grain and Eating
Vapor (Quegu shigi 7l15% #5) concerns dietetics and breath cultivation.é?
Drawings of Guiding and Pulling (Daoyin tu %85| #) is a series of forty-four
drawings of human figures performing exercises, some with captions.
Both cxemplify a tradition of exercise for both therapy and health known
as drzm/m HA| (pulling and guiding). Recipes for Nurturing Life (Yangsheng
fang 34277 consists of eighty-seven recipes for food, drugs, bever-
ages and the like, as well as several sexual cultivation exercises. Various
Restricted Recipes (Zajin fang #E%£/7) are charms, including remedies for
marital problems, crying babies and love charms. Harmaonizing Yin and
Yang (He Yin Yang & &%) and Discussion of the Realized Way of All under
Heaven (Tianxia zhidao tan 2T i 3 refer to the movements and pos-
tures of animals as whole-body metaphors for sexual techniques.?®* A
similar text, the Pulling Book {Yin shu 5| ) from Zhangjiashan, Jiangling,

160. Other putative authors include Rong Cheng F5E, Wu Chengzi 5 5% -7, Tang
Pangeng ##% ¥ and Tian Lao and Other Masters X1~

161. The Mawangdui medical corpus consists of eleven medical manuscripts writ-
ten on three sheets of silk. They reflect Warring States medical traditions of the third
and second centuries n.c.x,, before the cosmological correspondence theories of the
Huangdi niefjing. Severat reflect embodied self-cultivation traditions. The importance
of this site is well known for its two versions of the Laozi and its medical texts on yin-
yang theory and acumoxa.

162. Eliminating grain is accomplished with the aid of both breathing exercises
performed at morning and evening, and by eating the herb shiwe! 2% . The text also
contains a seasonal regimen of breath cultivation through consuming six gf and avoid-
ing another five, For translation, see Donald Harper, Early Chinese Medical Literature
(London and New York: Kegan Paul International. 1998), especially 25-30.

163. For example the description of the Ten Postures in Harmonizing Yin and Yang:
First is “tiger roving” (Je you J2H#F), second is “cicada clinging” (chan fi $8H), third is
“measuring worm” (shi hro 2 48), fourth is “river deer butting” (juin jue A, fifth is
“locust splayed” (frang zhe SFE), sixth is “gibbon grabbing” (yuan ju $H), seventh
is “toad” (zhan zin W& 5%), eighth is “rabbit bolting” (fi wu B EE), ninth is “dragonfly”
(ging ling B5145), tenth is “fish gobbling” (yir zue HUHE). See Harper, Early Chinese Med!-
cal Literature, 418,
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Hubeli, dated no later than 186 5.c.k., also describes exercises that refer
to animals, including inchworms, snakes, mantises, wild ducks, owls,
tigers, chickens, bears, frogs, deer, and dragons.1ét

These texts do not concern divination directly, but they form an intel-
lectual continuum with it. Many of the “Fang ji” titles can be described as
part of a “Yangsheng ¥4 culture” that emphasized control over physi-
ological processes of the body and mind, understood as transformations
of gi. These transformations were understood as self-cultivation in the
cotermimous senses of moral excellence, health and longevily (rather
than medical pathology), and physiclogical transformation through the
manipulation of qi.*® This theme also appears prominently in several
sections of the Masters category.

There is something to be said for taking the last two categories of
the Treatise together as representing what Marc Kalinowski has aptly
terrmed “Shu shu culture,” a wide range of beliefs and practices with both
scientific and mantic and magical connotations. These two categories
are of particular interest for the history of science. In fact, “Yiwen zhi”
treatises in later dynastic histories combined the “Shu shu” and “Fang
ji” categories of the Han shu Treatise into a new category of Techniques
and Arts (“Shu yi” #788).2% In a similar vein, the Seven Records (Qf Tt =
fif:) of the Liang dynasty bibliographer Ruan Xiaoxu Fi #4% (479535
c.e.) combined the two sections into Techniques and Skills (“Shu ji”

).

