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Abstract

The Rhetoric and Ritual of Celestial Signs in Early Imperial China
by
Jesse James Chapman
Doctor of Philosophy in Chinese Language
University of California, Berkeley

Professor Mark Csikszentmihalyi, Chair

The Rhetoric and Ritual of Celestial Signs in Early Imperial China investigates the circulation of
signs such as planets in retrograde motion, comets, oddly-shaped clouds, inclement weather, and
rainbows in the Western Han (206 BCE-8 CE) and Eastern Han (25-220 CE) dynasties.
Building on scholarship in the history of science and previous historical studies of omenology,
the present work focuses on the rhetorical and ritual dimensions of celestial signs within broader
political, literary, and technical networks. It examines technical treatises in the standard
histories, manuscripts on astro-omenology from the tombs of the ruling family of Dai at
Mawangdui (ferminus ad quem 168 BCE), memorials to the throne, liturgical repertoires, poetic
celestial journeys, and early exegetical works to illuminate how celestial signs both created
discursive possibilities and were themselves shaped by generic contexts and performative goals.
The dissertation argues that celestial signs became meaningful always in relation to surrounding
contexts, as they were read against the constellations in which they appeared, historical
circumstances, present conditions in the empire, and through the voices of the deities,
supplicants, rulers, and ministers that invoked them. By examining a broad range of contexts in
which celestial signs appeared, this dissertation contributes to a fuller and more balanced
appreciation of the variegated roles celestial signs played in the shifting culture of early imperial
China.
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Chapter 1

Introduction: Celestial Signs, Culture, and the Cosmos

The Yanzi chungiu % §7% %K (Annals of Master Yan) relates a dialogue between the
bumbling Duke Jing of Qi 5 /A (r. 547-490 BCE) and his wise chief minister, Yan Ying %%
(6™ cent. BCE), following the appearance of a baleful sign in the western skies:

HeE, AWHE, WEE, A0ES, ifie. 27H: Ao R¥EE. H
A5, AMRAR, HEZM, RERZILAZ, #GRZHEE, LU SEA
OS2k, wBE BN, #EAEE, BEFAT. |

At sunset, the Duke gazed westward and saw a comet. He summoned Bo Changgian to
exorcise it. Master Yan said, “You must not do so, for this is the Teaching of Heaven.
The gi around the sun and the moon, unseasonable wind and rain, and the appearance of
comets are all produced by Heaven due to rebellions among the populace. Inauspicious
portents are sent down to warn those who are not sufficiently reverent! Now, if you were
to delight' in elegance, accept admonitions, and call on sage, worthy men, then even if
you did not banish the comet, it would disappear on its own.”?

To Duke Jing, the comet was a harbinger of disaster that appeared for unknown reasons, while
for Master Yan, it was a direct result of ritual and political lapses on the part of the ruler. Master
Yan aims to replace the Duke’s understanding of the etiology of the comet with his own,
continuing in his characteristically acerbic style:

SEVENM 148, BAEM R /AN, s, SCmmBEEAN, IReE!

' Tread yue wen it 3C (delight in elegance) for she wen 5% 3C (establish elegance) on analogy with e wen #&3C
(detest elegance) below.

2 Yanzi chungiu 2 T-FFK (Annals of Master Yan) in Zhuzi jicheng 7 T8 (Collected Works of the Many
Masters), vol. 4 (Beijing: Zhonghua shuju, 1952): 1.18.26. NB: While the dialogue occurs in the 6™ cent. BCE,

the Yanzi chunqiu was compiled by Liu Xiang %/[r] (77-8 BCE) in circa 27 BCE. The text likely represents an
early imperial idealized speech of Master Yan, rather than a speech delivered by the historical figure himself. A

fragment from Liu Xiang’s “Catalogued Records” (Bie lu jjl|$##) discussing the process of editing a text titled the
Yanzi ¥ (Master Yan) states that Liu had employed four collections of writings to produce his edition. The
respective lengths of these collections were highly variable: one, five, eleven, and thirteen pian &% (chapters).
Altogether the thirty pian contained 838 zhang % (entries). After removing duplicates, Liu produced a

recension in eight pian or 215 zhang. See Wu Zeyu %:R|[E, Yanzi chungiu jishi 2§ FKERE (Collected
Commentaries to the Annals of Master Yan), vol. 1 (Beijing: Zhonghua, 1962): 49-50. A text titled Yanzi

likewise appears in the Classicist fi # subsection of the Masters 71~ category in the Hanshu 82 (History of
the Han) bibliographic treatise. See Ban Gu F%[fi (32 CE-92 CE) et al comp., Yan Shigu ZRHTi 7 (581-645)
comm., Hanshu %3 (Beijing: Zhonghua, 1962): 30.1724.



FBOOR R AR .

Now, you have a taste for wine and music. Your administration is crude, and you tolerate
petty men. You befriend toadies and delight in clowns, detest elegance, and keep your
distance from sages and worthy men. What leisure do you have to banish a comet? Even
if you exorcise it, it will appear again!

There are several aspects of this brief conversation that illustrate differences between the cultural
significance of celestial signs in Early China and in modern scientific contexts. First,
phenomena that modern readers would separate into two separate categories, astronomic and
meteorological, were equally treated as part of a broader category of celestial signs. Along with
comets, Master Yan cites atmospheric phenomena: gi around the sun and moon and unseasonable
wind and rain. Second, the dialogue shows that different actors interpreted the same signs in
different ways. The proper response to baleful signs was open to debate. Duke Jing and Bo
Changgqian interpreted the comet in one way, and Master Yan interpreted it in quite another.

Duke Jing proposes that a ritual be performed to drive the comet away. Master Yan claims that
the ritual will ultimately fail if the underlying conditions that brought the comet into being are
not addressed. Claims regarding why baleful signs came into being underscored arguments
regarding the proper response to such signs. Duke Jing is fundamentally unconcerned with what,
exactly, brought the comet into being, whereas Master Yan implicitly claims to know its precise
source. This indicates that to understand how the debates over celestial signs in early China
played out, and to gain a sense of the stakes involved, we must ask questions of rhetoric. How
did one construct an authoritative argument as to what a given sign meant and what should be
done about it? What sort of tropes did effective arguments involve? What authorities did they
appeal to? By what means did they seek to convince? Finally, signs of all types were read

against other signs. Groups of constellations called celestial fields (fenye 43 #F) corresponded to
terrestrial domains. Though the anecdote does not explicitly mention the particular constellation
in which the comet appeared, Duke Jing and Master Yan share the assumption that the location of
the comet in the sky corresponds to the domain of Qi.* Master Yan, more importantly, reads the
comet in conjunction with signs in the human realm: the Duke’s indulgent behavior, his poor
governance, his failure to recognize good men, and the starving and rebellious populace.

Comets, like other celestial signs, were not understood in objective terms as natural phenomena

* Yanzi chungiu 1.18.

A similar anecdote in the same chapter specifies that the Dazzling Deluder (Yinghuo %4 2%), Mars, appears in a
constellation corresponding to Qi. Master Yan explains: “The Barrens constellation corresponds to Qi.
Moreover, the calamity sent from Heaven will fall for certain on the rich and powerful. You do no good and
your administration does not function. You distance yourself from worthy men, yet you praise toadies. Ordinary
folk are sick and angry, yet for your own benefit you summon auspicious portents. The idle and the lazy rob the
[ordinary folk] of their food. What harm will it do if they go to their deaths? This is why the constellations do
not proceed in order, the aberrant stars twinkle, and the Dazzling Deluder turns back against its course, the Bane
Star at its side! If there are worthies yet you do not employ them, how can you avoid destruction” . 751,
HRZ P, BT EE, AEAN, MEBAMT, BAEE, SARE, ARs, ARk, kg,
AR L FE AT kR, SR, SRR, BERAESE, AEAM, LA (Yanzi chungiu
1.21.29-30)?

4



separate from subjective interpreters in the human world. We cannot hope to appreciate what
comets, clouds, planetary motion, or eclipses meant in early China by focusing our inquiry solely
on questions of the extent to which early actors’ views of these phenomena matched our current
understanding of their objective, material reality. To understand their significance in early
China, we must recognize that celestial signs, like all other signs, circulate in culture.

Celestial Signs in the Culture of Early China

Whether or not Master Yan and Duke Jing ever actually saw the comet in the west, the
story of their conversation regarding it was told and retold, written and re-written, copied and
copied again by those who found it edifying, entertaining, or worthy of emulation. While studies
of the stars, planets, and comets in early imperial times often employ the methods and carry the
concerns of the history of science, the best studies of both signs and the sciences have treated
signs as objects that circulate within cultures, and sciences as social and cultural practices
undertaken by human actors, rather than as transparent lenses through which a universal and
objective reality may be viewed.

As opposed to a set of questions concerning how far science had progressed in accurately
observing and describing objective reality in early China,’ the present study is concerned with
the processes by which celestial signs were thought to have been brought into being, the claims
celestial signs allowed historical actors to make, and the ways in which those claims influenced
and were influenced by other types of knowledge, political interests, ritual concerns, and
historical circumstances. As actors at early courts observed, recorded, and interpreted celestial
phenomena, the lives of those courts shaped the meanings of celestial signs. While objectivist®
accounts may leave the political claims regarding the meaning of celestial signs in the margins,
dismissing such connections as superstitious and therefore beyond the pale of the history of
science, we cannot hope to understand the role celestial signs played in the culture of early
imperial courts without accounting for their political, religious, and rhetorical dimensions.

Astronomical anomalies did not remain neatly contained in a secular and rational
discourse of astronomy. Celestial signs—astronomical or meteorological—did not even stay
within the technical discourse of celestial patterns (tianwen X 3(). Astronomy is a modern
frame. Celestial patterns, a bibliographic category, is a late Western Han 78 (206 BCE-8 CE)
frame. “Celestial signs” is a custom frame, purposefully constructed to avoid both the
anachronism of “astronomy” and the narrow constraints of the bibliographical categories in the
imperial archives, and to account for signs both in the specific sense of portents, and in the
general sense of objects in the heavens, the sun, moon, stars, planets, comets, strange clouds,
rainbows, and so forth, in terms of their cultural valences.

No frame, including this one, can completely exhaust the relevant cultural phenomena.

See Chapter 2 and Chapter 4 of the present work.

Pace Ayn Rand, the term “objectivist” is employed throughout the present work to designate scholarly works or
lines of investigation concerned with identifying how well historical actors understood astronomical or
meteorological phenomena in objective terms. Practically speaking, this means comparing what those actors
said about comets, stars, and so forth, with modern scientific descriptions of the same phenomena. Because
objectivist readings presuppose a divide between subject and object, culture and nature, the observer and the
observed, the cultural valences of the phenomena fall outside the frame of inquiry, and in some cases are labeled
superstition, and therefore, unworthy of investigation.



We draw lines, build fences, that divide up the materials we study to make our conversations
intelligible and to structure our arguments. We will adhere to the ad hoc category of celestial
signs as the object of inquiry here, yet will often peek through the fences to consider what lies
immediately beyond them. We will reflect not only upon signs that appear in the heavens, but
signs that our sources tell us represent the will of Heaven: a pheasant on a cauldron; a strange
white fish; an earthquake in the capital. It goes almost without saying that much is left out. This
will not be a total study covering every aspect of the ritual and rhetoric of celestial signs in the

Western (206 BCE-8 CE) and Eastern Han 73 (25-220 CE). The period is far too rich for any
single study to do so. I have limited my inquiries in excavated texts almost exclusively to a
single tomb at Mawangdui (terminus ad quem 168 BCE), set aside the role of celestial signs in
the rich, but highly fragmentary, body of apocryphal literature, and examined only a small
fraction of the poetry, memorials, and technical texts that are available in the received literature.
There is a tension between disciplined inquiry and a desire to describe things in all their messy
and unbounded interconnectedness, even if we know that the latter is ultimately impossible to
complete. I have attempted to strike a balance by employing a broad frame that allows me to
investigate how celestial signs circulated through disparate genres and to examine the
connections between them, following the threads of those narratives that seem to be most

immediately revealing, or most complementary to the growing body of scholarship on /i &
(calendrics or mathematical astronomy; see below) and tianwen.

Notions of Tianwen: Celestial Patterns, Astrology, and Astronomy
Comets, planets in retrograde motion, constellations, meteors, strange clouds, rainbows,
and unseasonable weather formed a discursive cluster of related signs that included both

observed phenomena and rhetorical figures. In early imperial times, the category of tianwen X

3 (celestial patterns) did not distinguish between meteorological phenomena and astronomical
phenomena, all of which, from the point of view of the observer, occurred upon the surface of
the celestial sphere. While some of these signs can be and have been studied under the aegis of
the history of astronomy, strange clouds, rainbows, and unseasonable weather are left out of the
scope of such studies. If the field of inquiry is narrowly defined by objectivist criteria as the
“history of astronomy” per se, it inevitably brings with it particular sorts of questions and
particular objects of analysis. It looks beyond the curved surface of the heavens upon which the
people of early imperial China observed the shapes of passing clouds by day and the movements
of the planets by night, discarding the former phenomena as being irrelevant, and examining only
the latter—those phenomena that occurred beyond that surface, out in space. The history of
astronomy is, so long as we understand “astronomy” according to its modern definition, not
concerned with meteorological phenomena. However, the same institution, the Minister of
Ceremonial or the Taichang X7, was responsible for observing and recording both
meteorological and astronomical phenomena, and moreover, made no sharp distinction between
them.” Moreover, the notion of “astronomy” carries with it an overdetermined sense of purpose,

7 For a detailed yet succinct description of the responsibilities of the Taichang and its subordinate offices, see Hans

Bielenstein, The Bureaucracy of Han Times (Cambridge and New York: Cambridge University Press, 1980). 17—
23.



an assumption that the aim of the practice of astronomy is the discovery of natural laws.
However, the assumption that the primary purpose of the observation of astronomic and
meteorological phenomena was the discovery of natural laws does not hold in early imperial
times.® Celestial signs were part and parcel of a more complex set of social practices: political
persuasion, prognostication, poetic representations of the self, the writing of history, and the
reading of the Classics.

Tianwen, the modern Chinese word for astronomy, literally means “celestial patterns” or
“celestial writing.” In early imperial and medieval times, tianwen concerned a different set of
phenomena than modern astronomy and carried a different purpose. While recognizing their
considerable overlap in practice, Nathan Sivin treats tianwen in premodern contexts as
“astrology,” reserving the rendering “mathematical astronomy” for /i:°

In imperial China, astrology (¢'ien-wen X () and mathematical astronomy (/i J&, li-fa J&
%) were based on the observation and prediction of actual phenomena in the sky. Both
were primarily governmental functions, and were interdependent. These complementary
arts evolved from the responsibilities of early scribes'® who kept records and divined to
determine whether courses of action were propitious or disastrous."

Li defined regularities, whereas tianwen interpreted anomalies. Under the subcategory of
tianwen in the Hanshu {3 (History of the Han) bibliographic treatise, we find works
concerning the movements of the sun, moon, and stars such as: Prognostications and
Verifications Concerning the Motions and Events of the Five Planets and Comets in the Han [i.e.
the Milky Way] (Han wuxing huike xingshi zhanyan 7 F1. & £ 21753 7 5#). Yet we also find
titles such as Guo Zhang's Observations Concerning Rainbows, Clouds, and Rain (Guo Zhang
guan ni yun yu [H{HE#EE
Concerning the Sun, Moon, Comets, and Rainbows (Haizhong riyue hui hong zazhan ¥+ H H
HATHE H)."> A complete list of tianwen texts in the Hanshu bibliographic treatise is given in
Appendix B. Tianwen texts concern a wide variety of celestial objects and phenomena: stars, the
Five Planets, the twenty-eight lunar lodges, eclipses, halos, rainbows, clouds, rain, and ¢i around
the sun, moon, and stars. Many of the entries in the bibliographic category of tianwen were,
moreover, of a distinctly prognostic character. Where the complementary art of calendrics
sought to establish a precise description of the regularities of the movements of the heavens,

fY), and the Oceanic Account of Various Prognostications

8 No concept corresponding to modern notions of nature, or Greek notion phusis gOoic, existed in early China.

See Geoffrey Lloyd and Nathan Sivin, The Way and the Word: Science and Medicine in Early China and Greece

(New Haven and London: Yale University Press, 2002): 200. Early imperial cosmology included human beings,

and especially rulers, as active participants in cosmological processes.

Sivin’s distinction is apt. However, in an effort to avoid evoking modern notions of secularity and objectivity

some readers will inevitably associate with the term astronomy, I adopt the somewhat more common rendering

“calendrics” for /i.

Scribes in the sense used here are no mere copyists, but high level officials charged with prognostication and

record-keeping.

"' Nathan Sivin, Granting the Seasons: The Chinese Astronomical Reform of 1280, With a Study of its Many
Dimensions and a Translation of its Records (New York: Springer, 2009): 35.

2 Hanshu 30.1763-65.



tianwen was concerned with identifying anomalous phenomena and explaining what they
portended.

The bibliographic category of tianwen is a useful point of departure for an inquiry into
celestial signs in early imperial China, but, as noted above, the uses of such signs were not
limited to narrow technical problems of prognostication. By defining the central category of our
inquiry as the celestial sign, we may examine both observed phenomena and rhetorical figures in
Classics, histories, poetry, persuasive dialogues, and memorials, in addition to technical manuals.
The field of inquiry of “celestial signs” allows us to compare texts that would not ordinarily be

compared, such as the highly technical prognostic “Xingde” Jf|4# (Punishment and Favor)
manuscripts discovered at Mawangdui, and the alternately lyrical and liturgical Chuci & ¥
(Lyrics of Chu) corpus. Several of the same gods, including Feng Long %, the Earl of Wind

(Feng Bo JE{H), and the Legions of Rain (Yu Shi [ ffi), appear in both the Chuci and the
“Punishment and Favor” manuscripts. By investigating celestial signs, rather than limiting our
materials to “technical tianwen texts” or “poetry,” for example, we may ask how these signs are
configured in both genres, and raise the question of the extent to which these configurations
reinforce or are in tension with one another. Moreover, in the few instances where it is possible,
we will examine celestial signs in the works of particular individuals who wrote in several

genres, such as Liu Xiang’s #//[r] (79-8 BCE) retrospective interpretations of earlier omens in

the Western Han and in the Chunqiu %%k (722-481 BCE) period, his poems of frustration in the
style of the Chuci, and his memorials to the throne, as well as the fu poetry, technical work, and

memorials of the polymath and statesman Zhang Heng 51 (78-139)." By drawing attention to
differences in the rhetorical use of celestial signs in various genres, we will investigate how
formal, ritual, and political considerations shaped the presentation of celestial signs at the textual
level, often in documents prepared for the court.

While the present study eschews the category of astronomy, it is built upon a number of
extremely important contributions to the field that have employed this category. Joseph

Needham (1900-1995) and Wang Ling ¥4 (ca. 1917-1994) in their account of “Astronomy”
(1959) in the series Science and Civilization in China" created an excellent introduction to the
technical developments that allowed early observers to monitor the movements of the planets,
identify precession, and predict eclipses. Writing at a time when pseudo-scientific theories of
racial superiority still held considerable sway, Needham and Wang showed that the technical
achievements of the ancient and medieval Chinese equaled or outstripped their contemporaries in
the Mediterranean world. Nonetheless, their tendency to read writers such as Zhang Heng
primarily with an eye to his technical achievements meant overlooking his writings on
cosmogony, his poetry, and the political stakes involved in his technical work. The telos of
modern astronomy continues to define the nature and scope of inquiry in major scholarly works.

Chen Meidong’s 32 W recent comprehensive description of astronomy in premodern China,

" For a historically nuanced study of the highly diverse corpus of Zhang Heng’s works, including fragments of his

technical writings, see Yeong—Chung E. Lien, “Zhang Heng, Eastern Han Polymath, His Life and Works” (Phd
Diss, University of Washington, 2011), UMI (3452743).

Joseph Needham (in collaboration with Wang Ling), “Astronomy” in Science and Civilization in China, vol. 3
“Mathematics and the Sciences of the Heavens and the Earth” (Cambridge: Cambridge University Press: 1959).



Zhongguo gudai tianwenxue sixiang 8] 1 K S B AH (Astronomical Thought in Ancient
China; 2008)"° makes an enormous contribution to the field, tracing technical developments from
early China through late imperial times. It seems, however, to understand tianwen primarily
according to its modern sense as astronomy rather than its ancient sense as celestial patterns.
Chen works to uncover premodern Chinese equivalents to modern astronomical ideas, such as
the theory of an expanding universe, rather than focusing on the position and value of the
discourse surrounding tianwen in premodern times. Other works in the field suggest that a shift
1s underway toward reading technical practices with respect to the social, religious, and political

concerns that surround them. Feng Shi’s ¥R Zhongguo tianwen kaoguxue 1 [8 K 7% 1 £
(Archaeoastronomy in China; 2001)'¢ pays closer attention to the mythic elements of fianwen,
arguing that it is better to treat tianwen as early religion than early science, despite the precision
of measurements astronomic practice sometimes involved. Insisting that archaeoastronomy is a
discipline within the humanities rather than the sciences, Feng encourages his readers to treat
both excavated and received tianwen texts as products of human practices, rather than more-or-
less accurate attempts to represent natural laws. The astronomer-physicist team Sun Xiaochun
and Jacob Kistemaker devote the final chapter of their otherwise highly technical The Chinese
Sky During the Han: Constellating Stars and Society (1997)" to explaining the nomenclature
used for the stars in terms of early imperial daily life, myth, and political structures.

Art historian Lillian Tseng’s Picturing Heaven in Early China (2011)," breaks the mold
of the history of astronomy, analyzing celestial signs always with respect to culture. Tseng
avoids the problem of excising material related to astronomy, or embodying scientific value,
from its broader context partly by emphasizing visual evidence over textual evidence in her
chapter on poetic celestial journeys, as well as in her discussion of excavated images of the four
grand constellations into which all the stars in the ecliptical fall: the Blue Dragon (Canglong &
#i£), the Vermilion Bird (Zhuque %&#5), the White Tiger (Baihu &), and the Dark Warrior
(Xuanwu Z ). In “Engraving Auspicious Omens,” Tseng examines five signs in the “Hymn of
the Western Passage” (Xi xia song PEfk2H): a Yellow Dragon (Huanglong ¥ ), a White Deer
(Bailu i), two trees growing together (mu lian lili 3% J7E), a fine sprout (jia he %K), and
the descent of sweet dew (gan lii jiang H #&F%)—engraved on a cliff side in 171 CE to
commemorate the achievements of Li Xi 253, governor of Wudu AR Commandery. Ina
study that derived its notion of what it means to “picture Heaven” from the modern science of
astronomy, a writer would never have included these five omens. Tseng shows, however, that in
Li Xi’s time these omens were signs of celestial favor. In Tseng’s work, celestial signs are
inscribed into and inseparable from the broader cultural landscape.

In The Way and the Word (2002), a comparative study of the sciences in classical China
and Greece, Geoffrey Lloyd and Nathan Sivin bring the problem of the relationship between
technical practices and social circumstances to the forefront, identifying the object of their

Chen Meidong, Zhongguo gudai tianwen xue sixiang, (Beijing: Zhongguo kexue jishu, 2008).

Feng Shi, Zhongguo tianwen kaoguxue, (Beijing: Shehui kexue wenxian, 2001).

Sun Xiaochun and Jacob Kistemaker, The Chinese Sky During the Han: Constellating Stars and Society (Leiden,
New York, and Koln: Brill, 1997).

Lillian Lan-ying Tseng, Picturing Heaven in Early China (Cambridge: Harvard University Press, 2011).



investigation as a “manifold” composed of not only “intellectual, social, and institutional
dimensions but also the interaction that unites all of these aspects into a single whole.”"
Unsatisfied with merely describing technical practices or intellectual concepts, Lloyd and Sivin
ask “how people make a living, what their relation is to structures of authority, what bonds
connect those who do the same work, how they communicate what they understand, and what
concepts and assumptions they use.”™ Drawing on Lloyd and Sivin’s exemplary theoretical
model, we will investigate how celestial signs circulate across discursive modes and interact with
social and political structures, and in doing so, broaden our understanding of the cultural
manifold within which such signs become meaningful.

Finally, one older work is particularly important for the cultural study of the heavens, a
major source of inspiration for the present study, and an absolute pleasure to read. Edward
Schafer’s Pacing the Void: T ang Approaches to the Stars (1977) begins with an account of the
work of “The T ang Astronomers,” but works through the sky, the stars, the sun, the moon, and
the planets as cultural objects. In his introduction Schafer described the work in modest terms:

It makes no significant contribution to the history of science, and very little to our
understanding of medieval folklore or to literary criticism. It seems to me to be mostly
about images. The most I can hope for is that it will serve as a set of stepping stones to
the now almost unimaginable shore where the imagery of the poets of T ang will be
clearly visible in all of its cunning and fantastic workmanship.?'

Schafer succeeded in addressing many of the technical, religious, ritual, and literary roles the
stars played in Tang J# dynasty (618-907) culture in part because he did not limit himself to any
single, established field of inquiry. Observation of the stars, narratives of descending deities, and
poetic production all intermingle. Schafer aimed, in my view, to treat Tang approaches to the
stars as part of what Lloyd and Sivin later would call the “cultural manifold” of Tang society,
concerning himself with what most concerned Tang actors, rather than applying the pre-
fabricated categories of his own time and place. He writes:

[T]he general trend of my text is far from “systematic” in the best sense of the word. It is
based on a selection of ingredients-literary, folkloristic, and astrological-from which I
could blend a reasonably rich goulash whose flavor might be distinguished as a la
T’ang... 1 propose to correct, in some degree, prevailing tendencies to see the T ang
world through European or American eyes—the fallacy of stressing what we stress, of
painting with the colors available on our palettes, of fusing only those amalgams which
we regard as reasonable or useful.?

The early imperial period with which the present work is concerned was a very different time

" Lloyd and Sivin 3.

? Lloyd and Sivin 3.

2l Edward H. Schafer, Pacing the Void: T’ang Approaches to the Stars (Berkeley: University of California Press,
1977): 1.

22 Schafer 2-3.



from the Tang dynasty. By the Tang, abundant paper had allowed for the production and
circulation of more numerous and lengthy literary texts among a far greater number of people.
Even in the late Eastern Han (25 CE-220 CE), texts remained rare and precious. Many of the
writers whose works are discussed in the chapters that follow occupied highly privileged
positions that allowed them to gain access to the palace archives. In contrast to the case of the
Tang, early imperial texts on celestial signs were almost exclusively compiled, employed, and
transmitted at court, and therefore reflect the concerns of actors at court. Nonetheless, Schafer’s
largely culturalist approach would also have been suited to a study of earlier materials.
Approaches to the stars were always conditioned to some extent by broader cultural practices.
The goal of the present work is to some extent analogous to that of Pacing the Void, but the
materials with which it engages are quite different both in content and in form.

The Division Between Calculable and Incalculable Signs

Schafer largely eschewed questions of mathematical calculation in Pacing the Void,
focusing instead on a textured analysis of rhetoric. Calculating the precise position of stars and
planets was, however, a major goal of celestial observation in early China, and retrospective
calculation has proved an indispensable tool for modern scholars. At the same time, phenomena
that cannot be retrospectively calculated have received somewhat less attention. Modern science
allows us to look back and see a great deal of what observers in the early empires might have
seen. We know when the sun set, when the moon rose, when each and every eclipse occurred,
when the planets were in retrograde motion, and when they gathered together in clusters. We can
measure the accuracy of the calculations of each calendar early imperial courts produced against
our own calculations. We can evaluate the precision of the figures for the synodic cycles of the
planets or formulae for predicting eclipses against our own precise knowledge.

Studies of calculative methods in premodern China have flourished over the last several
decades. As early as 1969, building on the work of scholars such as Wolfram Eberhard (1909—
1989), Joseph Needham, Chen Mengjia [ % 5 (1911-1966), Noda Chiryd G& FH 822 (1901
1989), and Yabuuti® Kiyoshi #i[NF (1906-2001), Nathan Sivin detailed the methods by which
celestial cycles were calculated and addressed the vital question of what, precisely, was at stake
in producing an accurate calendar in his now classic study, “Cosmos and Computation in Early
Chinese Mathematical Astronomy.”** Good general histories of premodern Chinese mathematics
are available to an increasingly wide audience.”” Excellent studies of foundational texts on

#  Contemporary romanization would read Yabuuchi rather than Yabuuti.

Nathan Sivin, “Cosmos and Computation in Early Chinese Mathematical Astronomy,” T oung Pao, Second
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xuebao 75 24 (Bulletin of Archaeology), no. 36 (1965): 103—149; Noda Chiiry( and Yabuuti Kiyoshi,
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Astronomy of the Han history; Kyoto: Zenkoku, 1947).
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work is now available in English. See Kiyoshi Yabuuti, Kaoru Baba, Catherine Jami, Une Histoire des
mathématiques chinoises (Paris: Belin, pour la science, 2001); Jean-Claude Martzloff, 4 History of Chinese
Mathematics, Stephen S. Wilson trans. (Berlin and New York: Springer, 1997).
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mathematics in early China are now available, including Christopher Cullen’s work on the
Writings on Reckoning (Suan shu shu Z#(2; 2004) and the Zhou Gnomon Mathematical

Classic (Zhou bi suan jing J& #5748, 1996)* and Karine Chemla and Guo Shuchun’s Les neuf
chapitres: Le classique mathématique de la Chine ancienne et ses commentaires (The Nine
Chapters: The Mathematical Classic of Ancient China and Its Commentaries; 2004).*” Sivin
returned to study of the calendar in Granting the Seasons: The Chinese Astronomical Reform of
1280 (2009). Most recently, Daniel Morgan’s dissertation, “Knowing Heaven: Astronomy, the
Calendar, and the Sagecraft of Science in Early Imperial China” (2013), begins with the same
historical point of departure as the present work: the excavated text of the Five Planets

Prognostications (Wuxing zhan F1. /2 () discovered at Mawangdui in 1973. Carefully working
through the mathematics of the “Five Planets Prognostications,” as well as calendrical treatises
and debates into the medieval period, Morgan points to an abiding empiricism and progressive
drive in the observation of the heavens and the development of mathematical tools to describe
the movements of celestial bodies.*®

Our capacity to calculate the precise location of a given planet at a particular moment and
to determine when eclipses occurred has also been a tremendous boon to the study of
omenological texts. In 1937, William Hung (Hong Ye 3£, 1893-1980) showed that the Annals
(Chungiu %K) Classic could not be a whole-cloth retroactive production.’ The terse chronicle,
which includes major military and political events, along with a host of baleful signs such as
fires, droughts, floods, swarms of locusts, summer frosts, and comets between 722 and 481 BCE,
gave accurate dates for many of the thirty-six eclipses it recorded. These could not have been the
product of a later hand. Hans Bielenstein, in his 1950 article on omens during the Western Han,
showed that records of omens are not a sound basis for statistical claims regarding the actual
number of occurrences of a given type of event; specifically, under Emperor Xuan & (r. 7349
BCE) eclipses were relatively frequent, though relatively few eclipses were actually recorded.
Instead, Bielenstein argues, the frequency of baleful signs recorded for a given reign indicates
the volume of indirect criticism offered by court officials.*® Retroactive calculation remains an

% Respectively, Christopher Cullen, Astronomy and Mathematics in Ancient China: The Zhou bi suan jing

(Cambridge and New York: Cambridge, 1996) and Christopher Cullen, The Suan shu shii = ‘Writings on
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Michael Nylan and Michael Loewe eds., China s Early Empires: A Re-appraisal (Cambridge: Cambridge
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important tool in scholarship on omenology. David Pankenier’s 2013 monograph, Astrology and
Cosmology in Early China: Conforming Earth to Heaven,”' employs retroactive calculation of
conjunctions of the Five Planets in 1953 BCE, 1576 BCE, and 1059 BCE to propose precise

dates for the conferral of Heaven’s Charge (tianming i) on the Xia ¥ (trad. ca. 2070-1600

BCE), Shang F (trad. ca. 1600-1047 BCE), and Zhou J& dynasties (trad. 1046-256 BCE). In
the absence of contemporary textual evidence, Pankenier’s conclusions remain necessarily
speculative, but his meticulous reconstructive work would not have been possible without the
calculative technologies of modern astronomy.

There is much, however, that remains beyond the limits of the calculable. We cannot
look back and see when it was cloudy, rainy, sunny, or when a rainbow might have appeared. We
do not know, save when our sources explicitly tell us, when a cloudy day might have prevented
contemporary observers from seeing an eclipse. We cannot calculate when atmospheric
conditions might have caused halos to appear about the sun and moon, or when ice crystals in the
upper atmosphere might have caused multiple suns to seem to appear in the sky, a phenomenon
known in the West as “sun dogs.”** With the exception of Halley’s comet, the single visible
comet with an orbital period short enough that we can safely say when it would have been visible
in the past, we have no means of knowing when comets might have appeared in the night sky
beyond what our historical sources tell us.*

Incalculable signs, usually for understandable reasons, are often left out of the picture.
Unseasonable weather and long-period comets take no place in scholarly works on mathematics
or calendrical computation, which are, after all, largely concerned with the calculation of regular
cycles. Bielenstein could not have contrasted actual occurrences of signs with recorded
occurrences without a clear basis for claiming how many times eclipses had actually occurred,
the admitted vagaries of weather aside. Pankenier’s study of astro-omenology, delving as it does
into lives of pre-historical peoples who left no written documents, depends on the certainty of
calculation. Yet, incalculable signs—unseasonable winds and rains, strange clouds, comets,
rainbows—were as much a part of the discourse of celestial patterns and general omenology in
early imperial times as calculable signs. A complete account of the rhetoric of celestial signs
must account both for those signs that are calculable and those that incalculable. The present
work will act as a supplement to those that have preceded it, paying particular attention to those
incalculable signs that lie just beyond the frame of inquiry of previous scholarship, integrating
them into a broader discussion of celestial signs in the rhetoric and ritual of early imperial China.

Models of Contact: Causality, Participation, and Resonance
Calculable signs may be described in mathematical terms and fit into a sort of clockwork.
Modern views place calculable signs out in space, devoid of contact with the human world,

31
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treating them as objective phenomena that can be described but never influenced by human
observers. Any anomaly suggests an imperfect mathematical description. While experts in
calendrics worked over the centuries to develop descriptions that produced fewer and fewer
anomalies, experts also read anomalies that did arise in relation to developments at court. The
political and ritual center of the early imperial world, the court, was in contact with the heavens.
Describing the nature of that contact, and distinguishing it from modern models, is crucial to
understanding how and why celestial signs came into being. The anthropologist Stanley
Tambiah identifies “two orientations to the world,” participation and causality:

Causality is quintessentially represented by the categories, rules and methodology of
positive science and discursive mathematico-logical reason. The scientific focus involves
a particular kind of distancing, affective neutrality and abstraction to events in the
world...Participation can be represented as occurring when persons, groups, animals,
places, and natural phenomena are in a relation of contiguity, and translate that relation
into one of existential immediacy and contact and shared affinities...**

Put another way, the mode of causality presupposes a separation between the observer and the
observed. At least under ideal circumstances, the scientist can watch an experiment play out,
confident in the connections she sees between one variable and another, assured that her own
presence as an observer has no impact upon those variables once the experiment has been set into
motion. In the mode of participation, there is no such division between subject and object; the
observer necessarily becomes part of the phenomenon she observes.

The question of causality is further complicated by the problem of deciding what,
precisely, constitutes a causal relationship. In “Divine Causality and Babylonian Divination,”
Francesca Rochberg points to the problem of importing modern constructions of causality to the
Babylonian context. Rochberg cites Wesley Salmon’s critique of the view of David Hume
(1711-1776):

[W]e seem unable to identify the connection between causes and effect, or to find the
secret power by which the cause brings about the effect. Hume is able to find certain
constant conjunctions—for instance, between fire and heat—but he is unable to find the
connection. He is able to see the spatial contiguity of events we identify as cause and
effect, and the temporal priority of the cause to the effect—as in collision of billiard balls,
for instance—but still no necessary connection. In the end he locates the connection in
the human imagination—in the psychological expectation we feel with regard to the
effect when we observe the cause.”

While Rochberg readily concedes that there is nothing like the connection between “fire and heat
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or the collisions of billiard balls” in her cuneiform sources, Rochberg does not surrender the
notion of a causal connection between signs and portents in Babylonian divination. Raising the
example of a star appearing within a lunar halo that signifies, by way of analogy, a besieged king
and his army, Rochberg argues that the problem emerges when we expect Babylonian causality
to be contingent upon an identifiable necessary connection:

Connections made by analogies between some aspect of the sign and its consequent
lack the dimension of necessity that connects cause to effect according to our way of
thinking. We therefore would rather say the omens reflect a system of correlation not
causation. But this is because we define a “cause” as something that directly and
necessarily produces an effect, that is, that the antecedent should be directly, physically,
and necessarily responsible for the consequent.”®

Like writers in early imperial China, the ancient Babylonians referred to the movements of the
stars and planets as a kind of “heavenly writing.” Causality in the Babylonian context centered
on the notion that celestial signs were readable pronouncements of divine judgment, and thus, of
the fate of the judged. Rochberg concludes: “Fate is attached to divine will, which, when
pronounced or decreed, is responsible for (causes) the signs and portents, as well as for the
magical means to dispel them. Divine will trumps physical necessity and determinism.”’
Celestial signs in early imperial China were also sometimes described in juridical terms as
Heaven’s Punishment (Tianfa 7K &), though Heaven was seldom described as an
anthropomorphic deity. The processes by which signs came into being were often ascribed to
resonance between the imperial court and the heavens, particularly through the actions of the
cosmic stuff of gi.

In a world where sympathy—simply put, the notion that “like affects like”—is the
dominant mode of understanding the relationships and interactions between things, positioning
two objects in the same category means that those objects are mutually influential. We now live
in a world where objects are related to one another by a constellation of forces—gravity,
electromagnetism, and so forth; we know, intuitively if not scientifically, that “like has no
particular effect on like” and we no longer see such effects in operation. However, in What Did
the Romans Know? (2012), Daryn Lehoux reminds us that Western writers into the 16™ century
accepted the notion that a magnet would lose its power if rubbed with garlic. This was perfectly
reasonable, even obvious, Lehoux shows, according to then current theories of sympathy and
antipathy, where magnets attract iron due to sympathy, and lose their efficacy upon meeting
garlic due to antipathy. While the relationship between garlic and magnets no longer makes
sense in a system that does not operate according to principles of sympathy and antipathy, the
relationship between magnets and iron continues to work in a world of forces; magnetism
explains why magnets attract iron. Our reasons for disbelieving the relationship between garlic
and magnets, Lehoux argues, are no more empirical than those of premoderns for accepting it; as
Plutarch (ca. 45-120 CE) wrote: “We have palpable experience of these things.”** Lehoux

36 Rochberg 413.
7 Rochberg 289.
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explains that Plutarch did not need to subject the relationship between magnets and garlic to an
actual empirical test, for much the same reason that we do not need to test the relationship
between magnets and iron:

We know exactly where the disproof lies—in experience—and we know that so
powerfully as to simply leave it at that... Our experiences of magnets, and our
experiences of garlic, are quietly but very firmly mediated by our understanding of
magnets and our understanding of garlic, just as Plutarch’s experiences of those things
were mediated by his own understanding. But this is exactly where we hit the big
epistemological snag: our argument against the garlic-magnet antipathy is no stronger,
and more importantly no more or less empirical, than Plutarch’s argument for it.*

Sympathy and antipathy describe two kinds of resonance, one attractive and one repulsive, both
borne out by experience. No less than those of the ancient Greeks, accounts of cosmology in
early imperial China were built on the experience of resonance.

Models of resonance between the human realm, the heavens, and the earth became highly
complex and increasingly central to the interpretation of baleful signs immediately prior to and
during the early imperial period. Lloyd and Sivin have shown that, by the Warring Domains
(480222 BCE) period, the fundamental concepts of resonance-based cosmology were already in
place. These included:

1) Enumerated groups of concepts: Four Directions, Five Flavors, Five Colors, Five
Resources, Five Powers, Five Tones, Three Ages, and so forth.

2) Qi. Even prior to 300 BCE, Lloyd and Sivin point out, the word gi was used to
describe many different things: “[Alir, breath, smoke, mist, fog, the shades of the dead,
cloud forms, more or less everything that is perceptible but intangible; the physical
vitalities, whether inborn or derived from food and breath; cosmic forces and climatic
influences...that affect health; and groupings of seasons, flavors, colors, musical modes
and much else.” Qi was present in the world, yet abstract and multivalent enough that it
could, by the early Western Han at latest, be described in dual aspects: yin and yang.

3) Yin and yang. The most basic senses of these two words respectively refer to sunlit
and shaded locations. The yang side of a mountain is its south, while the yang bank of a
river is its north, and vice versa. By the early Western Han, yin and yang were in use as
an abstract, complimentary pair respectively corresponding to Earth and Heaven, female
and male, minister and ruler. Yin and yang would prove a highly productive set of
concepts useful for generating all manner of binary, complimentary oppositions.
Opposed types of gi engaged in dynamic processes, especially seasonal cycles and the

University of Chicago, 2012): 143.
¥ Lehoux 148.
% Lloyd and Sivin 196.
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workings of the body, were identified as yin and yang gi."'

In the context of the Qin Z=** and Western Han empires, these concepts began to converge.
Lloyd and Sivin point to the Lii Buwei’s 2 N8 (d. 235 BCE) Lii shi chungiu (= [XFFK (Annals

of Master Lii; complied 239 BCE), Liu An’s %1% (d. 122 BCE) Huainanzi Y7 T (Master of
Huainan; submitted to the throne before 139 BCE), and Dong Zhongshu’s (ca. 198—ca. 107

BCE)* memorials to the throne early in the reign of Emperor Wu i, (r. 140-87 BCE) as major
works that integrate gi and yinyang, both at the level of the macrocosm and at the level of the
political microcosm, the court. The Lii shi chungiu, compiled nearly two decades before the Qin
unification in 221 BCE, presents a series of monthly ordinances that integrated the movements of
the stars, the days of the ten-day week, and various five-fold correspondences into an annual
cycle of ritual and administrative prescriptions. By assiduously adopting these prescriptions, the
ruler could emulate Heaven and maintain his harmony with it. The Huainanzi frequently links gi
to yinyang, but only in a single instance associates gi with the Five Resources. Dong Zhongshu’s
memorials propose a Triple Concordance cycle, with three phases rather than five. The
cosmological synthesis came to maturity only when the Five Resources and yinyang were both
integrated as processual aspects of gi in Yang Xiong’s 1 (53 BCE-18 CE) Taixuan jing X%
#8 (Canon of Supreme Mystery) and the Huangdi neijing 75 £ (Inner Canon of the Yellow
God).*

The notion of resonance underscored many of the fundamental truths actors at the early
imperial courts knew about the relationship between the human realm and the cosmos. The
court, the body of the emperor, and the body politic were microcosms. The body and the empire
not mere models of the cosmos, but each was a miniature cosmos in itself. The reverse was also
true. The cosmos was both a body and an empire. Long before the cosmological synthesis in the
late Western Han, resonances between the body, the body politic, and the cosmos lent authority
to Lii Buwei and Liu An’s visions of imperial power fully in harmony with the regularities of the
cosmos.” Moreover, in keeping with dynamic theories of ¢i and technical discourses on
medicine and physiognomy, as early as the 4™ century BCE, texts such as the “Wuxing pian” 11

4l See, for instance, Sima Qian ] [51& (ca. 145—ca. 86 BCE), Shiji 7T (Records of the Senior Archivist; Beijing:
Zhonghua, 1959): 25.1246-48; 105.2804.
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(Leiden: Brill, 2011): 43. Sarah A. Queen gives Dong Zhongshu’s dates as ca. 195—ca. 104 BCE and provides a
detailed discussion of why Dong Zhongshu was likely born earlier than is generally presumed. See her From
Chronicle to Canon: The Hermeneutics of the Spring and Autumn, According to Tung Chung-shu, (Cambridge:
Cambridge University Press, 1996): 241-46.
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Classic, 2 vols. (Berkeley and Los Angeles: University of California, 2011).
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17H (Five Kinds of Action), discovered at both Guodian %[5 (ca. 300 BCE) and Mawangdui,
suggested that sagely virtue was a material substance in the body.*

Causality, participation, and resonance are not mutually exclusive models of contact, but
each emphasizes a different perspective. Participation emphasizes the position of human beings
within the cosmos, as part of Heaven and Earth rather than as objective observers. Causality
emphasizes sequence and process. However, given its strong associations with billiard-ball
models of the cosmic interactions in which observers play no role, it is perhaps better to speak of
etiology than causality in the context of the early imperial court.

The model of resonance includes aspects of both participation and causality. The ruler
and his court may only be said to cause celestial signs to come into being because they are active
participants in the cosmos. The nature of that participation is not always explicitly spelled out,
but the resonances between the court and cosmos become more systematic (though there are
multiple systems) and synthetic over time. From the interplay between the models of
participation, causality, and resonance, a number of fundamental questions emerge: What causes
signs to appear? What mechanisms do the texts propose? Are baleful signs issued by a willful
Heaven? If so, is Heaven responding to events in the human realm, or acting out of capricious
whims? Or are the signs caused by some cosmological process, such as emanations of gi from
the earth? If gi issues from the court, or the broader human realm, what can be done to ensure
that the emperor and his court do not bring about cosmic imbalances? The answers to these
questions, and the questions themselves, vary between contexts and change over time. Models
of the relationships between things, we will see in the chapters that follow, shaped what
historical actors could say, but were themselves shaped by historical circumstances.

Outline of the Present Study

Following this introductory chapter, Chapter 2, “Celestial Signs at the Local Court of Dai:
The Mawangdui Manuscripts,” re-examines a series of manuscripts discovered in tomb 3 of the
Mawangdui excavation site which have generally been distilled for their scientific value. The
process of identifying scientific value in the manuscripts comes with an unfortunate corollary, as
noted above: even as scholars praise some parts of manuscripts for their scientific value, they
denigrate other parts of the same manuscripts as superstitious, and by implication, scientifically
worthless. This has in some cases led to bifurcating readings of certain manuscripts in which a
single manuscript is treated as if it were two distinct texts, or ignoring large parts of a manuscript
and focusing attention only on a single section. Hence, the omenological manuscript labeled the
“Wuxing zhan” T1./2 5§ (Five Planets Prognostications) is sometimes divided from the table at its
conclusion, which is given the separate title “Wuxing xing du biao” T./E 1T (Table
Measuring the Movements of the Five Planets). The “Tianwen qixiang zazhan” K LR G5 5
(Miscellaneous Prognostications on Celestial Patterns and Qi Phenomena), a chart giving
prognostic statements paired with images of strange clouds, halo phenomena, rainbows, and
comets, becomes simply, a chart classifying different types of comets. While recognizing the
mathematical precision and observational acuity the manuscripts do display, the chapter argues

% See Mark Csikszentmihalyi, Material Virtue: Ethics and the Body in Early China (Leiden and Boston: Brill,
2004): esp. 202-16.
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that in order to fully situate the manuscripts within the political and religious context of the court
of the Marquises of Dai, we must look beyond both the modern category of astronomy and
modern notions of scientific value. By avoiding subdividing the manuscripts on the basis of
anachronistic categories and taking each manuscript as a unit of analysis, the fundamental
concerns of the manuscripts themselves emerge: anxiety regarding the ever-present threats of
intrigue at court, famine, war, and the instability of the broader political order. The chapter
proposes an alternate framework for examining the manuscripts, reading them against both the
historical circumstances of local courts in the fledgling and yet unstable early empire, and
against the texts related to the Changes (Zhouyi Jii %) Classic found in the same lacquer box in
the tomb. The Changes-related manuscripts explicitly comment on the vagaries of
prognostication, pointing toward its unreliability, the danger of performing unnecessary
prognostications, and the importance of the character of the person performing the
prognostication.

Chapter 3, “Celestial Signs in the Writing of History,” turns from excavated to received
texts, from the unstable days of the early empire to times when it had become well-established,
and from the context of the local court to the imperial center. The chapter focuses on three
treatises that transmitted technical information regarding the interpretation of celestial signs and
historical instances of their occurrence. The first, Sima Qian’s 7] [53& (ca. 145—ca. 86 BCE)
“Tianguan shu” KB # (Treatise on the Celestial Offices) in his Shiji 23T (Records of the
Senior Archivist) frames the technical information it contains with a concluding essay that argues
for the essential role observers and interpreters of celestial signs played in effecting sagely
governance from high antiquity into his own historical moment. The second and third treatises
under review here, the “Wuxing zhi” F.17 & (Treatise on the Five Resources) and the “Tianwen
zhi” K& (Treatise on Celestial Patterns) are both found in the Hanshu ¥ (History of the
Han). The “Five Resources,” put in its final form by Ban Gu ¥ [#] (32 CE-92 CE) but almost
certainly largely based on Liu Xiang’s 2/[1] (79-8 BCE) “Hongfan wuxing zhuan lun” 7t i 7117
{834 (Discourse on the Five Resources Tradition of the “Great Plan”), chronicles various types
of celestial signs, eclipses, comets, meteors, and so forth during the Chungiu and Qin-Western
Han (221 BCE-8 CE) periods. Basing its omenological categories and interpretations on
traditions associated with the “Hong fan” #t/J5 %0 (Great Plan) chapter of the Documents (Shu
&) Classic, and employing the chronological structure of the Annals to read omens within those
categories, the “Five Resources” invests the technical practice of interpreting celestial signs with
the authority of these two Classics. Each chronicle within it presents a series of signs which
ultimately gravitate toward the end of the dynasty and the rise of the vilified usurper, and only
emperor of the short-lived Xin #T dynasty (923 CE), Wang Mang T Z¢. The “Celestial
Patterns” was compiled after Ban Gu’s death by his sister, who also served as tutor to the
empress in Classics, mathematics, and celestial patterns,*’ the Lady Ban Zhao ¥t (ca. 49—ca.
120 CE), along with the mathematician Ma Xu 54 (ca. 79-after 141 CE), and the poet,

4 Fan Ye JulE (398—445) comp., Li Xian Z= B (651-684) comm., Hou Hanshu 1% %% (History of the Later Han
Dynasty; Beijing: Zhonghua, 1965): 10.424.. Technical treatises (zhi i) in the Hou Hanshu are compiled by
Sima Biao 7] 5% (240-306) with commentary by Liu Shao ZIi (fl. ca. 502—ca. 519).
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statesmen, and classicist, Ma Rong F5fifi (79-166 CE).* Their treatise largely corresponds to the
“Celestial Offices,” yet in many ways must be read through the “Five Resources” to be fully
understood. While the “Celestial Patterns” presents many of the same technical passages as the
“Celestial Offices” it frames them in a very different manner, placing emphasis on the
responsibility of the ruler for the appearance of all manner of baleful celestial signs. Moreover,
in the technical passages that do not correspond to the “Celestial Offices,” it frequently uses

quotations from authoritative texts, especially the Documents, Odes (Shi #¥F) Classic, and
Changes, as proof-texts. It re-writes sections of the “Celestial Offices” dealing with the Five
Planets, placing them in taxonomies drawn from traditions surrounding the “Great Plan.”
Finally, like the “Five Resources,” it presents a chronicle of celestial signs in the Chunqiu and
Qin-Western Han periods that ends with the rise of Wang Mang. The “Celestial Patterns” is not
simply a sometimes unfaithful copy of the “Celestial Offices,” but is better understood as a
hybrid combining the technical texts of the “Celestial Offices” with the newly-developed
classicist omenological framework of the “Five Resources.”