164. For the transcription of this text, see Zhmigfiashan Han wine zhujian [Ershigi hao
nrit] e L EERLRY B { - o8, ed. Zhanggiashan ersigi hao Han mu zhujian zhengli
xlaozu L0 TR B B T B LA (Beijing: Wenwu, 2001), 285-99,

165. For an excellent summary, see Vivienne Lo, “The Influence of Nurturing Life
Culture,” in Innovation in Chinese Mediciie, ed. Elisabeth Hsu (Needham Research
Institute Studies, Cambridge: Cambridge University Press, 2001), 19-50.

166, Suish {5 (Taipei: Dingwen, 1987) 32.906-7.

167. Although his text is lost, its preface is preserved in the Buddhist canon in the
Guang hongniing ji BESAE, ed. Dao Xuan S & (596-667 c.i.), Taishé Canen, vol. 52,

ne. 2103, oioge2z-111boy, Ruan divides the work into five “inner” or essential and two
outer or extraneous sections, he Jaﬂet complising Buddhist and Daoist texts. Ru'm §

in Sui whu, 33 903 9, {:spacnliy 906. The Sui shrr names fom blbliOglﬂpth tu,ahses as
especially important: Liu Xiang's Separate Listings (Bie In), Liu Xin's Seven Epitomes (Qi
tuey, the Seven Reviews (Qf zhi 1 38) of Wang Jian {1 (452-89 c.i.), the Vice-Director
of the Palace Library of the Song dynasty (420-470 c.k.), and Ruan Xiaoxu’s own Severnt
Records. The amalgamation is even clearer in the arrangement of its ten subcategories:
(1) “Celestial Patterns” (“Tian wen”); (2} the new subcategory “Omens and Prophe-
cies” ("Wei chan” #3); (3) “Calendric Caleulations” (“Li suan” J& 5); (4) “Wu xing;”
{5) “Sheills and Stalks” (“Bu shi”); (6) “Miscellaneous Prognostications” (“Za zhan™);
(7} "Morphoscopy” (“Xing fa”); (8) “Medical Classics” ("Yi jing”); (g) “Classical Recipes”
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Conclusions

A complete discussion of divination titles in the Hun shu “Yiwen zhi”
would require a review of mantic practices across the entire corpus of
pre-Han and Han literature. That task is beyond the scope of the pres-
ent discussion, which has confined itself to representative examples,
Nonetheless, this brief survey establishes the prevaience of mantic texts
throughout the Treatise. It also raises questions of the significance of
their placement, and how the classifications of the Treatise affected the
prestige and authority of particular texts and techniques. We can also
ask how it squares with what we know of actual divinatory practice and
what it has to tell us about the role of divination as an element in the
growth of systematic inquiry in early China.

Generalist and Specialist Knowledge

A first and obvious point is the promotion of the Yi jing, last of the War-
ring States Ru texts, to the head of the Classics category.’®® This new
prominence also reflects a shift from earlier emphasis on the Shi and Shy
in the Lun yu, Mengzi, and other Warring States texts. This position
is also consistent with its placement in 5ii ji, chapter 130, and and Han
Wudi’s appointment of chairs in the Five Classics in 136.17¢ Similarly,
Zuo zhian historical (or pseudo-historical) narratives that support the
new role of the Y7 are also prominently placed in the Classics category,
and other narratives about divination also appear in the Masters section.
By contrast, the Zhou Y7 and texts associated with it are relegated to the
fourth section of the “Shu shu” category. The force of this categoriza-
tion in the Treatise is to privilege the Y7 jing in its transformed role as a
wisdom text, rather than a divination manual. The distancing of the Yi
jing from divination is also consistent with hostile accounts of amoral
or failed divination in the Poetry category (the failed divinations by wu
in the Chu of and fu) and Military Works {the attacks on divination by
militarists),

(“Jing fang"); and {10) "Miscellaneous Arts” {"Za yi” &), The sexual arts sections
have been eliminated. By contrast, in the Jin “Yiwen zhi” of 473, Wang Jian’s Seven
Rewfews (Qi zhi or Jin shu gizhi 3#27) took “Arts and Techniques” (“Shu yi” $58)
as the sixth category and “"Maps and Charts” (“Tu pu” [#) as the seventh.