Chapter 4, “Etiology, Contingency, and Textual Authority: The Suasive Power of
Celestial Signs” moves from treatises and annalistic accounts of historical appearances of
celestial signs to roles played by such signs in arguments regarding ritual and policy at Western
and Eastern Han courts. Drawing on memorials included in the standard histories and other Han
sources, the first portion of the chapter shows that memorialists from the late Western Han
through the late Eastern Han consistently relied on two rhetorical strategies: First, they made
claims regarding how signs had come into being, identifying the conditions that produced the
signs in the first place. Second, they claimed that both the occurrence of the baleful events the
signs presaged and the appearance of the signs themselves were contingent upon the
maintenance of the conditions that produced the signs. In other words, should the ruler respond
to a given sign in the right way, heeding the warning from on high as it was interpreted by the
memorialist, the sign would vanish and the baleful events it presaged would not come to pass.
These two strategies, the trope of etiology and the trope of contingency, were lent credence
through citations of the Classics. The former drew on claims in the “Xici zhuan” % g#{#
(Tradition of Appended Statements) to the Changes and the “Great Plan” chapter of the
Documents, while the latter drew on historical precedents of sage rulers who responded correctly
to baleful signs, thereby averting potential disaster. Narratives surrounding three exemplary
figures are cited with particular frequency: King Wuding 3] (trad. r. 12501192 BCE) of
Shang, who changed his sacrificial practices when a pheasant lit on the cauldron during a
sacrifice; King Cheng J¥ (trad. r. 1042-1021 BCE) of Zhou, who honored the Duke of Zhou (11®
cent. BCE), following a series of violent winds that blew down grain crops and trees; and Duke
Jing of Song K5t/ (r. 517-452 BCE), who refused to sacrifice his highest minister, his
subjects, or the harvest to avoid bringing the baleful influence of the Dazzling Deluder, Mars,
upon himself.

While the first part of the chapter presents a general theory of the rhetoric of celestial
signs, the second part turns to three groups of memorials on celestial signs delivered at different
historical junctures: Dong Zhongshu and Gongsun Hong’s /A 1454 (ca. 200-121 BCE)

8 Hou Hanshu 84.2785.
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memorials in response to edicts decrying the absence of auspicious signs early in the reign of

Emperor Wu i (r. 140-87 BCE); Gu Yong %7K (fl. 36-9 BCE) and Liu Xiang’s respective
treatments of Halley’s Comet and a host of other signs late in the reign of Emperor Cheng; and
the respective responses of Zhang Heng, Ma Rong, and Li Gu Z=[f (ca. 94-147 CE) to the
earthquake of 133 CE. While these memorials display certain key features of rhetoric that were
consistent across time and place, they likewise show that the reading of celestial signs never
became entirely systematic, but remained a highly flexible process, subject to the particular
memorialist’s understanding of underlying conditions in the world and of their own political
situation. Readings of celestial signs were predicated on readings of conditions in the human
world.

Chapter 5, “Celestial Signs, Ritual, and the Performance of Voice,” turns from the
observation and interpretation of celestial signs to the composition and performance of liturgical
poetry that brings signs into being. Just as the meanings of celestial signs in other genres are
articulated against their position in the stars, against historical events, and against current
conditions in the empire, the meanings of celestial signs in song and ritual are colored by the
character of the voice that pronounces them. The ostensibly pre-imperial liturgical repertoire of
the “Jiu ge” JL#K (Nine Songs) in the Chuci presents two major types of voices that engage in
dialogue: a supplicant and a deity. Supplicants seek to bring celestial deities down to the
terrestrial site of the performance of the ritual, engage in a kind of sexual union, and express
longing to return with the deities into the heavens. The arrival of the deities, figures such as the

Greater and Lesser Masters of Fate (Siming 7] 1), the Lord in the Clouds (Yunzhong jun =
#), and the sun god, the Lord of the East (Dongjun 3 ), is exactly the sort of celestial sign
human courts seek to bring into being: regular, auspicious, and emblematic of the approval of the
gods for the present terrestrial regime. The songs of the court of Emperor Wu would employ
both the voices of the supplicant and of the deity as the voice of the emperor. In Sima Xiangru’s
F) AU (ca. 179-117 BCE) “Da ren fu” KA (Fu on the Great Man), Emperor Wu speaks
as an all-powerful deity who yokes celestial signs from comets to clouds into his procession and
establishes his dominion over the heavens and their gods. In the liturgical suite, “Songs for the
Suburban Sacrifices” (Jiaosi ge X £ #K), however, Emperor Wu is voiced as an ideal supplicant,
so perfect in conducting the sacrifices that the auspicious signs he seeks always come. It was not
only rulers who adopted the dual voices of the “Nine Songs,” however, but frustrated ministers.
Qu Yuan Ji# Jii (ca. 347—ca. 277 BCE), the loyal but unrecognized minister of Chu and persona of
“Lisao” Bt&% (Encountering Sorrow), shifts between the voice of the deity and the supplicant as
he journeys across the sky, only to be jilted by the gods just as he was rejected by men. Writers
in the Western and Eastern Han, including Liu Xiang, Zhang Heng, and Wang Yi 1% (fl. 89—
158 CE) in turn echoed Qu Yuan’s voice as they wrote their own poems of protest in the form of
wanderings through the heavens.

The dissertation as a whole emphasizes the deep and multi-valent significance that
celestial signs had in early imperial culture, fleshing out those areas that are ignored when the
discourse is reduced to proto-astronomy. The final chapter, “A Conclusion and Supplement:
‘Cloudy River’ and the Problem of Ritual Failed,” turns to a problem that has proved particularly
difficult to incorporate into proto-science models of discussing astronomical and meteorological
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phenomena: the role inefficacious ritual and inaccurate prognostication played within the broader
discourse. The manuscripts on the Changes found in the tombs of the ruling clan of Dai showed
unambiguously that early imperial actors realized that prognostication did not always produce
reliable results, while the ode “Yun Han” 2 (Cloudy River), Mao 258, in relating King Xuan

of Zhou’s il & F (r. 827-782 BCE) prayers during the years of drought that ravaged his realm,
showed that the supplications of even the most earnest and virtuous of rulers sometimes seemed
to fall upon deaf ears. Inefficacious supplication and unreliable prognostication did not weaken
the discourse, however, but strengthened it, for occasions when ritual failed created a discursive
space in which how and why ritual works could be elaborated. The question does not become
whether ritual in general is efficacious, but why a specific performance of a ritual might have
failed in a particular instance. Moreover, the eventual prosperity of King Xuan’s reign, though
never mentioned in the ode “Cloudy River” itself, underscored the sense that the ideal

supplicant’s prayers were eventually answered, even though they at times seemed to have gone
unheard.
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Appendix A: Terminology and Translation

Translation is always imperfect. In moving from one language to another, something is
often gained and something is often lost, for words in different languages do not neatly
correspond to each other. Though we may search for hypothetical equivalents, once a given
word comes into use in the language into which it is translated, it takes on a life of its own.*” The
technical vocabulary surrounding celestial signs is difficult for a number of reasons. First, there
are many words that might simply be rendered as “sign” or “omen” if they occurred in isolation.
Second, words often have more than one sense. Third, a standard of consistency must be
maintained for those readers who cannot access the primary texts in the source language. Let us
examine the renderings employed here in turn.

Zhan 15 Prognostication.

Zhan refers both to the process of conducting a ritual of prognostication and the information that
results from it. Rendering zhan as “divination” or “divine” implies a consultation with a deity.
The rendering of zhan as “prognostication” is itself potentially problematic insofar as
prognostication refers to clear foreknowledge of fixed future events. Instead, the sense of
prognostication as it is used here should be understood as a sort of prognosis one might receive
in a medical context. It does not deliver information about anything bound to happen at a future
time, but evaluates current conditions so as to make a suggestion regarding future outcomes
should current conditions persist. Prognosis is an evaluative statement based upon diagnosis.

Xiang %.: Sign; image

Xiang tend to be stable, visually recognizable signs. They are not normally disasters, omens, or
deviations from the constant order of things. The sixty-four hexagrams of the Changes are
xiang. The sun, moon, and stars are tian xiang K%, celestial images. NB: The sense of “sign”
in celestial signs, as the phrase is used in the present work, is meant to encompass a much
broader range of phenomena than xiang.

Rui Fiij: Auspicious Emblems

Rui are the most auspicious of signs: the sweet dew that falls from the heavens, the unicorns that
appear in the realm, the ancient tripods that emerge from the river.”* Such events signal the
legitimacy of the sitting ruler. In its most literal sense, a rui is a jade tally that authorizes its
possessor to perform certain actions, such as raising troops. The implication of the appearance of
rui is that the sitting ruler has been granted authority by Heaven, his ancestors, or the gods.

¥ Writing with regard to the admittedly very different context of the mass influx of loan translations for concepts in

European languages in the early 20™ century, Lydia Liu shows that when the translation of new ideas from a
guest language to a host language occurs, ready-made exact equivalent terms are not available. Thus begins a
process through which hypothetical equivalents must be discovered or invented. These in turn become
meaningful in the host language (i.e the language into which the terms or ideas are being translated) in a manner
that may be largely independent of the original meaning of the term or idea in the guest language (i.e the
language from which translation occurs). See her Translingual Practice: Literature, National Culture, and
Translated Modernity—China, 1900-1937 (Stanford: Stanford University Press, 1995): 3—40.

See the discussion of the memorials of Dong Zhongshu and Gongsun Hong in Chapter 4, pp. 173-83.
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Zai %% : Disaster

Yi ¥: Anomaly

Zai and yi often appear together in the phrase zaiyi $¢ 52 from the late Western Han onwards.”!
They include many different types of baleful omens: fires, floods, droughts, plagues of locusts,
comets, eclipses, and more. Zai and yi are particularly prominent as ways of referring to omens
in the traditions surrounding the Annals. The Gongyang tradition refers to yi some thirty-three
times and zai sixteen times, and the two terms refer to overlapping types of phenomena.>

Hua {4 Transform/transformation
Bian %%: Aberrate/aberration; alternate/alternation

Hua and bian both signify changes in state and may at first glance appear to be synonymous.
However, their respective connotations are very different. Hua is a process by which the sage
ruler and his court transforms the empire and its subjects, creating a foundation for harmony and
prosperity throughout the realm. Bian, in omenological discourse, signifies the appearance of a
baleful sign, a deviation from the regular, constant state of things, and also sometimes
specifically refers to an actual or potential change in the ruling house. In the context of the
discourse surrounding the Changes, bian also signifies the alternation of yin and yang lines™ and
has a neutral connotation.

Zheng 1&: Proof
Xiao R{— Verify; verification, event that verifies

The terms zheng and xiao are largely synonymous in the texts under review here. Both terms
refer to events that verify or corroborate the significance of earlier signs. Hence, the civil war
that broke out in the capital in 91 BCE is labeled a xiao, a verifying event that confirms the
interpretation of a sign that occurred two decades earlier: a comet appearing in the constellation
Eastern Well in 110 BCE.>* Zheng likewise signals that an earlier sign, or sometimes an earlier
statement, is meaningful. When Zhang Heng’s seismograph was triggered for the first time,
officers in the capital complained that there was no zheng (proof) until a messenger arrived,

' The phrase zaiyi becomes much more common in the late Western Han. In the whole of the Shiji, there are only

seven occurrences of the phrase. In the Hanshu, by contrast, it occurs eighty—eight times. Cf. Wang Qicai £)5
", Handai zouyi de wenxue yiyun yu wenhua jingshen 78 {022 5% 1) SCE: S48 BLUCALKS #H (The Literary
Meaning and Cultural Spirit of Han Dynasty Memorials; Beijing: Renming daxue, 2009).
%2 Mark Csikszentmihalyi, “The Social Roles of the Annals Classic in Late Western Han,” in Michael Nylan and
Griet Vankeerberghen eds., Chang’an 26 BCE: An Augustan Age in China (Seattle: University of Washington,
2014): 466.
For “alternation” as the sense of bian, see Nathan Sivin, “Change and Continuity in Early Cosmology: The Great
Commentary to The Book of Changes” in Yamada Keiji (L1 H J# 5. ed., Chugoku godai kagakushi ron zoku hen
AR SRR &t 4R (Essays on Ancient Chinese Science; Kyoto: Jinbun Kagaku Kenkytjo, 1989): 3-43.
> See Chapter 3, pp. 11516, for details.
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several days later, reporting an earthquake in the direction that the seismograph indicated.>

Baleful signs may also be zheng. Gu Yong points to proofs of blame (jiu zheng 444) that
are likely to occur should Emperor Cheng fail to follow his policy recommendations: there will
be eclipses of the sun and moon; planets will stray from their paths; mountains will crumble.
Referring to these events also as zaiyi, Gu Yong treats jiu zheng as disasters and anomalies that
occur in response to identifiable conditions.® Zheng, however, can also be quite auspicious. The
“Great Plan” chapter of the Documents identifies the Many Proofs as rain, sunshine, warmth,
cold, and wind. When these occur out of order or out of balance, then they are inauspicious.
When they occur in sequence and in moderation, they lead to agricultural bounty, and act as
emblems of the legitimacy of the ruler.”’

Wuxing 1.17: Five Courses; Five Resources (later Five Phases)
Wushi T1. 5% Five Duties

As they appear in the present work, the phrases wuxing and wushi are generally used in the sense
in which they appear in the “Great Plan.” Wuxing in the “Great Plan,” the text from which the
structure of the Hanshu “Five Resources” is derived, indicates types of materials the ruler
possesses and must deliver to his subjects to maintain the prosperity of the realm as a whole, and
therefore, his own power.® The wushi are points of conduct that the ruler must maintain in
ritual, and presumably at court, which is itself a ritual context. These include maintaining a

reverent and proper manner in his bearing (mao 3}t), sight (shi #), speech (yan ), listening
(ting %), and maintaining a deliberative mind (sixin ..(»). In some instances, wuxing appears
to refer to the courses of the Five Planets, and is translated as Five Courses in those cases.

Jiu % Sign of blame

Fa £i: Punishment; penalty

Ji fik: Extreme manifestation

Nie B%: Bane

Huo #}: Calamity

Sheng 4 : Pestilence

Xiang ¥£: Omen

»  Hou Hanshu 59.1909.

% Hanshu 85.3467. See Chapter 4, p. 186, for details.

7 Gu Jiegang FEENM]| (1893-1980) and Liu Qiyu 2I#LEF comm., Shangshu jiaozhu yilun i FEq%m (Notes,
Explanation, Translation, and Discussion of the Venerable Documents), vol. 3 (Beijing: Zhonghua, 2005): 1186—
I7’érhaps the most central thesis of the “Great Plan” is the notion that “the ruler must give away in order to retain

and increase.” Michael Nylan, The Shifting Center: The Original “Great Plan” and Later Readings (Nettetal,
Germany: Steyler Verlag, 1992): 25. With regard to wuxing, Nylan explains: “According to the earliest
commentary [that of Fu Sheng fR“E (d. after 156 BCE)], the wu-Asing appear here simply as resources of the
empire, but as their exact connection with government policy is unclear, their inclusion is somewhat puzzling.
Perhaps they are to remind the ruler of his obligation to regulate certain material elements in order to provide the
minimum economic base necessary for successful rule” (Shifting Center, 15).
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This group of terms occurs repeatedly in Fu Sheng’s fR4E (d. after 156 BCE) Shangshu dazhuan

i & K fH (Great Tradition of the Documents) for the “Great Plan” recorded in the Hanshu “Five
Resources.” Each of them, taken independently, might be rendered “omen” or “portent.” In
context, we can see how they are related to one another:

The tradition says: When in looking one does not see, this is called ‘not distinguishing.’
Its sign of blame is laxity; its penalty constant warmth; and its extreme manifestation is
disease. At times there are grassy monstrosities, at times the bane of sprout-eating
insects, at times misfortunes involving sheep, at times ailments of the eye, at times red
pestilences or red omens. Water dislocates fire.*

e TR, ZaAR, BRAGEF, PREMHR, Wik, KRR, Rl
whah BE, PRI EEE, FRRIE H, RRIGRERFE. HKZ K. |

The first three terms, sign of blame (ji), penalty (fa), and extreme manifestation (ji), are a string
of signs ordered by their increasing intensity. The sign of blame is the least severe. Without
adequate response, the penalty comes, and if the penalty too is ignored, the extreme
manifestation occurs. The sequence ends there. The entry next lists a variety of types of signs
that might occur: banes (nie), calamities (huo), pestilences (sheng), and omens (xiang). These
different general types of signs account for the myriad varieties of specific signs found in the
“Five Resources.” Under the heading of lapses in the ritual duty of sight, we find a lack of ice in
spring, the unearthing of a terracotta pot containing the remains of a creature similar to a sheep,
and blood rains. Some might be present, some absent, and they will not necessarily appear
according to a fixed order. The renderings of the terms for these types of signs in English is,
admittedly, somewhat arbitrary. Calamity is a common rendering for suo; nie and sheng could
be rendered in any number of ways so long as their inauspicious sense comes through in
translation. Xiang elsewhere means auspicious or auspicious sign; however, in the context of the
Great Tradition it is a type of inauspicious omen.

De 18 Suasive Power/Character; Favor

De is most often translated as virtue based on the sense of the Latin virfu, a word signifying the
power inherent in a given person or object, rather than the moral-ethical sense the word virtue
has acquired in contemporary English. Arthur Waley, as early as the 1930s, suggested
“charismatic power” as a more faithful translation. While de suggests the moral qualities of the
ruler, it directly refers to the power derived from those qualities rather than those qualities in and
of themselves. Moreover, de can describe a power that is anything but moral in early imperial
and pre-imperial texts, as in the phrase xiong de X|4% (baleful suasive power).”® Where de is
used with reference to an individual other than the ruler, the rendering “character” will be
employed here. This is fundamentally the same sense of de as suasive power, but of a lesser

* Hanshu 27C.1405.
5 This phrase appears twice in the Documents, twice in the Hanshu, and four times in the Zuozhuan <f% (Zuo
Tradition).
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magnitude.

De is used in a second sense in opposition to xing | (punishment) in which case it is
rendered as “favor.” De and xing are two basic means the ruler possesses to influence and
control his subject, the proverbial carrot and the stick. The xing-de opposition plays a major role
in calendrics and administrative arguments tied to the calendar. Dong Zhongshu argues, for
instance, that punishment should only be employed during times of year when yin permeates the
cosmos so that the administration in the human realm will match and follow along with the
cycles of the heavens.
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Appendix B: The Bibliographic Category of Tianwen

An annotated translation of the section on tianwen texts in the Hanshu bibliographic
treatise is presented below.®' While all of the texts included in the tianwen bibliographic
category are now lost, the treatise’s description of the purpose of tianwen texts and the titles of
the texts in the imperial archives produce a rough picture of what kind of materials might be
labeled tianwen texts and a clear picture of what sort of signs tianwen texts were used to read. In
addition to the sun, moon, stars, planets, and comets, tianwen texts were used to read
meteorological phenomena including rain, clouds, rainbows, and various types of gi. Yao
Zhenzong’s BkHR 5% (1843-1906) excellent annotated version of the treatise is an invaluable
source for information on the titles and the basis of the notes presented below.*

Description of Zianwen Texts:
As for tianwen, it uses the order of the twenty-eight lunar lodges and the trajectories of
the sun and moon, to calculate auspicious and inauspicious signs. It is the means by
which sage-kings evaluate governance. The Changes states: “He observes celestial
patterns, in order to examine the changes of the times.” This being so, when the stars are
inauspicious, those who are not profound and perspicacious cannot follow them. And
thus, as for observing shadows to take stock of the forms that cast them, if one is not a
perceptive king, one cannot hope to heed them. When a minister who cannot follow [the
movements of celestial bodies and celestial gi] advises a king who cannot heed them,
both then come to harm.*

R, Fo+t)\1E, PLEHA, Ui Xizesg, BERU2EE. (5) H:
[P R3C, DU, | AREHXIR, JREREIbREhd. RERLUEE, 4k
P ERABEARIE . DIARERZ B, SRABETEZ £, BeprDAmiA .

Tianwen Texts in the Bibliographic Treatise to the Hanshu:
Supreme Unity and Various Masters on the Stars, 28 j.

(REHTEY — )\,

Yao Zhenzong notes that there is also a “Supreme Unity” text in the military methods

(bingfa FeiF) section of the bibliographic treatise and suggests that this text may also have been
used for military divination.

Five Remnants, Various Stellar/Planetary Aberrations, 21 j.

(TR E) —+—%.

' Hanshu 30.1763—65

2 Yao Zhenzong, Hanshu yiwenzhi tiaoli 835 L EA%&EE (Explanation of Items in the History of the Han
Bibliographic Treatise), in Wang Chengliie £ ## and Liu Xinming 2108 eds., Ershiwu shi yinwen jingji zhi
kaobu cui bian —. . S E AL EE EE WAL (Assorted Collection of Supplements and Investigations into the
Bibliographic Treatises of the Twenty-Five Standard Histories; Beijing: Qinghua daxue, 2011-12): 374-85.

Citations included here are generally drawn from those collected in this work.
8 Hanshu 30.1765.
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According to the “Celestial Offices” when the Five Remnants are at an altitude of six to
seven zhang Y, this portends crop failures. Ma Guohan 5578 (1794-1857) has a collection of
fragments from this text based on Meng Kang’s 7 5 (3" cent. CE) Shiji commentary.

Yellow God and Various Masters on Qi, 33 pian
EWHETR) =t=K.
Yan Kejun j# 1] 3] (1762-1843) notes that there are numerous citations of a text known
as Prognostications of the Yellow God (Huangdi zhan 3577 ) cited in the Kaiyuan zhanjing B

7 1H & (Classic of Prognostication of the Kaiyuan Reign [713-741]), and has collected the
fragments in three juan.

Chang Cong’s Qi of the Sun, Moon, and Stars, 21 j.

(HieHAER) —t+—%.

According to an anecdote in Liu Xiang’s £[] (79-8 BCE) Garden of Stories (Shuo yuan

#t3), Chang Cong was a teacher of Laozi & . Yao suggests that Chang Cong was also
associated with works on the Five Resources, based on citations of “the Significance of
Numbers” (Shu yi #3%) attributed to Chang Cong in Xiao Ji’s # 7 (d. 614) Wuxing dayi .47
K (Grand Significance of the Five Resources). However, given that Chang Cong is unlikely
to have actually composed either text, it is equally unlikely that Qi of the Sun, Moon, and Stars
was composed by the same individual (if indeed it was composed by a single individual) as the
“Significance of Numbers.”

Duke Huang and Various Masters on the Stars, 22 ].
(ERMETAEY =+ %K.
Yao cites Ying Shao’s JEA] (ca. 140-before 204) Feng su tong JA %18 (Comprehensive
Account of Customs) suggesting that these stars are associated with the scions of the Huang clan
of the Zhou dynasty (1046—256 BCE) domain of Song.

Various Masters of Huainan on the Stars, 19 j.
GEFFFET2) HILG.

Citing a passage from Liu An’s biography stating that in addition to the twenty-one inner
chapters collected by Liu An’s court, a figure that matches the number of pian in the received
Huainanzi, there were also numerous “outer chapters” not included in the received text. Yao
suggests it is possible that this text may have belonged to the outer chapters.

The Supreme Unity and Various Masters on Clouds and Rain, 34 j.
(REHTER) =115,
Yao notes that the Kaiyuan zhanjing contains citations of a Prognostications of Clouds
and Rain, suggesting that such citations may in part be derived from this text.
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Guo Zhang's Observations of Rainbows, Clouds, and Rain, 34 j.
(BEBFEERY =1+ M%.

Yao suspects that Guo Zhang is a personal name. I have not been able to locate any
additional evidence to corroborate this, but it does seem to be the best explanation of the title.
Yao also suggests the possibility that Guo Zhang Guan may be the name of an observation
platform.

The Six Tallies of the Grand Stairway, 1 j.
(TR —%&.

Dongfang Shuo 77 % (2™ cent. BCE) received a promotion to the rank of Grand
Counsellor of the Palace (Taizhong dafu K+ K 7%) after submitting a text of this title in 138
BCE. According to Li Qi Z#F (n.d.), the Grand Stairway refers to the Three Platforms (San tai
—£), a constellation formed by three asterisms, each of which includes two proximate stars to
form a single platform, all of which correspond to parts of Ursa Major. By observing the color of
the six stars, it was possible to determine whether they indicated auspicious or inauspicious
portents, and thus, Li Qi claimed, they were called “tallies.” Apparently referring to the same
stars as the San neng —fE or Three Capacities, the “Celestial Offices” explains that when their
colors match, it indicates that lords and ministers will be in harmony, but when they are at
variance, it indicates that there will be dissension in the ranks.

Yan Shigu gHAT 7 (581-645) cites the following quotation from Ying Shao, attributed to
the Yellow God's Classic of the Six Tallies of the Grand Stairway (Huangdi taijie liufu jing 3% 7y
TRENIFD):

wiEE, RZ=FH. EBAERT, TRBARBEAWAR, TEALEN. LR
EER/TE, Tee/’%ﬁi TR EE &=L, TRER/MAR. TR EE/T
=+, Tee/’%f”}\ BRI EER AN, R, ARSI, R K%, &
R T¥, R Z AR, EI%’@Z, AR, BAsARK, 48 EMH,
EZ@T%, Eﬁ(/‘ﬁ EH, RPATHRS, WK, 2=, woil, R EREAZE
AR o

The Grand Stairway consists of the Three Stairways in the heavens. The upper stairway
corresponds to the Son of Heaven, the middle stairway the local lords, great ministers,
and noblemen, and the lower stairway, warriors and commoners. The upper star in the
upper stairway corresponds to the male lord, and the lower star, the female lord. The
upper star in the middle stairway corresponds to the local lords and the Three
Excellencies, and the lower star corresponds to the [Nine]** Ministers and the noblemen.
The upper star in the lower stairway corresponds to His Majesty’s warriors, and the lower
star corresponds to the common people. When the Three Stairways are tranquil then yin
and yang are in harmony and winds and rains are timely, the altars of earth and grain and

#  “Nine” is not included in the text, but is implied due to the association between the Three Excellencies (san gong

—/) and the Nine Ministers (jiu ging JUI).
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their gods all receive their appropriate offerings, and the world is in a state of great
repose, this is what is called “Great Tranquility.” When the Three Stairways are not
tranquil, then the Five Gods want for offerings, the sun is eaten away by eclipses, waters
do not bring moisture, crops do not ripen, there is thunder in winter and frost in summer,
and the Hundred Families are not secure, it is because the way of order is askance. When
the Son of Heaven puts forth brutal ordinances, is fond of raising the weapons of war,
building palaces and towers, and broadening his gardens and hunting grounds, then the
upper stairway is dark and distant because of it.%

Ying Shao goes on to contextualize the fragment by explaining that such events had occurred in
the time of Emperor Wu, and that Dongfang Shuo was writing in response to those events.

Golden Measure and Jade Crossbar: The Rise and Setting of the Five Planets, Guest Stars, and
Flowing Stars in the Han
(BEEEFELERRBAY K.

The “Han” in the title refers not to the name of a dynasty, but to River in the Sky, i.e. the
Milky Way. Yao associates this text with the gathering of the Five Planets in Eastern Well, which
corresponds to the eastern portions of Gemini, in 205 BCE, an event which the Hanshu
“Celestial Patterns” treatise claims was the “Tally of Receiving the Mandate” (shou ming zhi fu
X1 2 fF) in the case of the Western Han. However, Yao also argues that we are to understand
“Golden Measure” as referring to the stars Celestial Pearl (Tianji K¥%) and Celestial Jade
(Tianxuan KJjjE), corresponding to y and P Ursae Majoris, respectively. Jade Crossbar
corresponds to € Ursae Majoris, and all three stars are located in the Northern Dipper
constellation. It is difficult to see how this text, if its title is concerned specifically with stars in
Northern Dipper, could also be centered on celestial events that took place in Eastern Well,
which is approximately 20 degrees south and two hours east of the former constellation.

Prognostications and Verifications Concerning the Motions and Events of the Five Planets and
Comets in the Han, 8 j.

(BELESEFTHELR) \E.

Prognostications and Verifications Concerning the Motions and Events of the Qi around the Sun
in the Han, 3 j.

G HSRATEH ) =%
Prognostications and Verifications Concerning the Motions and Events of Meteors in the Han,
8j.

(BERATHF 58 \E.

Prognostications and Verifications Concerning the Motions and Events of the Qi around the Sun
in the Han, 13 j.

% Hanshu 65.2851, n. 4.
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GEH5%AT H ) +=%.
Concerning the four texts above detailing “prognostications and verifications concerning
the motions and events” of various celestial bodies, Yao reminds us of the institutional

framework in which these texts were used. The “Ling Tai” % or “Numinous Platform”
employed, according to a fragment of the Hanguan & (Han Offices) some fourteen Observers
of the Stars (hou xing % &), two Observers of the Sun (hou ri 1% H), three Observers of the

Winds (hou feng 15 J&,), and twelve Observers of Qi (hou qi 1%%). Yao also cites Sima Qian’s
“Tianguan shu” which states that Han standards for observing the stars, gi, and prognosticating

the year (zhan sui ' 35%) were established by Tang Du FH#F (2™ cent. BCE), Wang Shuo T
(2" cent. BCE), and Wei Xian Z{fif (2™ cent. BCE) respectively.

Prognostications and Verifications Concerning the Motions and Events of Solar Eclipses, Moon
Halos, and Various Aberrations in the Han, 13 j.

(EHEARMETE LR =%,

Oceanic Account of Prognostications and Verifications Concerning Stars/Planets, 12 j.

(g2 H5) +—%.

Oceanic Account of Various Matters Concerning the Procession® of the Five Planets, 22 j.

(EPHEKSHE) 1+ 4%

Oceanic Account of the Forward and Retrograde Motion of the Five Planets, 28 j.
(R EMEYY —+ )\,
Sima Qian notes in the “Celestial Offices” that while the Pre-Qin astronomers Gan De

7% and Shi Shen 1 H1 only noted the retrograde motions of the Mars, during the Han, retrograde
motions of all five visible planets had been observed.

Oceanic Account of the Domains Corresponding to the Twenty-Eight Lunar Lodges, 28 j.
CGgrh =+ )\15870) —+)\%.

Oceanic Account of Ministerial Roles Corresponding to the Twenty-Eight Lunar Lodges, 28 j.
Ggrh =+ )\15R70) —+)\%.

Oceanic Account of Various Prognostications Concerning the Sun, Moon, Comets, and
Rainbows, 18 j.
Gl HH B S) 1\
According to Gu Yanwu JE 4 i, (1613-1682), the phrase “haizhong” #f 7" should be
understood as referring to the central domains—i.e. zhongguo H[#. Gu supports this reading by

% While it is tempting to read “Wuxing jing” as “The Classic of the Five Planets,” I have not found other
references to a text of this title. Translation is tentative. It may also be the case that the text discussed
appearances of the Five Planets in the Classics.
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citing the phrase “the celestial stems jia and yi correspond to places beyond the seas, so there is
no prognostication” F Z.# /A (5. However, we might be skeptical of Gu’s reading for two
reasons. First, it does not seem necessary to specify that prognostication corresponds to the
central domains. Second, the term directly opposing haiwai is generally not haizhong, but
hainei ¥ N—within the seas.

The term “haizhong” #F 91, roughly translatable as “in the middle of the ocean,” at first
glance suggests that the texts were used for nautical purposes. However, “haizhong” is
frequently associated with the Three Spirit Mountains (san shen shan —##111) and the isles of
the immortals in the Shiji.*” Moreover, the initial portion of a given title in the Hanshu
bibliographic treatise usually states the geographic provenance of a text or attributes it to
compiler, composer, or patron. In calling these texts “haizhong,” their titles suggest that they
issue from the isles of the immortals.

Secret Records Concerning the Yellow River Chart and the Luo River Writings, 17 pian.
(EEFES) B,
I follow Yao Zhenzong in reading fu and shu as references to the “Yellow River Chart”
(He tu 7] [&]) and “Luo River Writings” (Luo shu &2 ), both of which were the subjects of
numerous weft texts, or apocrypha, during the late Western Han, Xin 37 (9 CE-23 CE), and
Eastern Han dynasties.

7 See, e.g., Shiji 6.247; 12.455; 28.1367; 108.3086. Numerous examples of “haizhong” as a region inhabited by
immortals are also found in Hanshu 25A, passim.
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Chapter 2

Celestial Signs at the Local Court of Dai: The Mawangdui Manuscripts

In the 12" year of Emperor Wen (168 BCE), the ruling family of Dai buried an honored
kinsman, perhaps identifiable as the second Marquis, Li Xi 2% (r. 185-165 BCE).! At the time
of his death, the Western Han 7 (206 BCE-8 CE) dynasty was on relatively weak footing; the
clan of Empress Lii = (r. 187180 BCE) had threatened to overturn the dynasty a dozen years
earlier, and the imperial court would not consolidate its power over the kingdoms until the Seven
Kingdoms Rebellion of 154 BCE, over a decade later.”> The tomb occupant’s kinsmen lavishly
appointed his tomb with luxury goods, a three-layered coffin, and a large lacquer box. They
filled the box with neatly folded silken manuscripts on an array of subjects as important to the
living as to the dead, a corpus of literature useful to any ruling family in uncertain times. They
included manuscripts on effective governance loosely corresponding to the received Laozi % 1.
They included the Changes (Zhouyi Ji %;) Classic and traditions attached to it. Moreover, they
included models of rhetorical excellence in the form of various suasive dialogues, many of which

' A bamboo slip in the tomb indicates that its occupant was interred in 168 BCE, the 12" year of Emperor Wen (r.

179-157 BCE). Archaeologists have generally agreed that the occupants of tombs one and two, respectively, the
first Marquis of Dai ik Li Cang Z5 £ (r. 193186 BCE) and his wife, Lady Li %%, were the parents of the
occupant of tomb three. Because the early historians Sima Qian 7] F53i& (ca. 145-ca. 86 BCE) and Ban Gu Jf [if]
(32 CE-92 CE) both give Li Xi’s dates as 164 BCE, there is some doubt as to whether or not the second Marquis
should be identified as the occupant of the third tomb. See Sima Qian, Shiji %5C (Records of the Senior
Archivist; Beijing: Zhonghua, 1959): 19.978 and Ban Gu comp., Yan Shigu ZHFTi 7 (581-645) comm., Hanshu
¥ (History of the Han; Beijing: Zhonghua, 1962): 16.618. He Jieju i/ further notes that the tomb
occupant had only a three-layer coffin, rather than a seven-layer coffin befitting a Marquis (hou %) or Marquise.
See his Changsha Mawangdui er san hao Han mu ¥V 55 T HE — = 5% %% (Han Dynasty Tombs 2 and 3 at
Mawangdui, Changsha; Beijing: Wenwu, 2004): 237-40. Fu Juyou #2284 argues that the abundance and high
quality of the goods in the tomb indicate that its occupant was none other than the second Marquis, and that we
should conclude that the date given for his death in received sources is in error. See his “Han dai lichou de jiali—
jian tan Mawangdui san hao mu muzhu” JEACH {7 1) 5 0 —— ek I T HE =95 525 3 (The Family Servant of
a Han Dynasty Marquis—A Thorough Discussion of the Tomb Occupant of Mawangdui Tomb 3” Wenwu 4
(Cultural Relics) 1 (1999): 96. More recently, Li Shisheng 2 f1%E has argued that in the absence of compelling
evidence for the identity of the tomb occupant, the theory that he was a younger brother of Li Xi is the most
likely to be true. See his “Changsha Mawangdui sanhao muzhu zaiyi” ¥ 55 £ = 5% % ¥+ F 5% (A Re-
evaluation of the Identity of the Occupant of Tomb No. 3 at Mawangdui, Changsha), Gugong bowuyuan
yuankan T EEY)IFERE T (Palace Museum Journal), no. 3 (2005): 150-55, 162. Regardless of the precise
identity of the tomb occupant, we can infer from his surroundings and from the kinship relations of the occupants
of tombs one and two that he was a wealthy, high status member of the household of the Marquis of Dai. While
it is not certain that he personally ruled Dai, it is nearly certain that he had personal access to the ruler. As a high
status member of the ruling clan, indeed high enough to be buried in close proximity to the founding Marquis
and his wife, the occupant of tomb three may have played an active role in governing the territory, and certainly
had a vested interest in maintaining the power of his clan over their fiefdom.

See Michael Loewe, “The Former Han Dynasty,” in Denis Twitchett and Michael Loewe eds., The Cambridge
History of China, vol. 1 (Cambridge: Cambridge University Press, 1986): 135—-44.
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were attributed to the famed Warring Domains era (480-222 BCE)’ persuader, Su Qin fifZs (4"

cent. BCE), texts on the cultivation of ethical virtue such as “Wuxing pian” 7117 k% (Five Kinds
of Action)*, and medical and procreational texts that would have provided for the health of the
ruling family, and most importantly, ensured that it would continue to produce heirs.” Finally,
they placed in the tomb a series of technical manuscripts that interpreted various types of
celestial signs, ranging from eclipses and planets in retrograde motion to the appearance of oddly
shaped clouds, comets, and rainbows as harbingers of military victories® and defeats, bumper
crops and famines, the rise and fall of kings. The central aim of this chapter is to attain a
plausible understanding of what the celestial signs manuscripts might have meant in the context
of the local court of Dai circa 168 BCE. How did these manuscripts work as manuals for
prognostication? In what manner are the relationships between the signs and events within them
constructed? What political, economic, and social concerns do they reflect?

Three major texts on four manuscripts in the Dai corpus are devoted in whole or in part to
the interpretation of celestial signs. These include:

1) The “Wuxing zhan” 1.2 |5 (Five Planets Prognostications), 221 x 48 cm, on silk.’
The bulk of the somewhat tattered manuscript consists in prognostic statements corresponding to
the retrograde motion, apparent color, or scintillation of each of the Five Planets. The
concluding section, which presents calendrical data and charts the zodiacal risings of Saturn,

Jupiter, and Venus between the first year of the reign of Ying Zheng i as King of Qin (246
BCE) through the third year of Emperor Wen 3 (177 BCE) of the Western Han dynasty (206
BCE-8 CE)® has sometimes been treated under a separate title, the “Wuxing xing du biao” .5

> Various dates are cited for the beginning of the Warring Domains period. I define the period as the time between

the end of the Chungqiu period (481 BCE) and the beginning of the Qin Z dynasty (221 BCE).

For a study of this text and its position in the broader philosophical and cosmological discourse, see Mark
Csikszentmihalyi, Material Virtue: Ethics and the Body in Early China (Leiden and Boston: Brill, 2004).

We cannot rule out the possibility that the particular manuscripts found in the tomb were produced with the
express purpose of being used as funerary objects. Even if this is the case, however, the manuscripts almost
certainly would have been modeled after, and representative of, texts that were used at court for purposes related
directly to their contents—medical texts being used to practice medicine, prognostic texts being used for
prognostication, and so forth. Such texts may not have been used by the tomb occupant alone, but may have
constituted the corporate property of his clan, and been used by clients of the court who were experts in the
observation of celestial signs and in interpreting their meaning.

Prognostication was a critical skill for commanders as they are described in military texts from early China.
Albert Galvany writes: “[Tlhe commander as described in the ancient literature might be seen as a master of
signs and, by extension, the art of warfare can also be represented as a form of knowledge that requires, among
other virtues, semiotic aptitudes and techniques that can provide accurate prediction of events to come through
correct interpretation of the signs and even, in some cases, their adroit manipulation on the battlefield.” See his
“Signs, Clues and Traces: Anticipation in Ancient Chinese Political and Military Texts,” Early China 38 (2015):
1-43, (DOI: 10.1017, Published online May 2015). I am grateful to Dr. Galvany for kindly sending me the pre-
publication proofs of this article.

For a concise English language summary of the contents and dating of tomb 2 and tomb 3, see He Jieju 382-87.
The image of the manuscript is drawn from Wang Shujin T-18{4>, “Mawangdui Hanmu boshu ‘Wuxing zhan’
yanjiu pingshu” & EHEE E B & TR 5 7T 5HE (A Commentary on the Researches on the ‘Five Planets
Prognostications”—A Book on Silk Unearthed from the Han Tombs at Mawangdui,” Hunan sheng bowuguan
guankan $AFE B Y EEEET) (Journal of the Hunan Provincial Museum), no. 7 (2010): 20. Figures are
presented in Appendix D.

“Wuxing zhan” F./£ /i (Five Planets Prognostications) in Liu Lexian 2144 %, Mawangdui tianwen shu kaoshi
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1T FE 3% (Table Measuring the Courses of the Five Planets).” For images of the full manuscript
and the table, see figures la—b in Appendix D to this chapter.

2) “Xingde” J|## (Punishment and Favor), A and B, both on silk. “Punishment and
Favor B,” the most complete of the two manuscripts and the basis for Kalinowski’s discussion of
the text and Liu Lexian’s partial transcription, measures 84 x 44 cm.'” Both manuscripts contain

a Nine Palaces diagram (Jiugong tu /L= [&), a sexagenary grid, a meteoromantic section of text,
and a section of text pertaining directly to the annual cycles of Punishment and Favor."" The

meteoromantic sections of these manuscripts are sometimes treated as if they were entirely

separate texts under the title “Riyue fengyu yunqi zhan” H H B W Z 5 /5 (Prognostications on

the Sun, Moon, Wind, Rain, Clouds, and Qi). This title will be abbreviated to “Meteoromantic
Prognostications.”'* For images and line drawings of “Punishment and Favor B,” see figures 2a—
¢ in Appendix D.

3) The “Tianwen qixiang zazhan” K 3R %5 5 (Miscellaneous Prognostications on
Celestial Patterns and Qi Phenomena), 150 x 48 cm, on silk. The “Miscellaneous
Prognostications” is sometimes treated as if it consisted only in a chart of comets, but in fact
includes images of clouds, rainbows, eclipses, and halos, coupled with prognostic statements.
Like the “Five Planets,” the manuscript is somewhat damaged, but many portions of it, including
twenty-nine entries on comets, survive intact. The main body of the chart consists in six
horizontal ranks, each of which contains between twenty-two and fifty-two distinct entries. The
first rank consists primarily of images of clouds, while the second through fifth ranks consist
primarily in images of various sorts of halos, often in conjunction with the sun or the moon. The
third and fourth ranks are badly damaged. Rainbows, with a single exception, occur at the

RS EHER L #E 5 FE (An Examination and Interpretation of the Mawangdui Texts on Celestial Patterns;
Guangzhou: Zhongshan daxue, 2004): 87-99. Liu’s transcription is based in large part on the earlier
transcription of the Mawangdui archaeological team. See their “Mawangdui Hanmu boshu ‘Wuxing zhan’
shiwen” J§ FEHEE B B FH<FA A (5>, Zhongguo tianwenxue shi wenji WP B K 1 T4 (Beijing: Kexue,
1979): 1-13, hereafter, ““Wuxing zhan’ shiwen.” This material is also reprinted in Liu Lexian 229-37.

An extensive English language discussion of both the physical features of this manuscript and its mathematical
and calendrical aspects is found in Daniel Morgan, “A Second-Century B.C. Guide to the Planets” in his
“Knowing Heaven: Astronomy, the Calendar, and the Sagecraft of Science in Early Imperial China,” (PhD diss.,
University of Chicago, 2013): 100-82, ProQuest (3606338). For a complete translation, see Christopher Cullen,
“Wu Xing Zhan TLR i ‘Prognostics of the Five Planets,”” SCIAMVS: Sources and Commentaries in the Exact
Sciences 12 (2011): 193-249.

Chen Songchang [ #A = transcribes both manuscripts, and a third, badly damaged manuscript labeled “Xing-De
bing” |4 (Punishment and Favor C ) in his Mawangdui boshu “Xing-De” yanjiu lungao K5 EHEFR & (i
) B FEmFE (Summary of Research on the Mawangdui Silk “Punishment and Favor” Texts; Taibei: Taiwan
guji, 2001). Due to the questionable correspondence between “Punishment and Favor C” and the other two
“Punishment and Favor” manuscripts, it is not included in the present discussion.

' Marc Kalinowski, “The Xingde JF|% Texts from Mawangdui,” trans. Phyllis Brooks, Early China 23-24 (1998—
99): 130.

Lil)l Lexian employs this title and does not discuss other parts of the “Punishment and Favor” manuscripts in his
volume on Mawangdui Celestial Patterns texts. Chen Songchang notes that several different titles have been
applied to the “Meteoromantic Prognostications” including “Xingzhan shu” /£ /i # (Text on Planetary/Stellar
Prognostications); “Jun zha zhan” B &5 (Miscellaneous Prognostications on Military Matters ); and
“Tianxiang zazhan” K% 5 5 (Miscellaneous Prognostications on Celestial Images) in addition to his preferred
“Yungi zhan” 224 i (Prognostications on Clouds and Qi) (58).
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beginning of the sixth rank. Images of constellations and comets occur in the sixth rank."
Finally, at the end of the chart, there is a separate section consisting in three ranks containing
twelve, eighteen, and twenty-six entries, respectively. These do not directly employ images, but
refer the user to similar images presented earlier in the chart. For images of this manuscript, see
figures 3a—b in Appendix D.

Readings of these manuscripts have in many cases been marred by bifurcating analytical
criteria that would have made no sense in context of the Dai court. Questions of the scientific
value of the manuscripts loom large in scholarly discussions, so that those portions of the
manuscripts that deal in figures or seem to present data have received a great deal of attention,
whereas portions of the manuscripts labeled “superstitious” have been dismissed by some
scholars as unworthy of attention. Passages detailing the synodic periods of the planets are
highlighted, while passages in the same manuscript pointing to the military, agricultural, or
political implications of the same planets in retrograde motion are dismissed or ignored. Images
of comets found on one manuscript are routinely reprinted, while images of the beast-like clouds
and rainbows on the same manuscript are rarely reproduced. Different parts of single
manuscripts are referred to by two different titles so that, like ancient ACE paperbacks, they
appear to be two separate texts.

To gain a sense of what these materials might have meant for the ruling family of Dai, an
integrative methodology is needed. First, insofar as manuscripts can be identified as physical
units, we should read them as textual units. We should not assume that two separate texts have
arbitrarily been inscribed together on the same piece of material, but rather, should assume that a
relationship exists between all parts of the manuscript, that it was used by the same people, and
that it was a component of the same practice or set of practices. Second, we should avoid
anachronistic framing criteria such as “scientific value” and “superstition” in theorizing
archaeologically discovered materials, and more importantly still, we must avoid ignoring or
focusing on particular parts of manuscripts based on how well they adhere to such criteria.
Third, manuscripts interred in the same tomb belong to the same historical moment and the same
textual community. Manuscripts belonging to a single discursive and physical space can and
should be read intertextually." Courtiers of Dai who had access to any of the materials in the
tomb likely had access to the full corpus, or a large part of it. We may look to other materials
included in the tomb itself as a source for an alternative framework for understanding the
celestial signs manuscripts.

Re-positioning the Dai corpus as part of the cultural manifold" of the local court
demands that we review existing scholarship, ask questions that have been ignored, and read

B Xi Zezong [ 5%, “Mawangdui Han mu boshu zhong de huixingtu” 5§ T 38 % 7 & 77 115 2 & (The Chart
on Comets among the Silk Texts at the Han Tombs at Mawangdui), Wenwu 2 (1978): 5.

We can understand a great deal about individuals and textual communities by examining the texts they keep,
even if they are not the authors or compilers of those texts. The historian of science Massimo Mazzotti
effectively employs such a technique in The World of Maria Gaetana Agnesi, Mathematician of God (Baltimore:
Johns Hopkins University Press, 2007). In his chapter “A List of Books,” Mazzotti produces a textured picture
of the range of intellectual and spiritual interests of Maria Gaetana Agnesi by analyzing the books she held at the
time of the death of her father, in April 1752, by systematically reading through a notary record composed to
facilitate their sale (93—104).

For the term cultural manifold, see Geoffrey Lloyd and Nathan Sivin, The Way and the Word: Science and
Medicine in Early China and Greece (New Haven and London: Yale University Press, 2002): 3 and 240,
discussed in Chapter 1, pp. 1415, of the present work.
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against other texts found in the same tomb. First, we will consider how reading the celestial
signs manuscripts through the evaluative lens of scientific value has produced anachronistic and
bifurcating readings. Second, as we re-examine these manuscripts, we will ask what signs they
engage with, what events those signs presage, and how those events might have reflected the
concerns of local courts in the early Western Han. Third, turning to the Changes related
materials in the tomb that point to the difficulties, dangers, and potential benefits of using
prognostic technologies, we will develop an initial framework for reading signs at the local court
of Dai.

Part I: Bifurcating Readings

Efforts to isolate parts of particular manuscripts in the Dai corpus which contain scientific
value, and to quarantine off those parts that contain superstitious ideals, has led to bifurcating
readings of those manuscripts. While this problem may be traced to the necessarily Marxist
scholarship of the 1970s, it persists in major studies published since the turn of the century. The
“Five Planets” becomes, on the one hand, an example of nonsensical magical thinking
characteristic of a backwards and feudalistic society, and on the other, a paragon of mathematical
precision and objective measurement. The “Punishment and Favor” manuscripts are split into
one portion dealing directly with calendrical models and, under a separate title, another portion
engaged with meteoromantic prognostication. The “Miscellaneous Prognostications” becomes a
taxonomical chart of comets to be celebrated for its scientific prescience, while its less
scientifically palatable portions languish in relative obscurity. Before re-reading these
manuscripts as integrated units, we must first come to grips with the problematic practice of
reading them in bits and pieces.

What’s in a Name?

A title is a name given to a text. Names contain a sense of wholeness. To give something
a name is to imply that we cannot divide that thing up into smaller pieces without somehow
damaging its integrity, and that we cannot expect to understand that thing by looking at only one
part of it. In the absence of compelling evidence that a given piece of silk really does contain
two distinct texts, we should refer to each manuscript by a single name and read each manuscript
as a single, integral text.

The “Five Planets Prognostications” manuscript contained no title and no character count,
and so, a decision had to be made, if only for heuristic purposes: What was the text to be
called?'® Archaeologists made a decision that continues to influence the way in which the text is
written about and understood today. The first half of the manuscript articulated the meanings of
observable changes in the planets, their tendency to rapidly advance or move in retrograde
fashion, to scintillate, to grow larger or smaller, redder or whiter, and what those phenomena
portended for the terrestrial political order. They called this half of the text the “Five Planets
Prognostications” and they called the second half of the text the “Table Measuring the Courses of
the Five Planets.” Despite the fact that the table and the prognostic passages were inscribed in
the same calligraphic style, upon the same piece of silk, and engaged with the same general
subject matter, this would allow the two parts of the manuscript to be treated separately, as two

' For a review of the questions surrounding how the text was to be titled, see Wang Shujin 17-19.
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texts rather than one. Seekers of scientific value in the ancient text could make claims about one
part of the manuscript without applying them to or checking them against the other. Further
complicating matters, the division would be employed inconsistently. The title “Five Planets
Prognostications” sometimes referred to the section of the text explicitly dealing with
prognostication and, at other times, to the manuscript as a whole. This produced a certain
ambiguity that allowed declarations of scientific value to be applied to the whole of the
manuscript even as the section on prognostication was discounted, so that scholars could hail the
scientific value of the “Five Planets Prognostications,” while in fact referring solely to the table
and a brief calendrical passage that follows it.

In addition to its aesthetic value as calligraphy and its philological value as a text that can
be read to supplement our understanding of closely corresponding passages in received texts, the
value of the manuscript has been primarily constructed in terms of scientific and technological
development. Writing of the scientific value of the manuscript, Bai Guangqi ¥ argues that
it represents a highly accurate account of the synodic period'’ of the Five Planets, giving for
instance, the synodic period of Venus at 584.4. days, a figure only slightly at variance with the
modern figure of 583.92 days, and moreover, that it is the earliest known text to use the Five
Planets as a means of creating a highly accurate calendar.”® The historian of astronomy Xu
Zhentao & 4REE (1936-2004)" extrapolates from the precision of measurements in the
manuscript the existence of an armillary sphere used to take those measurements and argues that
the manuscript evinces not only careful observational practices, but a heretofore unknown level
of technological development. While Joseph Needham and Wang Ling in their examination of
literary references to the armillary sphere suggest that such a device may have been constructed
by Luoxia Hong & 7% (fl. 104) as early as the late 2™ century BCE,* Xu posits a much earlier
date for its invention. Xu notes that the precision of measurement implied by the use of the term
fen 47, defined in the manuscript as 1/240 degrees, would have been meaningless in a context of
naked eye observation. Arguing that this unit was likely developed as part of the reforms

7 The synodic period refers to the amount of time it takes for the planet to return to the same position in the sky.

Note that in contrast to the sidereal period, which is equivalent to the time it takes the planet to orbit the sun, the

planet will be located in a different position with respect to the stars.
'8 Bai Guangqi, “Boshu ‘Wuxing zhan’ de jiazhi ji bianzhi shidai” 7 3 F1 82 5 PEE S 4 il AKX (The Value and
Compilation Date of the Silk ‘Five Planets Prognostications’), Yindu xuekan EX#SZ:F] (The Yindu Journal), no.
3 (1997): 42-3. For a review of Bai’s views, see Wang Shujin 24.
Xu Zhentao made major contributions to the use of historical records from China to study astronomical
phenomena and his work in English is sometimes cited by scholars beyond the early China field. See Xu
Zhentao, David W. Pankenier, and Jiang Yaotiao, Fast Asian Archaeoastronomy: Historical Records of
Astronomical Observations of China, Japan, and Korea (Amsterdam: Gordon and Breach Science Publishers on
behalf of the Earth Space Institute, 2000).
Joseph Needham (in collaboration with Wang Ling), “Astronomy” in Science and Civilization in China, vol. 3
“Mathematics and the Sciences of the Heavens and the Earth” (Cambridge: Cambridge University Press: 1959):
354, 358-59. The view that Luoxia Hong constructed such a device is based on a passage in Yang Xiong’s #/
(53 BCE-18 CE) Fayan %5 (Exemplary Figures) in which an unnamed party asks Yang Xiong about huntian
{#°K or “the Spherical-Heaven theory of celestial movements.” Yang Xiong replies that Luoxia Hong “laid it
out” (ving zhi & Z.), and thus, commentators have read huntian as referring to huntian yi K, or the
armillary sphere. However, as the character yi is not given in the text itself, the text may refer only to the theory,
and not specifically to the instrument. See Michael Nylan trans., Exemplary Figures / Fayan (Seattle: University
of Washington Press, 2013): 10.3.154-55.
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instituted in the Qin domain under Shang Yang P %%, Xu concludes that the Qin had developed
the armillary sphere no later than ¢. 350 BCE.*'

The manuscript continues to be evaluated for the extent to which it corresponds not only
to the facts and figures, but also to the implicit worldview of modern scientific astronomy. In a

2010 review article, Wang Shujin F48{4: of the Hunan Provincial Museum apologizes for the
omenological quality of the “Five Planets” and states that scholarly consensus admits that it is a
repository of “feudal superstition” (fengjian mixin £ 2 K{5). At the same time, he points out
the redeeming scientific value of the second half of the text, which is more accurate in its
observations than either the Huainanzi #fFd ¥ (Master of Huainan) “Tianwen xun” X 3 JIH
(Teachings on Celestial Patterns; submitted to throne 139 BCE) or Sima Qian’s 7] [5i& (ca. 145—
ca. 86 BCE) “Tianguan shu” KB & (Treatise on the Celestial Offices). Wang claims that its

value is as a document for understanding the history of astronomy, or “Tianwen shi” 7 3 52 .2
The search for scientific value effectively removes the manuscript from the context of the court
of Dai and places it in a teleological context of development towards the objective standards of
modern astronomy.

While readings of the “Punishment and Favor” manuscripts do not emphasize scientific
value to the extent that readings of the “Five Planets” do, the splitting of the manuscript into two
pieces does fall along the lines of calendrics vs. omenology. The passage referred to by the title
“Meteoromantic Prognostications” occurs on the same manuscripts as the charts and texts
generally referred to as “Punishment and Favor.” It is therefore preferable to refer to the entirety
of the two manuscripts, including the meteoromantic passage, under the single title “Punishment
and Favor,” distinguishing between the two closely corresponding texts with the labels A and B.
Given that both “Punishment and Favor” manuscripts contain the “Meteoromantic
Prognostications,” the case against dividing the manuscripts into multiple, disparate texts is
especially strong. It is highly unlikely that copyists arbitrarily placed two unrelated texts on the
same manuscripts and included both in the same tomb.*

A Chart of Comets?

Scholarly accounts of the “Miscellaneous Prognostications” have, like the majority of
writings on the “Five Planets,” tended to ignore the character and historic context of the text in
their preoccupation with questions of scientific or astronomic value. Prominent scholars have
treated the manuscript as if it focused on comets alone and have ignored all other types of signs
appearing on the chart. More troublesome still has been the tendency to ignore the prognostic
texts included in the manuscript and to project modern concerns onto its compilers by treating
the chart as if it were an objective—scientific scheme intended to describe comets in the same
terms as modern physics.*

2 Xu Zhentao 15:3E#8, “Cong boshu ‘Wuxing zhan’ kan ‘Xian-Qin hunyi’ de chuang zhi’ £ & (HLE L) &
“HeZRTEER” MAIH] (An Examination of the Invention of the Armillary Sphere in the Pre-Qin Era through the
Silk “Five Planets Prognostications™), Kaogu 5 i (Archaeology) (Feb. 1976): 84, 89-94.
2 Wang Shujin 22-23.
# This is not to say that the “Punishment and Favor” manuscripts are not composite texts or that various
components of the manuscripts could not have circulated independently from one another, but to divide them
from one another when they have been put together thus creates a potentially misleading schism.

# A notable exception to this general tendency is Michael Loewe’s “The Han View of Comets™ in his Divination,
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Chen Meidong [ 3% 5, former head of the Institute for the History of Natural Sciences, a
branch of the Chinese Academy of Sciences, largely focuses on comets in received texts from the

Six Dynasties (220-589) and Tang J# (618-907) periods in his monograph, but also briefly
addresses the “Miscellaneous Prognostications.” He refers to the manuscript not by its

conventional title, but simply as “an extremely valuable chart about comets” — 1§+ 431 & 1

JAE 2 FE[E. This is misleading because it suggests that the chart depicts only comets. Chen
does not mention that the “chart about comets” contained images of or information on anything
other than comets, nor does he inform his readers that the comets were paired with prognostic
statements. Instead, Chen focuses on the remarkable clarity of the images of the comets
themselves, noting their variations in terms of length, breadth, relative curvature, and number of
tails. Moreover, Chen highlights the apparent recognition by observers of the heavens in ancient
Chu of the structure of the comets, citing the clear depiction of the nucleus, coma, and tail.* The
basic questions of what the manuscript meant to those who produced, transmitted, or employed
it, or to the court of the Marquises of Dai, are never addressed. Instead, the problem of accurate
measurement, indicative of the manuscript’s scientific value, dominates Chen’s discussion.

Feng Shi 5, Assistant Editor of Kaogu xuebao 75 ¥} (Bulletin of the Institute of
Archaeology) and professor at the Graduate School of the Chinese Academy of Social Sciences
(Zhongguo shehui xueyuan yanjiu shengyuan H [t & B2 B iff 78 4 Bt 2045 offers a more
extensive and balanced treatment of the manuscript. Feng mentions that the manuscript contains
images and discussion of “clouds, gi, the moon occluding the planets, stars, etc.” 2. 4. H##
2. HA%E and that it contains prognostic statements. However, despite Feng’s contention that
celestial patterns are better treated as early religion than early science, his treatment of the
manuscript revolves around the trope of accuracy of measurement, and moreover, is greatly
concerned with the question of what scientific achievements the Chinese and their European
counterparts were able to achieve when.

The “Miscellaneous Prognostications” is subsumed under the broader goals of Feng Shi’s
section on “the observation and measurement of comets” (huixing guance £ 2 Eiil). Feng Shi
judiciously begins by reminding the reader that it is a matter of controversy whether or not the
oracle bones refer to observations of comets in Shang R (ca. 1600—1046 BCE) times, and by
pointing to the appearance of a comet in the 14" year of Duke Wen of Lu (613 BCE) as the
earliest unambiguous reference to such an observation in any Chinese text. Feng claims that the
“Miscellaneous Prognostications” is a document well ahead of any European counterpart, for it
demonstrates that by the Warring Domains period observers in China had already achieved the
“categorical divisions pertaining to comets of modern astronomy” AT SCE- A £ B 14354,
* Feng continues this line of reasoning, reiterating a series of comparisons between comets

Mythology, and Monarchy in Han China, (New York: Cambridge University Press, 1994): 61-84. Reading the
“Miscellaneous Prognostications” against received historical texts, Loewe produces a balanced view of the
manuscript that both recognizes its scientific qualities and its prognostic function. Loewe writes that the “T"ien-
wen ch'i-hsiang tsa chan remains in the middle ground between science and divination, allowing scope both for
the fruits of systematic observation and the intuitive messages of the seer” (81).

% Chen Meidong [ 35 %, Zhongguo gudai tianwenxue sixiang F 8 1% K 02 B A8 (Ancient Chinese
Astronomical Thought; Beijing: Zhongguo kexue jishu, 2008): 388.

% Feng Shi #IRf, Zhongguo tianwen kaoguxue 8] K 3L 5= (Archaeoastronomy in China; Beijing: Shehui
kexue wenxian, 2001): 255.
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represented in the “Miscellaneous Prognostications” and the ideas of modern astronomers such
as Friedrich Wilhelm Bessel (1784—-1846) and Alexander Yakovlevich Orlov (1880—-1954) first
articulated by Xi Zezong Jfi V& 5% (1927-2008) in a 1978 article for Wenwu C#) (Cultural
Relics).”” Both Feng and Xi present claims that manuscripts found at Mawangdui anticipate
Bessel’s Jet Theory of the comet, known in Chinese as the Penshe lilun V&5 1 5,% but these
prove to be the result of an accident of translation.”” While Feng Shi and Xi Zezong correctly
note that both the compilers of the “Miscellaneous Prognostications” and Alexander Orlov
divided comets into different types based on their tails and comas, the “Miscellaneous
Prognostications” does not characterize these differences as the result loss of gaseous matter
occasioned by repeated journeys close to the sun, as Orlov does.*

2 Xi Zezong 5-9.

#  Tofigh Heidarzadeh summarizes this aspect of Bessel’s theory as follows: “According to Bessel, the action of a

body on another can be divided into two steps. While in the first step all parts of the other body are affected

equally from a long distance, in the second step (when the distance between them decreases), different effects of
the first body on the different parts of another become appreciable. In the case of a comet, in the first step
evaporated particles of it polarized in such a way that they move away from the sun. However, in the second
step, the comet itself becomes polarized and an emanation towards the sun takes form. Such an emanation, which

appears as a rocket having its jet towards the sun, must have the same effect on the comet’s motion.” See his 4

History of Physical Theories of Comets, From Aristotle to Whipple ([United States]: Springer, 2008): 214—15.

Seizing on the word pen used in close proximity to a mention of comets in the Mawangdui “Wushier bingfang”

T+ =575 (Prescriptions for Fifty—Two Maladies), Feng suggests that ancient astronomers in Chu had

developed Bessel’s Jet Theory more than 2000 years before the Prussian latecomer. Feng Shi and Xi Zezong cite

the phrase: pen zhe yu pen, shang ru hui xing V&L 5, F41E &2 in the “Fifty-two Maladies” which might be
generously translated “The jet happily jets, above like a comet.” Examined in context, however, it is not clear
that pen even refers to the comet. Pen might refer to an action on the part of the patient, as it occurs in an

imperative incantation to be read over a dose medicine for an infant suffering from convulsions (Ying ‘er chi %2

5.4#). Donald Harper renders the whole of the incantation as follows: “Spouter, spout ferociously. On high be

like the sweeper star. Down below be like congealed blood. You will be seized left of the gate. You will be cut

apart right of the gate. Should you not desist, you will be quartered and exposed in the marketplace.” See his

Early Chinese Medical Literature: The Mawangdui Medical Manuscripts (London: Kegan Paul, 1998): 233. The

Chinese text reads: [MEEE (B W, ELILIOOOMO@E R, ol 6 i, BeEF A, #rafTa,

AEARC, BEE () 217 (Wushier bing fang, Beijing: Wenwu, 1979): 42. The manuscript uses an

orthographic variant for hui # (broom-star). Pen or “Spouter” seems to refer to the medicine itself, which is

directed to move through the body in a certain way. To apply pen to the comets would entail applying it to
congealed blood as well, with which the comet is in parallel. On the basis of syntax alone, we might understand
the first three phrases of the incantation: “Spouter, spout ferociously on high like the comet, down below like
congealed blood.” Alternatively, if we read ru 41 here in the sense of the verb “go,” then these two lines might
be rendered “Go to the comets above, and go to the congealed below.” “Spouting” would then be a means of
reaching the lowest places in the body below, and heights beyond the body above. In either case, the spouting
occurs both above and below. Even if we do accept that pen is used with reference to the comet itself, this hardly
constitutes a version of Bessel’s theory, which is dependent on notions of magnetism and polarity.

% See Feng Shi 255-56. It is not as if Feng Shi or Xi Zezong did not know that the “Miscellaneous
Prognostications” was used for omen reading, or that the clouds, rainbows, and halos discussed in it were in the
same ontological class as comets for ancient observers. Immediately preceding Xi Zezong’s article in Wenwu,
Gu Tiefu FEELT had noted that ancient tianwen encompassed both astronomy and meteorology, both tianwen
and gixiang (gi images), and he had argued that both types of phenomena were closely related to the activities of
human beings in the minds of early observers. At the same time, Gu argued that while tianwen had in very
primitive societies been a useful tool for agriculture, manuscripts such as the “Miscellaneous Prognostications”
were repositories of superstition, tools of the powerful elite used to deceive the masses. Writing in the

29
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The demonstrated capacity to measure astronomic phenomena in the celestial signs
manuscripts found at Mawangdui has captivated scholars over the last four decades. Xi Zezong,
Feng Shi, and Chen Meidong looked at the manuscripts to see how they classified comets and
the degree to which their observations of the movements of the planets had been accurate. And
so, the manuscripts became known as repositories of scientific information about comets and
planets. The reader may object that these three writers did not address clouds, rainbows, halos,
or the prognostic statements in the texts simply because those aspects of the manuscripts lay
outside the scope of their respective fields of inquiry. However, this is precisely the problem.
Electing to read through the lens of a teleological question that asks in what ways the
manuscripts anticipated the ideas of modern astronomy or later European astronomers, all
aspects of the text that do not fit into modern schema of what it means to be astronomical, or
more broadly, scientific, are summarily dismissed as superstitious or simply ignored. The “Five
Planets” and the “Miscellaneous Prognostications” have been appropriated by modern scholars
and made to participate in a high stakes discussion concerning the progress of science in ancient
China and the medieval and modern West. As important as this question may be to those who
believe that culture is an essence that runs through a people, the discussion meant nothing to the
compilers of the manuscripts, nor to those at the court of the Marquises of Dai who employed the
manuscripts prior to their interment in 168 BCE.

While bifurcating readings of certain manuscripts in the Dai corpus have continued to be
produced even in the last fifteen years, a critical mass of Mawangdui scholarship now renders it
possible to take an integrated approach to the tomb as a whole. A conference volume, or perhaps
even a monograph, might offer a thick description of the local culture of the court of the
Marquises of Dai based on the multiple tombs of Mawangdui. A new seven volume set, the
Changsha Mawangdui Hanmu jianbo jicheng ¥V 5 Tt 1% 2§ i ££ B (Collected Bamboo
and Silk Texts from Han Tombs at Mawangdui, Changsha; 2014)*', conveniently gathers together
the materials in the Dai corpus. Large portions of the corpus have now been translated in
Edward Shaughnessy’s I Ching (1996), Robin Yates’ Five Lost Classics: Tao, Huang-Lao, and
Yin-yang in Han China (1997),* Robert G. Henricks’ Lao-tzu: Te-tao ching (1989),** and Donald
Harper’s Early Chinese Medical Literature: The Mawangdui Medical Manuscripts (1998).

Other works have pushed the field to consider the Dai corpus within the broader intellectual and
religious traditions of early China. In additional to presenting a detailing philological study of
the manuscript itself, Mark Csikszentmihalyi’s Material Virtue: Ethics and the Body in Early

China (2004) contextualizes the “Wuxing Pian” F1.4/7/ (Five Kinds of Action) and its
commentary within the virtue discourse tradition of Kongzi .- and Mengzi ¥, bridging a

immediate aftermath of the Cultural Revolution (1966-76), Gu self-consciously writes of a dual set of
imperatives: On the one hand, one must criticize those aspects of ancient texts that are superstitious, and on the
other, one must confirm those aspects that possess scientific value. The place to begin bringing out the scientific
value of this particular manuscript is in its account of comets. See Gu Tiefu, “Mawangdui boshu ‘Tianwen
gixiang zazhan’ neirong jianshu” Fy EHE B FH K CR G5 5 WA IR (Brief Description of the Content of the
Mawandui Silk Text ‘Miscellaneous Prognostications on Celestial Patterns and Qi Phenomena), Wenwu 3 %)
(Cultural Relics) 2 (1978): 1-4.

' Qiu Xigui 2% ed., Changsha Mawangdui Hanmu jianbo jicheng (Shanghai: Fudan, 2014).

32 Robin D. S. Yates trans., Five Lost Classics: Tao, Huang-Lao, and Yin-yang in Han China (New York:
Ballantine, 1997).

3 Robert G. Henricks trans., Lao-tzu: Te-tao ching (New York: Ballantine, 1989).
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gap between medical and physiognomic discourses centered on ¢i in the body and a moral
psychology built around virtue ethics. Csikszentmihalyi both exposes the sense of a formerly
opaque aspect of the received tradition and concludes his study by opening up a conversation
between the virtue ethics of early China and ethical theories from other times and places. Liu
Lexian invites readers to consider the “Five Planets,” the “Miscellaneous Prognostications,” and
the meteoromantic portion of the “Punishments and Favor” as a mutually interrelated group.
Christopher Cullen has both provided the field with a complete and heavily annotated translation
of the “Five Planets” and considered both omenological and calendrical aspects of the texts.*
The present chapter takes a step in the direction of a more integrated understanding of the Dai
corpus by considering the celestial signs manuscripts in light of the Changes materials.

Part II: Signs and Strife

Knowing what sort of claims have been made about the Dai corpus, we now may turn in
earnest to the claims that corpus itself made. We find in the manuscripts a wide range of celestial
signs, planetary anomalies, gi phenomena, inclement weather, clouds, comets, and rainbows.

The events these signs presage reflect the concerns of local rulers whose power depended upon
agricultural bounty, whose realms were under threat of military incursions, and whose lives were
under threat of assassination at the hands of nefarious ministers. Following readings of the “Five
Planets,” “Punishment and Favor,” and “Miscellaneous Prognostications,” we consider the
questions of how multiple signs within the texts interacted with one another.

The Five Planets Prognostications

A full reading of the “Five Planets” must take into account both the table and the text and
consider the relationship between the two parts of the manuscript. We may gain a broad sense of
the valences of each of the Five Planets in the manuscript by summarily examining the broad
taxonomical correspondences attached to each planet.*® While taxonomic correspondences make
up only a small portion of the text, they nonetheless provide a useful entry point for exploring
how each planet is positioned within the broader political and cosmological spheres. Following
a brief summary of the correspondences attached to all of the Five Planets, we turn to the
contrasting examples of the most auspicious and inauspicious among them, the Quelling Star and
the Dazzling Deluder,’® constant Saturn and inconstant Mars.

Each entry for a planet in the “Five Planets” begins by giving a direction and a material,
followed by the possessive particle gi £, and the name of a god, the god’s assistant, and finally a

spirit. The spirit is, acts as, or becomes (wei %4%) the planet itself. The opening for Venus is
typical: “The West corresponds to metal. Its God is Shao Hao. His Assistant is Ru Shou. Its
spirit above is Great White” P8 /5 4x, JHA7/bub[ig], HRBER, HAF EAKA.Y The
direction, rather than the planet itself, is the initial subject of the taxonomy. Moreover, Great
White is not simply presented as the spirit of that particular direction, or of the god associated

#* See his “Understanding the Planets in Ancient China: Prediction and Divination in the Wu xing zhan,” Early

Science and Medicine 16 (2001): 218-251.

For the taxonomic correspondences of all Five Planets, see Appendix C.

I borrow the rendering Dazzling Deluder from Cullen, “Five Planets,” passim.
7 “Wuxing zhan” 57, 1. 17.
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with it, but as a function of the spirit, an identifiable trace of its movements. With the exception
of Jupiter, each of the planets includes a second taxonomic passage near the end of its section.’
Again, the entry for Venus is typical of the second set of correspondences: “Its season is autumn.
Its days are geng and xin. Its moon position is westering.” The western domains possess it. It is
the Master of Celestial Sacrifices” sk, HHPBE¥E, HIL () Kk, FBHBIHEZ. 7 KERY
Each of the Five Planets is embedded in such a taxonomy, associated with directions, materials,
times, deities, and mastery over some celestial domain: music, rites, suasive power, or
sacrifices.*’ The most powerful proclamations of impending disaster or incipient advantage
come, however, in between the taxonomic sections that bookend the prognostic passages and
emerge from the dynamic relationship between the table and the text.

Tracking the Quelling Star

The table detailing the movements of Saturn, Jupiter, and Venus, respectively known in
early China as the Quelling Star, the Year Star (Suixing % & ), and Great White are responsible
for much of the buzz surrounding the “Five Planets” concerning its scientific value. By referring
to the table as if it were a separate document, as the “Table Measuring the Courses of the Five
Planets,” it has effectively been divorced from the prognostic functions of the former half of the
manuscript. To understand the manuscript as a whole, we must ask what sort of relationship
might have existed between the table and the prognostic text. To what extent did the prognostic
texts derive their authority from the table of the celestial locations of the planets? How might the
table and the prognostic texts have informed one another? What do the prognostic texts tell us
concerning the purpose of the table?

The table on Saturn consists of thirty columns and four rows.* The first of the four
columns in each case begins with a phrase such as “The Quelling Star rose at dawn in the east in
House,” House being one of the twenty-eight lunar lodges.” Generally speaking, the first row of
each column contains a different lunar lodge, steadily moving westward. However, as Saturn is
presented as taking thirty years to complete its movement through the sky, it remains in two of
the lodges for two years. This occurs during the first two years of the cycle in House, and during
the 11™ and 12" years of the cycle, in Eastern Well.** The remaining three rows list years. The

3 Tt is likely the case that the “Five Planets Prognostications” was compiled from multiple texts; we might

speculate that the compilers of the “Five Planets Prognostications” were working with a damaged or incomplete
manuscript of the text from which the second set of taxonomies was drawn. The order of presentation of the
planets likewise implies the composite nature of the text; while the correspondences in the second set of
taxonomies include associations with seasons, the position of the moon in the heavens, masters of celestial
activities or domains, directions, and days in the ten-day Heavenly Stem cycle, the days of that cycle occur out
of order, and Mercury and Venus are inverted with respect to the standard sequence. Moreover, the second
presentation of correspondences to directions is redundant within the context of the “Five Planets
Prognostications,” though it probably was not in source manuscripts.

% Reading shi %k as die Bk. following Liu Lexian (“Wuxing zhan”: 86, n. 1).

40 “Wuxing zhan” 86, lines 75-76.

41 Portions of the taxonomy surrounding Jupiter are lost.

Due to the orthographic convention of writing English horizontally rather than vertically, I have had to present

the columns as if they were rows, and the rows as if they were columns in the translation of the chart in

Appendix A. For this reason, I refer to “ranks” rather than columns or rows.

The twenty-eight lunar lodges are the zodiacal constellations. House is located in a region corresponding to part

of Pegasus.

Eastern Well corresponds to part of Gemini.
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second row begins with “The First Year of Qin Shihuang” and corresponds to his first year as
King Zheng ¥ of Qin, 246 BCE. The third row is punctuated with political events. The eighth
column of the third row reads “Zhang Chu” 5% %¢ and corresponds to the year 209 BCE. While
scholars disagree on the question of whether this was the name of a political entity or simply
meant “the expansion of Chu,” there is general agreement that it refers to the rebellion of Chen
Sheng [ 5 (d. 208 BCE), in one way or another.** The 11" column in the row marks the “First
Year of the Han” 206 BCE, the 23™ column the First Year of the Filial Emperor Hui (194 BCE),
and the final column the “First Year of the Empress Dowager” (187 BCE). The final row marks
an additional eleven years, the 9™ of which is marked yuan JG or “The First.” As it marks the
inauguration of the currently reigning emperor, no posthumous title is given. The last year
included in the manuscript, the third year of Emperor Wen, corresponds to 177 BCE.

The table itself is, according to modern calculations, more accurate for the later years
than for the earlier years. Bai Guangqi notes that in the first month of the first year of King
Zheng of Qin (i.e. Qin Shihuang, prior to becoming emperor), Saturn would have risen not in
House, but in Barrens (xu i), two lodges further east, in Pegasus Minor.** We have less a record
of observations beginning with the first year of King Zheng’s reign, than a projection backward
in time, mapping the location where Saturn was thought to have been onto changes in the
political order.

Appended to the table is a brief section that describes the movements of Saturn, and is
generally treated as a component of the table, even by those scholars who advocate a division
between the “Five Planets” and the “Table Measuring the Movements of the Five Planets.” It
reads:"

FIGEMOCEIL, MRS, HAT/\0, MHIMAT B, &AM
), [R=al+50H, Ot —H, NE=g-t+t-EHmEHRTr, A+
K Wbt 2 & A RFZEZAC.

In the first month of the first year of Qin Shihuang, the Quelling Star was in House. Each
day it proceeds eight fen, and in thirty days it proceeds a single degree. In a full year® it
proceeds [twelve degrees and forty-two fen].* [It appears for 345] days, and it lies below
the horizon for thirty-two days. After appearing for 377 days it again rises from the east.

* For an overview of scholarship concerning this question, see Wang Shujin 29-30. Michael Loewe supports the

view that Zhang Chu refers to a “royal title.” See his A Biographic Dictionary of the Qin, Former Han, and Xin
Periods: 221 BC-24 AD (Leiden: Brill, 2000): 38.

Bai Guangqi 43.

Transcriptions and punctuation of the “Five Planets Prognostications” follow those in Liu Lexian’s transcription,
except where otherwise noted. Square brackets are used to indicate text that Liu adds, either on analogy with
other parts of the text or drawing on closely corresponding received sources, both in the transcription and the
translation. Liu’s work is largely, though not entirely, based on the ““Wuxing zhan’ shiwen.” Parenthesis are
used in the translation to indicate phrases that have been added for clarity. In the transcription, characters within
parenthesis are read for the characters which precede them.

The Mawangdui team brackets this instance of the character sui 5% (a full year). See ““Wuxing zhan’ shiwen”
11.

While these figures are not visible due to damage to the manuscript, they tally precisely with both the figure
given for the daily movements and with the thirty—year sidereal cycle.
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In thirty years it completes the circuit of the heavens. In twenty years it comes into
conjunction with Jupiter, and this consists in a cycle of Taiyin.”

For all the apparent precision of measurement this passage may suggest, the precision is
mathematical rather than observational. One fen equaled 1/240 of a degree in the “Five Planets.”
The exact figure of 12 42/240 degrees of movement of Saturn in a year, multiplied by 30 equals
exactly 365.25, the total number of days in the sidereal year, and thus, the total number of
degrees a celestial body traverses to complete the celestial circuit. Likewise, the incredible
precision of the figure eight fen is the result not of observation, but of calculation:
8/240*365.25=12 42/240.”

While these figures do not constitute evidence of the use of an armillary sphere, their
precision creates an air of mathematical authority in the text. To the layman, the observations
appear as if they could not be the product of the observations of the normal human eye, but that
they must be the product of the greatest expertise or the most extraordinary perspicacity. To the
mathematically-inclined expert, who would recognize the numbers for what they were, they
construct the movements of the heavens as belonging to an ideal order, a mathematically precise,
regular system of movements, rather than the rough and inconstant picture of rapid advance,
slowing, and retrograde motion that emerges in actual observation.*

The tension between these two pictures creates the space within which prognostication
becomes possible. The table and its brief appendix invoke the authority of some seventy years of
(imagined) observation and mathematically precise technical description, and more importantly
still, both establish a notion of regularity against which irregularities can be read. The prognostic
section on Saturn reads:*

A, E], Harsean, HREL, Hah R RHE

The center [corresponds to soil.] Its God is the Yellow God. His Assistant is Lord Soil.
Its spirit above is the Quelling Star.

B. THHME, BEH—fE], [HAEBET, A BCiEe, XAEREZ, K
X, Ed ), AR L, BCRAE .

%0 “Wuxing zhan” 91, lines 120-21.

1 John S. Major makes a similar observation concerning figures given in the passage on Saturn in the “Teachings
on Celestial Patterns” chapter of the Huainanzi. See his Heaven and Earth in Early Han Thought: Chapters
Three, Four, and Five of the Huainanzi (Albany: SUNY Press, 1993): 75.

Joachim Gentz has argued that Gongyang exegesis, calendrical texts and omenological texts, like ritual, are
concerned with adherence to and deviation from “an invisible ideal order.” See “The Ritual Meaning of Textual
Form: Evidence from Early Commentaries of the Historiographic and Ritual Traditions,” in Martin Kern ed.,
Text and Ritual in Early China (Seattle; London: University of Washington Press, 2005): 124—148, esp. 125.
Citations for the prognostic sections on Saturn and Mars give the subsection identifications as they appear in the
main text and Appendix B below, along with Liu Lexian’s page and line numbers.

This character consists in yin &% with the element yue H in place of nii %.
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It is™ the star that quells the various regions.>® In a year [when it quells a single lodge,
the domain to which it corresponds will enjoy good fortune and acquire land]. But once
it has dwelt in a place, and then leaves it going to the [west or] east, that domain shall
experience ill fortune, and its lands [shall be invaded]. (That domain) should not take
action using military means, for in battle it will not win.

C. itz ¥, 4+,
(The domain corresponding to) the celestial field to which it proceeds shall enjoy good
fortune and acquire land.

D. Ak, HBIGME. b, &.
As for the place in which the Queller long dwells, its corresponding domain will be
possessed of suasive power, land, and good fortune.

E. HERRKP G2 , HHOHOHAHMREE, [ArPOEEEL AHRE, YK
IR B3, HAGMaT, Rk,

The Quelling Star is the Master of Celestial [Rites]...following the mound,” [it should
not] undertake major earthworks. If those who take up arms attack the domain
(corresponding to) the celestial field occupied by the Queller, their guilt (will result in) a
short lifespan and death, and their progeny will be without a dwelling place.

F. iyt HHKS, AL (6D 1Ed, FEHZ.

The center is the division of the soil. Its days are wu and ji. The moon occupies the
perfect center.®” The capital possesses it.®!
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The ““Wuxing zhan’ shiwen” (6) has bin & for shi . 1 follow Liu in reading shi as a demonstrative pronoun
equivalent to shi 7&. See “Wuxing zhan” 49, n.al.

The meaning of the phrase zhouxing /M £, as Liu notes, is unclear. He hazards two possibilities: it may refer to
the stars corresponding to the various regions, or perhaps, if we take zhou J! as an orthographic variant for zhou
J&, it could mean zhouxing J& /i, the stars that circumnavigate the heavens. A CHANT (CHinese ANcient
Texts) database (Hong Kong: University of Hong Kong, 1998), <http://www.chant.org>, search reveals only a
single instance of the phrase zhouxing in any Eastern Han or earlier received text. It occurs in the term “An
Zhou Xing” % JH] 2 or “The Star Resting in Its Circuit,” one of seven names for Mercury listed in Shiji 27.1330.
As the second reading involves both proposing a phrase that is not attested in any early received text and making
an orthographic change, I have adopted the former interpretation. Cullen, “Five Planets,” reads, “It garrisons the
circuit of stars” (227).

This character consists in /i & with the yue H element in place of the element shi f .

I break with Liu Lexian’s punctuation here, substituting a comma for a period.

The translation of this phrase, coming at the end of a missing section of text, is highly doubtful.

This may refer to the time when the moon is at the zenith. Cullen , “Five Planets,” reads: “the positions of the
moon is on the meridian” (228).

I have designated the six subsections of the passage A through F, following Liu Lexian’s sentence breaks. The
full prognostic section appears in “Wuxing zhan” 48-51, lines 51-3.
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Subsection A, like the opening subsections for each of the Five Planets, couches the Quelling
Star within a network of cosmological correspondences. Subsection F makes a similar move,
positioning Saturn and the center as corresponding to earth, and to particular days within the
sexagenary cycle, wu and ji. Such correspondences between the center, soil, the Yellow God,
and the wu and ji branches circulated widely in early texts, from the “Ji xia ji” Z= & 4C (Late
Summer Regulations) chapter of the Lii shi chungiu = IRFFFK (Annals of Mr. Li))** to the
“Yueling” H 4 (Monthly Ordinances ) chapter of the Record of Rites (Liji #87C).%

The introduction of a wandering star into these otherwise ideal sets of regular
correspondences produced a sort of creative instability. Ironically, while the table given at the
end of the “Five Planets” posits a regular set of motions for Saturn, the places where it should
appear year after year, its actual tendency to deviate from those stipulated regularities is how it
apparently produced meaning. Subsections B through E define in specific terms what such
irregularities signified. Wherever Saturn happens to be should enjoy good fortune, but if it
guards Barrens when it should be in Roof, that means good fortune for the domain corresponding
to Barrens, and bad fortune for the domain corresponding to Roof. Better yet or worse still,
should it return to Barrens after having already gone to Roof, the domain corresponding to Roof
will likely be invaded, and is certain to lose if it engages in warfare. To the extent that the lore
surrounding Saturn figured into real military action or non-action, the presence of Saturn in the
celestial field corresponding to a given domain may indeed have improved its fortunes. For
those who would attack such a domain are warned that their actions might well result in not only
their own death, but also in the exile of their progeny.

The “Five Planets” offers little in the way of explanation as to what causes Saturn to go
astray in the first place. It does not say that the Quelling Star is attracted by the suasive power of
one domain, nor repelled by abhorrent practices or neglect of ritual in another. Its deviations
from its regular path seem to be capricious, attributable to no reason in particular. It is likewise
unclear whether Saturn itself quells the domains over which it lingers, or whether it simply
represents some other unseen force, such as the Yellow God or perhaps Lord Millet, who are in
fact responsible for the good fortunes of the corresponding domain. Should the rulers of Dai
have found themselves contemplating violence against a neighboring region corresponding to an
adjacent lodge, they perhaps would have consulted the “Five Planets” before making a decision
to take an aggressive stance or a conciliatory one, to engage in battle or to engage in diplomacy.
Yet, the fact that the text does not create a causal link between the activities of the court prior to
the appearance of the sign and the sign itself, may have limited its utility to some extent for those
who would argue that long-standing political policies or ritual practices needed to be reformed.
A ritual expert might say what course should be taken after the sign appeared, instructing the
ruler to make certain sacrifices, or to avoid going to battle. In contrast to technical treatises
developed later in the Western Han and in the Eastern Han (25 CE-220 CE),* the “Five Planets”
provided little in the way of rhetorical tools to authorize a claim that the ruler had caused the
signs to appear in the first place, or that practices already underway prior to the appearance of the

2 In Lii Buwei & /%% (d. 235 BCE) comp., Gao You &#5 (fl. 205212 CE) comm., Lii shi chungiu 6.54—64 in
Zhuzi jicheng 75 i (Collected Works of the Many Masters), vol. 6 (Beijing: Zhonghua, 1952).

5 In Wang Wenjin 38 ed., Liji yijie ¥4 7C7%/# (Translation and Interpretation of the Record of Rites), vol. 1
(Beijing: Zhonghua, 2001): 6.214-17.

¢ See Chapter 3 of the present work, passim.
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sign should be abandoned or reformed.

Tracking the Dazzling Deluder?®

One of the most curious features of the table at the end of the “Five Planets” is the fact
that it does not include an account of Mars. Of the Five Planets, only Mercury and Mars are not
included in the table. The absence of Mercury is easy enough to account for; the Watch Star is
rarely visible and is always in close proximity to the sun.®® The same is not true of Mars.

In contrast to Saturn and Jupiter, which move through the stars at a relatively slow pace,
so that the two planets respectively seemed to travel through approximately one of the twenty-
eight lunar lodges and one of the twelve terrestrial branches each year, Mars has a far shorter
sidereal period. It would have required much more complex calculations to determine where the
Dazzling Deluder might rise in the first month three years hence than was the case with either of
the other outer planets. And while Venus has a shorter year even than Earth, it is at the very least
always relatively near the sun.*” Mars could be anywhere, it seemed, at any time: “[Its advance
and regression] are without constancy” [1£1E 4 & .

Where an unexpected visit from the Quelling Star meant good fortunes, the presence of
the Dazzling Deluder portended war and disaster. The prognostications around Mars mirror the
language of those on Saturn: “When it rises in the east, and reverses its course moving
retrograde by one lodge, (the domain corresponding to the celestial field) from which it has
departed will enjoy good fortune, while the domain to which it moves will suffer military
incursions” HH R Ty, RAT—&, IrEEE, Bz 0]....° In contrast to the case of
Saturn, this portends good fortune for the domain corresponding to the location where Mars
ought to have been, and bad for the domain corresponding to the location where Mars actually is.
And it is especially inauspicious for any domain into which Mars might loop-the-loop back, and
worse still if it twinkles and reddens: “If it has already departed and again circles™ back to dwell
in it, the calamity will be [...] When it cycles around and enters into it, the calamity will be
severe. When it is red and its spikes flicker and are enlarged, the calamity will be severe” %

() 2xz ER (8 gz - () . HERSEZA R PO . HRmAasE K,

g () H.' Indeed, any deviations from the ecliptic portend disaster for the domain
corresponding to the celestial field where they occur: “When the Dazzling Deluder strays from

the path,” the lot of the domain corresponding to its (celestial) field [will suffer calamities]” %&

% For a complete translation of the “Five Planets” section on Mars, see Appendix B.

Mercury has a maximum elongation of roughly 27 degrees, elongation referring to the relative angle of the planet
with respect to the sun as observed from Earth. See Mark R. Chartrand (Astronomical charts by Wil Tirion),
National Audubon Society Field Guide to the Night Sky (New York: Knopf, 1991): 43—44.

The maximum elongation of Venus is approximately 48 degrees (Chartrand 44).

8 Subsection B; “Wuxing zhan” 45, line 45. The ““Wuxing zhan’ shiwen” does not provide the characters jintui
iB (advance and retreat).

% Subsection D; “Wuxing zhan” 45, line 46.

0 Because the apparent retrograde motion of planets appears to form a ring rather than a simple reversal, I do not
adopt the reading, originally proposed by the Mawangdui team and later accepted by Liu Lexian, of huan g
(ring) as huan i& (return). Instead, I render huan as “circles back.” For an image of Mars in retrograde motion
over a period of weeks, see figure 4 in Appendix D.

' Subsection F; “Wuxing zhan” 45, lines 46-47.

2 Le. the ecliptic.
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RAEIE, B LA .7

In formal terms, the section on Mars shares the same features as Saturn and the other
planets, constructing a system of correspondences between the planet, the Four Directions, Gods
and their Assistants, and certain days. These are articulated in the opening and closing
subsections of the passage. It begins: “The south corresponds to fire. Its God is the Red™ God.
His Assistant is the Zhurong. Its spirit above is [the Dazzling Deluder]” 7 /5 /K, HA 7R,
HRGUE (AR , Hp 258 5].° The section on Mars claims that the planet is the “Master
of the Celestial Music” = 7] K447 just as the Quelling Star is the Master of the Celestial Rites.
The final subsection positions Mars with respect to time, including the season, the sexagenary
cycle of days, and the position of the moon, as well as reiterating the earlier correspondence with
the southern direction: “[Its season is] the summer. Its days are bing and ding. It moon position
is the corner of the center.”” The south possesses it” [FefF] B, HHWNT, HiL (A0 KA,
MIZHEZ™

In a time of great political uncertainty, the “Five Planets” constructed the Dazzling
Deluder as a powerful sign that mirrored the instability of the political order. Should Mars ever
rise from the Western horizon, this would portend far reaching consequences for the empire and
for local lords such as Marquises of Dai: “When it emerges from the west, this is called ‘The

Reversal of Illumination.” The world will change its King” FH 77, &8 GB) &KW, KT

* F.” For the Marquises of Dai, this passage perhaps provoked powerful, recent memories:
first, the Qin conquest of much of the known world, and then, the dynasty’s precipitous fall and
the rise of the Han.

The Fog of War: Punishment and Favor

Celestial signs are not limited to what we now consider to be astronomical phenomena.
Many celestial signs are meteorological in nature. These include halos about the sun and the
moon, oddly-shaped clouds, unseasonable weather, rainbows, hazes, and mirages that in early
China would have been called ¢gi. The “Punishment and Favor” manuscripts are concerned with
identifying the meaning of such signs and often read them against the particular time in the
sexagenary calendar when they occur. These signs presage military conflict, but do not always
clearly indicate victory or defeat.

“Punishment and Favor” makes predictions based on the appearance of certain kinds of
weather at particular times. When troops are in the field and lightning or rain occurs on certain
days, this portends that those armies will “enter” (ru ) something or some place within a
certain period. Liu Lexian suggests that this refers to the time when the troops will return to
their city. The meaning of “enter” here is, to be sure, under-determined. It might also refer to

Subsection E; “Wuxing zhan” 45, line 46.

7 The ““Wuxing zhan’ shiwen” (6) suggests reading Yan % for Chi 7 on analogy with received texts.

7 Subsection A; “Wuxing zhan” 43, line 45.

6 Subsection K; Liu 47, line 49. The Mawangdui team has the character zhu F (master) as part of the antecedent
sentence. See ““Wuxing zhan’ shiwen” 6.

Liu explains that this likely refers to the time when the moon is near the zenith (48).

Subsection L; “Wuxing zhan” 83—-84, line 50. Liu suggests that “the south” refers to the domains of the south
(Liu 84, n. a3).

™ Subsection C; “Wuxing zhan” 44, line 45.
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entering the city of an adversary, or perhaps, simply engaging in battle, as I have rendered ru
below:

Tefely, Wrsm, AaH=A WTW, AVESEAN; K7W, A hade
A BT, AR £7E, Al TR

When troops are in the field, should there be lighting on a jiazi day (day 1), then in no
more than one hundred days the troops will engage in battle. If it rains on a bingzi day
(day 13), then in no more than eighty days, the troops will engage in battle. If it rains on
a wuzi day (day 25), then in no more than sixty days, the troops will engage in battle. If it
rains on a gengzi day (day 37), then in no more than forty days, the troops will engage in
battle. If it rains on a renzi day (day 49), then in no more than twenty days, the troops
will engage in battle.®

The appearance of lightning and rain here are tied into the sexagenary cycle and become
meaningful in conjunction with it. It may be the case that 7u means “return” when troops return
within the appointed time, or means “lay siege” or “engage in battle” when the troops enter a
walled city or rush into battle within the appointed time. While what exactly happens with the
troops who “enter” is perhaps open to different interpretations as the occasion demands, the
status of rain and lightning as signs within this system is quite clear, even if precisely what they
signify is not.

Like rain and lightning, fierce winds predict different outcomes based on when they
occur, according to the meteoromantic section of the “Punishment and Favor”:

H=HARR, iRz, WAAK, o, fAA, &E6E; NAAL, Xk
LRSS P

If in summer, in the third month, there is fierce wind, then it will break trees and blow
over houses. If this occurs in the fourth month, war will arise in autumn. If this occurs in
the fifth month, war will arise in winter. If this occurs in the sixth month, war will arise
the next spring.*'

Violent winds and rains throughout the year may produce similar results, or at least predict
similar events. “Should there be no such winds in the third month, but violent wind and rain

throughout the year, warfare will arise. As for the rain, those who follow it will be victorious” 2%

= ABRGR, MR RENEE, feiE, W H.® Wind and rain operate primarily as
portents of war.
The portion of the manuscripts Kalinowski refers to as the “Punishment and Favor” text

associates military and agricultural prognostications with a set of deities who “emit ¢i” (fa qi 9%
“%,) at particular times, and with certain weather events or lack thereof. The gods Lord Thunder

80 “Riyue fengyu yunqi zhan” 187, lines 43-44.
81 “Riyue fengyu yungi zhan” 188, lines 48-49. Punctuation modified.
82 “Riyue fengyu yungi zhan” 188, line 49.
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(Lei Gong 5 A), Feng Long " [%, Earl of Wind (Feng Bo J&{H), Legions of Rain (Yu Shi [ fifi),
and Great Sound (Da Yin “K%) in both the text of the manuscripts and the Nine Palaces

diagram are tied to two of the twelve earthly branches each.® Through their association with this
set of deities, Punishment and Favor come to appear as deities themselves. They appear together

in each of the zhenggong 1E &= (regular palaces) in the Nine Palaces diagram, but Punishment

alone appears in the jigong &= (odd palaces), so that Punishment alone is associated with jiazi
(1), bingzi (13), gengzi (37), and renzi (49) days, and the Punishment-Favor pair is associated
with gengwu (7), renwu (19), jiawu (31), and bingwu (43) days. The inscription in the Central
Palace is no longer legible, but the pattern suggests that Punishment would also have been
associated with the wuzi (25) day, and both Punishment and Favor with the wuwu (55) day.

The precise technical details of how this manuscript was used in practice remain
unknown, yet the emissions of gi by the various gods were likely associated with positions in the
sexagenary calendar. What did it mean for a deity to emit gi? One possibility is that on a day
associated with a deity an observable phenomenon identifiable as an emission of ¢gi might or
might not occur. Another possibility is that emissions of gi were considered to be regular events
occurring on the days associated with each deity. What follows when these deities emit gi hinges
on our understanding of how the passage uses the word zhi %2, which we may take as either a
transitive verb meaning ‘bring about,’® or as a preposition, meaning ‘until.” The former reading
would indicate that the emission of ¢gi has a causal relation to the event that follows on a different
day. The latter reading suggests that the two events mark two endpoints of a period of time when
certain conditions prevail. The first event is the emission of gi, and the second event is violent
wind, rain, or thunder occurring on a day associated with a particular deity. Thus, the first line of
the passage on the release of gi might be rendered in two ways:

FABA, RETICE, BEW, BCHHW, BAROL).

When Lord Thunder releases ¢i,* in that direction someone will die from thunder, and
there will be violent winds and rains, and this will cause Great Sound not to rain, and the

8 The sexagenary days associated with them are as follows: Great Sound: dingmao (4), guiyou (10), jimao (16),

yiyou (22), dingyou (34), guimao (40), yiyou (46), yimao (52); Fenglong: yichou (2), xinwei (8), dingchou (14),
guiwei (20), yiwei (32), xinchou (38), dingwei (44), guichou (50); Lord Thunder: wuchen (5), jiaxu (11),
gengchen (17), bingxu (23), wuxu (35), jiachen (41), gengxu (47), bingchen (53); Legions of Rain: jisi (6), yihai
(12), xinsi (18), dinghai (24), yihai (36), yisi (42), xinhai (48), dingsi (54); Earl of Wind: bingyin (3), renshen
(9), wuyan (15), jiashen (21), bingshen (33), reyan (39), wushen (45), jiayan (51). In what appears to be a
simple transcription error, Kalinowski has the wushen (45) day here in his drawing of the chart (178). Both the
“Xingde A” and “Xingde B” have bingyan here. For a transcription of the chart, see Chen Songchang 51-52; for
images, refer to Zhang Zhenglang JREUR et al., Mawangdui Hanmu wenwu 5 EHE (Cultural Relics from the
Mawangdui Han Tombs; Changsha, Hunan, 1992): 133 and 135. For the passages within the manuscripts
referred to as “Xingde A” and “Xingde B,” see the images and transcriptions in Cheng Songchang 139-87 and
189-221.

In standard orthography, this sense of zhi is written zhi 1.

85 Kalinowski understands the phrase fa gi ¥4 (release gi) as referring to the appearance of clouds (193). While
this makes perfect sense given the appearance of rain in the later part of the entry, fa ¢i might also refer to wind,
or to visual phenomena. When ascribed to human agents, fa gi may refer to vocalization. If we understand the
gods as the agents of fa gi, it follows that they are issuing a sign analogous to human speech.
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commandant to suffer calamity.®
Alternatively, the same passage might be read:

When Lord Thunder releases gi, and in that direction someone dies from thunder, and
there are violent winds and rains, and [on a day associated with] Great Sound it does not
rain: the commandant will suffer calamity.

In practice, the text may have been read in both of these ways, depending on the circumstances
in which it was used. Predictions that were not born out might have been explained as the result
of misreading of the text, failing to perform a ritual in the proper way, or some fault in the
prognosticator. The second reading, however, has the advantage of allowing for the possibility
of a causal relationship, but leaving room for the ambiguity of the passage itself, and for this
reason, I have followed it below:

SRR, BEREAWN, maEL, WiE.
JBAHEES, EREAR, A 2L, RALR.
MR SRS, BROLCR)K, EREAN, RZ () H.

When Fenglong releases gi and by Great Sound it does not rain: If the Minister of Works
engages in projects involving raising earth, there will be auspicious rains.

When Earl of Wind releases gi and by Punishment-Favor it does not rain: During the
harvest it will be violent and chaotic, and fierce winds will damage the harvest.”

8 «“Xingde B” 200, line 33. The physical form of both “Xingde B” and “Xingde A” suggests that the word zhi (£
in “Xingde B” and ¥ in “Xingde A”) is the end of a syntactic unit. In “Xingde B,” the end of a syntactic unit is
sometimes indicated, as it is here, with a large black dot, while in “Xingde A,” this entry, and the several entries
that follow it, are given on single lines ending with long section of blank space. Read in isolation, line 131 of
“Xingde A” reads “Lord Thunder emits gi, and in the appointed direction someone dies from thunder” 7§ A 454,
WEEIAE, FJEMZ. Line 132 is an entirely separate sentence: “Great Sound does not rain, and the
commandant will suffer calamity” K% ()M, FA Y9 (3). However, given the strong parallelism with the
entries that follow, in which zAi may mean “until” or “cause” and leads into the following clause, I read lines
131-32 in “Xingde A” and the corresponding text in “Xingde B” as a single syntactic unit. I suspect that the
copyist of “Xingde A” included zAi at the end of the phrase bao feng yu % JE N (violent winds and rain) to
preserve the tetrasyllabic rhythm of the prose and to avoid a three character unit, thus splitting the entry.
Moreover, the final character of line 131 is damaged. What remains of the character consists in two horizontal
strokes. Its appearance is more consistent with the character zhi %, to which it corresponds in “Xingde B” than
with zhi 22, as Chen Songchang has transcribed it. The remains of this character indeed seem quite inconsistent
with unambiguous instances of zhi .2 in the manuscript such as those that occur in line 126 and line 113. It
comes as no surprise that “Xingde B” is consistent with “Xingde A”; Kalinowski explains that “Xingde B”
appears to be an updated copy of “Xingde A”: “Since most of the variants concern factual data such as the dates
entered in the sexagenary grid and the description of the diurnal rotations of Xing-De for the eleventh year of
Gaozu, there is every reason to think that copy B is an updating of copy A redacted some twenty years later by a
specialist in calendrical techniques” (128).

While Kalinowski does not give a detailed discussion of this passage, he does translate this particular line:
“When the clouds appear on the Fengbo (day) and by the Xing-De (day) there still is no rain, irregularities will
arise during the year and storms will ravage the harvests” (193). His interpretation of zAi does not differ
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When the Legions of Rain release gi, in a year when there is abundant rice, and by
Punishment-Favor it does not rain: The harvest will be poor.™

Each of the first four deities® who emit gi are paired with a second deity, who in a literal sense

53

“does not rain.” While English convention pushes us toward a rendering where the subject of the

verb “rain” is necessarily the dummy pronoun i¢, a more faithful, if awkward, rendering would

have “until Great Sound does not rain,” and so on, in the sense that the deity causes it to rain or
physically manifests as rain. When the passage comes to the final three deities, however, its neat

order breaks down to some extent. Great Sound rains rather than failing to do so, and Favor
appears without Punishment.”

IR, KEWZ, GEBEE, Mik. AW, i, AHEE), B7E).
HEER, ZMEAW, . /25, B, W, &.

When Favor releases gi and by Great Sound rain comes: In planting and harvesting, rain
is auspicious. If it does not rain, war will arise. If there is no halo,” there will be

battle.
When Punishment releases ¢i and by Favor it does not rain: War will arise, and where
there are troops, there will be battle. Rain is auspicious.”