168, The Chaiges was conspicuously absent from Xunzi's curriculum of the Odes,
Dacuments, Ritual, Music, and Chungiu, See Xunzi, B.129-34.

16g. See Stephen W, Durrant, The Clondy Mirror: Tension and Conflict in the Writings
of Sima Qian (Albany: State University of New York Press, 1995), 4770, and Lewis,
Writing, 23442,

170. Shi ji, 130.3297 and 3299, Han shn, 6.15¢6 and 30.1703-4, Han shy buzhu, 6.3, See
Lewis, Writing, 24143 and 455-56.
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The distinction between the generalist and specialist categories of the
Treatise can be seen as a continuation of what Mark Lewis has argued is a
Warring States mode of argument: claims for the superiority of a flexible
and general intellect over specific arts. In Warring States argumentation,
claims for comprehensive wisdom and universality sought to establish
sole possession of way of the sage kings of antiquity, of which competing
traditions possessed only part. Such claims appear in the Zhwangzi and
in attacks on competing schools by Xunzi and Han Fei.

Such clabms also appear in the postface to the Shi ji and in other Han
collectanea. Again following Mark Lewis, the authors of Han collecta-
nea organized their schematic frameworks in ways that privileged the
generalists in their comprehensive syntheses of competing traditions.’!
In this way, the organization of the Treatise asserted the superiarity of
the general and universal knowledge of the first three categories over
military, mantic, and medicai knowledge, which was deliberately framed
as technical, rather than universal, in nature. It was further claimed that
these arts had become irretrievably corrupt: astronomy, calendrics, and
medicine had degenerated into tricks for predictions and longevity 172

The disparate placement of the Y7 jing and Zheu Yi also reflects the
division of the Treatise into generalist and technical knowledge. Ban Gu
based the first three categories (Classics, Masters, Poetry) on compilations
by Liu Xiang. He based the three technical categories on compilations by
three technical specialists: the mifitary official, Ren Hong, the Taishi Yin
Xian and the imperial physician, Li Zhuguo.'” In this structure, divina-
tion is clearly relegated to the lower arca of fechie.

Permeability of the Categories

Yet this barrier between the two halves of the Treatise becomes more
porous if we look at divination across the categories and sections of the
Treatise. It has a significant if indirect presence in the generalist cat-
egories, which include titles concerned with divination or attributed to
figures associated with it. For example, most of the texts listed in the Y7

171, Lewis, Writing, chapter 7, especially 2g0-93, 308-17, 326—28 and 332-36.

172, Accounts of this degeneration appear in the postfaces to the three categories,
and some of their sections, See in particular Han shu, 130.1762-63 (Military Works}, 1765
{"Tian wen"), 1767 (“Li pu™), 1967 (“Wu xing”), 1771 (“Shi gui”}, 1773 ("Za zhan”}), and
1775 {“Xing fa” and “Shu shu” as a whole), 1776 (“Yi jing”}, 1778 (“Jing fang™), 1779
{"Fang zhong”} and 1780 {"Shen xian” and “Fang " as a whole). By contrast, the fifth
and sixth categories present another picture that prioritized “Shu: shu” culture, which
was altacked in some parts of the fourth category. In laler compendia, the iwo were
sometimes joined into one section, and the Bibliographic Treatises of later dynastic
histories return to the use of yi as art or feclire. See n.167, above.

173. Han shu, s0.1701.
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section of Classics are probably Ruist rather than mantic in nature. But
according to the commentary to one text, the Five Masters of Antiquity
(Gu wwuzi 5 TL), the Five Masters wrote on yin and yang in the Yijing
from the stem Jigzi 1 to Renzi J2-F 37 The Li jing section includes two
titles on the Yin and Yang of the Bright Half arxd one version of the Sima
fa #1532 075 Similarly, the Masters category includes titles attributed to
technical experts such as Star Director Zi Wei or to legendary figures
closely associated with mantic activity and technical expertise, such as
Shen Nong, Huang Di, and Rong Chengzi.