The last two entries in the passage omit any mention of an endpoint at all:

REHER, AW, g, 7£H, #Hit. W, .
T HEHIE, AT,

When Great Sound releases ¢i, if it does not rain, war arises. Where there are troops,
there will be more troops. Rain is auspicious.

On a day of Great Sound, if one should seize fields to provide grain for troops, there will

certainly be a dead general.”

Regardless of the causal relationship or lack thereof between the emissions of gi associated with
each of the deities and the events that follow, the passage shows a shared concern with the dual

problems of agricultural production and military threats seen throughout the Dai corpus.

substantially from my own.

“Xingde A” 184, lines 133-35. Each entry occurs on an individual line. The same text, minus two lacunae,
occurs in “Xingde B” 200, lines 33-36. “Xingde B” does not, however, separate the sections into individual
lines.

For the purposes of the present discussion, I treat “Legions of Rain” as a single deity.

Oddly, Favor never occurs without Punishment on the chart.
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' Where “Xingde A” has bu jun (yun) NE.(&) ([if] there is no halo); “Xingde B” has zai jun 7E 5 (where there

are troops). See “Xingde B” 202, line 37.
“Xingde A” 184, lines 136-37. A closely corresponding section, with some variants and lacunae, occurs in
“Xingde B” 200-2, lines 36-37.
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% “Xingde A” 184-86, lines 138-39. The same text occurs in “Xingde B” 202, lines 37-38, where the two entries

are separated by a punctuation mark.
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The meteoromantic portion of “Punishment and Favor” presents a series of
prognostications regarding the sun, moon, wind, rain, clouds, and gi. As is the case throughout
the manuscript, these signs reflect an abiding concern with warfare. Military woes dominate the
discussion of halos about the sun and the moon. One passage suggests that not only generals, but
average troops on some level perceived the dangers associated with certain types of halo
phenomena. “When halos around the sun come into contact, the troops are afraid” H A2 & (&),
B 2.7 Another passage suggests that the color of the halo is the operative factor in determining
its meaning. ‘“When the sun has linked halos, the lord of men will have a great encounter. If it is
entirely white, there will be great harmony. If it is entirely red, warfare will arise. If one attacks
a domain that is in trouble,” whoever arrives first will gain more land” H#H (&), AF K
. #E, KM, &k, Sid, BUEE, %eFSHZ . Observation of halos thus could
potentially be used to argue against warfare, or to urge a ruler to seize military opportunities. At
the same time, certain signs involving halos could suggest global political change, such as the
establishment of a new order of feudal lords. “When the sun is surrounded by nine layered
halos, the world will establish dukes and earls” HE (&)/LE, K THIA[H].” Halos about
the moon portend military conflict. “When halos around [the moon] come into contact, and are
entirely red, two lords meet, and warfare arises” [ A ] & (&), #aE7/x, . 1i#, fgifg®s

Military concerns and the criteria of color and height are also paramount in the
observation of gi:

[EEAEIEY, HR[TF AN, HEL B SRR, ERREGE): SRR, )
o

[When the armies are in] the field, and the gi of the armies is blue-white and high, should
the armies do battle, they will be victorious. Ifthe gi of the armies is red and high, the
armies are wavering greatly. If the gi of the armies is black and low, they will bury their
halberds.”

Qi is relevant not only to military strategy, but to broader political developments as well. One
passage suggests that by examining the color of the ground after sunset, conquest can be
predicted: “Look at the land. If the sun has already set and one looks upon it, and in a given
direction there is no cloud gi, yet it is a ruddy red color, the hearts of the people have wandered,

and another lord will possess them” B2, HOANM®E 2, HEB(HEZRMERE, RE
L, ‘BEFEAHZ.' Inthis case, the presence of ¢i, in the particular form of clouds, is given as a

% “Riyue fengyu yunqi zhan” 170, line 8.

% Chen Songchang transcribes you as % (fine, superior) rather than you £ (fretful) (142). In the manuscript, you
does not have the heart radical.

“Riyue fengyu yunqi zhan” 170, lines 8-9. Punctuation is slightly modified for clarity.

“Riyue fengyu yunqi zhan” 174, line 13.

“Riyue fengyu yunqi zhan” 168, lines 6-—7.

“Riyue fengyu yunqi zhan” 182, lines 27-28.

“Riyue fengyu yungqi zhan” 185, line 38. Where Liu Lexian has min yi [K#% (the people will migrate), Chen
Songchang has min yi xin, ta zhu you zhi I#%:», & F 4 Z (The hearts of the people wander, and another lord
will possess them) in “Xingde A” 152. I follow Chen in the transcription of this line. However, this reading is
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negative condition for the prognostic statement. Qi normalizes and nullifies the significance of
an after sunset glow, a meaningful sign only when cloud ¢i is not present. In the immediately
following passage, however, multiple appearances of odd gi phenomena at dusk portend
devastation:

g H B BT AR, JBG HAB(a WA B, Haaa) s aet. =/, J)
B (U0 ML (il ) 1

If at dusk one should observe ¢i that is as if it were bright, but is not bright, then the
soldiers will gather. If in a given direction it is as bright as the full sun,' then in that
direction one hundred houses will shudder in fear. Should it appear three times, then
blood will flow and bones will bleach in the sun.'®*

The celestial signs of wind, rain, thunder and lightning, and gi in the “Punishment and Favor”
manuscripts presaged events that would have deeply concerned local courts in both the pre-
imperial period and in the early Western Han. The threat of war yet remained, and agricultural
production would always be contingent upon the whims of the weather.

Miscellaneous Prognostications

The “Miscellaneous Prognostications” is concerned with many of the same sorts of
problems that appear in “Punishment and Favor” and the “Five Planets.” However, whereas the
“Five Planets” depends upon an established pattern of regularity in the movements of the planets,
which provides a standard against which meaningful deviations may be judged, the
“Miscellaneous Prognostications” depends upon the visual identification of clouds, rainbows,
comets, and other signs with particular characteristics. In the case of color, these are sometimes
spelled out at the textual level. However, the identification of a given sign generally requires
matching its shape or other features with the images in the manuscript.

The text of the chart is nearly meaningless independent of the images. The second
through fourteenth entries in the first column comprise a list of clouds associated with various

polities in the pre-imperial world. Entries 1.2, 1.3, and 1.4 respectively read “Zhao cloud” it ==,
“Zhongshan cloud” #'1li z=, and “Yan cloud” #&z, while 1.5-1.14 follow the same pattern for

highly tentative. Examining the manuscript, while the character xin is fairly clear, a single curved downward

line seems to indicate the character ta &/, meaning “other.” Moreover, there is no separation between this line

and the character Chen reads as xin above it; Liu’s decision to read a single graph here may well be correct.

However, in my view, it much better resembles a xin graph than ta. For the image, see Chen Songchang 153.

“Xingde B” unfortunately cannot be used to arbitrate between the two transcriptions as the relevant portion is

missing (219).

Liu Lexian suggests that i H (sun) is a mistranscription for bai [ (white), and thus he places bai in triangular

brackets <[> following the character 7i. See “Riyue fengyu yungi zhan” 186, n. 3. Chen Songchang simply

transcribes the character as bai 4. The manuscript has 7i, however, and I have transcribed and translated the

text as it stands. For an image, see “Xingde A” 153.

192 «Riyue fengyu yunqi zhan” 185-86, lines 37-39. Chen separate nai ju J3% and baixuan H ¥} with a comma
and omits the period before sanjian =5, (“Xingde A” 152). Following his reading the last sentence and a half
might be rendered: “...then in that direction there will be fear. If it should appear three times about the hundred
houses, then blood will flow and bones will bleach in the sun.”
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the realms of Qin, Rong, Shu, Han, Wei, Wey,'” Zhou,'™ Song, Qi, and Yue. In each case, the
caption and image stand in a reversible subject-predicate relationship. To “Zhao cloud” or to
“Yan cloud” the user must mentally add to the image: “This cloud is a Zhao cloud; that cloud is a
Yan cloud” or “a Zhao cloud looks like this; a Yan cloud looks like that.” The deictic
relationship in some instances is made explicit in the syntax of the captions: “If the cloud is like
this, then in battle, you will be victorious” = U1, kB! Elsewhere, the manuscript
compares the shapes of clouds to otherwise familiar patterns such as images of birds or oxen.'*
While the “Five Planets” required careful observations over time, charting the movement of a
planet against the celestial surface, the “Miscellaneous Prognostications” requires immediate
observation of what were largely ephemeral phenomena.'”” Even in the final portion of the
manuscript, which contains no images, the entries refer back to earlier images. The manuscript
states this explicitly in its final entry: “These entries, which are not positioned beneath images, in
each case should be matched with the images of the same kind'® that have already been
presented” BbEFEAA (HO HlETFH, #FOEHERY

Despite the differences in referential logic between the “Five Planets” and the
“Miscellaneous Prognostications,” the latter text is concerned with many of the same problems
as the former. The constellation of harvest, hunger, funerals, war, and weather runs through the
text, along with concerns regarding dangerous ministers, the political fate of particular domains,
and the large-scale political and military developments in the realm.

War, weather, hunger, and harvest, are closely intermingled topics in the manuscript. The
prediction of one often entails the prediction of another, and they are often presented in
juxtaposition. The rise of a red sun predicts a fully ripened harvest,"® but when red clouds cap
the sun, the harvest will be poor.""! War, motivated perhaps by civil unrest and the need to gather
resources to feed the population of a famine stricken area, follows from poor harvests: “When

1% T follow the convention of distinguishing Wei %% from Wey f by a distinction in Romanization.

1% The manuscript is damaged here. I follow Liu Lexian’s conjecture that Zhou is likely the domain that would fill
the lacuna. “Tianwen qgixiang zazhan” 1.11, n. 11. Citations of the “Miscellaneous Prognostications” refer first
to the column, then to the entry number. The portion of the “Miscellancous Prognostications” that contains
images is divided into six columns, respectively referenced as 1-6, from top to bottom. The latter portion of the
“Miscellaneous Prognostications,” which does not contain images, is divided into three columns, labeled A, B,
and C, from top to bottom. In Liu Lexian’s transcription, these are labeled shang I, zhong #', and xia ~—
upper, middle, and lower registers. The same holds true in Gu Tiefu’s earlier transcription on which Liu’s work
is largely based. See his “Mawangdui boshu ‘Tianwen qixiang zazhan™ 5 FH#E i} 35 KSR S5 & (The
Mawangdui Silk Text ‘Miscellaneous Prognostications on Celestial Patterns and Qi Phenomena’) in Gu Tiefu,
Xiyang chugao % F% %384 (Rough Manuscripts from My Later Years; Beijing: Ziji cheng, 1988): 202-31.
“Tianwen qixiang zazhan” 2.4. See also 2.3 and 2.5.

“Tianwen qixiang zazhan” 1.52; 2.1.

Clouds, rainbows, and gi, if not comets, could vanish or change form in moments.

I read deng % in the sense of lei $8 (kind) following Liu Lexian. See C 26, n. 2. The transcription of this
passage follows Dong Shan # H} “Tan Mawangdui boshu ‘Tianwen qixiang zazhan’ de xingcheng” #% /5 EHE R
FH (R ZHE ) B (A Discussion of the Formation of the Mawangdui Silk Text: “Miscellaneous
Prognostications on Celestial Patterns and Qi Phenomena”), accessed July 23, 2013,
http://www.jianbo.org/admin3/2005/dongshan002.htm.

“Tianwen qixiang zazhan” C26.

“Tianwen qixiang zazhan” Co6.

“Tianwen gixiang zazhan” C7. I read wan 5¢ as an orthographic variant of guan 7 following Liu Lexian. Gu
Tiefu, Xiyang chugao, has a lacuna here (230).
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red clouds vertically bind the sun, there will be a poor harvest, and war will arise” 7~z {1 (48) V8
BHH, HEEE, B2 Ablackened sun likewise is associated with both war and weather
conditions affecting agriculture: “When the black sun rises, arms will be raised and there will be
great floods. Do not engage in battle” F& H i, #lle, KK, AHE'™ Certain types of comets
predict not only a hungry populace, but unfed armies. One caption reads: “These are mugwort
broom-stars. War arises, and the troops go hungry” s& /& & £, Iuild, HEE." And in at least
one instance, the familiar relationship between famine and war is upset. Certain comets predict
both bumper crops and civil war: “These are sweeping broom-stars. There will be civil war (nei
bing). The year will have a great harvest” JE&/em &, FWNIL, FRA(H).

Like the “Five Planets” and “Punishment and Favor,” the “Miscellaneous
Prognostications” does not merely predict war, but makes more specific statements regarding the
time within which battles will occur and their outcomes, as well as broader political changes. A
typical passage reads: “In no more than five days, there will be a great battle. The host will be
victorious” AN H, KEE, 3 AB.1" Other passages predict the death of a general, or the
ruler of a domain. One caption to a bushy comet reads: “This is called a Red Bush. There will
be dead among the great generals” ZiH 7R, SO EH AL .7 A caption to an image of a
rainbow announces the death of the ruler: “If a white rainbow appears, the ruler of the domain
will die” FIHLH, FEILZ .M

While many of the entries in the “Miscellaneous Prognostications” seem to pertain
specifically to the concerns of smaller warring polities, the notion of a world with a single ruler
does appear in the text. The most consequential of the entries predict a united world, or a world
falling into fragments. The entries in the opening of the fourth column present the establishment
of a new political order:

“The Son of Heaven is established” K37

“There are elders” X () #1 (1H) #.

“There are kings” X () £#.

“Within a month, an emissary will arrive” AN —H, X (F) 2.

While the organization of the chart does not generally present chronological sequences of events,
the fourth entry in this column, coincidentally or otherwise, presents the likely consequence of a
new political order in which power is stabilized and centralized. While the precise dating of the
chart has not been definitively established, the experts who consulted it lived in a world where
the position of the Son of Heaven was precarious. A new sovereign might establish himself and

12 “Tianwen gixiang zazhan” C8. For an alternate way of punctuating this line, see Gu Tiefu, Xiyang chugao 23.

“Tianwen qixiang zazhan” C9.

“Tianwen qixiang zazhan” 6.28.

“Tianwen qixiang zazhan” 6.24.

“Tianwen qixiang zazhan” 1.24.

“Tianwen qixiang zazhan” 6.19. See also C23 for the predicted death of a general when a “great star” K2
suddenly appears.

“Tianwen qixiang zazhan” 6.3. The first line of this entry is fragmentary and omitted here.

“Tianwen qixiang zazhan” 4.1-4.4. Gu Tiefu interprets bo #11 as referring to ba %, a hegemon (Xiyang chugao
220).

113
114
115
116

117

118

119



58

soon thereafter create domains as spoils of war for his clansmen and his most loyal supporters.
At the same time, local lords in such a world stood to lose a great deal, even if they had
supported victorious armies. Indeed, Emperor Wen and Emperor Jing reduced the sizes of, and
in some cases eliminated altogether, the kingdoms that made up the eastern portions of their
empire.'” The arrival of emissaries from the central court would almost certainly have provoked
anxieties for those in the periphery among the uncertain and shifting political climate of the early
Western Han. The Marquises of Dai, who had been enfeoffed as recently as 193 BCE,"*! would
have been well aware that their power could be stripped away by a new emperor, or even a new
dynasty, just as easily it had been given.

Just as certain signs predicted the stabilization and centralization of the political order,
others predicted fragmentation, strife, and regicide. One entry reads, “The army splits into
four”'?* ¥ /) 7 J while the next reads, “The world loses its master, and splits into thirty” K

FHIF, 2.3 Another entry points to the Dazzling Deluder as a harbinger of deceit and
strife: “Heaven brings forth the Dazzling Deluder. Those in the world delude one another,
brandishing all of their weapons and armor” K H 22 8 (3%), K FAHEE, FIFHiH." Andas
one tattered fragment positioned adjacent to what seems to be a moon halo shows, the chart
could predict the death of the Son of Heaven and the actions of the local lords thereafter: “The
Son of Heaven dies. The local lords... Mr. Ren. Another reading says: ‘The loss of territory.’
[Mr.?]'* Zhao” K¥ i, #ZHGEEFEI. LK. H—HET #i. #[1." The remains of the
chart do not tell us what actions the local lords might take upon the death of the Son of Heaven.
However, this information could have guided the Marquises of Dai during the periods of
uncertainty that almost always followed the death of a sitting emperor. Yet the “Miscellaneous
Prognostications” is a self-consciously composite text which provides multiple readings, in this
instance and others, of the same sign. The different readings of Mr. Ren and Mr. Zhao do not so
much compete for validity, but might be applied in a complementary manner based on the
particular question at hand.

Political strife, whether at the level of the locality or the central court, could likewise
issue from internal disorder. The problem of ministers who usurp the power of their lords
occupies a prominent position in the “Miscellaneous Prognostications.” One caption, the image
to which is lost, speaks of “a petty person acting in place of the king” /N A% %4 F.'*" Another
speaks of the reversal of status between minister and ruler in direct terms: “Minister and lord

120 See, for example, Michael Loewe’s description of the divestment of the kings during the reigns of Emperor Wen

and Emperor Jing (“The Former Han Dynasty” 139-144).
21 Shiji 19.978.
12 “Tianwen qixiang zazhan” 4.41.
“Tianwen qixiang zazhan” 4.42. The last character sa /I (thirty) might also be read as ce it (strips). Thus, the
full sentence would read, “The world loses its master and the strips are divided.”
“Tianwen qixiang zazhan” 6.11.
Liu Lexian suggests that this lacuna might be filled with the character shi IX, indicating Zhao’s surname.
However, he presents this as a likely possibility, and does not go so far as to emend the text. “Tianwen gixiang
zazhan” 2.38, n. 3.
“Tianwen qixiang zazhan” 2.38. In place of the two lacunae, Gu Tiefu has the character ru 411 (Xiyang chugao
218). What ru would mean in this context is not clear.
“Tianwen qixiang zazhan 2.34.
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exchange'®® positions” 13- & i."” The following entry points to the violent conditions under
which such an exchange might take place: “The minister attacks the lord” F7 % 3F=."*° One
particularly powerful entry, paired with an image of the clouds obscuring the sun, uses the modal
particle jiang ¥ to explicitly mark the incipience of the action of assassination: “The minster is
about to assassinate the ruler””" F = (FX) HA. As frequently as the sun is, in fact, obscured
by the clouds, this entry must have provided to the wary ruler quick confirmation of his
suspicions regarding ministers of questionable loyalty. At the same time, the chart might give
the ruler cause to take action against in-laws, particularly those related to his heir, who had
ample motivation to hope for his early death."** One entry, which appears to depict the sun
surrounded by ¢i, reads: “There will be an outsider who assassinates the ruler” 4= (%) #.'%
“An outsider” (wai #I') might indicate soldiers or assassins from an adjacent polity, but might
also mean waigi 41, the relatives of the ruler’s consort. Perhaps the single most powerful and
direct statement regarding the effect of broom-stars comes in the final passages of the chart.
Simply and memorably put, “From wherever a comet emerges, the corresponding domain
perishes” & Ry, HFLT:*

The basic claims of the “Miscellaneous Prognostications” and the problems with which it
was concerned show us that, however remarkable and precise its representations of celestial
bodies were, those measurements were directed at more immediately terrestrial concerns—
gaining territory, avoiding defeat, maintaining the power of the local ruler, and anticipating
broader changes in the political landscape, such as the death of the Son of Heaven. The
observation of comets, clouds, halos, and other celestial signs, the manuscript suggests, would
allow the Marquises of Dai to predict such changes. At the very least, the manuscript would
serve those at court who exploited moments of doubt to argue that such changes were coming,
and that appropriate political, ritual, or military actions should be taken.

The Syntax of Celestial Signs: Eclipses and Other Encounters

The simplest objection to the practice of prognostication (in our modern and secular
parlance “prediction”) is that it does not always work. Those seeking a one-to-one
correspondence between a sign and the event it supposedly presages (or predicts) are bound to be
disappointed. We do not give up consulting the weather forecast because it is sometimes wrong,
nor do we quit going to the doctor because misdiagnosis, and consequently invalid prognosis,
sometimes occurs. We understand that meteorologists and physicians are faced with myriad
signs and symptoms by which they attempt to understand the phenomena before them, and make

128 1 follow Liu Lexian’s gloss of mao as yi % (exchange), see “Tianwen qixiang zazhan” 6.1, n. 1.

“Tianwen qixiang zazhan” 6.1.

“Tianwen qixiang zazhan” 6.2.

“Tianwen qixiang zazhan” 4.15. Alternatively, jiang might be read as the noun, “general.” The full sentence
would then read, “The ministers and generals assassinate the ruler.”

132 For an excellent, early analysis of the dangers of palace life, see the Hanfeizi’s ¥ JEF (c. 280-233 BCE) “Bei
nei” i N chapter of the Hanfeizi jijie ¥ 4E T4 /# (Collected Commentaries to the Hanfeizi) (17.82-85) in
Zhuzi jicheng vol. 5. Burton Watson translates the piece under the title of “Precautions within the Palace” in
Basic Writing of Han Fei Tzu in the omnibus volume Basic Writings Mo Tzu, Hsiin Tzu, and Han Fei Tzu (New
York: Columbia University Press, 1963—-1964): 84-9.

“Tianwen qixiang zazhan” 4.31.

“Tianwen qixiang zazhan” C22.
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valid assessments of both what is happening and what will happen. Future events are contingent
upon present conditions. Those conditions are numerous, complex, and mutually interrelated.
Signs occur not one-by-one but in groups that interact with one another. For every one sign that
is actually meaningful, there are many red herrings. The Marquises of Dai would have consulted
multiple signs, for they lived in a complex world. The readings of encounters between multiple
celestial bodies in the Dai corpus reflects that complexity and evinces that signs were read in
conjunction with one another rather than in isolation.

The “Five Planets” contains numerous passages that explain the portents associated with
encounters between the planets. Almost all of them predict warfare—whether in the form of an
invasion, the victory of one domain or another, the death of a general, or the destruction of an
army. One passage near the end of the section on Great White gets to the heart of the matter:
“When the Great Stars make haste to violate one another, there will be battle” N EEAHICH,
VABR.1 When another planet meets with the Dazzling Deluder, disaster ensues: “When it

encounters another planet...both those to the south and those to the north all will die” H: B 2
&, OO ()R, fAEHdE, B APET:.1%¢ The manuscript describes at length

encounters that occur between Great White and Lesser White (Xiaobai /)N [), an alternate name
for Mercury. When the two planets rise at the same time, Lesser White represents those who

“use military means” (yong bing F £%). Should Lesser White “enter into” (ru A) Great White,
and emerge from the top of Great White, “armies will be destroyed, generals killed, and the guest

victorious” B ALK, 2 B5."7 A passage that refers to Venus and Jupiter respectively as Yin

% and Xiang #H puts the two planets on more equal footing. When an encounter between the
two occurs in which Venus is the guest, the domain corresponding to the brighter planet (nu zhe

) will be victorious in battle.”*® Encounters between the moon and the planets, sometimes

characterized as shi fifi or “eclipses,” are also prominent in the manuscript. The arrangement of
elements again proves critical: “When the moon and a planet pass one another, if the moon rises
to the south of Great White, yin domains will suffer military incursions, but if the moon rises to

its north, then yang domains will suffer military incursions” H BLE M1, HH KEF, &

5z e, HHHAL, BB Another somewhat fragmentary passage describes what is
portended when the moon eclipses each of the Five Planets, and the star Great Horn, Arcturus:

et E, A= [MuEE, AHEFERBE&RmT: ke, At
JUEBIA T, SREEA; [Shoesk, HEVIELT] [MRAE, AH=FBaEl
e, ploRAM, A=FERTHMOMM

If the moon eclipses the Year Star, then in no more than thirteen years, [the corresponding
domain will perish from hunger]. [If it eclipses the Quelling Star, in no more than...]
years the corresponding domain will perish in a punitive campaign. If it eclipses Great

1 “Wuxing zhan” 81, line 67.

136 “Wuxing zhan,” Mars Subsection H, 46, line 47.

7 “Wuxing zhan” 68, line 27.

138 “Wuxing zhan” 77, line 62. The unusual designation for these two planets suggests that the passage may once
have belonged to a tradition separate from other parts of the manuscript.

139 “Wuxing zhan” 75, line 37.
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White, then in no more than nine years, the corresponding domain will lose its walls, or if
it is a powerful domain, it will lose in battle. [If it eclipses the Dazzling Deluder, the
corresponding domain will perish due to disorder.] [If it eclipses the Watch Star, then in
no more than] three years there will be rebellious troops'* in the corresponding domain.

If it eclipses Great Horn, it will be not three years before the Son of Heaven..."*!

While much of Liu Lexian’s transcription of this passage, presented just above, is reconstructed
on the basis of various received texts, even without taking into account the questionable
bracketed lines, we can see that the notion of an “eclipse” encompassed interactions between the
moon and certain bright stars. In each case, encounters between the moon and a planet
portended disastrous results for the corresponding regions. The moon’s eclipse of the star Great
Horn was meaningful with respect to the central figure of the Son of Heaven. While we cannot
be certain what the sign portended for him, if the pattern in the passage continues, it could not
have meant anything good.

Planetary omens, too, operated in a kind of syntax, as they had to be read against the
constellations in which they occurred. The twenty-eight lunar lodges corresponded to different
geographic locations, in what is commonly referred to as the “Celestial Field” (fen ye 43 #F)
system. While the table at the end of the “Five Planets,” identified the constellation in which
three of the Five Planets should be located at a given time, the manuscript contained no account
of the regions corresponding to those constellations. Curiously, this information is instead
included in the meteoromantic section of the “Punishment and Favor” manuscripts:

A, M. &, it &, AUt B, B WEE, . 23,
e o

The lodge Lovely Maiden corresponds to the southern lands of Qi. The lodge Barrens
corresponds to the northern lands of Qi. The lodge Roof corresponds to the western
lands of Qi. The lodge Palace'** corresponds to Lu. The lodge Eastern Wall corresponds
to Wey. The lodge Harvester corresponds to Yan.'*

Thus, Duke Jing of Qi %5t /A (r. 547-490 BCE) was stricken with fear when the Dazzling
Deluder lingered long in Barrens because Barrens corresponded to his own domain.'** Had the

Dazzling Deluder lingered in Palace, more commonly known as House (Shi %), he might have
seen an opportunity to invade Lu instead. The inclusion of correspondences between

140 The “*Wuxing zhan’ shiwen” has neibing N £% (civil war) for luanbing BLE: (rebellious troops) (5).

141 “Wuxing zhan” 40, lines 39-40. The “‘Wuxing zhan’ shiwen” fills the lacuna following Tianzi (The Son of
Heaven) with the characters you, lao yu kong 18, k% (5). The final line would read: “The Son of Heaven is
anxious and the prisons are empty.” They appear to be filling in the text on the basis of Qutan Xida’s £ & iE
(fl. 718 CE) Kaiyuan zhanjing B 7C (54 (Prognosticatory Classic of the Opening Epoch Reign [713-741]) 13.3
in Siku Quanshu VU & 4= (Complete Books of the Four Chambers), Wenyuange edition, Intranet version,
(2007).

Liu Lexian notes that this is most likely an alternate name for the lodge House (shi =).

“Riyue fengyu yunqi zhan” 189, lines 55-56.

See Chapter 1, p. 2, n. 4 in the present work for details.
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constellations and domains in the “Punishment and Favor” manuscripts rather than the “Five
Planets” itself further supports the view that the manuscripts were used in conjunction by the
same group of experts at court.

Elsewhere in the “Punishment and Favor” manuscripts, syntactic relationships between
the involved signs occur along the temporal rather than the spatial axis. One examines the
position of a sign within the sexagenary cycle to determine when lightning is a meaningful sign
and when it is just weather. While the “Punishment and Favor” does not emphasize encounters
between celestial signs to the extent that other manuscripts under discussion here do, it does
include some examples of such signs: “When the Dazzling Deluder enters the moon, there is
domestic disorder in the domain corresponding to the lodge where it occurs” & (£8) 4 ()

ANHA, Frig HE NEL.'* While we saw in the “Miscellaneous Prognostications” an instance
where the moon pierced by clouds presaged the murder of the ruler, the “Punishment and Favor”
meteoromantic passage glosses the eclipsed sun as the ruler, and the eclipsed moon as his queen-
consort: “An eclipse of the sun occurs on account of the King, and an eclipse of the moon occurs
on account of the Queen” H&, AT: HE, A/5." The meteoromantic text, moreover,
contains, as we saw above, an extensive discussion of halos, which are read in relation to the
object that they encircle. The structure of the halos in concentric circles is homologous to the
political structure of the empire. Nine halos around the sun portends that local lords will be
established anew.'"’

The “Miscellaneous Prognostications” likewise is concerned with various types of
eclipses. Eclipses of the planets were powerful portents. “When the moon eclipses a planet,
there will be a domain that perishes, a planet that does not rise from the earth” A & &, HT-H,
Az 2. The manuscript contains entries on “eclipses of wu days” % £, “eclipses of
land” (di shi #i &), “eclipses of yin” &£, “eclipses of those who are not victorious” (bu sheng
shi N, “eclipses of the year” (sui'® shi % ), and “great eclipses” (da'> shi KE)."!
What precisely is meant by these terms is not always clear. Are “eclipses of yin” occasions when
yin is eclipsed or when yin causes an eclipse? Or does yin refer metonymically to some other
object referred to by its yin qualities, rather than some abstracted notion of yin in itself? Liu
Lexian notes that there is no consensus regarding whether these refer to solar or lunar eclipses,
but as mentioned above, the notion of an eclipse in early China was not limited to eclipses of the
sun and moon, but also included eclipses of the planets and certain stars. The striking oddity of
these signs suggests that the notion of an eclipse may have had a much wider valence in the early
traditions surrounding celestial signs than we might expect.

Clouds too figure prominently in the encounters between celestial signs that occur in the
“Miscellaneous Prognostications.” We have already seen that the manuscript associates an
image of clouds obscuring the sun with ministers slaying their lord. Clouds around the moon
may have military implications or, like clouds obscuring the sun, portend the murder of the ruler.
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“Riyue fengyu yunqi zhan” 175, line 15.

“Riyue fengyu yunqi zhan” 174, lines 13—14.

“Riyue fengyu yunqi zhan” 174, line 13.

“Tianwen qixiang zazhan” 2.22. Gu Tiefu has wu J& (room) for xing 5 (planet) (Xiyang chugao 217).
Sui might also be read as “harvest” or “The Year Star.”

1% Da K here might also be an abbreviated form of Dajiao K ffi, Great Horn.

131 “Tianwen qixiang zazhan” 1.39-43, 1.46.
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Yellow clouds beneath the moon suggest that an invading army will lose in battle.' Another
entry suggests an analogous relationship between the shape of a cloud and a murder weapon:
“Wherever there is a cloud that stabs the moon, the lord of the domain will be murdered” A %=}
. EE AR

Encounters between the sun, moon, and planets are included in the notion of the eclipse
in the “Miscellaneous Prognostications.” Such encounters spell disastrous consequences for the
corresponding domains: “When the moon eclipses a planet, there will be a domain that perishes.
If the planet emerges, then the domain will be re-established. If the planet does not emerge, then
the domain really will perish” H &2, A1 M. 2, 8, A, H T2 One eerie entry
describes a planet seeming to sap the sun of its light. “When a great star [i.e. a planet] enters the
sun, and the sun does not shine forth, in the domain corresponding to where this occurs, there

will be death and destruction” KE N, HAN, FEZHILT.'> There are occasions when
the text presents images that, on first reading, sound as if they could not possibly describe actual
astronomic or meteorological events. The seeming impossibility of such images gives them an
extraordinary power, which is further imbued with the specific significance articulated in the
captions. Two entries involve the appearance of multiple moons. “When two moons emerge at
the same time, a domain will be lost” Wy H i i, H 1. Four moons are a still more
ominous portent. “When four moon emerge at the same time, this is called disordering... [The
world] will greatly...gives rise to warfare” VY H 47, & B GEHELL, [R] T E T HELEE.
One particularly strange and disturbing entry involves the reversal of the course of celestial
bodies. “When the sun and the new moon both rise in the West, the world will flow [with
blood]” H. ¥R H TP, K Fi[i]."

The sun, moon, and planets did not produce meaning in and of themselves, as entities in
isolation, but were read against that which surrounded them—halos, constellations, clouds, days
in the sexagenary calendar. The process of making meaning was syntactic rather than symbolic,
produced through juxtaposition rather than the identification of one-to-one correspondences.
Just as celestial signs produced meaning in relationship to other signs around them, the celestial
signs manuscripts would have produced meaning in relation to other texts that surrounded them.

The Celestial Signs Manuscripts and the Changes in the Dai Corpus
Manuscripts related to the Changes, complete with numerous supplementary materials,
were placed in the same lacquer box that contained the celestial signs manuscripts. These

included a text closely corresponding to the “Xici zhuan” ¥ #&#{# (Tradition of the Appended

132 “Tianwen qixiang zazhan” 2.26.

“Tianwen qixiang zazhan” B16.

“Tianwen gixiang zazhan” C16. Xing & should not be read as “star” here, as even a half-moon appears to
“eclipse” numerous different stars over the course of an evening under reasonably dark skies.

“Tianwen qixiang zazhan” C14.

“Tianwen qixiang zazhan 2.27.

“Tianwen qixiang zazhan” 2.23. Due to the fragmentary state of this entry, the translation is very tentative. Gu
Tiefu gives the first character of the longer series of lacunae as da “K (great) (Xiyang chugao 217). These entries
may in fact describe the optical phenomena known as “moon dogs,” in which multiple moons seem to appear in
the sky.

“Tianwen qixiang zazhan” B7.
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Statements)'* and several heretofore lost essays and dialogues, including the “Yao™ %%
(Essentials),'*® the “Er san zi wen” =" (Inquiries of Two or Three Disciples),'*' and the
eponymously titled “Muhe” 2 F1'> and “Zhaoli” B3 /1. The celestial signs manuscripts do
not refer to these materials in any explicit way. However, just as the celestial signs manuscripts
and the Changes materials occupy the same physical space in the tomb, they once occupied the
same discursive space—the court of the Marquises of Dai. Both sets of materials were available
to the same group of people at the same time; their very proximity makes them relevant to one
another.'® The discussion of prognostication in the Dai Changes materials constitutes an
excellent alternative to questions of scientific value as a framework for contextualizing the
celestial signs manuscripts within the broader Dai corpus. What sort of light, then, did the Dai
Changes materials cast upon the celestial signs manuscripts and the practice of reading celestial
signs? Scattered among the fragments, a picture emerges in which the Changes itself appears to
be based on sagely emulation of celestial signs, even the best diviners often produce inaccurate
results, and both auspicious and inauspicious portents demand immediate action.

While the celestial signs manuscripts do not appeal to narratives of sagely origin, read
against the Dai Changes materials the interpretation of celestial signs might have seemed to be a
sagely enterprise. The opening of the text corresponding to the “Appended Statements” reads:'®

RBLEHB(R), FEE)EME SR FEER O, BBt R. BIFFHEH,
FWi5 . LSRR, WURS, HXER. ERRE] [EIETOR), (5]
RS . RESRMIZAERE, J\ENAEE, Sz U, B2 CUR, [H AT, —
H[—&].

'3 The version of the “Appended Statements” found at Mawangdui does not have a title and differs substantially

from the received text. Much of the material now found in the second juan of the received text corresponds to
passages in other Changes related texts found at Mawangdui (Shaughnessy 20).

The title “Yao,” along with a character count, is given at the end of this text. I borrow Shaughnessy’s apt
translation of the title of this piece (Shaughnessy 24).

This title is not included in the manuscript but is used as a matter of convenience by scholars (Shaughnessy 19).
The title “Muhe” appears following this text (Shaughnessy 25).

The title “Zhaoli” appears following this text, along with a character account, which apparently includes both
“Muhe” and “Zhaoli” (Shaughnessy 26).

The extent to which the Changes materials bore on the readings of celestial signs is not absolutely clear; we have
no memorials or court proceedings through which we might say, for certain, that readers of celestial signs at
court cited the classic or its commentaries in their interpretations of celestial signs. Yet, those who knew the
celestial signs manuscripts likely knew the Changes materials as well.

I have adopted Zhang Zhenglang’s 5RIEUAR transcription for the base text for the Mawangdui “Appended
Statements” and “Inquiries of Two or Three Disciples,” cited as “Xici zhuan” and “Er san zi wen.” Zhang’s
handwritten notes are reproduced, along with photographs of the relevant manuscripts, in the posthumously
published volume Mawangdui boshu Zhouyi jingzhuan jiaodu 5 L3 7 35 8 2 &84 7H (A Text-Critical
Reading of the Mawangdui Silk Zhou Changes Classic and Its Commentaries; Beijing: Zhonghua, 2008),
hereafter as Zhang Zhenglang. For the transcription of the “Essentials,” I have employed Chen Songchang 2
f% and Liao Mingchun B 4%, “Yao shi wen” (%) FE3 (Transcription of the “Essentials”), Daojia wenhua

T8 R AL (Daoist Culture) 3 (1993): 434-35. 1 have consulted and sometimes borrowed certain renderings from
Edward Shaughnessy’s translation of these materials.
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Heaven exalted and Earth humble, Key and River are fixed. Low and high'® set forth,
noble and base take their places. Movement and stillness abundant in constancy, the firm
and the supple are clearly distinguished. The [Four] Quarters gather together things of
the same kind, animals divide themselves into groups, and good fortune and ill-fortune
are born. [In the heavens signs form, and on] the land shapes form, so that the
alternations'®’ appear. For this [reason] the firm and the supple grind against one another,
and the Eight Trigrams jostle into one another, drumming them forth with lightning and
thunder-claps, moistening them with wind and rain, [the sun and moon] revolving along
their courses, one cold, the other hot.'®®

The text fittingly begins with an account of the differentiation of the cosmos. Mutually opposed
yet complementary aspects of the cosmos, Heaven and Earth, low and high, movement and
stillness, settle and produce stable patterns of difference: the pure yang hexagram Key and the
pure yin hexagram River,'” the noble and the base, the hard and the supple. In each of the
cardinal directions materials and living beings of the same kind gather, just as birds of a feather
gather together into flocks, and beasts of the same kind gather into herds and packs. Good and ill
fortune, images in the firmament, and the topography of the land emerge from this process. The
Eight Trigrams, the most fundamental signs in the Changes, produce celestial signs: thunder and
lightning, wind and rain. The sun and moon both oppose and complete one another and serve as
emblems of constant, dynamic regularity.

The sage himself attaches verbal meaning to the signs and thereby renders them
intelligible. “The sage set forth the hexagrams by observing the images, and he attached the line
statements to them so as to make good fortune and ill-fortune clear” [[1'7°(%2) N\ GR(E%) M 5
(%), H'7'CE)EEE M 7 141172 The hexagrams thus become a perhaps more convenient means
of observing the signs that are already out there in the world, a simulacrum of images in the
firmament.'”® The “Appended Statements” frames the Changes as a powerful tool for
understanding developments in the human realm, but one that is ultimately predicated on sagely

observation of both celestial patterns and earthly contours (dili Hi¥E):
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I do not adopt Zhang Zhenglang’s emendation of yi . to yi LA (110).

For alternation as the sense of bian % in the “Appended Statements,” see Nathan Sivin, “Change and Continuity

in Early Cosmology: The Great Commentary to The Book of Changes” in Yamada Keiji 111 FH & 52 ed., Chugoku

godai kagakushi ron zoku hen [ AR} 2% 5 5m#i4 (Essays on Ancient Chinese Science; Kyoto: Jinbun

Kagaku Kenkytjo, 1989): 3-43.

“Xici zhuan” 1. 1 in Zhang Zhenglang, Mawangdui boshu Zhouyi, 110-11.

These two hexagrams are better known by their names in the received Changes, respectively Qian ¥z and Kun 3.
Zhang Zhenglang’s marginal emendations suggest that he views these as orthographic variants.

This character is a sheng B without the wang I element.

"' This chracter is a xi %% without the silk radical (mi R).

172 ¢“Xici zhuan” 1. 3 in Zhang Zhenglang, Mawangdui boshu Zhouyi, 110.

As Willard Peterson has argued, one of the most basic claims of the “Appended Statements” is that the mantic

technique of the Changes “duplicates relationships and processes at work in the realm of heaven—and-earth.” See

his “Making Connections: ‘Commentary on the Attached Verbalizations’ of the Book of Change,” Harvard

Journal of Asiatic Studies 42, no. 1 (Jun., 1982): 85.
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COCI AR A RS, 174 () DA st B, sl ] 2 . TG S GR) & (%), 14
FHEAEZ 55t o

Raising their heads they observed the celestial patterns, and lowering their heads they
inspected the contours of the land, and thus, they knew the reasons for obscurity and
illumination. They traced things back to their beginnings and returned to their ends, and
thus knew the explanations for life and death.”'”

The Dai Changes materials, moreover, cast the sage ruler as one who is equally mindful of the
state of the heavens and hearts of his subjects. One passage in the “Inquiries of Two or Three
Disciples” reads:

WA SIE[E] W, BERMECE, BMETAT, RS, RORY, HigER
WO, ()RS, ROOAIMCAE, MR, ]

When a sage establishes his administration, he will for certain revere Heaven and be
attentive to his subjects. He patterns himself on and follows the Five Courses, so that
there are no disasters in Heaven nor Earth. The people...are not harmed, so that sweet
dew and timely rains fall in abundance, and whirlwinds and bitter rains do not arrive.
The people in their hearts toast to his long life, thus [the Changes] says “They prosper.”"”’
The sage continually observes and is responsive to both the heavens and his subjects, and both
the heavens and his subjects respond in kind to him. Auspicious signs appear above, which serve
not only to promise good fortune, but to make for successful agriculture and a well-fed, content
populace. The sage pays particular attention to the Five Courses, the paths of the Five Planets.'™
The Dai Changes materials likewise draw attention to the need to take timely action in
response to signs, regardless of whether they appear in the firmament or as the result of milfoil
divination. In another passage in the “Inquiries of Two or Three Disciples,” Kongzi claims that

the initial six line of the hexagram River, “treading on frost, the hard ice arrives” J& 75 EX /K 2,

17 Shaughnessy transcribes this character as fi, consisting in fi H adjacent to ye E (190).

175 ¢“Xici zhuan” line 6 in Zhang Zhenglang, Mawangdui boshu Zhouyi, 110.

176 For this character and its suggested equivalent, I give Shaughnessy’s transcription. Zhang has this character as
piao F| with a grass radical (cao ) on top.

77 “Er san zi wen” lines 12—13 in Zhang Zhenglang, Mawangdui boshu Zhouyi, 95-96.

178 Alternatively, at the court of Dai wuxing might have been read in terms of the “Five Kinds of Actions” elaborated
in the “Wuxing pian” (See Csikszentmihalyi, Material Virtue). In this context wuxing should not be understood
as the Five Resources, which would not be integrated into the yinyang and gi cosmology of the Changes until the
time of Yang Xiong 5 (53 BCE-18 CE). No known text prior to Yang Xiong’s Taixuan jing X % #¢ (Canon
of Supreme Mystery, ca. 4 BCE) fuses yinyang, gi, and the wuxing into “single unified theory of qi”” in which all
three of the following conditions, originally proposed by Nathan Sivin, are met: A) wuxing and yinyang
“describe relations rather than element or entities”; B) they represent “aspectual” or “overlapping” designations;
and c) they “refer to ‘processual’ modes of qi.” See Michael Nylan, “Yin—yang, Five Phases, and ¢gi” in Michael
Nylan and Michael Loewe eds., China's Early Empire: A Re-appraisal (Cambridge: Cambridge University Press,
2010): 399. For the Taixuan jing, see Michael Nylan, The Canon of Supreme Mystery: A Translation with
Commentary of the T ai Hstian Ching (Albany: SUNY Press, 1993).
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refers to “the timely admonitions of Heaven” KI#%.' In the opening of “Muhe,” the
otherwise unknown disciple of Kongzi asks the master about the meaning of a certain line in the
Changes. The master’s response points to the exigency of immediately capitalizing on good
fortune: “Muhe asked his teacher: ‘Might I inquire about the Changes? In the second nine line
of the hexagram Dispersion, where it says ‘Dispersion is to run up the stairs, regret vanishes.’ I
am in doubt regarding its meaning” &M T4 H: GEM (5) ? ML ZH [REHE,
Mo ], eEEE FLAER 'Y After a modest and perfunctory initial refusal, the Master explains
the sense of the name of the hexagram in terms of the need to seize opportunities:

TH: W, Hil. B, B, R, WZETERAEERER, RTRIRIEE. R
KPR M REREES, WOEHRE, MERKZZ, #oE HErm b d, 2T HAZ WM
TR B, HEARZK, EARZae - BEAREHAR M EH,

The Master said: To disperse is to scatter. To run up the stairs is to approach it, and to be
timely. The lords of antiquity gathered prosperity unto themselves in times when it came
along, and let it go at times when there was none to be had. In times when it came along,
they were able to take full advantage of it, and in times when it scattered, they only feared
losing it, because those who are not able to use it at the opportune time, end up losing it.
... There are no domains that last a thousand years, no households that last a hundred, and
no opportunities that last even ten....The sage knows that prosperity is hard to come by
and runs toward it...'""!

In the Master’s response, prosperity (fu ##) is highly contingent, subject to circumstances beyond
the control of any individual. It carries the sense of good fortune to the extent that it is a product
of chance. Yet, at the same time, they do have the power to seize or squander whatever
opportunities to obtain prosperity might come along, even if neither an individual person nor an
entire domain can create those opportunities. The Marquises of Dai lived in chaotic and
uncertain times. The Master’s emphatic statement that all families and all domains are bound to
perish is as prescient as it is fatalistic. Prognostication, whether in the form of reading celestial
signs, casting milfoil stalks, or employing some other method, would have served as a means of
assessing the times and recognizing not only dangers but opportunities before the opportune
moment had passed.

The Dai Changes materials, however, express a certain ambivalence toward
prognostication. The “Essentials” amounts to an apology for milfoil prognostication; it admits
both the potential for spiritual corruption arising from prognostic practices and the high level of

inaccuracy prognostication involves. The famous disciple of Kongzi, Zigong ¥ H (d. 5" cent.

17 “Br san zi wen” line 18 in Zhang Zhenglang, Mawangdui boshu Zhouyi, 97-8. While this character is relatively
clear on the silk manuscript, Zhang Zhenglang nonetheless pencils in a question mark next to it, perhaps due to
the odd word usage. 1 follow Shaughnessy’s (177) understanding of the word zen 7% as “warning,” though it
generally means “slander.”

18 “Muhe” line 1. I have consulted and borrowed from Richard John Lynn’s translation of the hexagram Dispersion
in the received text. See his The Classic of Changes: A New Translation of the I Ching as Interpreted by Wang
Bi (New York: Columbia University Press, 1994): 513.

181 “Muhe” lines 2-4.
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BCE), recalls his master’s earlier admonitions in which he had compared milfoil prognostication
with a dangerous proximity to spirits and gods: “Those who fail to act with character hurry off
toward spirits and gods, and those who keep their distance from knowledge and forethought
practice milfoil prognostication” B ()7 T-35, #ah (%) d; F(EHafEE, PRE™®
Zigong, following his teacher’s earlier remark, sees milfoil prognostication as a lazy and
potentially dangerous substitute for patient deliberation, a deviation from his master’s teachings.
Kongzi clarifies himself, however, explaining that consulting the Changes does not necessarily
constitute such a deviation, pointing to its antiquity and its complete state, all without retracting
his earlier statement:

ATHEULRE . AiFGEHMES, BFEEOME ) . SBHIE, A
(H)HfE. MBEZREDHESARAE, HXAE)EZESK. TARZHEME.

The words of the exemplary individual are straightened with the carpenter’s square. It is
not the good auspices that I delight in, but that which precedes such auspices. Those who
clearly understand the essentials do not turn their backs on character. There are numerous
barriers in the Venerable Documents, but the Changes of Zhou has yet to be lost.
Moreover, it contains the way and the words of antiquity. But it is not the case that [ am
at ease in using it.'®

Kongzi maintains that he meant what he said; his words were as straight as the carpenter’s
square. Moreover, he openly expresses a sense of distress in using the Changes, despite its
antiquity and its value. Even for the most exemplary person, prognostication is a matter of grave
caution. The crux of the problem is the relationship between the results of a prognostication, or
the auspices, and that which precedes the auspices. Kongzi does not deny that one may deviate
from good character in using the Changes if one fails to grasp its essentials. What precedes the
auspices, when the Changes is used properly, is the correct mindset of the individual performing
the prognostication. As the text says elsewhere “...without character, one cannot understand the
Changes, and so, the exemplary individual is reverent towards it” {2, RIARNGEHI S, HOE T
BE(B) 2% Its potential dangers notwithstanding, the “Essentials” treats the Changes itself as a
work that is invested with the virtue of King Wen. “King Wen was humane. He did not obtain a
position through which he could put his ideals into effect. Zhow then lost the Way, and King
Wen arose. He concealed himself and avoided blame, and only thereafter, the Changes began to
flourish” XX EA=. AFHECARILE, & T5MIE, SCEAF, RS, SR8 500 I
King Wen is elsewhere known for constructing the Sixty-four hexagrams of the Changes from

182 Chen and Liao, ““Yao’ shiwen,” line 13.

This character is not absent from the text, but because it appears not to be included in Unicode, I am unable to
enter it. It consists in the element ju = over mu 7K.

This question mark is included in the Chen Songchang and Liao Mingchun transcription.

This character too, also apparently non-Unicode, consists in the element yan & on the left and the element zou
7E on the right.

186 Chen and Liao, ““Yao’ shiwen,” lines 13—14.

187 Chen and Liao, ““Yao’ shiwen,” line 8.
18 Chen and Liao, ““Yao’ shiwen,” lines 15-16
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the existing Eight Trigrams.'® The “Essentials” locates the rise of the Changes with the rise of a
figure imbued with suasive power. If King Wen engaged in prognostication, it could not be all
bad. At the conclusion of his reply to Zigong, Kongzi quips: “How could anyone say that I serve
[the wicked King] Zhow?” T EI(?)ZH4SF-? '° While at least the hexagrams themselves are
of sagely origin, Kongzi remains ambivalent concerning the results of any particular casting.
Prognostication is to be performed in moments of uncertainty, but its results are highly uncertain
in themselves. Kongzi explains to Zigong: “Out of one hundred prognostications, I get it right
seventy times. Even when Liangshan of Zhou performed his prognostications, he had to go with
the majority! That’s all there is to it” FEl: &5 H1M-t+&, MEARZ Lz 58, R gHEL
Him s

The question of in what manner and to what extent the discourse around prognostication
in the Changes entered into the minds of those at the court of the Marquises of Dai who engaged
in prognostication using the celestial signs manuscripts is perhaps unanswerable, but is
nonetheless a question that we must ask. In contrast to the case of technical treatises from the

time of the Hanshu %2 (History of the Han, ca. 100 CE) on, the Changes is not a ubiquitous
source of Classical authority in the Dai celestial signs manuscripts. We do not, moreover,
possess any absolute means of proving that court experts, or the rulers themselves, considered
milfoil prognostication to be related to or analogous with prognostication based on celestial
signs. We do know, however, that both sets of texts belonged to the same textual community.
Even if we cannot say definitively that they were ever brought into dialogue at court, we know
that there was at least the potential for such a dialogue to occur. In light of the inclusion of the
Changes materials, several claims might be made about the celestial signs and their interpretation
that are not directly supported within the celestial signs manuscripts themselves.

1. Successful prognostication depends on the de (character or suasive power) of the
practitioner.

2. At least some prognostic texts are of sagely origin.

3. A good ruler seizes opportunities in good time.

4. Even the best practitioners often produce inaccurate prognostications.

The first of these claims casts readers of celestial signs as more than mere technicians, but as
individuals whose particular suasive power was essential to the correct interpretation of the signs
before them. Not just anyone could identify the position of Great White in a given celestial field
and know what that portended for the corresponding domain simply by examining the “Five
Planets.” It took a particular kind of person with a particular kind of mindset. The second claim
might vest the celestial signs manuscripts with greater authority, if these too were thought to
have originated with a sage author. It is open to question, however, whether King Wen'’s
authorship of the Changes hexagrams could have been generalized to a claim for sagely
authorship of a broad range of technical prognostic texts."”® The third claim underscores the

18 Shiji 4.119.

1% Chen and Liao, “‘Yao’ shiwen,” line 16. King Zhow is the last Shang ruler, whose regime was toppled by King
Wen’s son, King Wu i, (. 1046-1043 BCE). See Chapter 3, pp. 92-94; 98-99.

1" Chen and Liao, ““Yao’ shiwen,” lines 16—17.

12 The Dai celestial signs manuscripts do not, unlike Sima Qian’s “Celestial Offices,” establish a lineage of readers
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relationship between prognostications and the willingness of the ruler to act on them. The
celestial signs manuscripts more often suggest disengagement than action; negative injunctions
to avoid military confrontation abound. However, in the rare case where opportunity does
emerge, the third claim would suggest that rulers must not only recognize it, but seize it before it
passes. The final claim is perhaps the most powerful, for it justifies error. Experts in
prognostication at the court of the Marquises of Dai must have encountered at least some
occasions where their prognostications were not borne out. They might have, in many instances,
reasoned that the court had taken appropriate actions to ward off misfortune, or failed to act in a
timely enough manner to take advantage of opportunities. However, the notion that even Kongzi
could only get prognostication right seventy percent of the time, suggested that, even for the
most skilled practitioners using the best of methods, inaccurate prognostications were a matter of
course.

Conclusion

We know little of the Marquises of Dai and their courts. We have no speeches,
memorials, treatises, or poems they composed. We can understand them only by examining the
texts and objects they interred with their dead, and by considering the historical circumstances of
the times in which they lived. Yet we can tell a lot about a person by looking at her bookshelf,
even today when books have become a cheap, expendable, almost disposable commodity. How
much more so would this have been true in a world where texts were rare and precious? The
texts interred in tomb 3 tell us a great deal about the anxieties that faced the unknown tomb
occupant and his clansmen. The Marquises of Dai lived in a complex and unstable world where
the bounty of their next harvest, the strength of their military defenses, and the loyalty of their
courtiers were all uncertain. In moments of doubt, the celestial signs manuscripts were most
likely one type of authority among many they might have consulted. They knew, from the
Changes related materials they kept, that prognostication could lead them astray. Unwise they
would have been to march into battle on account of an auspicious prognostication without first
checking their supplies of grain and weapons, considering the level of training and number of
troops in their armies, and reflecting on the loyalty of their generals. They might never have
made decisions based solely on a single celestial sign, but instead, would have read multiple
signs against what they knew of those who surrounded them at court, the circumstances of their
neighboring polities, the level of training and numbers of their troops, the opinions of their
trusted advisers, and even their own gut instincts.

of celestial signs.



Appendix A: “Five Planets Prognostications,” Zodiacal Risings of the Queller
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[The Queller] rose at dawn in | The First Year of Qin |1 2 Line
the east with House'” Shihuang 91
House 2 2 3 92
Eastern Wall 3 3 4 93
Straddler 4 4 5 94
Harvester 5 5 6 95
Stomach 6 6 7 96
Rushes'* 7 7 (210 BCE) 8 97
Net 8 8 Zhang Chu First (179 |98
BCE)
Beak'” 9 9 2 99
Campaign'®® 10 40 3 100
Eastern Well 1 First Year of Han (206 101
BCE)

[Eastern] Well 2 2 102
Cart Ghost 3 3 103
Willow 4 4 104
Seven Stars'”’ 5 5 105
Spread 6 6 106
Wing 7 7 107
Axletree 8 8 108
Horn 9 9 109
Gullet 20 10 110
Base 1 1 111
Chamber 2 2 112

19 The phrase “rose at dawn in the east with” is repeated in the first row of each column, along with the name of a
lunar lodge. For the names of the twenty-eight lunar lodges, I have generally followed Edward H. Schafer,
Pacing the Void: T'ang Approaches to the Stars (Berkeley: University of California Press, 1977): 76.

194

195

196

The manuscript has mao 5 rather than mao 5, or “Rushes” rather than “Mane.”
Liu Lexian’s transcription of the manuscript has cigui . rather than zui % for “Beak.” The “‘Wuxing zhan’
shiwen” has zuijiao %5 ffi (10).

The manuscript refers to fa 4%, rather than Triaster, can £:. Whereas can probably refers to the stars

corresponding to Orion’s Belt, along with Betelgeuse and Bellatrix, fa likely refers to the stars in his sword.

197

The manuscript has gixing /£ rather than simply xing 5 or “Star.”
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Heart 3 First Year of the Filial 113
Emperor Hui (194
BCE)
Tail 4 2 114
Winnower 5 3 115
Dipper 6 (221 BCE) 4 116
Oxherd"® 7 5 117
Lovely Maiden'” 8 6 118
Barrens 9 7 119
Roof 30 First Year of the 120
Dowager Empress
(187 BCE)

1% The manuscript has gianniu 72} rather than niu “f or “Oxherd.”

19" The manuscript has wunii 254 rather than %, or “Lovely Maiden” rather than “Woman.”
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Appendix B: “Five Planets Prognostications,” The Dazzling Deluder

A, FUTOR, HeaaRar, FARBUE (RO, HA B &[5,
The south corresponds to fire. Its God is the Red God. His Assistant is the Zhurong. Its spirit
above is [the Dazzling Deluder.]

B. [MEIRMAN, AR P 2 T g 40 s — & L AR
[Its advance and regression] are without constancy. One must not..which are seen...When troops
emerge from the two directions; it again moves retrograde by one lodge...year.””

C. b7, =B GB k¥, RTFEE.
When it emerges from the west, this is called “The Reversal of Illumination.” The realm will
change its king.

D. H Ty, sAT—&, k& d, B0,

When it rises in the east, and reverses its course moving retrograde by one lodge, (the domain
corresponding to the celestial field) from which it has departed will enjoy good fortune, while the
domain to which it moves will suffer military incursions.

E. RAIE, B & LI,
When the Dazzling Deluder strays from the path, the lot of the domain corresponding to its
(celestial) field [will suffer calamities].

F. [JEIZA RIR: Hagsg e (O OHE e B0 K. # (BB 2k B

(I8) Jez J& (O . HEmEEZ A (O & HoRmMAE) K Rk ) H.
[If it dwells] in a place for a long period of time, [the calamity] will be great. If it springs into
motion®”' the calamity will be minor...the calamity will be great. If it has already departed and
again circles back to dwell in it, the calamity will be...When it cycles around and enters into it,
the calamity will be severe. When it is red and its spikes flicker and are enlarged, the calamity
will be severe.

G. & (5 m (B FrEAE, =Fmi.

Where the Dazzling Deluder dwells for a long period, after three years it will go on its way.

20 Ag Liu Lexian notes, the meaning of this fragmentary section of text is not clear (“Wuxing zhan” 44, n. 3).
Translation of all but the first four characters is doubtful.

21 My rendering of fa %% as “springs into motion” is based on the verbal sense of fz as “to shoot an arrow.”
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H. HEwRiE, OO0 (e, A1, AT,

When it encounters another planet...both those to the south and those to the north all will die.*”

LR, MTZBRZ, B, WhZBA 2z, B, 2Bz, §, ®TZE
Mz, =&, PR,

When its spikes are red, the domains in the south will benefit. When its spikes are white, the
domains in the west will benefit. When its spikes are black, the domains in the north will
benefit. When its spikes are blue, the domains in the east will benefit. When its spikes are
yellow, the domains in the center will benefit.

J DDM (L) 4‘24 (i) H:I:l:l:‘\ %\ %\ iﬁ::o

...when the Dazzling Deluder is in House, Horn, Net, or Winnower.

K. & (%) 80 (B TalR%E, BTIEEHE, Ok D 258 i), HA&,
The Dazzhng Deluder is the Master of the Celestial Music. When there is error with regard to
the upright tones...adds to the calamity. Its sign of blame...

L. (KR &, HHWT, A (B KT, EHTZEZ.
[Its season is] the summer. Its days are bing and ding. Its moon position is the corner of the
center.”” The south possesses it.2**

202 Cullen, “Five Planets,” reads: “When it meets with another Star [sc. Planet], ... in the south, or in the north, in
each case there will be death and destruction” (226).

2% Liu explains that this likely refers to the time when the moon is near the zenith (“Wuxing zhan” 48, n.a2).
Cullen, “Five Planets,” reads: “when the moon’s position is just before the meridian” (227).

24 Liu suggests that “the south” refers to the domains of the south (“Wuxing zhan” 48, n.a3).
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Appendix C: “Five Planets Prognostications,” Planetary Taxonomies™”

Planet | Direction | Resource |God Assistant | Spirit Season |Days |Moon |Direction |Celestial
e 7Kk piit 3 H Position Master
AL
Jupiter | East Wood Tai Hao | Gou Mang | The Year
w7 ZN KA Star
[42] R
Mars South Fire Red Zhu Rong | The Summer | bing |Corner |The Master
Wil U God KJE[Rk] | Dazzling | B and |ofthe |Southern |of
TR Deluder ding |Center |Domains |Celestial
s BT M | P2 | Music
Z GIFN
Saturn |Center |*Earth Yellow |Lord Soil |The The wu | The The Master
H g + God 5+ Quelling |Center” |and |Exact |Central of
g Star ==f5ed Jji Center |Domains | Celestial
A st ke JEF [ | Rites
H] RAY
Mercury | North Water Zhuan | Xuan The Winter |ren |The The Master
bl 7K Xu Ming Watch 4 and | West Northern | of
i . L Star gui |5 Domains | Celestial
[T R B JbJrBlA | Power
Z BIEN
Venus | West Metal Shao Ru Shou | Great Autumn |geng |Moving | The Master
il 4 Hao =3l White K and | West Western of
sk KA xin | 4[#] |Domains | Celestial
[%] B 2E Vi J7E45 | Sacrifice
Z GIPN N

25 For the information included in this table, see “Wuxing zhan” 29, line 1; 43, line 45; 48, line 51; 50, line 53; 51,
line 54; 56, line 59; 57, line 17; 86, lines 76—77. The order of presentation of the planets is not entirely clear due
to the fact that the manuscript was discovered in four distinct pieces. I have adopted the views of Liu Lexian,
presented in ““Wunxing zhan’ de pinzhui ji xiangguan wenti” F1. 5 /5 f{HH4% S AH B [ RE (Putting Together the
‘Five Planets Prognostications’ and Associated Problems) in Liu Lexian 205-10. Designating these four pieces
A, B, C, and D, Liu notes that they respectively contain lines 1-16; 17-38; 39—60; and 61-81. Line 60 is a
hypothetical missing section of the text. Liu reverses sections B and C in his transcription on the basis of
inconsistencies in the content of the sections in the earlier transcriptions. The earlier transcription of the
Mawangdui team has the order as Jupiter, Venus, Mars, Saturn, and Mercury, followed by a more general section
on the Five Planets. For their view, “‘Wuxing zhan’ shiwen.”

2 This correspondence occupies the same position within the text where we would expect a season.
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Appendix D: Figures

List of Figures

Figure la. “The Five Planets Prognostications,” manuscript.*”’
Figure 1b. “The Five Planets Prognostications,” table*”® (detail).

Figure 2a. “Punishment and Favor B,” layout.*”
Figure 2b. “Punishment and Favor B,” manuscript.*'
Figure 2c. “Punishment and Favor B,” Nine Palaces diagram (detail).?""

Figure 3a. “Miscellaneous Prognostications,” clouds, gi, halos, and eclipses (detail).*
Figure 3b. “Miscellaneous Prognostications,” comets in context (detail).?

Figure 4. “Retrograde Mars.

99214

207
208
209
210
211
212
213
214

Wang Shujin 20.

Zhang Zhenglang, Mawangdui Hanmu wenwu, 161.

Kalinowski 130.

Zhang Zhenglang, Mawangdui Hanmu wenwu, 132-33.

Zhang Zhenglang, Mawangdui Hanmu wenwu, 135.

Zhang Zhenglang, Mawangdui Hanmu wenwu, 155.

Zhang Zhenglang, Mawangdui Hanmu wenwu, 160.

Tunc Tezel, “Retrograde Mars,” NASA, Astronomy Picture of the Day, December 16, 2003, accessed May 7,

2013. http://apod.nasa.gov/apod/image/0312/retrogrademars03_tezel.jpg.
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Figure 1a. “The Five Planets Prognostications,” manuscript.

Figure 1b. “The Five Planets Prognostications,” table (detail).
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Figure 2b. “Punishment and Favor B,” manuscript.
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Figure 2¢. “Punishment and Favor B,” Nine Palaces diagram (detail).
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Figure 3a. “Miscellaneous Prognostications,” clouds, gi, halos, and eclipses (detail)

Figure 3b. “Miscellaneous Prognostications,” comets in context (detail).
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Figure 4. “Retrograde Mars.”
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Chapter 3

Celestial Signs in the Writing of History

By the early Western Han dynasty (206 BCE—8 CE), officials had been meticulously
recording the appearance of celestial signs for a very long time. The officials were called shi %,'
a term notoriously difficult to translate, variously rendered as scribe, archivist, historian,” but
perhaps primarily a diviner. The shi kept records of the births and deaths of rulers,
assassinations, punitive campaigns, and all manner of signs: eclipses, comets, summer frosts,
plagues of locusts, fires, floods, and droughts. Our sense of how these records worked is based
primarily on the Annals (Chungiu #7K), a chronicle of the reigns of twelve dukes of Lu £ from
722-481 BCE, a work that became a Classic in Han times. In the Dai corpus we find technical
texts that position celestial signs with respect to spatial dimensions, such as particular domains
and their corresponding celestial fields, and temporal dimensions, such as the sexagenary
calendar, but without respect to the axis of historical time. In contrast, celestial signs in the
Annals were historical events. Han historians, often technical experts themselves, inherited two
types of discourses surrounding celestial signs: one technical and one historical. In their
histories, they would combine these two discourses into a unity.

From 100 BCE to 100 CE, the technical discourse on celestial signs shifted toward
reliance on Classical authority. Treatises in the Shiji 23T (Records of the Senior Archivist) and
the Hanshu 743 (History of the Han) position the technical discourse on celestial signs within a
historical framework. Sima Qian’s &) 518 (ca. 145—ca. 86 BCE) “Tianguan shu” K'E &
(Treatise on the Celestial Offices) consists largely in a detailed technical description of the stars,
planets, inclement weather, and various types of celestial signs, but frames these with a closing
essay that draws attention to the critical role men like himself and his father, Sima Tan =] F55%
(d. 110 BCE), had played at court since time immemorial. Sima Qian, as Taishi ling X84, a

position under the Superintendent of Ceremonial (Taichang X %) which has been variously
rendered as Director of Astronomy, Prefect Grand Astrologer, and Senior Archivist,” was himself
a shi 52. He was not just an astronomer, astrologer, or archivist, and certainly not a mere scribe,
but a reader, recorder, and interpreter of omens past and present.* In his “Basic Annals,” Sima

' For the role of the shi in Zhou J& (1046 BCE-256 BCE) times, see Constance Cook, “Scribes, Cooks, and
Artisans: Breaking the Zhou Tradition,” Early China 20 (1995): 241-77, esp. 250-55.

2 Shi does not acquire the sense of “Court Historian” until the Tang J& (618-907) dynasty.

For Director of Astronomy, see Michael Loewe, 4 Biographic Dictionary of the Qin, Former Han, and Xin

Periods: 221 BC-24 AD (Leiden: Brill, 2000): 762; for Prefect Grand Astrologer, see Hans Bielenstein, 7The

Bureaucracy of Han Times (Cambridge and New York: Cambridge University Press, 1980): 223; for “Senior

Archivist,” see Michael Nylan, “Sima Qian: A True Historian?” Early China 23/24 (1998-99): 203.

The Shiji was a private work, initiated by Sima Qian’s father, that included much more than omens: 1) “Benji”

ZREC (Basic Annals) that chronologically narrate major events from high antiquity through the reign of the sitting

emperor; 2) “Biao” # (Tables); 3) “Shu” 2 (Treatises) on subjects ranging from rituals to canals; 4) “Shijia” tH:

X (Hereditary Houses) chapters that told the stories of powerful families; 5) “Lie zhuan” %1/{# (Arrayed
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Qian narrates the rise and fall of dynasties as a story of perspicacious reading, foolish
misreading, and willful ignorance of signs. The greatest of rulers, Yao ¥, Shun %%, and King
Wen 3 (d. 1046 BCE) of Zhou are responsible for producing technologies that render signs
readable; good rulers, such as King Wu i (r. 10461043 BCE) read signs accurately when

others misread them; and particularly poor rulers, such as King Zhow &7 (r. 1075-1046 BCE),
ignore them altogether. From the combined force of the treatise and the “Basic Annals,” the
would-be sage ruler learns of the critical import of employing men capable of interpreting baleful

celestial signs. While Sima Qian drew upon narratives included in the Documents (Shu &)
Classic and texts like it, the authority of those narratives rested not in their status as Classics per
se but in their status as records of the activities of the ancient sages.

In the late Western Han, the authority of the Annals and the “Hongfan” 7t/J5 40 (Great
Plan) chapter of the Documents would become the basis for reading all manner of baleful signs,

as we see in Ban Gu’s ¥f[# (32 CE-92 CE) “Wuxing zhi” 7117 & (Treatise on the Five
Resources). The “Five Resources,” based in part on the late Western Han statesmen Liu Xiang’s
21[7] (79-8 BCE) “Hongfan wuxing zhuan lun” ¥t %3 717 /% 5% (Discourse on the Five
Resources Tradition of the “Great Plan”) and his son Liu Xin’s #I#k (46 BCE-23 CE) possible
emendations to it, systematically read historical signs over the course of the Chungiu F& £k
period (722-481 BCE), the Qin Z (221-207 BCE), and the Western Han to construct a latter day
mirror of the Annals Classic. Just as the Gongyang zhuan A £{% (Gongyang Tradition) for the
Annals gravitated toward Kongzi’s fL¥ (trad. 551-479 BCE) famous declaration that his way
was at an end,® the final version of the “Five Resources” developed teleologically toward the rise
of Wang Mang T (r. 9 CE-23 CE) and the fall of the Western Han. Ban Zhao ¥£Hj (ca. 48—
ca. 116 CE), Ma Rong /5l (79-166 CE), and Ma Xu’s F54& (ca. 79-after 141 CE) “Tianwen
zhi” K& (Treatise on Celestial Patterns) written in the years following Ban Gu’s death ca.
100 CE, incorporated verbatim most of the technical materials that made up Sima Qian’s earlier
treatise, but placed those materials in a framework that derives its authority from the Classics.’

Biographies) that related the lives of prominent people, and in many cases, preserved their writings. Though
Sima Qian’s duties as Taishi ling certainly did not entail the composition of such a history; it could not have been
composed without access to imperial archives.

Yao and Shun are legendary pre—dynastic sage kings traditionally dated to the late 3™ millennium BCE.
Kongzi, better known in the West as Confucius, realized that his sagely method of governance would not be
instituted in his own lifetime and declared “My way is at an end” & 1& %5 % when the mythic unicorn (lin )
was captured by a firewood collector in 481 BCE. The legendary event, recounted in the final passages of the
Annals, marks the conclusion of the Chunqiu period. See He Xiu {74k (129-182 CE) comm., Xu Yan {2
(Tang) subcomm., Chunqiu Gongyang zhuan zhushu F K 2~ 283 5 (Commentary and Sub-commentary to
the Gongyang Tradition of the Annals; Beijing: Beijing daxue, 1999): 28.624.

Most probably because it appears in the same historiographical project as the “Five Resources,” much material
that otherwise fits into the “Celestial Patterns” is left out; the two Hanshu treatises are complementary.
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Part I: Readers of Celestial Signs in History in the Shiji

The concluding essay in Sima Qian’s “Celestial Offices” couches the technical discourse

on the interpretation of celestial signs within a broader discourse on effective governance. First
come sections which respectively enumerate the constellations throughout the entire sky,
describe the movements of the Five Planets and the prognostic significations of aberrations in
those movements, explain what is portended by various sorts of halos and eclipses, detail the
significance of changes in color in particular stars, discuss the appearance of various sorts of gi,
and finally, detail the practice of divining the fortunes of the year to come. Sima Qian’s treatise
concludes with an essay on the relative value of the observation of the heavens and its position at
court since time immemorial:

KEAE: BPERUR, HEHEANEHARR? LELR. =40 Az,
W, SRRk, BA A N MRS R, RIS . RRIMT H
., WREEE. RELE, WELT. RAESIME, mAEHER. =tH, &
B2 HG, SAAEH, TEE NS .

The Venerable Senior Archivist said: Since the very birth of the people,® who among the
lords of the ages has not calculated the movements of the sun, moon, stars, and
constellations? With the advent of the Five Experts’ and the Three Dynasties, the practice
continued and was further illuminated. In the inner lands were those who wore caps and
belts, and in far off places were the Yi and Di peoples. They divided the central domains
into twelve regions, and “they lifted their heads to observe the signs in the heavens, and
lowered their heads to emulate them in kind upon the earth.”® Heaven has the sun and
moon, and Earth has the yin and the yang. Heaven has the Five Planets and Earth has the
Five Resources. Heaven has its arrayed lodges, and Earth has its regions. The Three

8

“Shengmin” “E [X; (Birth of the People) is the title of an ode, Mao 245, that describes the trials and tribulations of
Lord Millet (Hou Ji f5#%), the ancestral founder of the Zhou people. See Kong Yingda fLZHI% (574-648) et al.,
Mao shi zhengyi E551EZ% (Correct Meanings of the Mao Odes), 3 vols., (Beijing: Beijing daxue, 1999):
17.1.1055-78.

Two interpretations of the term Wujia T1.5¢ obtain: First, according to Sima Zhen’s ]} i (early 8" cent. CE)
Shiji suoyin 5 & EE (Commentary on the Records of the Senior Archivist), these are experts in the Five Cycles
(wuji F.4C) outlined in the “Great Plan” chapter of the Documents: the cycles of Jupiter (sui j), the moon (yue
H), the sun (vi H), the planets and the constellations (xing chen %2 =), and calendrical calculations (lishu J&EX).
Zhang Shoujie’s 5% 55 fifi Shiji zhengyi S25C1EFE (The Correct Meanings of the Records of the Senior Archivist;
preface dated 737 CE) identifies five sage-kings as the Five Experts: The Yellow God % %7, Gaoyang 1= 1%,
Gaoxin 53, Tang Yao and Yu Shun J#E #£2£tH. (Sima Qian ] F53& [ca. 145-ca. 86 BCE)], Shiji %7C
[Records of the Senior Archivist; Beijing: Zhonghua, 1959]: 27.1343 n. 1-2). I have followed Zhang Shoujie’s
interpretation.

These two lines are a quotation from the “Tradition to the Appended Statements” (Xici zhuan ¥ #&#{%) to the
Changes. Huang Shougqi # z54 and Zhang Shanwen 5k 3 eds., Zhouyi yizhu J& 5y 5%+ (A Modern
Translation and Annotation of the Zhou Changes; Shanghai: Shanghai Guji, 2001): 535.
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Luminaries'' are the essence of yin and yang. Qi originates in the Earth, and the sages
unify it and put it to order."

Sima Qian’s essay opens by creating a powerful sense of the historical position and sagely
character of the technical practices the rest of the treatise has already laid out in so much
mundane detail. Whereas the technical prognostic texts from the court of Dai derive their
significance from the role they might play in preventing disaster at the local level, or at least
allowing the Marquises to prepare for it, within the frame of Sima Qian’s treatise, planetary
observation and celestial observation in general is part of a much grander enterprise, the
existence of which is attributed to the technological acumen and perspicacity of the sage-kings of
antiquity.

Moreover, Sima Qian would construct a lineage of practitioners of the arts of celestial
observation and calendrical calculation, a lineage in which both he and his father, Sima Tan =] 55

i (d. 110 BCE), who had served as Taishi ling from ca. 140-110 BCE," implicitly belonged:'

WHREE: S, By B R =, &M AH, BE: RE, &
i JE, k. Eaks R, TE BRI, AR, Hos &, bk 8,
ﬁ%; %%1 EEFIO

Those who have transmitted the arts of celestial calculation from times gone by include
Chong and Li before Gaoxin, Xi and He of the time of Yao and Shun; there was Kunwu
in the Xia; Wuxian in the Yin; Shiyi and Chang Hong at the Zhou court, Ziwei in Song; in
Zheng, Pei Zao; in Qi, Gan Shi; in Chu, Tang Mei; in Zhao, Yin Gao; and in Wei, Shi
Shen."

The lineage continues into the early Western Han: “As for those who have conducted the arts of
the celestial calculations since the beginning of the Han, Tang Du did so for the stars, Wang Shuo
for gi, and Wei Xian for the prognostication of the year” 7% HVEZ A K¥E, HERIBFEER,
AT, (5 HIEEEE. " There is an element of creativity in the work of Tang Du, Wang
Shuo, and Wei Xian, who not only received and transmitted knowledge, but presumably adapted
that knowledge to suit the particular circumstances of the Western Han empire. Tang Du, Wang

The Three Luminaries are the sun, moon, and stars.

12 Shiji 27.1342. For a complete annotated translation of this treatise, see David W. Pankenier, Astrology and

Cosmology in Early China: Conforming Earth to Heaven (Cambridge: Cambridge University Press, 2013): 444—

511.

Loewe, Biographical Dictionary, 486.

4 Michael Nylan has previously argued that Sima Qian sought to commemorate his own family line by composing
the Shiji. She writes “...Sima Qian in completing the Skiji planned it to be an effective double commemoration
of his ancestors: the power of the monumental text attesting to the Central States achievements would win the
blessings of the highest members of the heavenly court; their eternal favor would be confirmed through the
repeated sacrificial offerings made to the Simas, father and son, over the ages by reverent proponents of the
Central States order” (“Sima Qian: A True Historian,” 245).

15 Shiji 27.1343.

18 Shiji 27.1349.
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Shuo, and Wei Xian occupy a dual position as conservative transmitters of sagely knowledge and
as innovators who kept that knowledge relevant and useful in the contemporary world. While
Sima Qian does not explicitly name himself as an heir to this lineage, in compiling the “Celestial
Offices” he effectively summarizes and puts to order the sum total of knowledge needed to
continue to transmit the sagely enterprise. Sima Qian’s treatise not only encompasses the fields
of expertise of Tang Du, Wang Shuo, and Wei Xian but surpasses them, powerfully juxtaposing
political history with the appearance of celestial signs:

A UFEK TN+ FEZH, Ath="1o8, BRE=/, REAREEBWNN. K
T, R AR, EREda. BRZE, WMEE, Kb ..
Seood, Rk, AuEfn. HRER, =F0E, WA, FREN, KEE
e, WERE, NUSERR SN, EIRRER, HREMERERITE.

In the 242 years of the Chungqiu era, there were thirty-six lunar eclipses, three appearances
of comets, and in the time of Duke Xiang of Song (r. 650-637 BCE), meteors fell like
rain.'” The Son of Heaven had little power, and the local lords took power over the
administration. The Five Hegemons'® arose in turn, and issuing their own commands in
place of those of the ruler.” From this time forth the many did violence to the few, and
the large absorbed the small. Qin, Chu, Wu, Yue, and the Yi and Di tribes became
powerful hegemons. The Tian ministerial clan usurped power in Qi.** The Three Clans
divided the domain of Jin.?' All became Warring Domains, struggling for glory and gain,
repeatedly raising the weapons of war, again and again slaughtering entire cities, and thus
inaugurating a period of starvation, pestilence, burning, and bitterness. Lords and
ministers alike feared calamities, and thus they considered the examination of fortune and
the observation of planets and gi to be of great urgency.*

Sima Qian portrays the value of the observation of celestial signs, the movements of the planets
and ¢i, as an art inextricably linked to the prognostication of political fortunes. The eclipses,
appearances of comets, and meteors that “fell like rain” during the Chunqiu period appear in
tandem with the decline in power of the Zhou rulers and presage the increasing tendency toward

'7 This event occurred in the 16" year of Duke Xi of Lu (644 BCE) (Shiji 27.1345, n.4).

'8 1 follow the view of Zhao Qi #I; (d. 201) who in his commentary on the Mengzi 7. F identifies the Wubo as
the Five Hegemons: Duke Huan of Qin 745 (r. 685-643 BCE), Duke Wen of Jin £ 3 (r. 636-628 BCE), Duke
Mu of Qin Z&#2 (1. 659621 BCE), Duke Xiang of Song &% (r. 650—-637 BCE), and King Zhuang of Chu £ #f
(r. 613-591 BCE) (See Shiji 27.1347, n.6).

1 Cf. Edouard Chavannes (1865—1918) who translates this phrase as “substituérent leurs ordres a ceux du
souverain” (substituted their own orders for those of their soveriegn), Les Mémoires Historiques de Se-ma T5 ’ien
(The Historical Records of Sima Qian), vol. 3 (Leroux: 1895-1905): 404. Available in electronic form through
“Les Classiques des Sciences Sociales,” Université du Québec a Chicoutimi.

http://classiques.ugac.ca/classiques/sema_tsien/sema_tsien.html. Accessed May 2013.
2 This occurred in the 23" year of King An of Zhou (379 BCE) (Shiji 27.1345, n. 8).

' In the 26™ year of King An of Zhou (376 BCE), Jin was divided into three domains: Wei {, Han ¥#, and Zhao
i (Shij 27.1345,n.9).
2 Shiji 27.1345.


http://classiques.uqac.ca/classiques/sema_tsien/sema_tsien.html
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violence and fragmentation that would characterize the Warring Domains (480-222 BCE)*
period, a time when the work of observing the heavens for celestial signs became an increasingly
grave task.

While Sima Qian notes that the appearances of celestial signs of bygone centuries
“cannot be verified in the present” A& 1] % T4, such signs continued to appear during
moments of political crisis in the Qin and Han. Following the appearance of numerous comets

during the time of Qin Shihuang Z& 45 & (r. as emperor 221-210 BCE), “with the rise of the Han,
the Five Planets gathered in Eastern Well” 2 B, 12 5T % > However, within a
generation of this auspicious portent, ill-omens appeared once the relatives of Empress Lii /& (r.
187—180 BCE) declared themselves to be kings, and again during the Seven Kingdoms
Rebellion: “Members of the Lii clan rebelled, and there was a solar eclipse, causing daylight to
darken. Wu, Chu, and the remaining Seven Kingdoms engaged in treason, and a comet several
zhang® in length [appeared]” &% = /EAL, Hak, Hig. RE-CEFRY, HEBOLY Sima
Qian deploys vivid, macabre language to present the consequential relationship between the
celestial sign and the political events that follow it: “Heaven’s Hound passed over the celestial
field corresponding to Liang, and warfare arose. Soon thereafter, corpses fell, blood gushing
beneath them” KA ZEEF; fIoikd, B HRMA T

Sima Qian’s essay, by discussing the appearance of celestial signs in conjunction with
pivotal events in history, underscores the value of technical knowledge of celestial signs.
Moreover, through the construction of a tradition of experts extending back to the reigns of the
ancient sage-kings, the essay constitutes a powerful argument for the pragmatic political value of
those capable of properly observing celestial signs. Sima Qian concludes the essay with a claim
that implicitly applies to his own treatise, modestly presented in the subjunctive mood,
concerning technical knowledge of celestial prognostication. “From the end back to the
beginning, from antiquity up to the present, if we deeply examine the changes of the times,
fathoming their finest points and broadest forms, then the Celestial Offices will be made
complete” #4614, RBIREE, SHKEMH, AIREH#2.? The “Treatise on the Celestial
Offices” presented the technical materials needed to interpret celestial signs and asserted the
great value of experts capable of putting them to use. It was in the “Basic Annals,” however, that
Sima Qian examined high antiquity and made the “Celestial Offices” complete.

#  That is, the Warring States period, as it is more commonly called.

. Shiji 27.1344.

3 Shiji 27.1348.

% A zhang is equivalent to ten Chinese degrees, or slightly less than ten Babylonian degrees.

21 Shiji 27.1348.

2 Shiji 27.1348.

¥ Shiji 27.1351. Pankenier, however, understands the treatise itself as bringing completion to the Celestial Offices.
He renders these lines: “[Having explored events] from beginning to end, from ancient times to the present, [we
have] looked deeply into the vicissitudes of the times, examining the minute and the large scale, [so that
exposition of] the Celestial Offices is now complete” (510).
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From the Yellow God to the Benighted King of Zhou

In his “Basic Annals,” Sima Qian presents a series of ideal rulers and ministers who
prove to be effective readers of signs, perspicacious courtiers and kings who know whether those
signs call for action or restraint. The ideal ruler responds to Heaven, just as Heaven responds to
him. The greatest of rulers, Yao, Shun, and King Wen, are not just readers of signs, but
responsible for the development of technologies through which those signs are rendered legible.
The ideal rulers, often but not always dynastic founders, are vested with Heaven’s Charge and
the responsibility for implementing Heaven’s Punishment (Zianfa K &i). Yet decline always
follows, though it may be interrupted with a period of restoration under the odd good king, such
as King Wuding X ] (trad. r. 1250-1192 BCE) of Shang 7 (trad. 1600-1046 BCE) or King
Xuan & (r. 827-782 BCE) of Zhou. In the end, however, a ruler always comes along who
shows contempt for Heaven or complacency in his possession of its Charge (ming 7). No
matter how clear the warnings, the worst of rulers fail to yield to the will of Heaven.

Many passages in the “Basic Annals” that pertain to the Western Zhou period and earlier
correspond, closely or loosely, to passages in the received Documents. Sima Qian, to be certain,
must have had access to much more material similar to that included in the Documents than we
do now; even a passing glance at the bibliographic treatise to the Hanshu reminds us that we
have only the smallest fraction of the materials that were once gathered in the Imperial Archives.
Indeed, even before the time of Yao, whose words and deeds are commemorated in the first
chapter of the Documents, sage rulers in the “Basic Annals” are closely associated with celestial
signs. In the aftermath of his defeat of the nefarious Chi You = Ji,, the Yellow God (Huangdi
) surveys his empire, promotes his best ministers, arrays the sun, moon, planets, and stars,
and even names his officials after the names of the winds.?' He follows the course of the cosmos,
yielding to the results of prognostications, thereby ensuring his own survival: “He went along
with the cycles*” of Heaven and Earth, the prognostications dark and bright, the explanations of
life and death, and the difficulties of survival and destruction” JJE R 2 4, W2 &, ZEA4
2, AT %3 The mythic Yellow God initiates a practice of reading and following along
with the patterns of the cosmos that would continue down to Sima Qian’s own time.*

Sima Qian’s first fleshed out portrait of a cosmic king, however, is that of Yao. That
portrait appears to draw extensively on the “Yao dian” & # (Canon of Yao) chapter of the

¥ For an account of the Chi You myth in various sources, see Bernhard Karlgren, “Legends and Cults of Ancient

China,” Bulletin of the Museum of Far Eastern Antiquities 18 (1946): 283-86.
' Shiji 1.6.
2 This rendering of ji 4C is based on the phrase wuji TLAC in the “Great Plan” chapter of the Documents.
Shiji 1.6. For an alternative translation, see William H. Nienhauser Jr. et al. trans., “The Basic Annals of Pre-Han
China” in The Grand Scribe s Records, vol. 1, (Bloomington and Indianapolis: Indiana University Press, 1994):
4.
The practice of the observation and emulation of celestial patterns continues with the Yellow God’s immediate
successors. His grandson Zhuan Xu “follows the course of the seasons so as to emulate Heaven” &5 LA 5 K.
Zhuan Xu’s successor Diku 774, a perspicacious ruler whose humaneness is matched only by his awesome
majesty, likewise “submits to the will of Heaven” JIi°k 2 2§ and “calculates the movements of the sun and moon
so as to greet them and send them off” J& H H MiliE 2 (Shiji 1.13).
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Documents, though the Shiji version differs from the received text in certain ways.*> The most
immediate, and perhaps most important, distinction between Sima Qian’s portrayal of Yao and
that of the “Canon of Yao” comes in a series of similes through which Sima Qian introduces the
sage-king: “His humanity was like that of Heaven, and his wisdom was like that of the spirits. If
one approached him, he was like the sun, and if one gazed at him from afar, he was like a cloud”

HAZ R, Hanwdh. mizinH, B2 412 3¢ None of these lines correspond to the
Documents version of the “Canon of Yao.” Sima Qian’s Yao shines forth as the celestial bodies
themselves do. To look upon him is to look upon the most auspicious and awesome of celestial
signs. Yet both the “Canon of Yao” and the Shiji passage describe Yao as an incredibly effective
ruler who brings harmony not just to his people, but to the whole of humanity: “He was able to
see clearly and cause others to yield” to his power, and thus he drew close to the Nine Clans.
Once the Nine Clans were in accord, he shed his light upon the Hundred Families. Once the

Hundred Families had received his illumination, he brought harmony to the Myriad Domains” f¢

BIBIGE, DABUURR. JUBBERE, (R EiE. A, S8R Yao himself was a
visible, manifest sign of the regularities of the heavens.

After bringing harmony to the world, Yao begins his cosmic labors. He creates order in
the heavens and models himself on that order. Yao both follows the perfect regularity of celestial
bodies, and brings that perfection into being:

Jhfngk. ML, HUBRRR, BUAHHER, HERRE. oadf, R, FiES.
HOEHH, ERERIE. 0o, 2R, URTEHE. LR, KB, Pali Ju
FIAZ. fERER A, M. Hok, 2K, BUERE. HRE, K&EAGE. Haffh,

While much of Sima Qian’s description of Yao matches that in the “Canon of Yao” chapter, we will not engage
here, in any extensive way, with the received Documents text, as we do not have a clear sense of the extent to
which the set of texts and/or oral traditions surrounding Yao known to Sima Qian correspond to those in the
received Documents. 1t will suffice to keep in mind a few basic points regarding the relationship between the
Documents and Sima Qian’s “Basic Annals.” First, up through the Warring Domains period, and arguably into
the Han, the Documents was not a fixed text. While Fu Sheng’s fk4: (d. after 156 BCE) twenty-eight or twenty-
nine chapters had been established a few decades before Sima Qian was born, the sense remained that much of
the material that should have been included in the Documents was in fact missing. The “Basic Annals” records
the composition of many chapters of the Documents during the Three Dynasties period, but makes no distinction
between what are now modern script and ancient script chapters. We cannot say to what extent the “Canon of
Yao,” nor any other chapter or fragment of the Documents known to Sima Qian, corresponded to that which we
now possess. Third, Sima Qian knew of traditions surrounding figures in the Three Dynasties that are now lost
to us, or survive only through his work. Fourth, Sima Qian produces a remarkably continuous and readable
narrative that leaves no gaps between his own time and that of the divine farmer, Shennong ## J&£, whose reign
preceded even that of the Yellow God. Whatever the materials Sima Qian had available to him, the “Basic
Annals” is not simply a compilation of earlier records and traditions. Rather those records and traditions are tied
together by Sima Qian’s unique voice into a coherent, chronologically organized narrative.

6 Shiji 1.15.

7 1 follow Sima Zhen’s explanation of xun §/ll as “referring to the capacity of sagely virtue to cause people to
yield” & BEEFENE A (Shiji 1.16 n. 9).

Shiji 1.15. For the closely corresponding passage in the “Canon of Yao” see Gu Jiegang FA#EM (1893-1980)
and Liu Qiyu BI#L$F comm., Shangshu jiaozhu yilun 1435 K FEREAm (Notes, Explanation, Translation, and
Discussion of the Venerable Documents), vol. 1, (Beijing: Zhonghua, 2005): 2.
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Thereupon Yao commanded Xi and He to reverently follow the course of August Heaven,
to take account of and emulate the sun, moon, planets, and stars, and to reverently give
unto his people their seasons.

In turn, Yao commanded Xi Zhong to reside at Yuyi, which is called the Valley of
Dawn. Reverently, he leads forth the rising sun, and sets in motion the eastern work. At
the spring equinox, the star Bird is the means of rectifying the second month of spring.
The people disperse, and the birds and beasts nurture their young and mate.

Yao then commanded Xi Shu to reside in the Southern Wilds. He sets in motion
the southern work. He is solemn to the utmost. At the summer solstice, the star Fire is
the means of rectifying the second month of summer. The people send additional labor to
the fields, and the birds and beasts thin their hides.

In turn, Yao commanded He Zhong to reside in the west, which is called the
Valley of Dusk. Reverently, he sends off the setting sun. He sets in motion the western
harvest. At the autumn equinox, the star Barrens is the means of rectifying the second
month of autumn. The people are tranquil and happy, and the birds and beasts thicken
their feathers and fur.

Yao then commanded He Shu to reside in the northern quarter, which is called the
Dark Capital. He causes [the people] to store their goods. At the winter solstice, the star
Mane is the means of rectifying the second month of winter. The people are warm, and
the birds and beasts grow new feathers and fur.

A year consists in 366 days, and by means of intercalary months the Four Seasons
are rectified. The Hundred Offices are faithfully set in order so that all of their many
works flourish.*

Yao appears in the Shiji, as he does in the Documents, as a sovereign who both sets the cosmic
order in motion above and reproduces the cycles of that motion in his governance below. Xi and
He are told to “take account of” or “enumerate” (fa shu 1%%¥%) the motions of the various celestial
bodies in the opening of the passage, just as they are told to “perform the calendrical calculations
and create images” (/i xiang J#t %:)* of those bodies in the “Canon of Yao.” Giving the people
their seasons makes agricultural work possible, causing them to engage in the correct labors at
the correct times. The seasons revolve for the benefit of human beings and other creatures; the
birds and beasts grow or shed their feathers or fur in a natural cycle that mirrors the human
rhythms of agriculture. Time operates as microcosm and macrocosm; times of day, marked out
by the movements of Yao’s demigod officials from the Valley of Dawn to the Valley of Dusk and
beyond, replicate in miniature the seasons of the year. Under Yao, the ideal ruler, perfect order
obtains throughout the cosmos. Long after his rule, however, Xi and He would grow corrupt in

¥ Shiji 1.16-17.
40 “Canon of Yao” in Shangshu jiaozhu yilun, vol. 1, 32.
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times when a sage-king no longer reigned, and the cosmic clockwork would no longer keep good
time.

Despite Yao’s impressive command of the cosmos, and his almost ontological identity
with the celestial bodies themselves, he would never grow arrogant. Even after passing over his
own son in favor of the self-sacrificing and deeply filial Shun, he was careful always to follow
the will of Heaven. In his old age “he commanded Shun to serve as a regent and take charge of
the administrative powers of the Son of Heaven, so as to observe Heaven’s Charge” iy 7 1T K
T2 B, DA R A When it comes time to elect a successor, Yao is neither hasty nor willful,
but circumspect and deferential to Heaven. Shun, duly attentive to celestial signs, proves up to
the task: “Shun thereupon made inquiries concerning the Agate Orb and the Jade Crossbar, and
so, regulated the Seven Administrators” 5% JH{E¥SEE L1, DLES-BEL*? By the time of Zheng
Xuan % (127-200 CE), the Agate Orb and Jade Crossbar were understood as components of
an armillary sphere, and the Seven Administrators as the sun, moon, and Five Planets.” Zhang
Shoujie 5& 57 £ (8" cent), the Tang fF (618-907 CE) dynasty Shiji commentator, explains that
Shun, like Yao before him, was a careful observer of Heaven who did not dare violate its will:

VEMERZ SEAT, WAE %, HUIEBE R LR RS, BE2E, 2 al, i)
R, DTREZ, REFH LRGN, BHMEAR., SO0, A2 A,

Though Shun had received Yao’s charge, he nonetheless could not put himself at ease.
And so, he newly created the Agate Orb and Jade Crossbar so as to rectify the celestial
patterns. The orb rotated, and the crossbar served as an indicator, so that the revolving
orb caused it to move below, and so that one could gaze upon [the celestial patterns.]
This was an instrument to rectify celestial patterns that was fit for a king, and Shun
examined whether [those patterns] were in order or whether they were not. Now, only
when he found that the Seven Administrators were in order, did Shun believe that
accepting the throne would be right.*

While Zhang’s commentary was composed more than eight centuries after the composition of the
Shiji, it nonetheless presents a revealing reading of Shun’s relationship to Heaven and the signs
through which the will of Heaven was to be understood. In light of Zhang’s comments, Shun
appears as not only an ideal reader of celestial signs, but also as a technological innovator who
creates a means for rendering those signs legible.

The Shiji, reminds us, however that Heaven’s will is not solely articulated against the
backdrop of the firmament. Heaven sometimes speaks not through celestial patterns, but in the
voices of ordinary people. Following the death of Yao, Shun offers to yield the throne to Yao’s

son, the wicked Dan Zhu F}4:

U Shiji 1.24.

2 Shiji 1.24.

 Shiji 1.24,n.1.

# Shiji 1.24,n. 1. The quotation is found in Zhang Shoujie’s Shiji zhengyi 370 1E & (The Correct Meanings of the
Records of the Senior Archivist, preface dated 737 CE).



92

SEl, AL, FRERELRICITL . ETBER LRI, R
AL PPARTTL T, HE B RTTETR. 0 [Kih ) , Rk BBk
AT

After Yao died, once the three year morning period was completed, Shun yielded to Dan
Zhu and went off south of the Southern River. Those among the local lords who came to
court did not come to Dan Zhu but came to Shun. Those who engaged in lawsuits did not
come to Dan Zhu, but came to Shun. Those who sang songs did not sing of Dan Zhu, but
sang of Shun. Shun said, “It is Heaven’s doing,” and thereafter took the throne as the Son
of Heaven in Central Domains.*

Signs in the heavens were not the only signs that could pronounce the will of Heaven. The
tendency of human beings to gravitate toward Shun, despite his far off wanderings in the
southland, to sing his praises, and to come to him seeking resolution of their disputes is as
powerful as, or perhaps even more so than, any narrowly construed celestial sign.

There are a number of parallels between these episodes in the life of Shun and certain
events in the life of the Earl of the West, King Wen of Zhou:

PEAERR RO T H4E. N, W (5) 2 \ERNH 0. 5FANENH, 3%
i M LT R 258 BT EEm, WA .

The Earl of the West was on the throne for some fifty years. While he was imprisoned at
Qiuli, he added the Sixty-four Hexagrams to the Eight Trigrams in the Changes. When
poets speak of the Earl of the West, they speak of the year when he received the Charge
and was called a king, and then resolved the litigation between Yu and Rui. After ten

years he died, and was given the posthumous title, King Wen.*

Like Shun, King Wen created a new technology for reading signs, the Sixty-four Hexagrams of

the Changes (Zhouyi & %) Classic. King Wen waited most of his life, as Shun did, before
claiming the title of the highest ritual and political office. King Wen’s authority, like that of

Shun before him, was articulated through his juridical power. Those who brought their lawsuits
to Shun and King Wen recognized their sagely authority to pass binding judgments and, equally

important, believed that those judgments would be just.
Another account of the lawsuit between Yu and Rui places particular emphasis on the

transformative power King Wen had on the people of his domain and those who submitted to his
rule, even at a time when the wicked King Zhow was still in power. King Wen did not need to
deliver an actual judgment; his transformative influence was such that the case could be settled

easily out of court:

5 Shiji 1.30.
4 Shiji 4.119.
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The Earl of the West did good works in concealment, and the local lords all came to him
to resolve their differences. At that time, men of Yu and Rui had a lawsuit that they could
not resolve, and so they came to Zhou. As soon as they crossed its frontier, they saw that
farmers all yielded the edges of their fields, and the people customarily yielded to their
elders. Before the men of Yu and Rui had even had an audience with the Earl of the
West, they were all stirred to shame, and said to one another: “The men of Zhou would be
ashamed to argue about the things that we do! How can we go to them and do this? We
will only humiliate ourselves!” Thereupon, they returned. Both parties yielded and went
off. When the local lords heard this, they said “The Earl of the West is the lord who has
received the Charge.”

King Wen’s transformative influence on the people of his domain, and anyone who crossed the
threshold of its borders, proves to be the pivotal sign of his legitimacy. It is the sign that he has
received its Charge. His suasive power is based on yielding rather than force. Yet when one
ruler receives Heaven’s Charge, with the exception of the very few cases of abdication in high
antiquity, another ruler must be subjected to Heaven’s Punishment. In the founding of the Zhou
dynasty, the dirty work would be left up to King Wen’s son, the Martial King, King Wu.

King Wu ultimately winds up with bloodied hands in the Shiji narrative.”® Yet he shows
remarkable restraint in the face of his own bellicose generals, waiting until he is absolutely sure
that he has received Heaven’s Charge before he dares to execute Heaven’s Punishment.

Following the death of his father, King Wu was, nonetheless, a man prepared for war. He
promises the local lords who are about to follow him into battle that they will be rewarded for

their achievements, and at the same time, his chief adviser, Lii Shangfu /= /% (11" cent. BCE),
promises that whoever lags furthest behind when they cross the Covenant Fords will be beheaded
(zhan ). As they prepare to cross the fords, the mood among King Wu and his ministers is
grim and warlike. However, King Wu’s understanding of what he must do changes profoundly

9 Shiji 4.117.

# In at least one version of the story recounted in the Huainanzi 5T (Master of Huainan), however, King Wu’s
armies defeat the Shang without drawing their swords. “When King Wu attacked Zhow, he faced east and
welcomed the year. When he reached the Si River, there was a flood; when he reached Gongtou, [a mountain]
collapsed. A comet appeared and presented its tail to the men of Yin. During the battle; ten suns rioted above;
wind and rain struck below. Yet, in front there were no rewards for braving danger; and at the rear there were no
punishments for flight. Clean blades were never fully drawn, yet the world submitted to him.” (Modified from
John S. Major, Sarah Queen, Andrew Meyer, and Harold D. Roth trans., The Huainanzi: A Guide to the Theory
and Practice of Government in Early Han China, (New York: Columbia University Press, 2010):. 15.9.592).
The Chinese text reads: 30 EAR&S, HMMWE, 2iEMK, SILTETMEE, 22 HMmRERALN. Eiz
e, HHELA L, BEERT, SAmaT e H, Mg mEIL N, BZIARKMRT () ()
%, D.C. Lau, Huainanzi zhuzi suoyin {fF3 11252 7| (A Concordance to the Huainanzi), Chinese University
of Hong Kong, Institute of Chinese Studies of Ancient Chinese Text Concordance Series (Hong Kong:
Commercial Press, 1992): 15.9. Citation for this text give chapter and entry numbers.
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when he encounters a strange, white fish:
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King Wu forded the river, and in midstream, a white fish leaped into his royal boat, and
he knelt down, selecting it to be used in a sacrifice. Once he had forded the river, a fire
descended from on high, reaching the top of the Royal Chamber. It transformed into a
crow, its color vermillion, and its call was steadfast.*’ At this time, eight hundred of the
local lords, without having made prior arrangements to do so, gathered at the Covenant
Fords. The local lords all said, “Zhow can be punished!” But King Wu responded, “You
do not understand Heaven’s Charge. It is not yet permissible.” And so, he sent the
armies home.”

King Wu responds to the appearance of the white fish by performing a ritual, perhaps because
the white fish in its original form was unreadable. But through the transformative act of sacrifice
the fish becomes a pyrotechnic sign that morphs into a vermillion crow. The eight hundred
bellicose local lords see the crow as an unambiguous message from Heaven that King Wu could,
and should, immediately carry out a campaign against the Zhow ruler. Yet, King Wu himself
proves a more perceptive and cautious reader. These signs meant not that he should go to war,
but that he should lie in wait. Admonishing the men who would follow him into battle for their
failure to understand Heaven’s command, he sends them home. It is only two years later, after
King Zhow murders Bi Gan [t imprisons Jizi %, and drives his elder half-brother Weizi /il
F to flee to Zhou,”' that King Wu makes the speech known to Sima Qian as the “Tai shi” A%
(Great Oath)* and promises to “carry out the Punishment of Heaven” 17 K &i %

The “Basic Annals” tells the stories of not only the best, but the worst of rulers. The
stories of the sage and reverent men who found dynasties, and the miscreant and impudent men
who bring about their downfall, are knit together by lengthy genealogies and punctuated with
brief periods of restoration. In the end, however, the histories of the Xia ¥ (trad. ca. 2070—ca.
1600 BCE), Shang, and Western Zhou are histories of decline and dissolution. The worst rulers
ignore or show open contempt for both celestial signs and for the welfare of their people.