Just as we find vestiges of mantic texts in the generalist categories, we
find vestiges of generalist texts in the technical categories. For example,
prescriptive texts on mantic activities appear in the “Li jing” section of
Classics, but also in several of the technical categories. The “Tian wen”
section of “Shu shu” includes a Stafe Rules for Observing Rainbows, Clouds
and Rain. The “Wu xing” section includes a Seasonal Ordinances for Yin
antd Yang and the Five Phases under “Wu xing.”'7

Another particularly interesting area of “double classification” is physi-
ognomy. For reasons that have already been discussed, physiognomy
is a recurring theme in Masters texts. Physiognomy titles also appear in
the last two sections of the “Shu shu,” and thematically related texts on
the cultivation of qi also appear in the “Fang ji” calegory.

One type of text that may be restricted to the technical sections of the
Treatise is archives. It is difficult to judge from titles, but some “Shu
slus” titles may refer to archival records, for example, several titles on
Han prognostication verifications.””” Poetry seems to be restricted to the
generalist categories. 78

To what extent does the Treatise’s hierarchy of generalist and technical
categories of knowledge reflect what we know of prevailing attitudes
or mantic practice? The prevalence of texts concerned with divination
throughout the Treatise suggests its importance across a range of social

174, Han shu, 30.1703-4. E.g., texts attributed to Master Yang 5 1, Cai Gong BN,
and Fan Ying #f3 (of the Han Shi waizhnan MM
175. Mingtang yiyang (B1ECHERE), 33 juan, Minglang yinyang shio (44
pian; Junli Sima fa (F ST E L), 155 juan. See Han shu, 1303709

176, See n.a27 and 137, above.

177. See n.128 and 129, above.

178, By condrast, in later pc_riods technical material was fair game for verse com-
position, for example Lu You's FEiE (1125-1210) poems describing his alchemical
experiments, and the rendering of pharmacological information into rhymed verse,
for case of reference by memory. On these subjects, see Ho Peng Yoke with Goh Thean
Chye and Beda Lim, Lt Yu, the Poet-Alchemist (Canberra: Australian National Univer-
sity Asian Studies Occasional Paper No. 13, 1972), and Paul U. Unschuld, Medicine i
China: A History of Pharmaceutics (Berkeley and Los Angeles: University of California
Press, 1986), 252-54.
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and epistemological contexts, Further evidence of the social importance
of divination practices comes from the tombs of rulers and high offi-
cials of the Warring States, Qin and Han. Some of these tombs contain
Classics or Masters texts, as attested by the Shanghai Museum texts
and texts excavated from Guodian, Wuwei i}, Gansu, Mawangdui
and Dingzhou FZ 4, Hebei. Yet Warring States and Han tombs present
an equally impressive array of divination archives, mantic texts and
instruments used for divination.!” In some cases, both types of text are
found in the same tomb (e.g., Mawangdui, Wuwei; in the case of the
Shanghai Museum texts, we do not know their provenance, as the slips
were looted.) The reasons for the burial of texts in tombs are far from
clear, so it is dangerous to specutate, but tomb evidence suggests that
texts concerned with divination may have been of significant interest to
the elites who were potential readers of texts.

The Treatise and Han Categories of Knowledge

Finally, the Treatise offers information on Han categories of knowledge
and potentially on the role of systematic inquiry within those categories.
An immediate point is the way that the Treatise validates some modes
of knowledge and marginalizes others, not only by its hierarchy and the
categories of knowledge it creates, but by the categories of knowledge it
does not mention, or submerges within its own taxonomy.

Divination (zhanbu) is one example of this. For all its clear social impor-
tance, divination isnota ca tegory in the Treatise. By contrast, in the Zhou
Ii the office of the Taibu, 2 major post in the “Offices of Spring” (Chun-
gitan), supervised the three major categories of divination. Although
mantic practices appear throughout the Treatise, their explicit place in
its hierarchy is in the fifth of six categories.