In the Xia, problems arise almost immediately. Qi B, the son of the dynastic founder Yu
i, is himself a good ruler, who despite the peaceful circumstances under which his father

¥ The rendering above follows Ma Rong’s 5l (79-166) gloss of poran W% as anding % 5E, “secure and
steady” (Shiji 4.122,n.7). Ma was apparently working with a text that had poran for poyun ¥, z=. The
Nienhauser et al. translation suggests that this is onomatopoeia, rendering it “P’0—p’o—p’0.” See Nienhauser et
al. 60.

0 Shiji 4.120.

' Shiji 4.122 and 3.108.

2 Shiji 4.121.

S Shiji 4.122.
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received the throne from Shun, is nonetheless forced to execute the Punishment of Heaven
against Youhu shi )& [X, the clan in possession of the lands of Hu. Qi cites his reasons for
campaigning against Youhu shi in a battlefield speech that corresponds to the Documents
“Ganshi” H#% (Oath at Gan): “I swear before you: The clan in possession of Hu has
imperiously humiliated the Five Resources, and has neglected and abandoned the Three
Rectifications. Heaven has employed me to destroy and cut off their charge. Now, I wish to
carry out the Punishment of Heaven with you™ T %: AREKEBME LT, BFE=IE, K
HEhsE Ky, 5 THEHATRZ &1 Qi concludes his speech with a grim warning that those
who fail to show bravery and discipline in battle will be slaughtered or enslaved along with their
wives and children.*

As the Xia wore on, things got worse. The cosmic order Yao put in place eventually went
awry, as the Xia produced less worthy rulers. A pivotal moment occurred during the reign of Di
Zhongkang 7 H15: “In the time of Di Zhongkang, Xi and He, drunken and indulging in
licentious behavior, abandoned the seasons and let the movements of the sun fall into disorder”
PR, 2. ANEEE, BERFELH.Y Yao’s great ministers, with the decline of the Xia, would
be subjected to a punitive campaign, carried out to once again set them aright.® Yet within only
a few more generations, the local lords would rebel against the Xia ruler Di Kongjia 77 fL ! on
account of his licentious behavior and his fondness for ghosts and spirits. His great-grandson,
Jie %E, would turn his weapons against his own subjects and himself suffer the Punishment of
Heaven at the hands of the Shang founder, Tang ¥%;.%

Sima Qian’s account of the Shang dynasty is structurally similar to his account of the Xia.
It begins with a narrative of conquest in which the founder must enforce the Punishment of
Heaven, but a narrative of decline follows the initial triumph. In a speech much like that Q1 had
delivered at Gan centuries earlier, Tang would explain that he had not decided, of his own
volition, to wage war against the last of the Xia. Heaven had commanded him to do so, and he
did not dare disobey:

> Shiji 2.84.

> While the Five Courses, or wuxing, might be understood here as referring to Five Resources, Five Kinds of
Action, or even the Five Planets themselves, Zheng Xuan’s reading of the passage understands both the Five
Courses and the Three Rectifications in cosmic terms. He writes: ““The Five Courses’ are the means by which
the abundant power of the Four Seasons carry out their administration. ‘To imperiously humiliate them’ is to
violate and run counter to them. ‘The Three Rectifications’ are the Rectified Ways of the Celestial, Terrestrial,
and Human Realms”™ TiAT, DURpEEERTIT 2Bt . BiffE, Bz . =1E, K. . NZIEWE (Shiji2.84, n.
5). While Sima Qian does not offer explicit clues regarding how we should understand the Five Courses and the
Three Rectifications, Zheng Xuan’s reading shows at least the possibility of interpreting the crime of the clan in
possession of Hu as a violation of the basic order of the cosmos. To the extent that we may understand the Five
Courses as the courses of the Five Planets, that order is articulated through celestial signs.

3 Shiji 2.84.

7 Shiji 2.85.

8 This campaign is presumably the subject of the “Yin Zheng” JAl{iF (Campaign of Yin) text. A work under this
title is included among the archaic script chapters of the received Documents, but it is difficult to know how
much, if indeed any, material included in the chapter would have been familiar to readers prior to the 4™ century
CE when the archaic script chapters were compiled.

9 Shiji 2.85-66 and 3.95.
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HEG/NTEUTEAL, AREZH, FHEBRS, ZRATE. PREW, ABAL
SRZI, RS- WHE T ANBRLE, THREL, LIAE, AR

= o

It is not that I, your Humble Son, would dare rise up in rebellion. He who possesses the
Xia is guilty of many crimes. I have heard you all say that the House of Xia is rife with
guilt. I am in terror of the High God, and I do not dare to fail to set things right. Now,
the Xia has committed many crimes, and Heaven’s Charge has been rescinded... Come
with me, the one man, and bring the Punishment of Heaven upon him, and I will greatly
reward you. Do not fail to believe me, for I will not eat my words!®

Tang concludes his speech, as did Qi, by warning those who fail to show bravery that there will
be dire consequences for their families as well as themselves. Such was the gravity of the matter
of punishing the last king of Xia. Jie was a tyrant who threatened to reign forever, to last as long
as the sun reigned in the sky. In the “Basic Annals” version of the speech, Tang alludes to a
somewhat enigmatic rhymed couplet attributed to Jie: “O sun when at last shall you decay? In
the moment when you and I both pass away.” #& H{[IRp#E? TELLL BT ! ¢ Jie believes his
power is eternal; no sign, celestial or otherwise, could dissuade him of this. And that is precisely
why, Tang reasons, he must be overcome.

Continuing the Shiji narrative, Tang’s victory over the Xia would initiate a new dynasty,
but that dynasty would have problems of its own. Tang’s son, Taijia X H, proved a violent and
cruel ruler, and would be sent into exile for three years by the worthy minister Yi Yin 5.
Taijia would eventually be reformed, and Yi Yin would yield the reins of government to him, but
within a few generations, the Shang would begin to decline. Periods of restoration would occur

under three rulers, King® Taiwu X /¥, King Pangeng # B¥, and King Wuding. An omen

80 Shiji 3.95. This passage corresponds in part to the received “Tang shi” ¥%% (Oath of Tang) chapter of the
Documents. See Shangshu jiaozhu yilun, vol. 2, 883—84.

' There is a slight incongruity between the Shiji passage and a quotation of Jie’s speech in a fragment of the

HRCEEMR (Collected Commentaries to the Records of the Senior Archivist). The Shiji version analogizes Jie to
the sun, while in the Great Tradition version, Jie is analogous to Heaven, and the sun is analogous to the people:
“Jie said, ‘Heaven has dominion over the sun, just as I have dominion over my subjects. Will the sun ever pass
away? Only when the sun passes away shall I pass away’” %z [ K2 A H, MEZARKR, HAET#K, HT:
BIRTZR ] (Shiji 3.95, n. 7). In the Great Tradition version of Jie’s speech, only when Heaven no longer holds
dominion over the sun will Jie lose dominion over his people. Both versions indicate that Jie intends to rule
forever.

52 The names of the Shang kings are preceded by the character Di %7, which I elsewhere render as “god,” or in the

context of the imperial period as “emperor.” For an analysis of the possible prehistorical meanings of the word

di, see David Pankenier’s chapter “Looking to the Supernal Lord,” in Astrology and Cosmology, 101-13.

An omen prompts the dynastic restoration that occurs under King Taiwu. When a strange hybrid of a grain—

producing plant and a mulberry tree grows to full size in a single day, Yin Zhi f#}% asks King Taiwu: “I have

heard that monstrosities do not trump suasive power. Could it be that there is any fault in your governance”

63
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appears in the time of Wuding that prompts the restoration that occurs during his reign. Zuji f
% whose name suggests that he might be a deceased ancestor rather than a living adviser,
counsels Wuding on the best course of action when a pheasant lights on a cauldron during a
sacrifice. His speech constitutes a powerful argument against the notion that Heaven is a
capricious, willful entity whose commands and punishments are the products of mere whims.
Heaven observes the human realm, cutting short the lives of individuals and the lives of
dynasties, based on what it sees. Heaven is configured as a just, and juridical, actor:

MERES NULIRER, FBEFEAKAAK, ERRR, HEHEaG. RAEAEME, ATEE,
REEMEarIEPRAE, JHEIFERAT. IS ERTER, RARRME, WAL TR,

Lo, Heaven watches the world below to rectify you in your duties. It is not Heaven that
causes men to die young, cutting their lives (ming) short while they are still in their
prime. But there are many among the people who do not yield to your suasive power,
who refuse to acknowledge their crimes. Heaven bestows its charge (ming) on those who
rectify their own suasive power—what more can be said about it! Alas, as you sit upon
the throne you must be reverent toward your subjects, for there are none among them
who are not the scions of Heaven. In the constant sacrifices, do not engage in ritual to the
point where you abandon the Way.®

While in English we must choose between rendering ming as “decreed lives” or “lifespans” as
opposed to “command” or “charge,” the slippage between the two senses of the word is of
critical importance in this particular passage. Zuji’s speech moves from discussing the death of
individuals to the figurative death of a ruling clan, the loss of Heaven’s Charge.*® It is by no
means a matter of fate, Zuji explains, if the Charge is lost; those who fail to correctly interpret
and pay heed to the signs through which Heaven speaks, can blame only themselves for their
own destruction. Convinced, King Wuding pays heed to the signs, avoids excessive indulgence
in ritual, “cultivates his administration, puts his suasive power into action, brings joy to the
world, and restores the Way of Yin”® BET, K, BEREEL® King Wuding’s
proper response to the baleful sign of the pheasant on the cauldron made him a great ruler. But

RIRAN 4, 7 2 B A BB ? King Taiwu responds by cultivating his suasive power, and the inauspicious
tree soon withers and dies (Shiji 3.100).

Zuji could equally be rendered “Ancestor Ji.”

Shiji 3.103. This passage and the narrative surrounding it correspond to parts of the “Gaozong rong ri” &= 5= %
H (High Ancestor’s Day of Sacrifice) chapter of the received Documents. See Shangshu jiaozhu yilun, vol. 2,
992-1046.

Zuji’s speech, moreover, draws into sharp relief a peculiar quality of signs that appears frequently in early
accounts of omen reading: Prognostication does not indicate what is fated to happen, but simply, how things
appear to be developing at a given moment, much as we understand the modern medical term prognosis. A
prognostication, like a prognosis, gives us a sense of what the future might be like, but at the same time, gives us
a sense of what steps we might take to achieve a better outcome.

Alternatively, we might read “Way of Yin” as “Great Way,” as yin fi% is both a name for the Shang dynasty and a
common adjective meaning “great” or “large.”

8 Shiji 3.103.
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he would be the last great ruler in the Shang.

Two generations later, King Jia (trad. d. 1148 BCE) would prove both licentious and
violent, and the Way of Yin would once again begin to decline. King Wuyi 2. (trad. r. 1147
1113 BCE) would prove to be the worst ruler so far, as he engaged in vile acts of blasphemy
against Heaven. Like Shun and King Wen, Wuyi was a creator of signs, but his creations were
perverse and monstrous:

WRAMIE, AN, FHZRM. B2, SAN/IT. RS, IEEZ. &
RHE, BRIL, DM, drEl THPR]

King Wuyi did not possess the Way, and he constructed a puppet, which he called the
Spirit of Heaven. He played chess with it, ordering men to form ranks.” When the [so-
called] Spirit of Heaven lost, he then butchered and humiliated it. King Wuyi also
constructed a leather bladder, which he filled with blood, raised up high, and shot with an
arrow. He called this “Shooting Heaven.””

In stark contrast to the careful readers of signs, celestial and otherwise, we have encountered thus
far—Yao, Shun, King Wen, King Wu, and King Wuding of Shang—Wauyi has no fear whatsoever
of Heaven. Even Jie, who analogized himself to Heaven, did not go out of his way to denigrate
it. King Wuyi expresses open and obvious contempt for Heaven, ritually murdering it. He is not
a careful reader of celestial signs, but rather, creates celestial signs for his own perverse
amusement. But he does not go unpunished. Heaven maintains the power to produce celestial
signs of its own, and in King Wuyi’s case, these signs prove deadly: “When King Wuyi was
hunting between the Yellow River and the Wei River, there was a violent thunderbolt, and King
Wuyi was jolted to death” I ZHURVMTE 2 ], #&, LB

The case of King Wuyi’s great-grandson, King Zhow (trad. r. 1075-1046 BCE) is
mundane by comparison, but somehow more horrific. King Zhow was a clever and talented
young man, but those very qualities led him to become arrogant. “His intelligence was great

enough to refute admonitions, and his eloquence great enough to tart up lies” %M1 & PARE Rk,
= /¢ LLEfFE.? Always fond of women and wine, Zhow became truly vicious under the influence

of his consort Daji 45 %, whom he obeyed without question. He indulged in licentious forms of
music and raised taxes to build ever more luxurious palaces and an ever lusher garden. Along
with Daji, he went to greater and greater excesses. “He constructed a lake of wine, and a forest
of trees from which meat hung [like fruit], and ordered men and women to chase one another

naked in it, while he drank the whole night through” DLJE Zith, BRI ZHK, #55 L HAHIZH
A, ZR®A 8" King Zhow fashions a cosmos in miniature that reflects his unmoored

% That is, the men form ranks like chess pieces. This interpretation is based on the Shiji zhengyi phonetic gloss of

hang 1T as the noun “ranks” rather than the verb “move.” See Shiji 3.105, n. 2.
0 Shiji 3.104.
T Shiji 3.104.
™2 Shiji 3.105.
7 Shiji 3.105.
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desires. Like King Wuyi, King Zhow is a creator of signs.
The signs of Zhow’s incipient downfall were more human than celestial. When greater
and greater numbers of local lords flocked to the Earl of the West, King Wen, Zhow’s loyal

servant, Zuyi 1}, saw the domain of Zhou as a source of blame (jiu %), and warned Zhow of
its rise to power. His speech bears much in common with that delivered by Zuji to Wuding
earlier in the dynasty:

RBErcHpdr, BT, MEUNE, REEAHERRN, HEEEERBME, B
i, AR, AEFRME, A, SEREANE, B [REAEE, K
MEAARE] 2 ST HA 2

Heaven has rescinded its Charge from Our Yin. None among the readers of the great
tortoise shells dares acknowledge an auspicious result. It is not that the former kings do
not succor us, their descendants, but rather that His Majesty has cut off the Charge by
means of his violent and licentious behavior. Thus, Heaven has abandoned us, and we
have neither a secure supply of food, nor means to predict Heaven’s inclinations, nor to
guide the people to follow the norms. Now, there is none among our subjects who does
not wish for our demise. They ask, “Why does not Heaven send down its punishments?
Why does not [another] Great Charge arrive?” Now, Your Majesty, what are you going to
do?™

King Zhow’s reply shows that, unlike King Wuding but like the Tyrant Jie, he blithely believes
that he will always possess the Charge: “Was I not born vested with the Charge from Heaven””

FAEANAIERT! He was certain he would always possess the charge, and so, he lost it.

For King Wu, at least according to the Shiji, it was not the white fish or the vermillion
bird that prompted him to execute Heaven’s Punishment against Zhow, but rather, the signs of
Zhow’s own fashioning. In murdering and mutilating the bodies of his most loyal ministers,
Zhow created the signs that led King Wu to conclude that the Shang had truly lost its legitimacy.
But the Zhou dynasty would no more last forever than its predecessor. Following initial
skirmishes during King Wu’s brief reign, only the first several generations of Zhou rule,
according to the “Basic Annals,” represent a time of peace and prosperity. The Zhou declines,

like the Shang and the Xia before it, reaching a low point under King Li J& (r. 877-841 BCE), a
ruler who was profoundly uninterested in examining indicators of the effectiveness of his own
administration. He suppresses criticism of his regime and conducts surveillance on his people,
against the good advice of the Co-Chancellor, the Duke of Shao #4/. Cruel and profligate,
King Li leaves the people with no means of venting their anger against him. With no one daring
to alert him as to his endangerment, his allies among the local lords desert him. When open
rebellion against the obnoxious king finally occurs, he has no means to defend his position, and

™ Shiji 3.107. The speech largely corresponds to that in the “Xibo kan 1i” TH{H$%%Z (The Earl of the West
Conquers Li) chapter of the Documents. See Shangshu jiaoshi yilun, vol. 2,1047-70.
S Shiji 3.107.
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so, he dies in exile.” The crown prince, the future King Xuan & (r. 827-782 BCE), is left in the
care of Duke of Shao. When men of the capital surround his home, the Duke of Shao sacrifices
his own son to the blood-thirsty mob at his gates in exchange for the life of the young prince.
Raised under the tutelage of the Co-Chancellors, the Duke of Shao and the Duke of Zhou J& 2
during their period of shared regency (r. 841-828 BCE),”” King Xuan proves to be a good ruler,
notwithstanding two major military defeats late in his reign, who relies extensively on the two
former regents, and invokes a renewal of the “remnant airs of King Wen, King Wu, King Cheng,
and King Kang (. 1020-996 BCE)” 3(. . Hi. FiZiEJE.”™ The reign of King Xuan’s son
is, however, an unmitigated disaster.

After his father’s long reign, King You ¥4 (r. 781-771 BCE), the Benighted King,
assumes power. In contrast to the worst rulers that preceded him, Heaven’s disfavor toward King
You is apparent even before his misdeeds begin: “In the forty-sixth year of his reign, King Xuan
died. His son, the Benighted King, Gongsheng, took the throne. In his second year, the Three
Rivers in Western Zhou all suffered earthquakes” VU755, EE M, FHATEEY. WE
£, P =) RE.” Even before King You is led astray by the femme fatale Bao Si Z£4l, the
end of the Zhou as the known world’s reigning power appears to be inevitable. The Court
Diviner Bo Yangfu {HF% R explains the situation in terms that smack of Western Han yin-yang
dynamics:

AW THTR. RRZR, AR HEEy, Rilzt. Bk
AREH, MRS, REAME. S=)IHE, ZERRIMEES. Bk
MAERE, JFngE, JFZE, BLbT:. RAKEBEMRAE. EpE, RZWH, A
ToAfF?

Bo Yangfu said: “Zhou is about to perish. The gi of Heaven and Earth does not [of its
own accord] lose its order. If its order goes astray, [it is because] the people have caused
it to become disordered. Yang hides away and cannot emerge, and yin pushes against it
but cannot rise up, and so, earthquakes occur. Now the Three Rivers have quaked indeed,
for the yang has lost its position and filled in that of yin. When yang is lost and is in yin,
the water source must be blocked up, and when the sources are blocked up, the domain
will perish for certain. Water moistens the soil and the people make use of it. When the
soil is not moistened, then the people lack resources. How can we hope not to perish?*

Bo Yangfu’s prediction occurs even before King You commits the grave error of lighting signal
fires, falsely sounding an alarm, as if the Zhou domain were under attack, so as to summon the
local lords to court, and make fools of them in the process, all in order to make Baosi laugh.

6 Shiji 4.141-42.

7 The two Co—Chancellors are not to be confused with their better known predecessors, the Duke of Shao and the
Duke of Zhou, at the beginning of the dynasty.

8 Shiji 4.144.

™ Shiji 4.145.

80 Shiji 4.145.
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Even in the first years of his reign, before he had jilted the daughter of the Marquis of Shen F {5
in favor of Bao Si, the Benighted King was doomed. Bo Yangfu’s speech lends itself well to the
cosmological framework of Sima Qian’s “Celestial Offices,” in which the cosmos is
fundamentally well-ordered, but can be made disorderly if there is disorder at court. Moreover,
as we saw repeatedly in the Dai corpus, cosmological disorder has palpable consequences for
agriculture. Bo Yangfu continues by citing historical examples of instances in the past when
similar cosmological conditions had prevailed, the last days of the Shang and of the Xia:

B IEIE T, M. SRS R FER, HNEIE, JEbE. R
BN, 1, T AR sl . BT A, B A
RZPrEe, AL,

Long ago, the Yin and Luo rivers ran dry and the Xia perished, just as the Yellow River
ran dry and the Shang perished. Now the suasive power of Zhou is akin to the suasive
power of those two dynasties in their last ages. The sources of its rivers are blocked, and
if they are blocked, they run dry. A domain must always rely on its mountains and rivers.
When its mountains crumble and its rivers run dry, these are the signs that the domain
will perish. When the rivers run dry, the mountains must crumble. Such domains perish
in no more than ten years, judging from the chronicles. As for those who have been
abandoned by Heaven, there is no error in the chronicles.*

Bo Yangfu points to the value of historical records themselves in understanding what given signs
portend. While earthquakes do not strictly belong under the umbrella of celestial signs; they
work in much the same way, issue from the same source, and portend the same sort of
consequences. Just as late Western Han writers such as Liu Xiang and Liu Xin would do in the
“Five Resources,” Bo Yangfu employs the annals of a by-gone age to elucidate how omens that
occurred in the distant past informed his understanding of omens that occurred in his own time.
Bo Yangfu, we learn following his speech, hit the mark precisely. “In that very year the Three
Rivers ran dry and Qi Mountain®? crumbled” sk tH, = )I[¥, Ifili#.% King You loses the
faith of his local lords, and when the Marquis of Shen Hi {5, the Western Yi 5 3, and the Quan
Rong K7, really do lay siege to his court, no one comes to his aid. He is murdered. Bao Si is
taken. The Zhou ruler is never again any more powerful than the domains of his local lords.
King You’s reign is the end of not only the Western Zhou, but for all practical purposes, it is the
end of the Three Ages (sandai —1X).

In the “Celestial Offices,” Sima Qian claimed that the observation of celestial signs was a
hallowed enterprise within a sagely lineage that maintained, in his own day, great pragmatic
political value. Qi rose up into the skies from the human realm, and reading celestial signs was a

81 Shiji 4.145-46. Nienhauser et al. understand ji to refer to “complete cycle” of numbers (75).

Qi Mountain is especially significant to the Zhou as the site to which Gugong Danfu i A B 4 escaped with his
people to avoid war with the Xunyu # &, Rong 7%, and Di Jk groups that had laid siege to their ancestral
homeland, Bin Bf. See Shiji 4.113—14.

% Shiji 4.146.

82
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means by which the ruler could understand Heaven’s response to developments within the

empire itself. The rise of Liu Bang 25 (206195 BCE), the Western Han founder, had
occasioned a gathering of the Five Planets in Eastern Well, while rebellion among members of
the Lii clan had produced an eclipse, and the Seven Kingdoms Rebellion had been presaged by a
comet. Historical examples in the treatise itself are relatively sparse, however, and primarily
concern events that occurred in the Qin and Han. The “Basic Annals” very effectively supports
Sima Qian’s claims regarding the ancient status of the practice of interpreting celestial signs,
though it makes no distinction between celestial signs and other types of signs. An earthquake or
a river changing course is no less damning to a sitting ruler than is a celestial body straying from
its path. The “Basic Annals” is not dominated by celestial signs of the precise types we see in
the “Celestial Offices,” but is populated by a motley array of signs—strange birds, the white fish,
earthquakes, and the perfect or imperfect movements of celestial bodies. Rulers who claim to
have attained Heaven’s Charge, or who would carry out Heaven’s Punishment, often cite human
signs as authoritative proofs, for signs in the human world convey Heaven’s will just as
effectively as signs in the heavens. Shun determines that Heaven has chosen him, rather than
Yao’s nefarious son Dan Zhu, when he finds that various nobles come to his court, sing his
praises, and trust in his sound juridical judgments. And when Zuyi warns Zhow that Yin has lost
Heaven’s Charge, he does so not on the basis of an obvious omen, but rather, on the basis of
King Wen’s conquest of Li.

Needless to say, the “Basic Annals” does not discount the importance of signs in the
heavens. Yao’s greatest achievement, matched only by his selection of Shun, lay in putting the
heavens in order and emulating that order in his governance of the empire. Shun created new
technologies allowing more precise observation of celestial signs. King Wu proves no less an
able reader of Heaven’s will than Yao or Shun, though he deciphers its intent in the white fish
and vermillion bird, signs that would have no place in Sima Qian’s “Celestial Offices.” The
“Basic Annals” lends sagely authority to the discourse surrounding celestial signs, though it is
not concerned with signs in the heavens alone. In terms of their ontological quality and their
rhetorical value celestial signs were not fundamentally different from other types of signs. They
authorized those who could interpret them to make claims about the will of Heaven, just as other
kinds of signs did. The difference between celestial signs and other kinds of signs consisted in
the technical expertise needed to read them.*

Reverent attention to and the correct interpretation of all kinds of signs is a central theme
in the “Basic Annals.” The “Basic Annals” does not employ the Documents primarily as a
source of Classical proof-texts, but as a source of exemplary models of rulership, as a source of
images of tyrants and sage-kings. Sima Qian marshals hallowed, sagely support to authorize a
historical narrative in which acts of creating, reading, revering, denigrating, and ignoring signs
prove pivotal to historical development. In the “Basic Annals,” narratives closely corresponding
to passages in the received Documents abound, though they are often not explicitly marked as
such, and are scattered among various other materials. The “Basic Annals” infrequently pulls
individual lines from the Documents in an axiomatic fashion, but draws heavily on Documents

¥ E.g. the techniques of prognostication required precise measurement of the movements of celestial bodies over
time, a thorough understanding of the correspondences between celestial fields and locations within the
terrestrial realm, and the particular taxonomic properties of various celestial bodies.
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materials, and materials similar to but not included in the Documents, for their narrative content
and for their hoary, antique language. The Documents materials are included less because they
are part of an established Classic, than because they tell us something about the best and worst
rulers of the mythic and historical past.

Part II: Classicism, Prognosis, and Hermeneutics in the “Five Resources”

Materials corresponding to parts of the received Documents are integral to the narratives
in Sima Qian’s “Basic Annals,” and the Classics constitute authoritative proof-texts in certain
“Celestial Patterns” passages. In the case of the “Five Resources,” however, one Classical text
provides the basic structure of the treatise, and another, its secondary inspiration. Ban Gu’s
introduction to the “Five Resources” positions the treatise both as an extension of the “Great
Plan” chapter of the Documents and as a sort of Han expansion of the Annals. While the “Five
Resources” records comets and eclipses in far greater numbers than even the “Celestial Patterns,”
it is not concerned with celestial signs alone, but omenology writ large—the role omenology can
play not only in prognostication, but in the post-mortem historiographical analysis of the fall of a
dynasty.®

The opening passage analogizes the invention of the Eight Trigrams to the development
of the “Great Plan.” Citing language that would have been familiar to the Marquises of Dai
centuries earlier, Ban Gu begins with a quotation from the “Tradition of the Appended
Statements™:

() B TRER, BEX, BARZ, WiHiE, #EHE, EARZ. | 21
FIERKERME, 2 (UE) , Rim#Ez, &l &niok, B EE)
iz, G S, BATHIEmE LA,

The Changes says, “Heaven suspended the images, so as to make visible good and ill-
fortune, and the sages made images of them. The Yellow River gave forth the Chart. The

% The “Five Resources” is built to a considerable extent on the work of Liu Xiang. However, the critical

teleological aspect of the treatise could not have issued from Liu Xiang, given his death nearly two decades prior
to the rise of Wang Mang, though entries after 8 BCE could perhaps have been added by Liu Xin. Liu Xiang’s
biography explains Liu Xiang’s motivation for composing the “Discourse of the Five Resources Tradition of the
‘Great Plan’” (Hongfan Wuxing zhuan lun 7t 71178 5), the probable prototype for Ban Gu’s “Five
Resources.” “Liu Xiang saw that in the ‘Great Plan’ chapter to the Documents Jizi sets forth audulatory and
condemnatory responses of yin and yang and the Five Resources for the benefit of King Wu of Zhou (r. 1046—
1042). Liu Xiang thereupon collected and collated a record of auspicious signs, disasters, and anomalies from
high antiquity, through the Chunqiu period, up until the Qin (221-207 BCE) and Western Han. He traced back
actions and events and connected the tradition to calamities and good fortune. He arranged them according to
category so that they followed one another, and each had its own discrete position within the text. In total, it
included eleven chapters (pian). He called it the “Discourse on the Five Resources Tradition of the ‘Great Plan’”

and submitted it to the throne” [a] i, (&)Y (tHY , BFARERTATIEGRE 2 JE, 1 h4EE b
PSR FER RSB B ZRVE T S8 B2 50, TS, e, FHE S5, SR, s5%8, Lt+—
B, SRR GREIHATERRD) , FEZ (Hanshu 36.1950).
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Luo River gave forth the Writings. The sages drew their principles from these.”® Liu
Xin took this to mean that Fu Xi as king was the successor to Heaven. He had received
the Yellow River Chart and drawn up a chart modeled upon it; this was the Eight
Trigrams. Yu had set to order the flooding waters and been given the Luo Writings, and
produced a model emulating it; this was the “Great Plan.” The sages followed its way
and treasured its perfection.®’

Ban Gu proceeds to tell the story of the hallowed lineage of the Luo Writings, the basis of the
“Great Plan.” Long ago, Heaven had given the Diagram to Yu. Sage kings, and perhaps the best
of their ministers, had transmitted the “Great Plan” from the time of Yu, and it had survived
through the end of the Shang. In the time of the wicked King Zhow, his once loyal minister Jizi
came to the Zhou and delivered the “Great Plan” to an anxious King Wu, a figure determined to
get rulership right. Ban Gu proceeds to quote a passage from the “Great Plan” that maps out the
Nine Divisions, which the chapter as a whole concerns:

FI—F1AT: IRCEZEMIH, R=FURRDNEG RIUEG sl IR FEH 2
fite; JONEIH =18, EEWIRRESE: OONEEHEEG SOLEER ke, A

AYS

First, there are the Five Resources; Second, humbly*® employ the Five Duties; Third,
diligently employ the Eight Tasks of Administration; Fourth, harmoniously employ the
Five Cycles;¥ Fifth, establish and employ the Sovereign’s Standard;” Sixth, set to order”
and employ the Three Powers; Seventh, perspicaciously employ the means of
investigating that which is in doubt; Eighth, examine and employ the many auspices;
Ninth, take pleasure in the Five Blessings and fear the Six Extremes.

Immediately following the citation, Ban Gu effectively interweaves the text of the “Great Plan”
with the basis of the Changes, the Eight Trigrams:

N0y, B GEER) A0, Frad R & KB EREE A M. A G
Y . CHEE) AR, \Eh LEMAKRE.

8 “Xici zhuan” A in Zhouyi yizhu 556.

¥ Hanshu 27A.1315.

% The received “Great Plan” has jing #{l (reverently) for xiu Z& (humbly). See Shangshu jiaozhu yilun, vol. 3,
1148.

These are identified later in the “Great Plan” as the sun, moon, stars, planets, and calendrical systems.

% My rendering follows Michael Nylan, The Shifting Center: The Original “Great Plan” and Later Readings
(Nettetal, Germany: Steyler Verlag, 1992), Monumenta Serica Monograph Series. This rendering is supported
by the explanation of the phrase in the “Five Resources” treatise: “Huang is the sovereign. Ji is the standard.
Jian is establish” &2, B, #&, ®; @, 8 (Hanshu 27D.1458). Nylan would now revise to “Sovereign’s
Highest Standard” for clarity (Personal Communication, July 2015).

The received “Great Plan” has yi X for ai ¥ (Shangshu jiaozhu yilun, vol. 3, 1148). T have followed the
received text in my interpretation of this phrase.
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These sixty-five words are all original to the Luo Writings, which provide a grand
method in Nine Divisions for putting the constant affairs [of governance] in their proper
sequence, which is said to have been given to Yu by Heaven. I/They take (yi wei) the
Yellow River Chart and the Luo Writings to relate to one another as warp and weft (jing
wei), and the Eight Trigrams and the Nine Sections to mutually encompass one another.”

The Eight Trigrams of the Changes and the Nine Divisions of the “Great Plan” are both the
products of sages who emulated sets of signs that were produced directly by celestial agency, the
Yellow River Chart and the Luo Writings. The core of the Changes and the “Great Plan,” the
passage suggests, are intimately and inextricably related to one another. Ban Gu uses language
that simultaneously evokes both the Classics and their commentaries as well as the image of
threads woven together; the phrase jing wei equally means “Classics and apocrypha” and “warp
and weft.” But unlike the usual relationship ascribed to Classics and apocrypha, in which there
is no question of which texts constitute the Classics themselves and which are secondary, there is
no subordination between the Changes and the “Great Plan.” At the same time, Ban Gu obscures
the agents who establish the relationship between the two traditions, omitting any subject for the
verbal phrase yiwei. Ban Gu does not directly claim that he himself is establishing the
relationship, and leaves open the possibility that the bonds between the two texts were thus
understood by the ancient sages. Ban Gu continues by describing how certain sages of the past,
namely King Wen and Kongzi, produced extensions of the Eight Trigrams and the “Great Plan”
during moments of historic decline:

NoEpoEs, CEE (A5 » AEM, Lk GERD . A (Fadh) ZB2E, 2
GRED) &L, RAZERRER.

Long ago, when the Way of Yin slackened, King Wen expanded the Changes, and when
the Way of Zhou grew tattered, Kongzi composed the Annals. By taking yin and yang in
Qian and Kun as a model, and verifying events against the proofs of blame in the “Great
Plan,” the Way of the Celestial and Human Realms grows brilliantly clear.”

Ban Gu creates here a symmetry between King Wen and Kongzi. King Wen, as we saw in our
discussion of the “Basic Annals,” expanded the Changes by producing the Sixty-four Hexagrams
from the initial Eight Trigrams. Kongzi’s composition of the Annals is, in the context of the
structure articulated here, an extension of the “Great Plan.” Both the creation of the Sixty-four
Hexagrams and the composition of the Annals constitute sagely responses to desperate times,
profound and marvelous expansions of works whose origins may ultimately be traced to Heaven
itself. King Wen and Kongzi lived in times when the will of Heaven seemed to have been
ignored or forgotten, yet they both produced means by which Heaven, and its relationship to this
human world, could once again be properly understood. Ban Gu, writing nearly a century after
the collapse of the Western Han, places the “Five Resources” within the lineage of the Annals,

2 Hanshu 27A.1316.
% Hanshu 27A.1316.
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and thus, within the lineage of the “Great Plan” and the Luo Writings:

L, RFWRZA%, S R, FmAEE (AFEEKD) . niEEE, AfEE
SRe H. oguzAk, BlENA (BERZEKD) , BOLAAE, HUL ()  BfRETEE.
EFHTEGE (ERE) , B GEK) BRCRR; 5 (L@, SUEAR. 2L
BARET, BiE. BEEL EE. B 5E. Bk ERZAERATE, ZRE
78, BT, DU GRRCO . FRRE.

At the beginning of the Han, on the heels of the Qin destruction of classical learning, in
the ages of Emperor Jing (r. 156—141 BCE) and Emperor Wu, Dong Zhongshu studied
the Gongyang Annals, was the first to employ yin and yang [in reading the Annals], and
was the father of the classicists. After the time of Emperor Xuan (r. 73—49 BCE) and
Emperor Yuan (r. 48-33 BCE), Liu Xiang studied the Guliang Annals and, accounting for
calamity and prosperity within it, composed a tradition for the Great Plan, with which he
interwove Dong Zhongshu’s writings. When Liu Xiang’s son, Liu Xin, studied the
Zuozhuan, he found that its reading of the Annals was quite different, and the Tradition of
the Five Resources he produced, was also far from being the same. For this reason, I
have gathered together and differentiated the traditions recorded by Dong Zhongshu, Liu
Xiang, and Liu Xin, as well as the statements put forth by Sui Meng (d. 78 BCE), Xiahou
Sheng (fl. 74 BCE), Jing Fang %% /55 (77-37 BCE), Gu Yong (d. ca. 10 CE), and Li Xun
Z=3 (d. a. 5 BCE) regarding various court affairs, up until the time of Wang Mang, for a
total of twelve generations, to serve as a supplement to the Annals, and thus compiled this
chapter.”

The “Five Resources” is at once an expansive set of assorted commentaries to the “Great Plan”
and an Annals for Han times. It employs and distinguishes between the interpretations of omens,
during both the Chungiu period and the Han, from the most prominent Han omenologists and
experts on the Annals, the Documents, and the Changes. The macrostructure of the “Five
Resources” is derived from three of the Nine Divisions in the “Great Plan”: the Five Resources,
the Five Duties, and the Sovereign’s Standard, respectively. All of the materials included in
these major sections might be read as commentary to the “Great Plan” itself. The first major
subsections deal with events associated with each of the Five Resources: wood (mu /X); fire

(huo ‘K); earth (fu ); metal (jin 4); and water (shui 7K). The second major section includes
each of the Five Duties: bearing (mao 3}t), speech (yan %), sight (shi 1), listening (¢ting %), and
deliberation (si /). These are further subdivided into specific kinds of disasters and anomalies,
some of which seem to fit into their categories according to a relatively transparent logic, while
in other cases, the relationship between a specific kind of phenomenon and the Duty under which
it is categorized is quite obscure. The subsection under the Duty of Speech, for instance,
includes such likely suspects as “speech that is not congenial” (yan bu cong 5 A4¢) and

“rhymed monstrosities” (shi yao %K), but also includes strange occurrences that bear no

% Hanshu 27A.1317. Punctuation has been altered.
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obvious relationship to speech, such as “constant sunshine” (heng yang 16 [%), “calamities
involving dogs” (quan huo K:Af), and “white omens” (bai xiang F11¥).

The “Five Resources” uses the motley assortment of signs associated with each of the
Five Resources, each of the Five Duties, and the Sovereign’s Standard, as the basis for its
organization. Each subsection is introduced with a quotation from the Shangshu dazhuan &
Kf# (Great Tradition of the Documents) detailing the sort of problems associated with the
particular resource or duty under discussion. The subsection of the Duty of Speech, for example,
begins:

HE: [F2A0E, A, G, KEER, Wiss. RRIATRIR, R
Jrad 2 B, WRHIA R, BRI SR, RRIE S B ERZE.

The tradition says: “When speech does not follow the course, this is called being
unregulated. Its sign of blame is overstepping, its penalty constant yang, and its extreme
manifestation is anxiety. At times there are monstrosities in poems, at times reptilian
banes, at times calamities involving dogs, at times ailments of the mouth and tongue, and
at times there are white pestilences and white omens. Wood dislocates metal.””

The citation of the tradition is immediately followed with a sub-commentary, sometimes
introduced as an “explanation” (shuo 7ift) that glosses difficult terms in and interprets the broader
meaning of the quotation from the tradition. The explanation serves to break down the complex
taxonomic relations between the various signs described under the Duty of Speech.

AtEl: YRS 2 0k R IG, & iMfl. 23 ISR EE, BERFEER . I
INE, RHZM, FHEFM. KN, Wk e, WS F . HRIEYA,
AR E s BN, REZAE. FERIA. FARE, FRZZ. DMERGL, AR
—FHn (R B, FARREE, BT, sRERTEER t.

The explanation says: Whenever [a manifestation occurs] in the category of grassy things,
it is called a monstrosity. A monstrosity is akin to something that dies in the womb. It
refers to the fact that the manifestation is as yet incipient. Whenever [the manifestation
occurs] in the category of beasts with and without legs it is called a bane. The bane
begins to grow. When it reaches the Six Domestic Beasts, this is called a calamity, which
refers to the fact that it is readily apparent. When it reaches human beings, it is called an
ailment. Ailments are sicknesses visible in one’s outward appearance, which refer to
increasing profundity. When it grows severe, then strange things are born, and these are
called pestilences. When they come from external sources, they are called omens.

Omens are like prodigies. When two kinds of gi mutually harm one another, this is called

% Hanshu 27B.1376. A second, abbreviated citation of this statement appears on Hanshu 26.1311.
% This rare character, glossed by Yan Shigu as meaning jian {iff, consists in a xue /< radical over the character jin
¥% (Hanshu 27B.1353, n. 3).
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dislocation. Dislocation is like overbearing, and means not to be in harmony with
something. For each of the affairs it says “at times” in order to delimit them. This speaks
to the fact that they will not necessarily all occur, that some will be present and others
absent, and that some might occur earlier, and others later.”

Much of what is said in the explanation to the Duty of Speech applies broadly to other sections
of the “Five Resources” and general discourse on omenology. The explanation first sets up a
detailed structure in which early signs of disorder have an embryonic quality, but later signs are
amplified in both severity and visibility, until finally, certain signs manifest in human bodies, and
omens and pestilences appear. Yet the explanation creates this structure only to immediately
undermine it; in practice some signs we might expect to come do come, while others do not.
According to the amplificatory logic of the underlying etiological theory, signs should appear in
a sort of linear sequence as a problem grows increasingly severe, but the explanation reminds the
reader that this is not the case in practice.

Following the explanation, in each subsection the “Five Resources” lists records of signs
and their interpretations. Any given subcategory might include several different types of signs,
as the tradition and explanation for the Duty of Speech suggest. At the level of individual types
of signs, the organization of the “Five Resources” is derived from the Annals. First, the “Five
Resources™ lists entries in the Annals that record appearances of a given type of sign. Each entry
is followed by the interpretations of Western Han exegetes. Second, the treatise lists instances of
appearances of the same kinds of signs in the Qin and Western Han, likewise followed by the
interpretations of Western Han exegetes. The “Five Resources” effectively creates a sort of Han
mirror of the Annals of the Chungiu period.

Celestial signs, along with certain human signs, such as people growing horns or
spontaneously changing sexes, occur almost exclusively in the final major division of the “Five

Resources,” the section on the Sovereign’s Standard, huang ji 5 fifk:

B TR, ZREAE, PR, RSN, gy, RrRIA K, R
ARt B, WReRIA A, ReRPE T A B2, BRI H AT, BRET. |

The tradition says, “When the sovereign does not attain the standard, this is called failing
to establish it. Its sign of blame is the loss of vision, its penalty constant yin, and its
extreme manifestation is weakness. At times there are archery monstrosities, at times
dragon and snake banes, at times calamities involving horses, at times ailments in which
the lower portion of the body attacks the upper portion, and at times the sun and moon
stray from their courses, or the planets move retrograde against the stars.”

The lengthy explanatory section that follows positions the appearance of celestial signs, and
other signs included in the same section, as the product of lapses in all of the Five Duties. Taken
as a group, these lapses constitute a failure to attain the standard. Cloudy gi rises from the

7 Hanshu 27B.1353.
% Hanshu 27D.1458.



109

mountains, covering the heavens, so that the “gi of Heaven is disordered” K4 #L. The ruler is
like the arrogant high-flying dragon in the line statements to the first hexagram in the Changes,

Qian ¥z (Pure Yang):

(Z) B [cieatl, amehn, R, BAETAmTE ] , ok, APE
AR, e — A28, SR,

The Changes says: ‘For the arrogant dragon there is much humiliation. He is noble but
without a position, exalted but without subjects. Worthies dwell in low level positions
and he has no support.””® In the same way, the ruler has the revered status of facing
south, but does not have the support of a single person. And thus, he is extremely
weak.'”

Because, as it says in the Changes, “clouds follow dragons” Z £ #E'"" dragon and snake banes
are born. Calamities involving horses occur, for the hexagram Qian corresponds to both rulers
and horses. The explanatory section proclaims that the Great Tradition, on analogy with the
Annals, in fact conceals a powerful critique of the ruler, while at the same time reinforcing a gi
based cosmological framework for understanding celestial signs:

NEBEEER KA, AFLATER, MH [THHEUT, BREAT] &, &E AR
R, W GEKD) B T B TEA] , Aslces, AR, BH2ZE
.

As for those cases in which the way of the ruler has come to harm, and sickened the gi of
Heaven, and the text does not say that the Five Resources have disordered Heaven, but
says “the sun and moon stray from their courses, or the planets move retrograde against
the stars,” this is much like where the Annals says, “The King suffered defeat at
Maorong.”'** It does not say who defeated him, but uses language suggesting that he is
defeated of his own accord. The meaning of doing so is to exalt those who are worthy of
exaltation.'®

Like the “Celestial Patterns,” the “Five Resources” places responsibility for the appearance of
celestial signs squarely on the head of the ruler. While it claims that the Great Tradition avoided,
out of ritual respect, any indication of the ruler as the source of disorder in the cosmos, it
suggests that disorder in the heavens issues from disorder at court. The idea that celestial signs

% The phrase “For the arrogant dragon there is much humiliation” is from the line statement to the upper nine in
the Qian hexagram. The remainder of the quotation is the Master’s comment on that phrase in the “Xici zhuan.”
(See Zhouyi yizhu 4 and 544).

1 Hanshu 77D.1458.

11" This phrase is found in the Wenyan .5 (“Commentary on the Words”) comment to the fifth nine in the Qian
hexagram (Zhouyi yishu 15).

192 This event occurred in the first year of Duke Cheng (590 BCE).

19 Hanshu 27D.1458-59.
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are rooted in ongoing processes in the human world colors the interpretation of such signs both
in the Classical text of the Annals and in the omenology of the Western Han.

The “Five Resources,” even more so than the “Celestial Patterns,” is the primary treatise
concerned with historical eclipses and comets in the Hanshu. It contains entries for all of thirty-
six eclipses recorded in the Annals, fifty eclipses in the Qin and Western Han, detailed Western
Han commentaries on the three comets that appear in the Annals, and an exhaustive list of
comets in the Qin and Western Han. Both eclipses and comets in the Annals portend major
political events, events that had already been set into motion by the time the signs occur. The
“Five Resources” entry for the very first eclipse in the Annals shows that Western Han experts in
the Annals built on, rather than dogmatically drew from, existing traditions to create powerful
arguments regarding the meaning of celestial signs in the Classic:

A= "HCB, HEtzZl . (GRE) B, SHAEW, gl (A%
) B, & H. AT BIRLAERRR T2, SR, Wi, .
B RIBH -

In the third year of Duke Yin (720 BCE), it says “On the yisi day of the second month,
there was an eclipse of the sun.” The Guliang Tradition says, “It speaks of the sun, but
not of the first day of the month, because it occurred on the last day of the month.” The
Gongyang Tradition says, “The eclipse occurred on the second day.” Dong Zhongshu
and Liu Xiang held it to have occurred because thereafter the Rong would seize the
messenger of the Son of Heaven, Zheng would capture Duke Yin of Lu (r. 722-712 BCE)
and destroy Dai, and Wei, Lu, and Song would all murder their rulers.'

Dong Zhongshu and Liu Xiang, experts in the Gongyang and Guliang zhuan ¢ 221% (Guliang
Tradition), respectively, had little to work with in terms of received tradition attached directly to
the Classic. Liu Xin, examining the same entry, would give a somewhat more elaborate
cosmological explanation for the occurrence of the eclipse, while also focusing the reader’s
attention on the value of prognostication. If one correctly interprets the signs and takes the right
course of action, Liu Xin suggests, disaster can be averted:

Mo, 2 EPH. JLH TS, QI B2 BUREBGE 22 . NEREMBEL LK
g, RISOHTIRERE: ARe, RISRIMARA . MUSE KA, BHEXTH, b
AT FSCARAR 2 o

It occurred in the celestial field corresponding to Yan and Yue. Whenever an aberration
occurs, then those who err in the governance of the domain corresponding to the celestial
field where the sun treads will suffer for it. But if the Lord of Men is able to refine his
administration, and he is able to prevent the punishment, the disaster will vanish and
prosperity will arrive. But if he is not able to do so, then the disaster will go dormant and
calamity will be born. Thus, the Classic speaks of the disaster, but does not record the

1% Hanshu 27E.1479.
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reason for its occurrence. Good fortune and ill-fortune are without constancy. Calamities
and prosperity come into being according to one’s actions.'””

Liu Xin’s view, while not unique, reminds us that those who performed prognostications in early
imperial China, largely did so not to discover what was fated to occur in the future, but to
understand the trajectory of the current state of affairs, and to change course if they were headed
for disaster. It is this view of prognostication that makes it appear to be a valuable, useful
practice rather than an exercise in futility.

The “Five Resources” chronicle of Western Han eclipses shows that, no less than those in
the Chunqiu period, these signs were intimately tied to developments in the political realm.
Circumstances in which women, and in the late Western Han, eunuchs, attained high levels of
political power, were particularly apt to produce eclipses. When an eclipse occurs in the seventh
year of Empress Lii, she declares “This is for me” . 253%,'° predicting her own death the next
year. When an earthquake and an eclipse occur in the third year of Emperor Cheng’s reign (29
BCE), it prompts memorials from Gu Yong and Du Qin #:8K (fl. 29-25 BCE), recorded in the
“Five Resources,” that attack both the Empress Xu #F (d. 8 BCE) and Zhao Feiyan i &3 (d.
ca. 1 BCE), warning that the succession is likely to be cut off. Gu Yong and Du Qin describe the
omens in terms that are causally related to activities at court. Gu Yong baldly explains: “This
month both the Empress and the concubines have committed extreme lapses in decorum. Thus,
Heaven has manifested aberrations on account of both of them” /& A J5 % & F R 2 B, Wk

(K| bt 7L 5% 197 Du Qin, for his part, points to the capacity of the court to correct its course of
action. An appropriate response to the signs will avert disaster:

SR PR T AR . NFRRT, BRAR L. Ez (7)) (B
8, APAEEY, ZmAGR, AMmBE. B2, JFaAsL, FEEAT.

This calamity must be the result of the primary wife and the concubines harming one
another as they struggle for the affections of the Emperor. When human affairs go astray
below, aberrant images appear above. If [Your Majesty] is able to respond to them with
suasive power, then the signs of blame and anomalies will vanish, but if you do not take
heed, calamity and destruction are nigh. If you do not respond to them with integrity you
will not stand, and if you do not respond to them with faithfulness then you cannot move
forward.'"

Du Qin’s response to the comet suggests that action on the part of the ruler or his court to remove
the source of the baleful signs might prove effective. The chronicle within which it appears,
however, gravitates teleologically toward the end of the dynasty.

15 Hanshu 27E.1479.
1% Hanshu 27E.1501.
7 Hanshu 27E.1504.
8 Hanshu 27E.1504.
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A Chronicle of Comets, or The Decline and Fall of the Western Han

The “Treatise on the Five Resources” tells two stories over and over again. One is the
story of the Chunqiu period, the slow descent toward the increasingly chaotic world of the
Warring Domains period. The second has a somewhat different arc, beginning with the triumph
of Liu Bang over Qin Ershi Z& 1 (r. 209207 BCE) and over his rival Xiang Yu IH}Y (232—
202). Yet, the second story, which always ends with the rise of the usurper Wang Mang, is
likewise a narrative of decline. Most any chronicle of most any sign can serve in the “Five
Resources™ as a chronicle of the decline and fall of the Western Han. It is within these chronicles
where the “Five Resources” proves to be a true supplement to the Annals, an Annals for Han
times.

We will examine in detail only one part of these chronicles, that pertaining to records of
comets in the Western Han. There had been only three records of comets transmitted in the
Annals for the Chunqiu period. The chronicle of comets includes detailed readings of these
records attributed to Dong Zhongshu, Liu Xiang, and Liu Xin, as well as relevant passages from
the Zuozhuan /£ 1% (Zuo Tradition). The Xingzhuan 5 {% (Tradition of Stars and Planets)'” is
cited several times within Liu Xiang’s commentary. With only three instances of comets in the
Annals, the story of the Chunqiu period, as it is punctuated by comets, is ridden with gaps. Yet,
even in the Annals Classic, as it is read in the “Five Resources,” comets appear at crucial
moments. The comet that sweeps through Northern Dipper in the 14™ Year of Duke Wen (613
BCE), presages the murders of the lords of Qi 7%, Song &, Lu &, Ju &, and Jin £ over the
next twenty-eight years. A comet near the Great Star K% (Antares) prompts one reader of
celestial signs, whose words are reproduced from the Zuozhuan, to make the memorable and
often repeated claim: “Broom stars are the means by which the old is eliminated''® and the new
is proliferated” % FIT LR 8 A 87 tH.'"! Many once glorious houses do indeed appear to be swept
away in the wake of the final comet in the Annals, which occurs in the 13th year of Duke A1 (482
BCE). Inits entry for this event, the “Five Resources” records but does not differentiate between
the interpretations of Dong Zhongshu and Liu Xiang: “Dong Zhongshu and Liu Xiang thought as
follows: The reason it does not speak of the name of the lodge is because it was not imposed on
a lodge. When an asterism rises following the sun,'? disorderly gi occludes the brightness of the
lord. The next year, the events in the Annals came to a conclusion” A+ =4 [%4+—H,

[AEFTHRIT] . #Effd. BIMUAAFELE, AMnfEth. DseH ML, ALARCE

' The Tradition of Stars and Planets is cited a total of seven times in the Hanshu. Six citations occur in the

“Celestial Patterns,” and one occurs in the “Five Resources.” No text under the title Xingzhuan appears in the

Hanshu bibiliographic treatise.

Here, chu [% might also be rendered “swept away.” The image of sweeping is implied by the word for the comet

—i.e. “broom star.” See Yang Bojun’s #{HU& note in his Chungiu Zuozhuan jizhu FFRK /B EEE (Collected

Commentaries to the Zuo Tradition of the Annals), vol. 4 (Beijing: Zhonghua, 1981): 1390.

"' Hanshu 27E.1515.

12 Dong Zhongshu and Liu Xiang suggest that the comet could be seen during the day, a time when the sun, a
celestial body identified with the ruler, should be the only visible celestial object in the sky. We should perhaps
understand the comet as partially eclipsing the sun, in an effect similar to that which occurs when Mercury or
Venus passes between the earth and the sun.
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. BIAE,  (REK) a8

The chronicle of comets during the Western Han presents an arc that might be
heuristically divided into five stages: The founding of the dynasty; early rebellions; military
conquests; strife at court; and the rise of Wang Mang. The first stage, which includes a single
comet appearing in 204 BCE, announces the rise of Liu Bang, the first Han emperor:

mn =B, AEFTRMA, AN PlM USRI AT, HeEE, 1m
?%EA%E%’ Eﬁiﬁﬂ*ﬁﬁﬁéﬁﬁﬁ%a %Tﬁ%'&‘ﬁé\?%’ %ﬂ%i}j&’ E&%%E{j&o —HEl, I/E\Zﬂ
Fizss, gim=s, MW, althn, MEinzd.

In the seventh month of the third year of the High Emperor of Han (204 BCE), a comet
appeared in the Great Horn,"* and only after more than ten days did it set. Liu Xiang
thought as follows: At that time Xiang Yu (232-202 BCE) was the King of Chu, and was
hegemon over'" the local lords, but the Han had already settled the three districts of
Qin,"® and was distant from Xiang Yu, in the city of Xingyang. But the hearts of the
whole world belonged to the Han, and Chu was about to be destroyed. Thus, the broom-
star cleared the Royal Position. One source says: “Xiang Yu was defending against Qin
troops, and burned the palaces, murdered a dutiful emperor, and brought disorder to the
Royal Position. Thus, the broom-star was imposed upon him.”

The comet here proves a baleful omen, but not for Liu Bang. A series of bad omens can be
auspicious indeed for one who is bent on toppling the ruler of an existing regime. The “Five
Resources™ gives two possible interpretations of the comet, both of which are bad news for
Xiang Yu. While Xiang Yu, never having founded a dynasty, is not usually identified as such a
figure, he is named in the first interpretation as a king. Occupying the Royal Position, he is
swept away. In the second interpretation, which issues from an unknown Western Han source,
Xiang Yu brings disaster on himself by murdering the last Qin emperor, Ziying 22 (. 207
BCE), whose forty-six day reign is all but forgotten.'"’

The second stage consists of comets that seem to mark rebellion, and respectively occur
in 157 BCE and 135 BCE, only a few years prior to the Seven Kingdom’s Rebellion and the
rebellion of Liu An %1% (d. 122), the King of Huainan. Liu Xiang’s interpretation of the 157

BCE comet, which appeared soon after the death of Emperor Wen 3 (r. 179-157 BCE), points

"3 Hanshu 27E.1515-16.

1% Great Horn corresponds to a Bootis.

' Translation follows Yan Shigu’s suggestion that o {H be read ba %5 (Hanshu27E.1516 n.1).

116" San Qin, or the three districts of Qin, is the collective name given to Yong %€, Di #, and Sai £, areas roughly
corresponding to modern western, northern, and eastern Shaanxi respectively, following the destruction of Qin in
206 BCE. See Shiji 6.275.

The most important event of Ziying’s reign, prior to the destruction of the Qin capital and his death at the hands
of Xiang Yu, is his own assassination of the notorious eunuch Zhao Gao ## & (d. 207 BCE), who lay behind the
worst excesses and purges of the reign of the second Qin ruler, Qin Ershi (See Shiji 6.275). Ziying’s action
against Zhao Gao makes him appear poised to change the course of the Qin dynasty, and thus, he is here referred
to as a dutiful emperor.
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to both the coming rebellion and the ultimate victory of Emperor Jing:

R-EENL, FRETWT, RAER. &, KfiE. &, RL&, KKE,
TANEAR. SIRUARRM, SRBZHME. Kot Ak, B 7%, HHEE
t, B BUKE . R, ([EHESE, kbR, KRR
R=4F, %, . UmiHE-EEEB R, ERkET.

In the ninth month of the seventh year of the latter reign period of Emperor Wen (157
BCE), a comet appeared in the west. Its body extended to the lodges Tail and Winnower,
and its tail pointed toward Barrens and Roof. Longer than a zhang, it reached the River
in the Sky [i.e. the Milky Way]. On the sixteenth day it could no longer be seen. Liu
Xiang thought as follows: Tail corresponds to the land of Song, which is now Pengcheng
in Chu. The Winnower corresponds to Yan, as well as Wu, Yue, and Qi. Their lodges are
in the River in the Sky, these domains are by the sea, and they are watery, marshy lands.
At this time, Emperor Jing had recently been established. He trusted and employed Chao
Cuo (d. 154 BCE), and was about to punish the local lords and kings. Prior to this, the
sign appeared. Three years later, Wu, Chu, the four kingdoms of Qi,'"* and Zhao, seven
kingdoms in all, raised arms in rebellion, and all were punished and destroyed.'”

The second comet in this stage seems to blend intrigue at court with rebellion. Both culprits are
effectively suppressed:

B ETTNEANH, AEF T, SR A ERER £ LA, UK R g H
WA AR, PR 2R SR, HARBRERE, iR R, Bk

In the sixth month of the sixth year of the Jianyuan reign period (135 BCE) of Emperor
Wu, a comet appeared in the north. Liu Xiang thought as follows: The next year, the
King of Huainan, Liu An, would come to court, and along with Tian Fen (d. 131 BCE),
the Supreme Counselor and the Marquis of Wu’an, would engage in a devious plot.
Empress Chen (fl. 130 BCE) was haughty and self-indulgent."® Later, Empress Chen
was deposed, and the King of Huainan rebelled and was punished.''

While the first stage of the chronicle is a familiar enough narrative of appropriate response to the
baleful signs that accompany a falling dynasty, the second stage emphasizes the capacity of early
Western Han rulers to effectively respond to challenges. Comets announce rebellion and, in the
case of Empress Chen, potentially destructive influences within the palace walls. Having

8 These include Liaodong ., Liaoxi BV, Zichuan %5 )11, and Jinan %555 (Hanshu 27E.1517,n. 1.)

"9 These events refer to the Seven Kingdoms Rebellion of 154 BCE (see Hanshu 5.142-43). Yun 5 appears to be a
tone word and is not translated.

Empress Chen was demoted in status in 130 BCE, due to the fact that she had not born a son, and owing to
accusations that she had committed imprecations against Wei Zifu 7471~ KX, who was to become Emperor Wu’s

second empress. See Loewe, Bibliographic Dictionary, 31-32.
2! Hanshu 27E.1517.
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attained internal stability by successfully overcoming this series of challenges, the Han is poised
for a third historical stage: decades of expansionism.
The next comet occurs only two months after the last comet of the previous stage:

N, REMTHDT, RER, =+HHZ%E. HH: [RARIUE, RRAEHEEL
P77, | HAR SR, B4

In the eighth month'** a long star emerged in the east. Its length extended across the
sky.'? After thirty days it departed. The prognostication said: “This is the Banner of
Chiyou. When it appears, the King will march in conquest on the Four Directions.” After
this, arms were raised to punish the Four Yi for several decades in a row.'*

This comet appears to herald, and may once have been used to justify, the expansionist policies
of Emperor Wu. It is not Dong Zhongshu, Liu Xiang, or Liu Xin who claims that the Banner of
Chiyou appears when the King is poised to march in conquest, but an anonymous
prognostication.'” The “Five Resources” does not explicitly approve of the prognosis, nor does
any identifiable Western Han writer who had lived to see the fiscal and political consequences of
Emperor Wu’s military adventures. The second comet of this stage, which occurs some sixteen
years later, is accompanied by a comment without any identified source, which might in fact
issue from Ban Gu himself: “In the fourth month of the fourth year of the Yuanshou reign period
(119 BCE), a long star again emerged in the northwest. At this time, the campaigns against the

Hu grew especially extreme” JC/FPUAEPY H , KA X HPEIL, ~ZRHKHHIGE. Whereas the
prognostication accompanying the first comet supported an expansionist campaign, the comment
on the latter comet points to the excessive and potentially dangerous point the expansionist
policies had reached. The second comment is not a prognostication, or even an explicitly marked
interpretation of a celestial sign. It works through a simple act of juxtaposition, artlessly bonding
the trajectory of the history of the Western Han to the appearance of celestial signs.

The fourth stage marks in earnest the decline of the Western Han, but that decline is
punctuated by a restoration under Emperor Xuan. The three comets in this stage all accompany
strife at court. The first of these comets occurs in 110 BCE, but announces the disastrous
fighting that would occur near the end of Emperor Wu’s reign, during which the Crown Prince

would be executed and Empress Wei 1% (d. 90 BCE) condemned for witchcraft:

THEITCENLH, AERFETHEIE, XFT=6. HRILRER, 2R, wHw

12 Only the month is given, as this entry refers to the same year as in the previous entry.
y g ry y p ry

12 Translation follows Tomiya Itaru & %+ % and Yoshikawa Tadao 7% )I| &% eds., Kanjo gogyéshi V& FATE
(The History of the Han “Treatise on the Five Resources”; Tokyo: Heibonsha, 1986): 345.

2% Hanshu 27E.1517.

125 For a discussion of the Banner of Chiyou in both excavated and received texts, see Michael Loewe, “The Han
View of Comets” in Divination, Mythology, and Monarchy in Han China (New York: Cambridge University
Press, 1994): 61-84.

1?6 This refers to campaigns initiated by Wei Qing ### (d. 106 BCE) and Huo Qubing % %5 (ca. 140—ca. 117
BCE) against the Xiongnu (Tomiya and Yoshikawa 346, n. 2).
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In the fifth month of the first year of the Yuanfeng reign period (110 BCE), there was a
comet in Eastern Well,'”” and there was also a comet in Three Stairways.'*® Following

this, Jiang Chong YL 7¢ (d. 91 BCE) fomented disorder,'”’ and there was strife in the
capital. This is a verification that clearly shows that Eastern Well and Three Platforms
correspond to the lands of Qin."’

A second comet in this stage appeared during the last year of the life of Huo Guang £ )¢ (d. 68
BCE), who had been the de facto ruler of China since the death of Emperor Wu eighteen years
earlier:

EWHECEIEH, ARSI, ZRA . BIRUARKA &K, i
Z, WREM. PE, OFHEELSE, R FHHRW.

In the first month of the first year of the Dijie reign period (69 BCE) of Emperor Xuan (r.
73-49 BCE), a comet appeared in the west. It was two zhang distant from Great White.
Liu Xiang thought as follows: Great White is the Supreme General. When broom-stars
and comets are imposed upon it, this is a sign of sweeping away and destruction. The
next year, the General-in-Chief Huo Guang died, and two years later his entire family was
destroyed."!

Without attempting to answer the difficult and complex question of how effective a ruler Huo
Guang actually was, from the standpoint of dynastic legitimacy, Huo Guang’s rule marks a
period in which power did not rest in the hands of a Liu clan emperor. Like Wang Mang, Huo
could not be a legitimate ruler, though unlike Wang Mang, Huo never dared to declare himself
emperor. The death of Huo Guang, however, would return legitimate rulers to power for the next
three generations. As did the reign of King Xuan of Zhou, Emperor Xuan’s reign ushers in a
mid-dynastic renaissance. For three generations the line of succession would be uninterrupted.

But with the coronation of his grandson, Emperor Cheng fi (r. 33—7 BCE), the process of
decline would begin once again, when a comet appeared that would be read, by the end of the

127

Eastern Well is often simply referred to as Well (jing ).

Three Stairways refers to a group of six stars in Ursa Major. For a detailed description, see Chapter 1, Appendix
B, pp. 28-29 in the present work.

Jiang Chong led investigations into allegations of witchcraft that led to widespread violence in Chang’an in 91
BCE. For an account of Jiang Chong’s involvement in these events, see Michael Loewe, “The Case of Witchcraft
in 91 BC” in Crisis and Conflict in Han China: 104 BC-A4D 9 (London: George Allen and Unwin, 1974): 40-48.
The Western Han capital was located near the area that had once been the political center of the Qin domain.

Bl See Michael Loewe, “The Fall of the House of Huo—68-66 BC” in Crisis and Conflict (113-53) and Liu
Pakyuen (Liao Boyuan) B, Part I: “Les luttes pour le pouvoir politique au milieu de la dynastie des Han
Antérieurs” (Struggles for Political Power in the mid—Western Han dynasty) of Les institutions politiques et la
lutte pour le pouvoir au milieu de la dynastie des Han antérieurs (Political Institutions and the Struggle for
Power in Western Han Dynasty; Paris: Collége de France, 1983): 36-170.
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young emperor’s reign, as a sign that no heir would survive him:

AT, AEAFTES, FAM, "ol BERER. BlF. Bk
MEER/REREZR, BENZ, #AERERENE. —H, REFZFES.
HARTF 2 A OEHAR = IREH g . BRI R AN, HWE T, LB . 8
JEIRIRA B AR EE o

In the first month of the first year of the Jianshi reign period (32 BCE) of Emperor
Cheng, a comet appeared in the lodge House. It was blue-white in color, six or seven
zhang long, and over a chi wide."” Liu Xiang and Gu Yong thought as follows: House is
the sign of a pregnant woman in the rear palace. When a broom-star is imposed upon it,
then the pregnant woman will be murdered. If the pregnant woman is murdered, then the
line of succession will be cut off. One source says, “In the rear palace, someone is about
to be murdered.” Later, following Empress Xu’s (d. 8 BCE) act of imprecation, the
pregnant woman in the rear palace was disposed of. Empress Zhao (d. ca. 1 BCE)
established her sister, titled Zhaoyi (d. 7 BCE), who murdered the two imperial sons, so
that the emperor was left without an heir. The Zhao sisters ultimately were punished for
their crimes.'”

In terms of its structure, the final entry in this stage of the chronicle may be divided into three
parts: 1) technical details regarding the time of appearance, location, color, and size of the comet;
2) the respective interpretations of Western Han experts; and 3) connective tissue, perhaps
provided by Ban Gu himself, which serves both to position the occurrence of the comet with
respect to later events and to verify the accuracy of the interpretations of the cited Western Han
experts. Ban Gu moves from the occurrence of the comet itself to the events it portends.

Emperor Cheng would, in the end, be left without an heir. And while Emperor Ai % (6-1 BCE)
would prove no friend to Wang Mang, his early death without issue would set the stage for Wang
Mang to become regent, and ultimately, to take the throne himself.

The final stage in the chronicle consists in a single, lengthy entry narrating an appearance
of Halley’s Comet'** near the end of Emperor Cheng’s reign. This entry, too, consists of three
main components: a description of the spectacular trajectory of the celestial sign, the views of Gu
Yong and Liu Xiang, and finally, a description of the events portended by the comet up to the rise
of Wang Mang.

The technical details of the comet are extraordinary:

JCIETCEE-EH R, RS THOE, BRI, M RdbRTEE. K, B H

132 As Michael Loewe notes in “The Han View of Comets,” precisely what zhang and chi indicate as measurements
of comets is not clear (70). It is significant, however, that figures for the dimensions of comets were recorded,
even if we do not know exactly what those figures mean in quantitative terms or understand the process by
which they were derived.

' Hanshu 27E.1517-18.

13 For the identification of this entry as an appearance of Haley’s Comet, see Wen Shiou Tsu, “The Observations of
Halley’s Comet in Chinese History” Popular Astronomy 42 (1934): 193-94.
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On the xinwei day of the seventh month of the first year of the Yuanyan reign period (12
BCE), there was a comet in Eastern Well, that tread over the Five Local Lords.'* It
emerged from north of River Ramparts and went past Xuanyuan'*® and Grand Tenuity.
Following the sun at a distance of slightly more than six degrees, it rose at dawn in the
east.”” For thirteen days it appeared in the west in the evening, transgressing into
Secondary Consort, Long Autumn,'*® the Northern Dipper,"*? and over the Queller, and
the tips'* of its flame twice penetrated the Purple Palace.'*! With Great Fire behind it, it
reached the River in the Sky, and was eliminated from the walls of the Queen Consort. It
went off to the south, transgressed into Great Horn and Assistant Conductors,'** arrived at
the Celestial Market, and slowly and steadily proceeded. Its flames entered into the
Market,'* and after ten days it went away into the west. For fifty-six days it set with the
Azure Dragon.'*

The “Five Resources” records a remarkable verbal chart of the comet’s movements over time. It
would have been difficult indeed to identify all possible implications of such a comet, using
materials such as the Dai corpus or the technical sections of the “Celestial Offices.” It could not
be easily tied to one particular part of the empire using the celestial field system, though its
movements around the polar constellations may have made it amenable to identifying with the
court. In any case, its encroachment on Saturn must have been ominous. Gu Yong identifies its
appearance with treachery in the rear palace, and widespread revolt, while Liu Xiang reminds us
of the celestial signs that accompanied the fall of the previous dynasty:

BB [ EERIR, Kalzik, Fraft. SHEEESED, 1RiR e,
FTEEATFIE, WNRARE LR H, SRR . | BIFRE: [ =21,
WS J7: & HZW BT KA.

Five Local Lords (Wu zhuhou F.#4%) is the name of a constellation adjacent to Eastern Well.

Xuanyuan is an alternate name for the Yellow God.

Translation of this line is particularly tentative.

Tomiya and Yoshikawa note that these two stars or constellations can no longer be identified (348 n. 4).
Translation follows the identification suggested by Wang Xianqian (HSBZ 27E.23a), as well as Tomiya and
Yoshikawa (347). This accords with the trajectory of the comet much better than would identifying it with the
lodge Dipper in the southern sky.

" Feng ¥ is a common variant for feng # in the Hanshu (HSBZ 27E.23b).

141 This is a set of constellations around the north pole.

142 T follow Pankenier’s rendering for Sheti f## (463).

' Punctuation is slightly modified from the Zhonghua edition of the Hanshu, which places the comma before,
rather than after, zhong ¥ (27E.1518).

Azure Dragon is one of four major conglomerations of constellations each associated with a cardinal direction.
It includes Horn, Gullet, Base, Chamber, Heart, Tail, and Winnower. (Edward H. Schafer, Pacing the Void:
T’ang Approaches to the Stars [Berkeley: University of California Press, 1977]: 76).
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Gu Yong said in response to it: “Since high antiquity, such extremes of great disorder
have rarely been present. Examining the pacing of its gallop, the flames, which have
sometimes been long and sometimes short, and the places through which it has passed
and into which it has transgressed, it corresponds to the violence among the women and
concubines of the rear palace at court, and the calamity among the many lands of Xia that
engage in treachery and revolt abroad.” Liu Xiang also said, “When the Three Ages each
came to an end, Assistant Conductors changed positions. When Qin and Xiang Yu were
destroyed, there was a comet in Great Horn.”'*

Gu Yong’s response to these celestial signs points toward a set of circumstances of which he was
already aware. As we saw in his response to the eclipse and earthquake that had occurred on the
same day in 29 BCE, Gu Yong had long been deeply concerned about the activities of powerful
women in the palace. Here, he presents a picture in which the danger is doubled, coming from
abroad as well as within the palace walls. The appearance of the spectacular comet, which had
traversed the sky and marched through the celestial correspondents of the palace itself, could
only confirm what Gu Yong already knew to be true. The dynasty was in dire straits. Liu
Xiang’s comment appears to go even further, suggesting that the dynasty was about to be
overturned, swept away just as the dominion of Xiang Yu once had been.'*

In the final section of the entry, Ban Gu confirms both Gu Yong’s claims regarding the
state of affairs at the time of the appearance of the comet and Liu Xiang’s apparent prediction of
the fall of the Western Han. Again, the problem of succession is paramount. Had Emperor
Cheng kept his house in order, he might well have left an heir. Had an heir survived, the ultimate
decline of the dynasty might have been averted. After three successive emperors who left no
successor, Wang Mang would finally seize power:
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During this year, Zhao Zhaoyi murdered the two imperial princes. Five years later,
Emperor Cheng died and Zhaoyi committed suicide. Emperor Ai ascended to the throne,
and the members of the Zhao clan were stripped of their official posts and orders of

45 Hanshu 27E.1518.

146 We must, however, exercise caution in reading the comment as having been intended by Liu Xiang to address
this particular comet. Whereas Ban Gu introduces Gu Yong’s statement with the quotative dui yue ¥JF (said in
response), a phrase that suggests Gu Yong was responding to the appearance of this particular comet, Liu
Xiang’s statement is introduced with the quotative yi yue 75 El (also said). This leaves open the possibility that
Ban Gu is quoting a statement in Liu Xiang’s work that was not directed at this particular comet at all, at least
not explicitly. To be certain, it would have been a dangerous, potentially treasonous act to compare the status of
Emperor Cheng to the short lived Qin dynasty, or to Xiang Yu. Ban Gu, however, living in the Eastern Han,
could use Liu Xiang’s writings about celestial signs that appeared under ill-fated earlier rulers as a powerful
explanation of historical development toward the rise of Wang Mang.
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honor, and exiled to Liaoxi. Emperor Ai had no heir. Once Emperor Ping (r. 1 CE-5 CE)
ascended to the throne, Wang Mang was in power, and banished Emperor Cheng’s
Empress Zhao and Emperor A1’s Empress Fu (d. 1 BCE). Both women committed
suicide. The consort families Ding'*” and Fu were both stripped of their official posts and
orders of honor, and exiled to Hefu, returning to their old commandery. Emperor Ping
had no heir, and Wang Mang consequently usurped the realm.'**

The chronicle of comets ends, as do the chronicles of so many types of signs in the “Treatise of
the Five Resources,” with the rise of Wang Mang and the fall of the Western Han.

Part III: Etiology, Chronology, and Classicism in the “Celestial Patterns”

Ban Zhao, Ma Rong, and Ma Xu synthesized aspects of the “Celestial Offices” with
aspects of the “Five Resources” in their “Treatise on Celestial Patterns.” Most of the technical
materials presented in Sima Qian’s treatise they appropriated wholesale; large parts of the
“Celestial Patterns” correspond very closely to the “Celestial Offices.” However, the “Celestial
Patterns™ distinguished itself from its predecessor in three important ways. First, the
introduction to the “Celestial Patterns” replaces Sima Qian’s essay. Where Sima Qian’s closing
comments framed the technical materials of the treatise as the patrimony of a lineage of experts,
the opening of “Celestial Patterns” emphasizes the etiology of celestial signs, declaring them to
be direct reflections of events in the human realm. Second, “Celestial Patterns” draws directly
and explicitly on Classical authority. It includes several technical passages that cite the Classics
as proof-texts. The classicism of the “Celestial Patterns,” moreover, plays a vital role in the
network of taxonomic correspondences within which it positions planetary signs. In contrast to
Sima Qian’s treatise, it ties each of the Five Planets to one of the Five Duties in the “Great Plan”
and to the “Monthly Ordinances” of the Record of Rites (Liji ¥57C). Finally, as does the “Five
Resources,” the “Celestial Patterns” closes with a chronicle of celestial signs that tell the story of
the rise and fall of the Western Han.

Where the Shiji treatise speaks to the pragmatic value of celestial observation to the court,
linking it to the traditions of high antiquity and to some extent borrowing the authority of the
Classics, the “Celestial Patterns” explicitly constructs inauspicious celestial aberrations as signs
that the ruler has endangered himself and his court due to his own ritual failures. Before
launching into a description of the constellations of the Five Palaces nearly identical to the first
section of the “Celestial Offices,” the “Celestial Patterns™ introduces the treatise and its value:

JURSCAE EFE A Al 0, SR E AN E NG —+\4, BBREa/\+=2, &
AMBIE =SR2 R HARR R, WIEAFT, EEMEE, KR, SE0ET,
PRI &, HEMRR, HAMR, ®E, HULGREJER, PRESR b

147 Emperor Ai’s mother, Ding Yi ] 4 (d. 5 BCE), had been stripped of the title of empress following the death of
her son. In 5 CE, she was disinterred and reburied as a commoner. See Loewe, Biographical Dictionary, 65;
Hanshu 97B.4002.

8 Hanshu 27E.1518.
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As for those celestial patterns that may be quite clearly known in the charts and texts,
these include 108 named constant stars'*’ in the enduring lodges and the central and outer
offices. Altogether the stars number 783, and all consist in signs of regions, domains,
offices, palaces, and other objects. As for the late or early rising or setting [of the
planets]," the extent to which [celestial bodies]"' stray from or adhere to the path,'** and
the emptiness or fullness, narrowing or broadening [of celestial bodies],'> and the paths
tread by the Five Planets, their conjunctions, dispersals,'>* transgressions,'** and
guardings, their mutual transits, struggles and eclipses, halos, dark ringlets'*® and earhoop
shapes [on the sun], male and female rainbows, sudden lightning, wind demons, strange
clouds, and aberrations in gi: all of these are the essences of yin and yang..."”’

Having duly set forth the myriad phenomena discussed in the treatise, the introduction continues
to make a strong claim regarding the resonances between such celestial signs and the court:

HAAEM, mEHRTRED. BURRIL, RISERE, MR 3w, BEE. £
CARJE#Z MusE, o, BHAAH, AmERmEs, BRZAH.

Portents originate in the earth and erupt above into the heavens. When governance fails
(down) here, then aberrations appear (up) there, just as shadows are images of their
forms, and echoes are responses to sounds. This is why the clear-sighted ruler sees them
and awakens, putting himself in order and rectifying his affairs. Should he set his mind
to repenting his crimes, then calamity can be avoided and blessing brought forth. This is
the tally that comes about on its own."®
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The term jingxing, rendered here as “constant stars,” denotes stars that are fixed in relationship to one another, as
opposed to planets (weixing # ). Quite literally, the two terms might also be rendered “warp stars” and “weft
stars.”

This insertion is made following the views of Meng Kang i i (3™ cent. CE), who writes that “‘late or early
rising’ refers to the Five Planets” fR .Sk, 38T 2 M (Hanshu 26.1273, n.1).

Meng Kang believes the subject of this line to be the sun, moon, and planets (Hanshu 26.1273, n.1).

The ‘path’ refers in all probability to the ecliptic.

Meng suggests that “emptiness or fullness” may refer to the presence of certain xing in particular asterisms, such
as the Celestial Gallows (Tianlao X %Z) asterism corresponding to a group of six relatively southern stars in Ursa
Major. However, due to the distance from the ecliptic, xing should not mean ‘planet’ in this instance, but might
indicate the presence of comets or other such inconstant bodies (Hanshu 26.1273, n. 1).

Meng Kang glosses the term san (dispersal) as follows: “When an aberration among the Five Planets occurs, its
essence disperses and becomes a demon star” 2 8 HI| O EL AR R (Hanshu 26,1273, n. 2).

Meng Kang explains that a “transgression” occurs when two planets come within seven degrees (cun ~J') of one
another (Hanshu 26.1273, n. 2).

I read jue $# for xue < following Hanshu 26.1274, n. 4.

Hanshu 26.1273.

Hanshu 26.1273.
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While the “Celestial Patterns” contains much of the same information as the “Celestial Offices,”
it frames that information in a very different way. Sima Qian’s treatise moves directly into the
technical details of which constellations are called what and located where. The “Celestial
Patterns” contains the same information, but prefaces it by claiming that whatever celestial signs
we might observe, whatever fortunes they portend, are the ultimate responsibility of the ruler and
his court. An inauspicious sign is not something that simply occurs for no reason. Such signs
are the result of faults in governance or in ritual. Moreover, the “Celestial Signs” immediately
suggests that actions can be taken to avoid the calamitous outcomes associated with signs that
have already appeared; prognosis is not to be conflated with fate. The same technical
information, presented in another context, might have an air of inevitability about it. The
“Celestial Patterns” emphasizes that bad fortune can be turned into good, and that the appearance
of auspicious signs does not simply mean that the court has the favor of the heavens, but that the
court has earned it.

The “Celestial Patterns” tells much the same story as the “Celestial Offices”; the passages
it includes on Chungqiu-era portents and the political events that accompany them correspond
closely to those in the Shiji. The “Celestial Patterns” tells of many of the same events in the Qin
and early Han as does Sima Qian’s treatise. Yet at the local level, when we examine particular
turns of phrase, the appearance of celestial signs as evidence that Heaven vested authority in the
ruler is articulated far more explicitly in the “Celestial Patterns” than in the “Celestial Offices.”
Where the “Celestial Offices” reports the conjunction of the Five Planets that accompanied the
“rise of the Han,”'® the “Celestial Patterns” alone refers to this sign as the “Tally that the

Founding Emperor had received the charge” & & 77 52 iy < £ 1. The “Celestial Offices”
argued for the value of the sagely enterprise of the observation of the heavens and its pragmatic
value to the court. The “Celestial Patterns” claimed that celestial signs could indicate that a
particular individual had received the right to rule from the heavens, but much more often,
celestial signs indicated a failure of one kind or another on the part of a sitting ruler.

Linking Signs to the Classics in the “Celestial Patterns”

Despite the high level of correspondence between the main body of the “Celestial
Patterns” and the “Celestial Offices,” the “Celestial Patterns” contains far more numerous
references to Classical texts than does its predecessor. Classical texts are used as proof-texts
which underscore the authority of the technical materials the “Celestial Patterns” presents.
Moreover, as is the case in the “Five Resources,” the Great Tradition for the “Great Plan” shapes
the manner in which planetary omens are interpreted, taxonomically linking them to specific
types of ritual or political failures on the part of the ruler.

While the “Celestial Patterns” borrowed extensively from the “Celestial Offices,” unlike
its prototype, the Eastern Han treatise directly invokes a number of texts by name. While the
“Celestial Offices” no doubt drew from a variety of textual materials, it tended to efface rather
than highlight its relationship to its textual antecedents. Technical passages included in the
“Celestial Patterns” are engaged with other traditions on celestial bodies and draw extensively

159" Shiji 27.1348.

1% Hanshu 26.1301. Cf. Ban Biao’s 3 (3-54 CE) “Wang ming lun” iy (Discourse on the Charge of Kings)
(Hanshu 100A.4211-12).
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on, what were by the mid-Eastern Han, established Classics.

Whereas Sima Qian claimed a sagely lineage for the practice of reading celestial signs,
the “Celestial Patterns™ vests the reading of celestial signs with the authority of the Classics.
One technical passage in the “Celestial Patterns,” but not the “Celestial Offices,” integrates the
movements of the moon into a spatial schema built on the Changes and bolstered by citations

from the Odes (Shi #¥) Classic and the Documents:

HEAE, Fbz 2. g, RAd, # () BRI o & (5)
FERF, &AE; B, BEhzkz, KREzgd, HE, 2. AEPiE, BimEdbA
H, HHRMEAE, AZE. AN, W, DEzid. AXPiE, B,
RIZM. i () = THEETH, ekl , S2Wt. (EF) 5 TAAER
A UZLI S, Fatb. (F) B [BAEE, BEATW, H2s, R
PUBLRE |, FRPIEMREE. & (2F) B T HBEAZESER, REZEE: A1t
ARG, A, #=IeA, RN AR L.

The stars in Basket manifest wind. They are the stars of the northeast. Northeast serves
Earth, and it is Heaven’s Position. Thus the Changes says: “In the northeast a friend is
lost.”'®" The trigram Yielding lies in the southeast and manifests wind. Wind is the yin in
the middle of the yang, and is the image of the Great Minister. Its stars are those in
Axletree. When the moon deviates from the ecliptic, moves northeast and enters Basket,
or if it moves southeast and enters Axletree, then there is much wind. The west manifests
rain. Rain is the position of lesser yin. When the moon deviates from the ecliptic, and
moves west to enter Net, then there is much rain. Thus when the Odes says, “The Moon
is caught in Net! How it makes the waters run,”'** it speaks of there being much rain.
And when the Tradition of the Stars and Planets says, “When the moon enters Net, there
will be those among the generals and great ministers that commit crimes on account of
their households,” it speaks of the overabundance of yin. When the Documents says, “In
the stars there is fine wind; in the stars there is fine rain; the moon follows the stars...”'®
it speaks of [the moon’s] deviation from the ecliptic as it moves from east to west. Thus,
the Tradition of the Stars and Planets says, “The moon enters the Ox Herder and the
south is warned that there will be a plague among the people; when the moon enters
Grand Tenuity and emerges to the north of the throne, then if it transgresses against the
throne, the men below will plot against those above.”'*

11 This phrase is from the judgment to the Kun 3! hexagram (Zhouyi yizhu 24).

122 Mao 232. Trans. modified from Arthur Waley, trans. and Joseph R. Allen ed, The Book of Songs: The Ancient
Chinese Classic of Poetry (New York: Grove Press, 1996): 221.

' This is a citation of the “Great Plan.” Part of the received text is not included in the citation. The received text
reads: “In the stars there is fine wind; in the stars there is fine rain. Because the sun and moon have their
courses, there is winter and summer. When the moon follows the stars, there is wind and rain” 2H &, 2FH
. HAHZAT, AEAEE. HZHEeR, RILUENW (Shangshu jiaozhu yilun, vol. 3, 1187).

' Hanshu 26.1295-96. Immediately following this passage, the “Celestial Patterns” presents another alternative,
which it introduces with the somewhat neutral quotative phrase “yi yue” —El, “one [text, person, or tradition]
says”: “The moon manifests wind and rain; the sun manifests cold and heat. At the winter solstice the sun is at
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By citing the Changes, the Documents, and the Odes, the “Celestial Patterns,” moreover,
reinterprets the Classics themselves. Fragmentary though these citations may be, their use in this
context makes it so that the Classics seem to speak directly to the issues with which the treatise is
concerned.'® The discourse of celestial signs, cobbled together from sundry technical texts, the
“Celestial Offices,” and only a few other traditions worthy of mentioning by name, thus obtains a
hoary, Classical authority.

The “Celestial Offices” and the “Celestial Patterns” contrast sharply in their respective
treatments of the planets, and this contrast issues in part from the classicism of the Hanshu
treatise. The “Celestial Patterns” introduces several planetary correspondences linked
specifically to the Classics that do not appear in the “Celestial Offices.” Though we have lost far
too many materials from Han times to speak with any certainty about whether a given text
represents an actual innovation, the “Celestial Patterns” shows that the discourse on celestial
patterns was intimately tied to the Classics by Ban Zhao, Ma Rong, and Ma Xu, if not by their
predecessors or contemporaries. In addition to the familiar correspondences with direction,
season, and material, the “Celestial Patterns” ties each of the Five Planets to one of the Five

Constants (wu chang 1.7 ) and to one of the Five Duties.'*® Failure in these duties, we see in the
“Five Resources,” is liable to produce all manner of baleful signs. The “Celestial Patterns,” but
not the “Celestial Offices,” claims that planetary aberrations take place when the ruler fails to
sufficiently adhere to the ritual norms surrounding the Five Duties. Moreover, the “Celestial
Patterns” posits basic correspondences with the “Monthly Ordinances” (Yue ling H %) of the
Record of Rites'’ and with the gi of the materials corresponding to the planets, in the cases of
each of the Five Planets, save Saturn. While the “Celestial Offices” suggested that failures in
certain fields of governance could result in planetary aberrations, the “Celestial Patterns”
identifies specific actions that the governing body must take by associating planetary aberrations

its southern extreme, and the shadow of the gnomon is at its longest. If it does not reach the southern extreme
then heat causes harm. At summer solstice the sun is at its northern extreme, and the shadow of the gnomon is at
its shortest. Thus the Documents says: ‘Because of the movements of the sun and the moon, there is winter and
summer.’ Political aberrations occur below, and the sun and moon revolve above. When the moon emerges
north of House, it manifests rain and manifests yin, manifests revolt and manifests warfare, and when it emerges
south of House, it manifests drought and manifests early death. Floods and droughts rush against one another
and respond, and the aberrations of the Five Planets are their necessary verifications” H 5B, H A%, &
EHEMR, 2R, EARANLAE, BEHAR, B, EAmATERE. & (&) B THHZ1T, Al
A4HE] WM. BURSRT, HAER ER. (H) (H) HEdL, AWAkE, &Elssk, HEm, &
BARE, KEREME, KFEZ%, BRZBWM (Hanshu 26.1296).

This is not to say that there is no place for the celestial signs in the Classical text themselves. The judgment to
the hexagram Kun 3% is indeed concerned with the problem of directionality (Zhouyi yizhu 24), just as the “Great
Plan” chapter deals with the reading of all sorts of signs—celestial, human, and otherwise—and the Odes deals
with flooding and war. Nonetheless, the “Celestial Patterns” telescopes particular images so that celestial signs
seem to be the primary concern of the passages in the Classic texts.

For the taxonomic correspondences drawn between the Five Planets and other features of the cosmos in the
“Celestial Offices” and “Celestial Patterns,” see the appendix of the present paper.

Jeffrey Riegel suggests the Liji does not appear to have taken its present form before the White Tiger Hall
debates of 79 CE. See Jeffrey Riegel, “Li chi” in Michael Loewe ed., Early Chinese Texts: A Bibliographical
Guide (Berkeley: University of California, 1993): 294.
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with failure to adhere to the ritual, economic, and military prescriptions of the “Monthly
Ordinances.” Moreover, by associating those signs with failures in the Five Duties, the treatise
indicates that the ruler and his court are responsible for their appearance. The case of the
Dazzling Deluder, Mars, presents a typical example:

s TR K, fath, fith. fEk, WES, HAOR, # R,

The Dazzling Deluder is said to correspond to ‘the south, summer, and fire.”'*® It
corresponds to the rites. It corresponds to (Duty of) Sight. When the rites diminish and
there are failures in the (Duty of) Sight, or when the ‘Summer Ordinances’ are violated,
this damages the fire gi, and the penalty appears in the Dazzling Deluder.'®

As is the case with Saturn and the other planets, the “Celestial Patterns” evokes the cosmology of
the “Treatise on the Five Resources” and the Great Tradition for the “Great Plan” from which it
derives its framework:

HE: THHZAY, AL, G, REMER, isk. RRIAELK, RAG
FEd < BE, WRRIA A, RERIE B, BERIA R E R, MK K. |

The tradition says: When in looking one does not see, this is called ‘not distinguishing.’
Its sign of blame is laxity; its penalty constant warmth; and its extreme manifestation is
disease. At times there are grassy monstrosities, at times the bane of sprout-eating
insects, at times misfortunes involving sheep, at times ailments of the eye, at times red
pestilences or red omens. Water dislocates fire.'”

The “Celestial Patterns” places the aberrations in the motion or color of the Dazzling Deluder
into a constellation of signs already established in the “Five Resources.” Retrograde Mars
becomes readable against and amplified by the broader network of signs it is woven into through
its association with the ruler’s failure to properly engage in the ritual Duty of Sight. Moreover,
while Mars had long been associated with summer, the “Celestial Patterns” specifies that the
Dazzling Deluder produces meaningful signs when the “Summer Ordinances™ are violated.'”

' This appears to be a quotative, but does not correspond exactly to any received text (Hanshu 26.1281). The
association between Mars and the ritual mode of ‘seeing’ is not found in any earlier astronomic treatise, nor in
the “Seasonal Ordinances” chapters pertaining to summer in the Record of Rites or the closely corresponding
chapters pertaining to the three summer months in the Lii shi chungiu. See Lii Buwei 5N %(d. 235 BCE)
comp. Liishi chungiu = IRFFFK (Annals of Lii Buwei) in Zhuzi jicheng 7% F 4% (Collected Works of the Many
Masters), vol. 6. (Beijing: Zhonghua, 1952): chapters 4—6.

1 Hanshu 26.1281.

" Hanshu 27C.1405.

"I The section on the last month of summer in the “Summer Ordinances” chapter of the Record of Rites contains
many sets of correspondences that had been linked to Mars since at least the early Western Han. The last month
of summer is tied to Zhurong, to fire, and to the days bing and ding. However, the “Monthly Ordinances”
chapters also contains a series of policy and ritual recommendations. The Son of Heaven is to reside in the right
chamber of the Mingtang B (Hall of Illumination); he is to ride in a red carriage; he is to order fishermen to
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In contrast to the “Celestial Offices,” the “Celestial Patterns” situates celestial signs
involving the planets in the broader networks of meaning of the Classics. When Ban Zhao, Ma
Rong, and Ma Xu declare that the Dazzling Deluder strays from its path due to a fault in the
Duty of Sight or a failure to implement the “Summer Ordinances,” they effectively relocate the
meaning of the sign in the Classics. If one wishes for a more detailed or expansive explanation
of what is happening when Mars doubles back on its path, one must look to the Record of Rites
or to the Great Tradition, texts concerned chiefly with the question of how best to govern.

The “Celestial Patterns” as a Dynastic History

It is not explicit classicism alone that sets the “Celestial Patterns” apart from the
“Celestial Offices.” The “Celestial Offices,” like the Shiji as a whole, covers a period from
antiquity up until the lifetime of its primary author, Sima Qian. The “Celestial Patterns,” like the
Hanshu as a whole, 1s a dynastic history; it covers the Western Han dynasty. As does the “Five
Resources,” the “Celestial Patterns” tells the story of the rise and fall of that dynasty. Its
chronicle of celestial signs contains some four dozen entries that tell of the triumph of the

dynastic founder Liu Bang %17F (d. 195 BCE), troubling attempts to usurp power early in the
dynasty, the glories and eventual excesses of Emperor Wu it (r. 140-87 BCE), and the rising

power of the Wang clan following the death of Emperor Yuan Jt (r. 48-33 BCE).

The chronicle effectively begins with the Chungqiu period, reproducing in somewhat
different language, the same series of events that appear in the “Celestial Offices” through the
rise of the Han. The “Celestial Patterns” chronicle then goes on to provide a detailed account of
celestial signs through the end of the Western Han. A typical entry reads: “In the sixth year of
Emperor Wu (135 BCE), the Dazzling Deluder guarded Cart Ghost.'”” The Prognostication said:
‘It is an aberration of fire. There will be a funeral.” This year, in the Exalted Garden there was a
fire. Dowager Empress Dou died” /N4, S, HE: [k, 8, | 25m
A K, #OKJE AR Four distinct units may be identified in this brief passage; 1) the time
of occurrence; 2) the features of the celestial sign; 3) a citation of a prognostication text; and 4)
events that transpired in the terrestrial or human realm.

Toward the end of the Western Han dynasty, increasingly inauspicious signs occur that,
read conveniently in retrospect, are harbingers of its fall. Saturn, the Quelling Star, had led the
Five Planets into Eastern Well announcing the rise of Liu Bang at the beginning of the dynasty.
The final mention of Saturn in the chronicle occurs in 27 BCE, and tells of the Dazzling Deluder
following the Quelling Star westward across the sky during the last week of the tenth month. In
the first week of the eleventh month, Mars and Jupiter pass Saturn, all of them moving

seek out submarine dragons and turtles; he is to order his people to spare no labor in their toils so that they might
provide for sacrifices to August Heaven, to the Lord on High, to the rivers and mountains, and to the Altars of
Soil and Millet. And should he employ the wrong ordinances at the wrong time, there will be dire consequences.
Should he employ the fall ordinances during the summer, for instance, he may expect unseasonable rains, failed
crops, and disasters falling upon women in his court, or perhaps in the empire as a whole. See Wang Wenjin
2001): 6.214-16.

172 Cart Ghost corresponds to stars located in Cancer.

' Hanshu 26.1305.
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retrograde, toward the northwest. The Prognostication predicts “warfare and funerals in the
inner sphere and abroad” 4N f5 ftELE and that “there will be newly established kings and
dukes” 2437 F 7. Major political upheavals, the chronicle explains, do indeed take place over
the course of the next two years: the execution of King Xin #X of Yelang % Ef for treason, the
burning of public temples, the theft of imperial seals, and finally, the death of King He & of
Liang.'™

Complementary as it to the “Five Resources,” the “Celestial Patterns” does not repeat the
earlier treatise’s account of the appearance of Halley’s Comet in the seventh month of 12 BCE,
but does record the dramatic appearance in the fourth month of a “flowing star” that glowed red
and white and stretched across the sky, more than 100 degrees in length. A series of smaller
bright objects that seemed to fall from the sky followed the flowing star, perhaps meteors issuing
from the comet’s tail. The dramatic celestial sign is interpreted in the chronicle both with respect
to a similar sign recorded in the Annals Classic, and with respect to the coming fall of the
Western Han:

S FEM. (FK) ERIWATEERTI@EREAZEZD. R TIREHR
. ERZEHAME (F) , 2UARBEZ%. BIFEEE.

In the commanderies and kingdoms in all cases it was said that they were falling stars. In
the Annals “stars falling like rain” is a portent of a king losing power and the local lords
rising to prominence. After this occurred, Wang Mang took the reins of the kingdom.'”
The Wang clan began to flourish during the reign of Emperor Cheng, and on account of
this, the sign of the falling stars occurred. Later still, Wang Mang would usurp the
empire.'’®

The penultimate entry in the chronicle cites the appearance of a bright, long-lasting comet
near Oxherd that seemed to confirm the arguments of Xia Heliang & & K (d. ca. 5 BCE), and

Gan Zhongke H 1] (d. late 1st cent. BCE) before him, that the mandate of the Western Han
needed to be renewed.

AT, BHEEEACTGH. EE [EHRDEREAEHR. =4, H. A
HEPEE, B#zon, =ikzin. Himthe, mEZRB. HHAE, /RHEF
K. |

In the second month of the second year [of the Jianping reign period] (4 BCE), a broom-
star emerged at Oxherd, lasting more than seventy days. The tradition says: “A broom is
the means by which the old is ushered out and the new is put forth. Oxherd, the sun, the
moon, and the Five Planets, arise from the beginnings of calendrical permutations and the

" Hanshu 26.1310.

'75 In 8 BCE, four years after this occurrence, Wang Mang became Marshall of State (Loewe, Biographical
Dictionary, 537).

7% Hanshu 26.1311
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inception of the Three Rectifications.'”” Sweeping it away and ushering it out is the
image of a change in order. The fact that it emerged for a long period signals that it
corresponds to a great affair.”'"

The court institutes a number of reforms aimed at renewing the mandate; it establishes a new
reign period and a new imperial title, and changes the number of divisions in the clepsydra from
100 to 120, effecting a fundamental transformation in the calculation of time on the order of
establishing a new calendar. It is the abolition of Xia Heliang’s reforms, however, that most
directly presages the rise of Wang Mang:

NATE, Ry, HREEEERIRA . HREA TR,

On the dingsi day of the eighth month, all of these reforms were completely abolished.
Xia Heliang and his clique in all cases submitted to punishment and were exiled.
Following this, the calamity in which Wang Mang seized the empire finally occurred.'”

Xia Heliang and his clique must have appeared remarkably prescient in the Eastern Han. The
Western Han did fall, and its mandate would indeed need to be renewed. This did not occur,
however, until the rise of the Emperor Guangwu J1i{ (r. 25-57 CE), a member of a distant
collateral branch of the Liu clan, but a Liu nonetheless. But, while the chronicle makes no such
direct claim, it seems to imply that had the ritual reforms of Xia Heliang been maintained, the
renewal of the mandate might have taken place under Emperor Ai %< (r. 6-1 BCE), and Wang
Mang might never have risen to power.

Both the treatise and the history of the Western Han effectively end with the final entry in
the chronicle:

EICET—H, REAKRE, EirTAaAE. S TREAE, $UEE®,
AR | TETHRE, SR EEERARSAL, EEE R
In the eleventh month of the first year of the Yuanshou reign period (2—1 BCE), the Year

Star entered Grand Tenuity, and moved retrograde toward the vicinity of the Enforcers of
the Law.'® The prognostication said: “When the great ministers are in a superior position,

"7 In this instance, the Three Rectifications appears to refer to the first months of the new year in the Xia, Shang

and Zhou dynasties. A citation of the Great Tradition in Ban Gu’s Bohu tong 1%l (Proceedings at White
Tiger Pavilion) claims that the Xia & dynasty (trad. ca. 2070—ca. 1600 BCE) took the thirteenth (i.e the first or
intercalary) month as the beginning of the new year, while the Shang R Dynasty (trad. ca. 1600-1046 BCE)
adopted the twelfth month, and the Zhou & Dynasty (1046-256 BCE) adopted the eleventh month. See Bohu
tong 27 in CHANT (CHinese ANcient Texts) database (Hong Kong: University of Hong Kong, 1998.)
<http://www.chant.org>.

' Hanshu 26.1312.

" Hanshu 26.1312.

"% Translation of zhifa $iJ7; after Pankenier 464. Pankenier suggests that there is some uncertainty concerning the
identification of the two stars, but he regards n and B Virginis as most plausible.
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the Enforcers of the Law are punished, as if they themselves were culpable.” On the

wuyin day of the tenth month of the second year, the Marquis of Gao’an, Dong Xian #& &
(d. 1 BCE), resigned his post as Marshall of State, returned to his domicile, and
committed suicide.'™

Wang Mang is not mentioned explicitly in the chronicle’s final entry, but Dong Xian’s
death nonetheless marks the effective end of Liu power in the Western Han. Dong Xian’s fall
came with Emperor Ai’s death, when he was accused of refusing to provide the young emperor
with medical aid.'" The next Marshall of State, de facto ruler for the remainder of the Western
Han, and founder of the next dynasty, the short-lived Xin 37 (9—23 CE), would be Wang Mang
himself.

Conclusion

The chronicle at the conclusion of the “Celestial Patterns” is emblematic of the shift in
the position of celestial signs between the Shiji and the Hanshu. The “Celestial Patterns” at a
glance appears to be a near facsimile of Sima Qian’s “Celestial Offices”; a great deal of technical
material is shared between the two treatises. However, for Sima Qian, that material is the
patrimony of men like himself and his father, readers of celestial signs who have served sages or
have been ignored or derided by tyrants since high antiquity. While Sima Qian drew upon the
material that would be included in the Classics as he composed his “Basic Annals,” he made
little distinction between narratives in the Documents and narratives issuing from other, now
unknown, sources. Narratives recounting appearances of celestial signs gained their authority
through their association with authoritative figures more than their inclusion in authoritative
texts. The “Five Resources,” and the works of Liu Xiang and Liu Xin on which it was based,
drew not only authority, but their very structure from the Annals and the Great Tradition reading
of the “Great Plan.” All manner of signs were organized into categories drawn from the “Great
Plan,” especially the Five Resources, the Five Duties, and the Sovereign’s Standard. Each type
of sign presented examples drawn from the Annals, in chronological sequence, followed by
examples in the Qin and Western Han. While Liu Xiang’s “Discourse on the Five Resources
Tradition of the ‘Great Plan’” could not have included the rise of Wang Mang, Ban Gu’s revision
of it in the form of the “Five Resources” did, making it so that each individual chronicle of each
type of sign appeared to gravitate toward the ultimate fall of the Western Han. Ban Zhao, Ma
Rong, and Ma Xu effectively synthesized the technical materials of the “Celestial Offices” with
the teleology and classicism of the “Five Resources.” In the “Celestial Patterns,” celestial signs
became a direct reflection of the failure of the ruler to fulfill the Five Duties; technical
knowledge became dependent on Classical authority, and records of the appearance of celestial
signs became a chronicle of the downfall of a dynasty.