The account of mantic practices also reflects the biases of the com-
pilers of the technical sections. Because the entire “Shu shu” category
was compiled by an astronomical official, it privileges astrocalendrics
and officiaily sponsored mantic methods. Thus calendrics, which only
partiaily deals with divination, is given priority over the historically
important techniques of divination by bones and shells, dream divination
and physiognomy. By contrast, these other technigues share prominence
in excavated texts.

179. For example, for the Warring States, Tianxingguan 723, Jiangling, Hubei,
Yutaishan Ffj & ), Jiangting, Hubei, Baoshan, Wangshan, and Jiudiary; for the Qin, Fang-
matan U5 #E, Tianshui, Gansu, Shuihudi, Wangiatai, and Zhoujiatai J§ %2 &, Guanju,

Hubej; for the Han, Fangmatan, Yingueshan, Fenghuangshan Ji i1, | iangling, Hubei,
Mawangdui, Shuanggudui, Fuyang, Yinwan F1i#, Donghai, [iangsu; and Wawei.
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Other recognized methods of divination are eliminated as categories
of knowledge, and become nameless. Dream divination has no identity
as a category of knowledge in the “Shu shu,” despite statements in the
Zhowu Ii and elsewhere that rank it with Shells and Stalks in importance.

Physiognomy is a second case of a mantic practice that has no identity
in the “Shu shu.” Physiognomy appears indirectly in Masters texts and
is explicit in several titles in the last two sections of the “Shu shu,” but it
isnot accorded an identity. Despite its importance for both officials and
commoners, the “Shu shu” category gives it little attention, and disperses
it across its last two sections. This cursory and haphazard treatment also
belies its relative prominence as a rhetorical trope in Masters texts. Its
attractiveness may have derived from its practicality and familiarity to
a wide audience, ranging from military administrators procuring sup-
plies, to farmers assessing their fields and stock, to mothers assessing
their newborn children. However, this expertise would probably have
been outside the purview of the Taishi.

A third nameless category of knowledge in the Treatise is what con-
temporary observers sometimes refer to as Yangsheng practices.’® They
appear as titles in the “Shu shu” and “Fang ji” categories of the Treatise,
but have no identity as a category of knowledge or practice. Another
absent category is Huang-Lao, or key figures associated with it, is also
absent from the Treatise, although titles attributed to Huang Di appear
across the Treatise. '

Finally, the Treatise offers room for speculation about the role of divi-
nation as an element in the growth of systematic inquiry in early China.
The effect of assighing the “Shu shu” category to the Tnishi conferred an
it a degree of official status and an institutional context, which may have
helped preserve texts that no longer fitted into the officiai Five Classics
curriculum. The titles in the technical sections of the Treatise suggest
a high level of accomplishment. For example, Warring States and Han
astrocatendric experts introduced specialized skilis: the use of charts,
tables and instruments, and the interpretation of natural phenomena
such as clouds or winds. These techniques also influenced the growth
of other specialist endeavors such as law, medicine, or generalship and,
as in later periods, the specialized skills of diviners were also applicable

180. For an example of yangsheny as a philosophical category, see A.C. Graham,
“The Background of the Mencian [Mengzian} Theory of Human Nature,” Tsing Hua
Journal of Chinese Studies 6.2 (December 1967), 215-74.

181. Forseveral references to Huang-Lao as a late Warring States and Han category,
see Robin D.S. Yates, Five Lost Classics: Tno, Huanglao, and Yi-yang in Han China {(New
York: Ballantine, 1997), 10-19, and 215-10.



100 DIVINATION IN THE HAN SHU BIBLIOGRAPHIC TREATISE

to many non-ritual and day-to-day technical activities.’®2 These included
weather and agricultural prediction, medicine and public health, civil
and military engineering, and legal and business administration. Divi-
nation was integral to the conduct of medicine, military strategy, law,
and administration. It also had significant effects on argumentation and
textual exegesis, especially in the writings and memorials of officials who
sought to influence, and curtail, imperial power.