U Hanshu 26.1312.
'8 Loewe, Biographical Dictionary, 68.
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Appendix A: Technical Materials in the “Celestial Offices” and the “Celestial Patterns”

Due to the close correspondence between the technical materials in the “Celestial
Offices” and the “Celestial Patterns,” reading these materials against each other is of limited
usefulness. Nonetheless, to give a full account of the sort of signs that were included in the
categories of celestial offices and celestial patterns, it is worthwhile to review technical passages
in the two treatises in detail. In addition to materials related to the stars and planets, several
other types of signs appear in the treatises. Like the Dai corpus discussed in Chapter 2, the two
treatises make no distinction between astronomic and meteorological phenomena. Below, we
review two clusters of signs: clouds, gi, and comets followed by eclipses, halos, and inclement
weather. Finally, we examine a twenty-four line poem that includes a wide variety of signs,
exposing the fuzzy boundaries of the category of celestial signs. The technical materials in the
“Celestial Offices” and the “Celestial Patterns” engage with types of signs similar to those in the
Dai celestial signs manuscripts. Moreover, they share many of the same fundamental concerns,
especially warfare and agriculture.

Clouds, Qi, and Comets

The Shiji “Celestial Offices” and the Hanshu “Celestial Patterns” present largely identical
accounts of gi, clouds, and comets; most of their passages that engage with these sorts of signs
correspond very closely, differing by only a character here and there.

Much as they are in the Dai corpus, gi and clouds are closely interrelated in the “Celestial
Offices” and the “Celestial Patterns.” A series of passages describing clouds, ¢i, and the portents
with which they are associated, opens by positioning gi as an observable phenomenon, and
presenting a technique for identifying the location to which such signs correspond:

NBER, R, SNEE, P, ERMLE, TH (B TR &5
2, FEME=TE. REABE L, B,

Whenever one observes cloud gi, if one looks up to observe it, it corresponds to a
location' three to four hundred /i away. If one observes it from level ground, so that it
can be seen above the mulberries and elms, then it corresponds to a location greater than
one-thousand, or two-thousand /i away. If one ascends the heights to observe it, and it
gathers below upon the earth, it corresponds to a location three-thousand /i away. When
clouds have an animal dwelling atop them, there will be victory.'®*

Clouds here work in a manner somewhat analogous to the clouds associated with various
domains in the opening of the “Tianwen qixiang zazhan” K R %5 5 (Miscellaneous

'8 This passage describes observers looking down at cloud gi from above and gives a distance of 3000 /i. Such
observers might walk through the very same cloud gi—mist or fog—even as they ascended or descended the hill
or mountain from which they made their observations. Thus, it seems more probable that the distance given is
not to the gi itself, but to the location to which the ¢i corresponds.

18 Shiji 27.1336, Hanshu 26.1297. The character /i in parenthesis is present in the Hanshu text. I suspect that the
animals dwelling atop the clouds refer to shape in the cloud gi, similar to those found in “Miscellaneous
Prognostications” manuscript from Mawangdui. See Chapter 2, p. 56 and figure 3a on p. 80. Alternatively,
Pankenier renders the line “those atop which wild animals dwell are victorious” (497).
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Prognostications), though the location to which the clouds correspond is identified by the
relationship between the observer and the position of the clouds, rather than their form. As gi,
they are comparable to the observable set of phenomena associated with particular events in the
“Xingde” JH|4% (Punishment and Favor) meteoromantic text. The “Celestial Offices” and
“Celestial Patterns” go on to present more specific geographic referents for different kinds of g1,
identified by colors and positions, associated with different regions bounded not by political
entities, but by mountains and water:

BRI, R FRER. dEm. =2al, Kbk izl /R F#REF. 9.
e . N2, RER. L. HEZH, "EH.

From Mt. Hua south, the gi is black below and red above. In the regions around Mt.
Songgao and the Three Rivers, the gi is perfectly red. North of Mt. Heng,'® the gi is
black below and blue-green above. Between Bohai, Mt. Jieshi, the sea,'®® and Mt. Dai,'"’
the gi is entirely black. Between the Yangtze and Huai rivers, the gi is entirely white.”'*®

Qi is identified not only with locations, but like planetary aberrations, comets, eclipses,

rainbows, and certain clouds, it is also associated with military prognostication. The “Celestial
Offices” and the “Celestial Patterns” associate gi of various colors and positions with

fortification and the movement of armies: “The gi of those on foot is white. The gi of
earthworks is yellow. The gi of carriages suddenly rises high, and suddenly descends. It gathers
together all over. The gi of cavalry is low and spread out. The gi of foot-soldiers whirls” {45 H -
TR E. HERESE R, HAEME. BB M. 2548."% The appearance of the gi can
be used to predict the advance or retreat of an enemy. If, for instance, “it is high in front but low

in the rear, they will return without halting” i =M% .34, A 1L <. Perhaps most
importantly, the likely outcome of a potential battle might be determined by examining a
collision between the gi corresponding to each army. “When [multiple] gi encounter one

another, the low defeats the high, and the sharp'®! defeats the blunt” & AHIEE, Bf5E, F

77.12 The “Celestial Offices” and “Celestial Patterns” passages, moreover, provide a high
degree of specificity regarding both the distance and location of the enemy:

FOREMIEEES, AE=UH, Lz H/ NBER. 8&Eet/\RE, SEfNH,
Lz R, FoRkELar L, AEm=U+H, LZzHNHFRA.

If the ¢gi comes in low and circulates about the carriage tracks, it will be no more than
three or four days, and it can be seen five or six /i distant. If the gi is seven or eight chi in

' Hanshu 26.1297 has Chang Shan yi bei ‘i 111 LA1b for Heng Shan zhi bei 181112 Jb.
'8 Following Pankenier 497.

187 Mt. Dai is an alternate name for Mt. Tai (Taishan %% L11).

188 Shiji 27.1337; Hanshu 26.1297.

18 Shiji 27.1337; Hanshu 26.1297.

190 Shiji 27.1337; Hanshu 26.1297.

' Hanshu 26.1297 has the somewhat more regulate rui # for rui %&. Both graphs mean sharp here.
92 Shiji 27.1337; Hanshu 26.1297.
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height, it will be no more than five or six days, and it can be seen more than ten /i away.
If the gi comes in one zhang to two zhang'” in height, it will be no more than thirty or
forty days, and it can be seen fifty of sixty /i away.'”*

Given the context within which these statements are made, the unstated occurrence, a few days
or an odd month off, is likely a military encounter. The “Celestial Offices” and “Celestial
Patterns” next return to the subject of clouds, which are associated with battle or drought based
on their shapes and colors: “When the high'” clouds are pure white, then there will be a drought,

and the officers are afraid” FH =X H#, FORKE, HAE Axle clouds (you yun i), ladle
clouds (shao yun #]Z£), and hook clouds (gou yun #1Z%) are to be read in accordance with their
colors, and are largely associated with warfare.'”® Clouds surrounding the sun, we are told, are
“the image of the lord of men” A =5:."” The materials included in this section of the “Celestial
Offices” and “Celestial Patterns” likely circulated in manuscript versions that, like the
“Miscellaneous Prognostications,” included images. The received treatises subtly remind us of
the visual nature of these signs: “In every case, the prognostication is performed in accordance
with form” QLA LL &1

Both the “Celestial Offices” and the “Celestial Patterns,” moreover, describe gi as a
phenomenon that appears in a wide variety of spaces, the examination of which is imperative.
“As for the places where great floods occur, the battlefields where armies are defeated, and the
remains of destroyed cities, there are coins'” piled up beneath them. Above gold and jewels,*”
in all cases, there is gi. One must not fail to examine it” K/KiZE, B, #E &, THEE
. &8, BER, ArAZX Oi may be a source of illusion, or it may reveal the
otherwise unseen. “Clam ¢i” #%%, the phenomenon we know as a mirage, could either refer to a
tendency to see something in a mirage that is not there, or to emanations from submarine palaces
beneath the waves. “By the sea, the clam gi is the image of towers and platforms. The gi in vast
fields*” produces palaces and turrets” 55 W5 RS BB 0= FISR .2 Cloud gi is the
product of something in geography, not a mere random occurrence. And while the two treatises
do not present images, unlike the “Miscellaneous Prognostications,” clouds are nonetheless
understood through their visual features. “Cloud ¢i in each case is in the images of the
mountains, rivers, and people that have gathered it together and piled it up” Z5 % G H 1l )I| A

195 That is, ten to twenty Chinese feet (chi ).

194 Shiji 27.1337; Hanshu 26.1297.

15 Hanshu 26.1297 has the variant shao 1 for shao #. In later orthography, the sense intended here would
generally be written with the character xiao &.

19 Shiji 27.1337; Hanshu 26.1297.

197 Shiji 27.1338; Hanshu 26.1298.

198 Shiji 27.1338; Hanshu 26.1298.

19" Hanshu 26.1298 has “springs” (quan &) for “coins” (gian #¥).

Hanshu 26.1298 does not have the optional possessive zhi X in jin bao zhi shang 48 2 I (above gold and

jewels).

20 Shiji 27.1338; Hanshu 26.1298.

22 Hanshu 26.1298 has the orthographic variant ye # for ye % (fields).

23 Shiji 27.1338; Hanshu 26.1298.
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RO I 2

The section of gi and clouds in the two treatises is nearly identical. One minor difference
between the two treatises hints at the process through which the information included in these
sections might have been integrated into them. We have already encountered the following line
in the Shiji:

iz dk, TR EH.
North of Mt. Heng, ¢i is black below and blue-green above.*”

The Hanshu has the same line, save a single character:

wWilieiE, A TR EF.
North of Mt. Chang, gi is black below and blue-green above.**

Both texts refer to the same mountain. The character Heng was almost certainly changed to
Chang due to the taboo against using the personal name of an emperor, in this case Liu Heng %

1K, posthumously known as Emperor Wen (r. 179157 BCE). Ban Zhao, Ma Rong, and Ma Xu
judiciously changed the tabooed character, even as they reproduced, with very few alterations,

this particular section of the Shiji treatise. It is much more difficult to imagine, as Cui Shi £ 1#
(1852-1954)*" would have us believe, that the Shiji treatise is in fact a later work copied largely
from the Hanshu treatise. Were this the case, the “Celestial Offices” would almost certainly
speak of Mt. Chang, as the “Celestial Patterns” does.*"

Neither treatise integrates clouds and gi into a broader historical or philosophical
program. Whereas we saw in both treatises a strong connection between the central court and
celestial signs in the case of the Five Planets, their representations of clouds and gi are more akin
to those in the Dai corpus. While the “Celestial Patterns” sections on the Five Planets would be
tied closely to the Classics through citations of the Great Tradition for the “Great Plan,” the
Classics are absent entirely from its section on clouds and gi. Qi is only integrated into a
classicist vision of governance and the cosmos where it is associated with the Five Duties in the
“Celestial Patterns” section on the planets.

The materials on clouds and gi were included in the “Celestial Offices” and “Celestial
Patterns,” most probably because the compilers of the two treatises deemed these to be part of
the repertoire of technical knowledge that belonged in such a treatise. Their treatments of

24 Shiji 27.1338; Hanshu 26.1298.

25 Shiji 27.1337

2 Hanshu 26.1297.

27 Cui Shi argues that six of the eight treatises in the Shiji are in fact based on Hanshu treatises, the remaining two
being based on other received sources. For his specific arguments regarding the “Celestial Offices” see his Shiji
tanyuan 2 ECIRIR (Investigation of the Origins of the Records of the Senior Archivist; Beijing: Zhonghua,
1989): 101-2.

Given the complexities of transmission with a manuscript culture, we must recognize that Cui Shi’s scenario is
implausible, but not altogether impossible. Ban Zhao and Ma Rong could conceivably have written of Mt. Heng
and had their work copied into a Shiji treatise. A later Eastern Han copyist might then have changed the
character in the Hanshu, though the earlier version survived in the Skiji. In this scenario, portions of the
“Celestial Offices” might represent an earlier version of the “Celestial Patterns.”
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comets, which have no particular connection with gi in either treatise, work in much the same
way. Both treatises contain passages that 1) provide a list of comets, intermixed with other
baleful celestial signs; 2) comment on the production of comets; and 3) record historical
instances of the appearance of comets.

The list in question occurs immediately following the section on halos and eclipses in the
“Celestial Offices” and immediately after the section on the Five Planets in the “Celestial
Patterns.” In the Shiji, it is immediately followed with the section on clouds and gi. In the
“Celestial Patterns,” a lengthy section on the paths of celestial bodies separates the list from that
section. The list itself begins with what are ostensibly the names of stars: The Star of the August
Domain (Guohuang xing [ & & ); The Star of Illuminating Brightness (Zhaoming xing F i £);
The Five Remnant Stars (Wucan xing .58 /£ ); The Star of the Great Bandit (Dazei xing X
/2);?® The Star of the Master of Danger (Siwei xing &) f& /2 );?'° The Star of the Prison in the
Han (Yu Han xing A7 £ );?"" and the Candle Star (Zhu xing 4% /£).*"* Of these, however, Sun
and Kistemaker identify only one with a fixed star, the Star of the Master of Fate, located in
Equuleus.””®* The others may refer to comets, meteor showers, or other types of celestial
phenomenon that might have been treated as xing in early China. The list is something of a
hodgepodge, giving certain ontological clues as to theories on the nature of xing in general, as
well as the River in the Sky, the Han:

B, 2B, () RBEKX. BE, BE; DRIX. EEE, e BER, H
KEK. #, BZ, 2K, DLRIF, HREH

Stars are the dispersed gi of metal, whose basis is called ‘fire’/ ‘the human realm.’*"
Where the stars are many, the domain will experience good fortune. Where they are few,
the domain will experience ill-fortune. The Han is also the dispersed ¢i of metal, whose
basis is called ‘water.” In the Han, where the stars are many, there are many floods.
Where they are few, there is drought. This is the great constant rule.*'

The question of whether xing here refers to stars in general or more ephemeral, less predictable,
celestial phenomena such as meteors is important, but difficult to resolve. If it refers to stars in
general, then certain places would seem always to be fated to receive good or ill-fortune. The
stars associated with a particular domain or region change only when the treatises themselves are
re-written, and even then, such changes are few and far between.?'® But if xing refers to “stars”

2% Hanshu 26.1292 has instead “The Six Bandit Stars” (Liu zei xing 7~NHUE ).

20 Hanshu 26.1292 has the “Star of the Master of Deceit” (Sigui xing & #i /).

2 Hanshu 26.1292 has the “Star of All the Han” (Xian Han xing Ji{{%E ).

212 Shiji 27.1333-34, Hanshu 36.1291-92.

213 Sun Xiaochun and Jacob Kistemaker, The Chinese Sky during the Han: Constellating Stars and Society (Leiden,
New York, and Koln: Brill, 1997): 220.

214 Shiji 27.1335 has huo ‘K (fire); Hanshu 26.1292 has ren A (the human realm).

25 Shiji 27.1335, Hanshu 26.1292-93.

216 For a comparison of the fenye systems in Lii shi chungiu, Huainanzi, Xingjing, “Celestial Offices” chapter of the

Shiji, and the Hanshu “Dili zhi” #b P & (Geographical Treatise) see Feng Shi #&HF, Chutu gudai tianwen xue 1
AR (Excavated Ancient Astronomy; Taipei: Taiwan guji, 2001): 158-65.
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that are ephemeral and unpredictable, as many of those in the list seem to be, then the passage
falls in line with much of the other material in the two treatises, where celestial signs represent a
class of phenomena that is subject to near constant variability.

The list to a certain extent likewise includes phenomena that moderns would label as
meteorological rather than astronomic: “The Drums of Heaven have a sound that is like thunder
but not thunder. The sound is in the earth, yet it reaches down to the earth. Wherever it goes,
warfare emits from below” K#%, HZWEHIEE, HAEMIM T M. Hprdd, LT,
7 No one today would describe thunder as an astronomic phenomenon. Nonetheless, it was a
celestial sign.

Only one item in the list is explicitly identified as a comet, the “Banner of Chiyou,”* a
comet that is also represented in the “Miscellaneous Prognostications.” Other items in the list
can be identified as comets, even though they are called xing, on the basis of their shape. The

xing Heduo %75 has the shape of a flame, while “Changgeng is like a bolt of cloth stretched

across the Heavens”™ =5 , WI—LAR 2 K. The appearance of these comets is associated
with agricultural or military prognostications. An appearance of Heduo is associated with
“harvesting without having planted” ANF# [ # and carries the warning that “if one does not
engage in earthworks, there certainly will be great harm” A~F 11, hH KE > When the
Banner of Chiyou appears, “A King will march in conquest on all four directions” & fE{% Y
772" As for Changgeng, “When this xing appears, warfare arises” It I, Fojid

The few passages that comment on the production of comets in the “Celestial Offices”
and the “Celestial Patterns” suggest that comets come about due to planetary anomalies. Their
sections on Mercury, the Watch Star, state that “If it is early, it causes an eclipse of the moon. If
it is late, it causes broom-stars and celestial monstrosities” H: &%, 2 Hfl; W, ZAEHE KKK,
2 This is also true of Venus.”** Under certain conditions, Jupiter may also be associated with the
production of comets.”* The fact that comets are presented as a sort of corollary to eclipses,
produced by the action of planets, again indicates the messiness of the categories involved here.
We just as well may have discussed these passages in a section on planets, or perhaps created a
category in which we considered comets and eclipses together. Based on another passage,
appearing in both the “Celestial Offices” and the “Treatise on Celestial Patterns” the same might
be said of halos, rainbows, and eclipses.

99218

27 Shiji 27.1335; Hanshu 26.1293.

28 For a detailed account of appearances of this particular comet excavated and received texts see Michael Loewe,
“The Han View of Comets.”

219 Shiji 27.1336; Hanshu 26.1293.

20 Shiji 27.1335; Hanshu 26.1293.

21 Shiji 27.1335; Hanshu 26.1293.

22 Shiji 27.1336; Hanshu 26.1293.

223 Shiji 27.1328. Hanshu 26.1284 has chu H! (if it emerges) for gi F& (if it is) and the orthographic variant yao tk
for yao K (monstrosities).

24 Shiji 27.1327; Hanshu 26.1282.

5 See Shiji 27.1316.
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Eclipses, Halos, and Inclement Weather

Explanations of the meanings of eclipses, halos, and inclement weather occur in close
proximity. One passage opens by comparing the relative strength of two armies on the basis of
halos associated with each:

WEME, e, ¥ BERK, A D, T, EHOT.

When two armies meet, and there is a solar halo, and the halos*® are equal, the power of
the two armies is even. If one is thicker, longer, or larger, the corresponding army will be
victorious, and if one is thinner, shorter, or smaller, the corresponding army will not*’ be
victorious. One that is encircled by layered [halos] will greatly destroy one that has no
[halos].*®

At the same time, halos may be used to predict whether the armies will engage in battle at all, or
if perhaps, an army will engage in mutinous action against its own commander: “Embrace [by
the halos] manifests harmony; but turned backs manifest disharmony; they manifest division,
separation, and mutual departure. If it is straight, it means self-establishment. Upraised weapons
destroy the armies, as in when a general is murdered” #1251, 2R, Arditlt. B
H L, SLEERiE, 5 EROKE.? The time when a halo appears and vanishes relative to the
battle itself is also an important factor:

WEEEMRE, EHEE. £8kE, iraM, BAW---Rink, HRER, M
BT

When ¢i halos arrive [before the battle takes place] and depart after it has concluded, the
army that stays in position is victorious. Ifit arrives and departs [before the battle], then
the first [to arrive]* has the advantage, and the latecomers are at a disadvantage... If even
as it appears it departs, then the latecomers will set off at a rapid pace, and although they
are victorious, they achieve nothing.”*"

226 For this passage, the Hanshu (26.1296) version is cited as the base text. Shiji 27.1331 has an additional yun &
(halo) here.

27 Shiji 27.1331 has the orthographic variant wu # (negative existential verb) for wang T (negative existential
verb).

% Hanshu 26.1296; Shiji 27.1331.

29 Hanshu 26.1296; Shiji 27.1331. Translation of this passage is particularly tentative. The Zhonghua shuju
version of this passage indicates that premodern recensions of the Shiji contained some variation on these lines.
Moreover, the precise way in which the passage should be punctuated is not entirely clear. I have followed the
editors of the Zhonghua editions for both the Shiji and Hanshu. Pankenier understands the wu #/T from the
previous line as belonging to the beginning of this section, which has the advantage of maintaining a
tetrasyllabic rhythm. Thus, he renders the last line of the preceding quotation above and the first line of this
quotation: “Concentric and enveloping [halos mean] complete destruction; without their enveloping it signifies
harmony” (491).

20 1 tentatively translate the terms gian HI and hou 1% as “first to arrive” and “the latecomer.”

3 Or more literally, “will suffer illness” (bing #3). Hanshu 26.1296; Shiji 27.1331. The Shiji version does not
contain the two existential verbs you . It also does not contain the second character hou 1% (latecomer).
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In the lines that immediately follow, the text moves with ease from halos, to rainbows, back to
halos, and on to eclipses:

RAERBLE, T Ok (OR) - AR, BN, AF NRRM. H s,
EM=1H, =N H. Hf, G AR B4E, AR AR, mas .

If it appears above the top half of the sun,”’ the achievement is great. If a white rainbow
is bent and short, and sharp** at the top and bottom, below it a great deal of blood will
flow. Solar halos command victory within a minimum of thirty days and a maximum of
sixty days. As for eclipses, they eclipse that which is not at an advantage. If it is born
again, then what is born is at an advantage. If this does not occur, the full eclipse
corresponds to the position of the lord.***

Eclipses, halos, and rainbows bleed into one another in this passage, found in both the “Celestial
Offices” and the “Celestial Patterns.” No obvious formal break divides them. While we must
impose categories upon the texts to make sense of them, the texts resist categorization. This is
true as well of any division we might make between ¢i and inclement weather, at least in the case
of the Shiji and Hanshu treatises. The final lines of the section on gi and clouds reads:

(K> (R) &, BRI, W, WU, BRciiEt, FREE, AR,
WU HEANE] Z

Thunder and lightning, rose-colored rainbows, thunder-claps, and night-brights, these are
the movements of yang gi. In spring and summer, they are flung forth, and in autumn
and winter, they are hidden away. And so, there are no observers who do not watch
them. ¢

Qi, inclement weather, and rainbows freely intermingle.

Both the “Celestial Offices” and the “Celestial Patterns” describe the appearance of
eclipses as the products of planetary anomalies. While comets are produced due to the late
appearance of Mercury or Venus, eclipses occur when the planets appear early. We have seen
that both treatises also move easily from a discussion of halos to a discussion of eclipses—as

does, in fact, the meteoromantic passage of the “Punishment and Favor” (Xingde | {)
manuscript of the Dai corpus. The “Celestial Offices” and the “Celestial Patterns” overlap to a

232

Hanshu 26.1296 has an orthographic variant for hong 1. (rainbow).

Pankenier reads: “If it appears longer than half a day...” (491).

34 Shiji 27.1331 has the orthographic variant 7ui 5t (sharp) for rui #i (sharp).

5 Hanshu 26.1296; Shiji 27.1331. The last line in Shiji is “And if the eclipse grows still more complete, it is the
position of the lord” T & 4 a, #4534

36 Hanshu 26.1298 has an orthographic variant for xiahong #3H[. (rose—colored rainbows) and speaks of those who

“observe and record” (hou shu zhe 15535 74) rather than those who observe (hou zhe 1534). This is rather a minor

difference as those who observed celestial signs in a professional capacity would have been responsible for

reporting their appearance, often in writing.
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considerable extent in their descriptions of eclipses and other celestial encounters, but also
contain a number of passages that are not shared.

One passage in the “Celestial Offices” but not in the “Celestial Patterns” echoes a passage
in the “Five Planets Prognostications” that describes portents associated with the eclipse of each
of the Five Planets and the star Great Horn:*’

Febpe e, Higi, s, lthal, HARTNELE, KEWmEEERK, KA
WacEl. (B (8 KM, EadEz: O, AANEELE, 502, HiEhe.

If the moon eclipses the Year Star, there will be famine or destruction in the land
corresponding to the lodge. In the case of the Dazzling Deluder, there will be disorder.
In the case of the Quelling Star, those below will transgress against those above. In the
case of Great White, powerful domains will be defeated in battle. In the case of the
Watch Star, there will be disorder concerning women. If it eclipses Great Horn, he who
commands the charge will loathe this, and if it eclipses Heart, then it is domestic disorder
on account of bandits, and for the other arrayed stars, those lands corresponding to the
lodges will have cause for worry.”**

While the “Celestial Offices” exhibits certain similarities to the “Five Planets Prognostications”
passage, such as the moon’s eclipse of the planets and the star Great Horn, differences between
the two passages can be readily identified despite the fragmentary state of the excavated text.
Unlike the “Five Planets Prognostications,” the “Celestial Offices” does not specify any time
frame within which the events portended by the various eclipses should occur. This might have
made the “Celestial Offices” passage less vulnerable to falsification than the “Five Planets
Prognostications” passage. The order of presentation of the planets appears to vary somewhat,
though both passages begin with eclipses of Jupiter. Where the “Five Planets Prognostications”
speaks of the Son of Heaven (fianzi K ¥) in association with Great Horn, the “Celestial Offices”
refers to “he who commands the charge” (zhu ming zhe E77#). These differences
notwithstanding, the “Celestial Offices” did maintain a set of portents associated with the moon’s
eclipse of the planets and certain stars.

In at least some instances, the “Celestial Patterns” treats the moon’s eclipse of various
planets, and the star Great Horn, in a manner already familiar from the “Five Planets
Prognostications” and Shiji treatise:

JUARTR, HE () (%) 0. BREAL, ZERRBLRL, 3HDARL K H B LA,
JRUALEL. HBEKRM, EHEEBZ,

Whenever the moon eclipses the Five Planets, the corresponding domain will certainly

37 “Wuxing zhan” F1.5 (5 (Five Planets Prognostications) in Liu Lexian B84, Mawangdui tianwen shu kaoshi
FSEHER L FHEHERE (An Examination and Interpretation of the Mawangdui Texts on Celestial Patterns;
Guangzhou: Zhongshan daxue chubanshe, 2004): 40, lines 39-40. See Chapter 2 of the present work, pp. 60-61,
for a discussion of the passage in the context of the Dai corpus.

2% Shiji 27.1332.
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perish.?® If it is the Year Star, then it will be by famine. If it is the Dazzling Deluder,
then it will be by rebellion. If it is the Quelling Star, then it will be by murder. If it is
Great White, then it will be by battle with a powerful domain. And if it is the Watch Star,
then it will be by disorder among women. When the Moon eclipses Great Horn, the King
loathes it.**

Several of the associations included here are also found in the Shiji treatise, including those
between eclipses of Jupiter and famine, Mars and rebellion, Great White and destruction by a
powerful kingdom. The “Celestial Patterns” reproduces familiar interactions between the planets
as well. It explains that when the Year Star meets the Queller it portends domestic disorder,
when it meets the Watch Star, scheming, and when it meets the Dazzling Deluder, hunger and
drought. A conjunction between Great White and the Year Star portends flooding. Regarding
conjunctions between the Dazzling Deluder and Great White, the treatise cites the old, familiar
formula: “One must not take action using military means” /> A] 22 = ] £t 24!

Other interactions between the Five Planets, especially moments in which the Five
Planets gather together, are shared between the “Celestial Offices” and the “Celestial Patterns.”
A domain corresponding to a celestial field wherein the Five Planets gather will come to rule the
world, either by “gravity” (zhong ) if the Queller leads the Five Planets, or by ritual, if the
planets are led by the Dazzling Deluder. The “Celestial Offices” makes such statements
regarding each of the Five Planets in their respective sections.”* The “Celestial Patterns™ gathers
these statements into a single passage:

JUTEP R, HBIERT: U, =R, IHDIE, fERAk,
MIRiE. Lk, PIEBUR T W,

Whenever the Five Planets gather together in a lodge, the corresponding domain shall
reign as king over the realm. If [the planets] follow the Year Star, then [the domain] will
do so by means of duty. If they follow the Dazzling Deluder, then it will do so by means
of ritual. If they follow the Queller, then it will do so by means of majesty.** If they
follow Great White, then it will do so by means of war. And if they follow the Watch

29 Or: “The corresponding domains will all perish.”

0 Hanshu 26.1286.

21 Hanshu 26.1286. The passage also cites, but does not precisely identify, another source that refers to the planets
in terms of the materials associated with them, thus merging the Five Planets into wuxing cosmology. The names
of the Five Resources seem to act as names for the Five Planets. “One source says: When Fire meets Water there
is smoldering, and when it meets Metal, there is melting. One must not take action using military means. When
Soil meets Metal the domain loses territory; when it meets Wood, there is famine in the domain, and when it
meets Water the moats are dammed up. One must not take action using military means. When Wood and Metal
do battle, there is internal strife in the domain. If they meet in the same lodge, encroaching upon one another this
is to do battle. When two planets come close to one another the calamity is especially great. If two planets are
distant from one another, the calamity proves harmless. If they are within seven cun [the calamity] must occur”
—Fl, KREUKEG R, BEE7EE, ArBREH R, LREABITH, FASGRIBME, BUKER%HE,
AR, RESEEH, BANIL. A&RHE, MEAB. —EMITELIOR, —EMEE R
, #e-E~FUANLZ (Hanshu 26.1286).

22 See Shiji 27.1313; 27.1325; 27.1328 for Jupiter, Venus, and Mercury, respectively.

3 1 follow Wei Zhao’s # [ (204-73) gloss of zhong E as weizhong B (Hanshu 26.1287 n. 1).
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Star, it will be by means of laws. Those who do this by means of laws bring the realm
unto themselves by means of laws.**

The “Celestial Patterns” makes use of material from preceding traditions, but puts it into a more
synthetic form.

Elsewhere in the “Celestial Offices” inclement weather is tied to the colors of the Five
Planets, and in the “Celestial Patterns,” one passage suggests that inclement weather might be
caused by the moon. The “Celestial Offices” identifies the colors of rings and horns about the
Five Planets as portents of flood, warfare, drought, and disease:

hECGAHE, &ES; REL AR, Al FE, &K RE, &K £
4E; wE, ARG . SRMEEI, sMAt T, BARMNZE, FMAAE, BA
K. &, frsiee g, hERM, R MER, qss. FERMKW, XEE
&, BHEH L.

White rings around the Five Planets make for funerals and drought. If there are red rings,
then the center is not tranquil. These make for warfare. Blue rings make for worrisome
floods. Black rings make for disease and many die. If there are yellow rings, then there
will be good fortune. Red horns—my walls beat down; yellow horns—a fight over
ground; white horns—a wailing sound. If there are blue horns, there are military worries,
and if there are black horns, then there will be floods. It means doing that which brings
about the demise of exhausted troops.”*® When the Five Planets are all the same color, the
world will lay down its arms, and the ordinary folk will enjoy peace and prosperity.
Spring winds, autumn rains, winter cold, and summer heat, [the planets] regularly
scintillate on account of these [phenomena.]*

Strictly speaking, inclement weather here is less a signifier than a signified, or if we read the
passage in terms of causality, less a cause than an effect. It might be read as a sort of second
order sign, an effect that follows the initial primary sign of disruptions in the appearance of the
planets. There is nothing in the passage itself that suggests that those disruptions are effects of
any failure on the part of the ruler, but read in the context of the basic taxonomies surrounding
the planets in the “Celestial Offices” that suggest planetary aberrations are “penalties” (fa £i)
issuing from failures on the part of the ruler or his administration, we might establish the
following sequence:

1. Fault regarding duty, ritual, favor, reduction, or punishment (xing ).

2. A consequence-free sign in the form of a planetary anomaly warning the ruler of the
need to correct the fault.

3. A sign with consequences in the form of flood, drought, warfare, or plague if the ruler

4 Hanshu 26.1286-87.

#5 T am not sure what exactly is meant by this ominous line. Translation is tentative. Xu Guang notes that one text
had zhi & (aim to) for yi % (mean). Shiji 27.1322, n. bl.

6 Shiji 27.1322. 1 follow Pankenier’s parenthetical explanation, “if the planets scintillate, it is usually due to this,”
for the last line here (481).
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does not respond adequately to the initial consequence-free sign.

The final line of the passage, however, suggests that the signs with consequences result from the
consequence-free signs. Deviations from seasonable weather patterns occur “on account of these
[phenomena],” that is, owing to chromatic aberrations in rings and horns around the planets.
While the aberrations may cause inclement weather, however, even in the context of the
“Celestial Offices,” they are not the first cause. The ultimate responsibility lies with the ruler
and his officials.

The “Celestial Offices” and the “Celestial Patterns” suggest that inclement weather is at
least to some extent dependent upon aberrations in the movement of gi. We have already seen in
our discussion of gi in those texts that “thunder and lightning, rose-colored rainbows, thunder-
claps, and night-brights were products of “the movements of yang gi.”**’ We have also seen

that “sudden lightning and wind demons” V5 B #k are characterized, along with a host of other

celestial phenomena ranging from rainbows to eclipses, as “essences of yin and yang” F2F5 2 ¥5.
% ‘While neither the “Celestial Offices” nor the “Celestial Patterns™ describes or theorizes
inclement weather in great detail, both texts embed inclement weather within the broader class of
phenomena I designate as “celestial signs.”

Notwithstanding the modern impulse to separate astronomy from meteorology, tianwen
from gixiang, that which happens beneath the sky from that which happens beyond it, in the Dai
corpus and the two treatises inclement weather is integrated into the broader network of celestial
signs. Inclement weather may be a sign of things to come, of poor harvests, or of war. It may be
a manifestation of unbalanced gi. It may, as the “Celestial Offices” suggests, result from
planetary aberrations, or, as one “Celestial Patterns” passage has it, from the movements of the
sun and the moon. In no case does inclement weather constitute a separate category of
phenomena from those we might think of as astronomical, but it is interconnected with and
dependent on the broader discourse around comets, clouds, the planets, the sun, and the moon.
Inclement weather is a celestial sign.

The Fuzzy Boundaries of the Category of Celestial Signs
A poem included in both treatises discusses the effects of flooding and drought within a
much broader class of terrestrial and celestial phenomena:

Heaven is rent and suspends these things, KB, 1
Earth shakes and splits. HEf AR 2
Mountains collapse and crumble,** Ly AR A i, 3
Rivers are blocked up and streams dammed. JI| ZEZAHR 4
Water rises and earth swells, IKEHR, 5
Marshes dry up and the images appear. R %R 6

7 Hanshu 26.1296 has an orthographic variant for xiahong WRHL (rose—colored rainbows) and speaks of those who
“observe and record” (hou shu zhe {52 #) rather than those who observe (hou zhe f5%7#). This is rather a minor
difference as those who observed celestial signs in a professional capacity would have been responsible for
reporting their appearance, often in writing,.

¥ Hanshu 26.1274.

29 Shiji 27.1339 has xi f (move) for fuo B (crumble).
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Inner and outer walls, gates of cities and towns, WRERFIIE, 7

No longer moistened™° wither away.”" MISE Y 8

Palaces and temples, corridors®? and chambers, o 8 JER 2 9

Are the places people inhabit. NEFTIR. 10
Songs and customs, carriages and robes, HANER, 11
Look long upon what the people drink and eat. HEME., 12
The Five Grains, grasses and trees, hAHEAR, 13
Look long upon that to which they are linked. TS, 14
Granaries, storehouses, stables, and armories, B i, 15
The roads that penetrate the four directions. VU3 7 2K . 16
The Six Domesticated Animals, birds and beasts, VaSr- 1 17
Leave behind those who raise them. Bt 220 18
Fish, turtles,” birds, and mice, fy e R 19
Look long upon the place where they dwell. Fa=RENE = 20
Ghosts weep and cry out,™* B R e 21
Men**® run afoul of them.** Bl N\ &=, 22
Doubtful rumors, #H=, 23
Ring true.”’ 2R 24

Much of the poem may seem difficult to reconcile with its presence in the two treatises. There is
no mention of comets, clouds, rainbows, planetary anomalies, thunder-claps, or summer frosts.
Yet the opening couplet does draw our attention to Heaven as a source of “things” (wu #J) which
the early commentator Meng Kang identifies as xiang %, meaning “images” or “signs.”*® The
second line of the couplet establishes the symmetry between Heaven and Earth. Just as the sky
opens up, so does the ground. The majority of the signs within the poem are in fact located in
the terrestrial sphere. Mountains crumble. Marshes dry up. City walls wither away like grass.
The decision of the historians to include this text in their respective treatises suggests that
celestial offices and celestial patterns were somewhat porous categories, and that terrestrial
phenomena went hand in hand with celestial signs. Indeed, the poem is most deeply concerned
neither with the celestial realm nor the terrestrial realm, but with the human realm. It implores
the reader, or perhaps the listener, to be, most of all, attentive and perceptive. The use of the

verb “look long upon” (guan 1) in three separate couplets works as a sort of leitmotif in the

250

Shiji 27.1339 has the rare orthographic variant gui nie B85 for runxi ¥ 5.

U Hanshu 26.1298; cf. Shiji 27.1339.

22 Shiji 27.1339 has di & (mansions) for lang J& (corridors).

3 Shiji 27.1339 has the orthographic variant bie &g for bie ¥ (turtles).

24 Shiji 27.1339 has the orthographic variant hu #F for hu #% (cry out).

35 Shiji 27.1339 has the demonstrative pronoun gi 2 for the untranslated preposition yu 5.

250 Shiji 27.1339 has the orthographic variant feng wu ¥ 1& for feng e %1%

BT Hanshu 26.1298; cf. Shiji 27.1339. Pankenier’s translation of this poem gives the pronunciation of the final

character in each line (500).
2% Hanshu 26.1299 n. 1; Shiji 27.1339 n. cl.
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poem, creating a triangle of association between the consumption of food and drink, agricultural
production, and the activities of harvestable animals in the natural world. The listener, the ruler
or his officials, is told to look upon what people eat and drink, the places where fish, turtles,
birds, and mice dwell, and that to which the Five Grains and other plants “are linked” (suo zhu
FiTJ&). The precise referent of this phrase is difficult to pin down, but it might bring to mind the
land itself, the seasonable rains that nourish the crops, or the labor of the peasants in the fields. It
might also be read in reference to the lines that immediately follow (lines 15-16), which describe
the places where the Five Grains might be stored, and the roads that would allow those grains to
be distributed in all Four Directions. With the ability to control the food supply comes a great
deal of power. Maintaining that power is contingent upon maintaining means of producing,
storing, and distributing food. It means managing land, labor, storage facilities, and a transport
network. The capacity to produce food depends, however, not only on arable land and a
population to till it, but also on seasonable weather. As we have seen, celestial signs, especially
aberrations in planetary movements, but inclement weather as well, can be functions of failures
of the ruler to adhere to the Five Duties in the “Celestial Patterns,” and can also be punishments
for failures in particular areas, such as ritual or duty, reduction or punishment, in the “Celestial
Offices.” Constant examination of what the people eat and drink, what they grow, and the birds
and beasts they harvest, might allow for the detection of signs that allow the ruler and his
officials to mitigate full-blown disasters before they occur. The poem ends on a haunting note.
Boundaries that should not be crossed are transgressed as ghosts cry out and come upon the
human realm. Abruptly shifting in meter from steady tetrasyllabic lines to a pair of disyllabic
lines that hint at the difficulty of identifying what a given sign means, the poem concludes by
pointing toward the murky boundary between falsehood and truth: “Doubtful rumors/ Ring true.”
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Appendix B: Tables of Planetary Correspondences

Planet Method of Location Direction Material Season Days Punishment for loss of...
Jupiter ~ Examine the paths of the East Wood  Spring Jjia Duty

sun and moon to measure 5 5 S H and yi

forward or retrograde FHZ

motion of the Year Star.

SH. AT USSR A

[=3Ul
Mars Examine rigid gi to locate South Fire Summer bing  Ritual Propriety
the Dazzling Deluder. 520l e =1 and
SN S LU 58 2% ding
T
Saturn Calculate its conjunction  Center Earth Late wu When ritual, favor, duty,
with Dipper to determine gt + Summer andji reduction, and punishment all are
the position of the =531 K. lost, only then does the Quelling
Quelling Star.*’ Star waver.®® &, ff, . K.
B3 PRI Z A ek, MR Ty A2 8.
Venus Examine the path of the =~ West Metal  Autumn geng Reduction
sun to locate the position 5 4 Fk and 3%
of Great White. xin
SHAT LA K H . PEsE
Mercury Examine the conjunction  North Water ~ Winter ren Punishment
between the sun and the  JL 75 7K A and  Jfi
Watch to set to order the gui
position of the Watch Star. T2
HHRZE, LLARE
AL

Table 3.1: Planetary Correspondences in the “Celestial Offices

99261

259

261

The Western Jin & (265-316 CE) commentator Jin Zhuo £ %] (n.d.) suggests that it is not the Big Dipper that
is referred to here, but the lodge Dipper, in Sagittarius, adjacent to the asterism Establishment (Jian %):
“Regularly beginning its cycle between Establish and Dipper in jia chen year (41* in the sexagenary cycle),
every year the Queller moves through a single lodge, and in twenty—eight years completes its circuit of the
heavens” ¥ UL R 2 Julfd >}, BRSH—1E, /IR (Shiji 27.1319, n. ¢1). During the only jiachen
year in Western Jin, 284 CE, Saturn was located in an area of the sky corresponding to Capricornus. This
suggests that Jin Zhuo was citing an earlier tradition, perhaps dating to a time when Saturn had indeed appeared
in Dipper during a jiachen year. Saturn had been located within one to two degrees of Dipper and Establishment
during its several months of visibility in the jiachen year 104 CE. Calculations were made using the software
Starry Night Orion Special Edition, 6.4.3 (2009).

The introductions to Jupiter, Mars, Venus, and Mercury include accounts of the punishments associated with
each planet. In the case of Saturn, however, the punishment is not included in the introduction, but several lines
after it. In the position where we would expect to see a punishment, based on the model of the other planets, we
have the line: “The Yellow Lord is the Master of Favor, and the Image of the Lady Ruler” ¥, £/, L+ %
5. Or, punctuated slightly differently, “The Yellow God is the Master of Women of Suasive Power, and the
Master of the Images” ¥ 77, T84, FZR M. In either case, the Yellow Lord, and by taxonomic linkage, the
Quelling Star were closely associated with favor and with women.

Information on the Five Planets presented in this table is respectively derived from Shiji 27: 1312, 1317, 1319—
20, 1322, and 1327.



Planet Direction
Jupiter East
W
Mars South
i
Venus West
[iiyg
Mercury  North
b
Saturn Center
EEPAS

Table 3.2: Planetary Correspondences in the “Treatise on Celestial Patterns

Season

Spring
=

Summer

2

Autumn

S

Winter
A

I

Late
Summer

5

Material

Water

K

Earth
+

Five Constants

TH

Humaneness

1=

Ritual

i

Duty

#

Wisdom
H

Faithfulness

{5

Five Exigencies

T

Bearing

ey

Seeing

i

Speech

=]

Listening

FHisy

The Deliberative
Mind
H»

62 The information appearing in this table appears in Hanshu 26.1280-85.

Seasonal

Ordinance

é\

Ordinances of
Spring

LS
Ordinances of
Summer

24
Ordinances of
Autumn

*4
Ordinances of

Winter

99262

145

0i

Wood
qi
RE
Fire gi
KA

Metal
qi
SR

Water

KA
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Chapter 4

Etiology, Contingency, and Textual Authority: The Suasive Power of Celestial Signs

In “The Political Function of Astronomy and Astronomers in Han China,” Wolfram
Eberhard (1909-1989) argues that the political function of portents hindered the development of
science in early China. Because abnormal phenomena were treated as if they resulted from the
actions of the imperial government, Eberhard argues, the early Chinese did not attempt to place
them within a rational system of natural laws, and therefore, failed to advance toward a scientific
understanding of nature.! Eberhard offers a somewhat confused range of explanations regarding
the question of why, precisely, early actors inferred connections between politics and abnormal
natural phenomena, ranging from superstition to cynicism. Eberhard writes that there was “no
proof to the contrary” against the view that “the Chinese, their historians included, were ridden
by superstitions of a kind which is found among primitive peoples” and that “Chinese official
historians had no real historical understanding because they were unable to separate politically
important events from completely unimportant events, some of which could never in actuality
have happened, such as the appearance of a dragon in a well in the provinces....”> Eberhard

reasons that in the Western Han 7 dynasty (206 BCE-8 CE) abnormal natural phenomena were

' Wolfram Eberhard, “The Political Function of Astronomy and Astronomers in Han China,” in John K. Fairbank

ed., Chinese Thought and Institutions (Chicago: University of Chicago Press, 1957): 33-70. Implicitly engaging
with the familiar if flawed question of why the Scientific Revolution occurred in Europe rather than China,
Eberhard argues that the political function of astronomy and a preoccupation with symbolic order likewise
impaired progress in developing an accurate calendar (65). Eberhard considers the abiding political function of
the astral sciences to have been a detriment to the development of both abstract thinking and technology: “Those
astronomers who prepared calendars certainly had a body of solid scientific knowledge. The formulas which they
used for their calculations compare not unfavorably with the knowledge of Greek astronomers. They certainly
had a genuine interest in the field and acquired special training through private tutors. The reason why they did
not develop their knowledge into a unified scientific system seems to be that they were not interested in pure
science for science’s sake. They did not spend time in developing abstract Laws or in studying the process of
thinking (logic). But they also were not interested in applied technical sciences, e.g., in developing theoretical
tools which could be used to control the flight of a cannon shell or to direct ships safely across the sea” (66).
Eberhard here evinces two almost certainly false underlying assumptions: 1) the development of Greek logic lay
at the foundation of technological development in late medieval and early modern Europe; 2) the level of
technological development in Europe has since ancient times outstripped that of China. Daniel Morgan has
recently pointed to empiricism and progressive advance in the development of Chinese calendrical systems. See
his “Knowing Heaven: Astronomy, the Calendar, and the Sagecraft of Science in Early Imperial China,” (PhD
diss., University of Chicago, 2013), ProQuest (3606338). For a critique of essentialist cultural explanations for
technological development in both Asia and Europe, see Andre Gunder Frank, ReOrient: Global Economy in the
Asian Age (Berkeley: University of California Press, 1998): esp. 322-27. For China’s high level of naval
development in the 15™ century and an economic (rather than cultural) argument for why Portugal became the
dominant naval power of the 16" century, see Janet L. Abu-Lughod, “All the Silks of China” in Before European
Hegemony: The World System A.D. 1250—-1350 (New York and Oxford: Oxford University Press, 1989): 316-51.
For a highly readable account of the Scientific Revolution in Europe that takes into account the engagement of
17™ century scientists with religion and Renaissance naturalism in addition to their classical heritage, see Steven
Shapin, The Scientific Revolution (Chicago: Chicago University Press, 1996).

> Eberhard 48.
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treated as warnings issued from a personal deity. Yet at the same time, Eberhard claims that
many of the political actors involved cynically manipulated and fabricated portents, and may not
have believed in them at all.?

While Eberhard’s essay, now over half a century old, did demonstrate that a fundamental
function of astronomy in the Western Han was political, it failed to show why and how the
claims surrounding portents succeeded as political rhetoric. Neither superstitious belief nor
cynical non-belief amounts to an explanation of that rhetoric. To call a practice superstitious is
to employ an epithet rather than an analytic category; superstitions are less the ideas we find
impossible to understand than those we consider unworthy of investigation. It is of course
difficult to prove that early imperial Chinese courtiers believed or did not believe in portents, but
it is clear that they ascribed authority to them. The aim of this chapter is to examine the
rhetorical practices by which that authority was established. What was it that made arguments
regarding celestial signs authoritative?

Memorials on celestial signs happened in medias res, in the middle of things. While in

the abstract space of technical texts such as the “Wuxing zhan” 7./2 /5§ (Five Planets
Prognostications),* we sometimes see simple correspondences between particular kinds of signs
and the events they presage, signs in memorials did not correspond to the events they presaged in
a neat, one-to-one manner. Signs with the same formal characteristics could mean different
things in different contexts. Memorialists treated each sign as the product of unique conditions.
Arguments concerning the proper response to signs often cited the conditions surrounding those
signs that were responsible for their production. While memorialists employed historical
precedents to indicate events likely to occur following certain types of signs, the reading of signs
was never so systematic as to allow for prognostic certainty. Read in retrospect, through the lens

of the chronicles in the Hanshu 3 (History of the Han) technical treatises on celestial patterns

and general omenology, or even the Zuozhuan 7c.f% (Zuo Tradition),’ signs were meaningful
primarily in terms of subsequent events. Yet on the occasions when memorials were delivered,
when no one knew what the future held, the signs were read against present conditions and past
events rather than future events. Memorialists consistently underscored their arguments with two
fundamental rhetorical tropes: 1) signs appear due to identifiable conditions; and 2) both the
prevention of the baleful events the sign presages and the resolution of the sign itself are
contingent upon the removal or rectification of the underlying conditions that initially produced
the sign. We will refer to the first as the trope of etiology and to the second as the trope of
contingency.

This chapter employs two fundamentally distinct but complementary approaches to the
rhetoric of celestial signs, one synoptic and one telescopic. The first portion of the chapter is a
survey of rhetorical tropes found in a large number of memorials on celestial signs.® Its purpose

> Eberhard 69. Eberhard points specifically towards Liu Xiang 2[7] (79-8 BCE) as an individual who may not
have believed in portents but used baleful signs to make political arguments (53).

For a discussion of this manuscript, see Chapter 2, pp. 33-34; 42—49 in the present work.

See the discussion of the works of David Schaberg and Li Wai-yee at the conclusion to part I of the present
chapter.

The methodology of the first portion of the chapter bears some similarity to the practice of “distant reading,”
seeking as it does a sort of bird’s-eye view of the rhetoric of memorials. For an outline of distant reading
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is to show that the tropes of etiology and contingency were general features in the rhetoric of
memorials and to identify the textual authorities that supported these tropes. Examining a broad
range of memorials shows that memorialists employed authoritative texts to show how baleful
signs came into being and how they could be resolved. Memorials gave accounts of the origins
of particular signs, identifying the pathways through which they were produced and pointing
toward people, political policies, or ritual failures that had produced them. Etiology, moreover,
would imply contingency. If the processes by which baleful signs and events came into being
could be identified, then those processes could be stopped, or even reversed. Baleful signs and
the events they presaged could be resolved, made to melt away, if the underlying conditions that
allowed for their initial appearance were altered. Authoritative technical texts and historical
exemplars could be used to explain why certain signs came into being and what should be done
about them.

While the first portion of the chapter establishes a fundamental argument concerning the
methods by which celestial signs were fashioned into suasive devices in a large number of
memorials from the late Western Han through the late Eastern Han dynasty (25 CE-220 CE), it
does so at the expense of historical nuance. Generalization comes necessarily at the cost of
specificity. The second portion of this chapter works to diminish that cost by giving fine-grained
readings of groups of memorials presented under specific historical circumstances, allowing us
to address an additional set of questions. Why do we find comparatively few memorials on
baleful celestial signs prior to the late Western Han? How did recent events enter into the body
of authoritative texts memorialists employed? In what ways did memorialists address multiple
signs appearing around the same time? Finally, to what extent were baleful celestial signs
distinct (or indistinguishable) from other types of baleful signs in the rhetoric memorialists
employed? We will examine the memorials of Dong Zhongshu = {1 %} (ca. 198—ca. 107 BCE)’

and Gongsun Hong ‘A 4754 (ca. 200-121 BCE), early in the reign of Emperor Wu i (r. 140-87
BCE), which suggest that the early-mid Western Han courts may have been more concerned with
an absence of auspicious signs than the presence of baleful portents. Second, we turn to the

approaches in a stricter sense, see Franco Moretti, Graphs, Maps, Trees: Abstract Models for a Literary History
(London: Verso, 2007). To gather materials for this chapter, | combed through the fifty-three page list of Western
Han, Xin # (9-23 CE), and Eastern Han (25-220 CE) memorial titles included as an appendix in Wang Qicai -
JA 7", Handai zouyi de wenxue yiyun yu wenhua jingshen ¥AZ255 1) SC2 R 48 BLSCAL RS #F (The Literary
Meaning and