Yet these important aspects of the function of divination in late Warring
States and Han society are all but invisible in the piecemeal approach it
receives in the Treatise. Given its preference for the generalist sections,
this lack of systematic treatment is no surprise. By continuing to rely on
material compiled by three technical officials, without any effort at sys-
tematization, the Treatise embeds intellectual competition both between
generalist and technical knowledge and between the specialist authors of
the last three categories. The Treatise thus embeds competition between
Masters textual specialists and technical experts, among whom diviners
were prominent.

The present paper is concerned with the treatment of divination as
a category in the Treatise. But, in conclusion, it should be emphasized
that all the indigenous Chinese sciences are marginalized by relegation
to the Jast two categories, or non-existent in the Treatise. On this point it
is instructive to turn to Nathan Sivi's listing of the indigenous Chinese
sciences.’® Of the qualitative sciences, Tianwen heads the “Shu shu”
category and Medicine (Yi ) heads the “Fang ji” category.’® The three
quantitative sciences fare considerably worse. Mathematical astronomy
(Li ) appears in the Treatise in the “Li pu” section of the “Shu shu.”
That section also includes titles on pitchpipes, the earliest theory of
Mathematical harmonics (Lif ), but it is not a category of knowledge
there. Perhaps most striking is the absence of Mathematics (suan %) as
a category in the Treatise, which includes two suanshy (“Mathemati-

cal art”) titles." In addition, two major early mathematical works are
dﬂieabl(, to the Han dynasty or earlier: the Zhoubi suanjing F#H 5 to
the first century s.c.k. and the Jinzhang suanshu JLE T to some time

182. For details, see Divination et rationalité en Chine ancienine.

183. Nathan Sivin, “Why the Scientific Revolution Did Not Take Place in China Or
Didn't 117" Chinese Science 5 (1982), 45-66, and “Science and Medicine in Chinese His-
tory,” in Heritage of China: Contemporary Perspectives on Chinese Civilization, ed. Paul §,
Ropp (Berkeley and Los Angeles: University of California Press, 1990), 164-96.

184. It might be argued that the antecedents of alchemy (neidar (4% and waidan 4
71} appear in the “Jing fang” section and that the antececents of fengshiid [ 7K appear
in the Topomancy (“Xing fa”) section of “Shu shu.”

185. The two titles are the Xn Shang sunashn and Du Zhong suanshu. See n.134, above.
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in the Han. Neither appears in the Treatise.*® The early provenance of
the latter is supported by the discovery of a second-century Suanshn
shu I or “Book of Reckoning” at Zhangjiashan.’®” The texts heid
by the Yuelu Academy also include a mathematical text.!®® Thus both
the received tradition and excavated texts give evidence of extant works
ont mathematics. This silence is ali the more surprising since Ban Gu’s
sister, Ban Zhao I, who completed the Han shu, gave instruction on
astronomy and mathematics at the Han court, including to Empress
Deng B K5 (r.81—121 ¢.r.).5 Given what is known of the diverse and
complex origins of science in China in the late Warring States and Han,
the categories of the Treatise emerge less as a comprehensive map of
knowledge at that time than as a map of the epistemological priorities of
its compilers and their views on technical subjects, including divination.

186. For dating, see the articles by Christopher Cuilen in Earfy Chinese Texts, espe-
ciaily 17-19.

187, See “Jiangling Zhangjiashan Han jian Suanshie shu shiwen™ {5111 B

(RS B, Wemon 2000.9, 78-84, For full transcription, see Zhangjiashan Han

mu zhujian zhengli xiaozu 3 5711 #E BT {58 HE /L1, 8198 (photographs) and 247-72
{transcription). For a translation, see Christopher Cullen, The Swan shiv shii S5
Writings on Reckoning”: A Translation of n Chinese Mathematical Colleclion of the Second
Cenfury gc, with Explanatery Commenlary (Cambridge: Needham Research Institute
Working Papers: 1, 2004).

188, See Chen Songechang, “Yuelu,” in n.150, above,

189. Heu Han shit, 84.2784-92.






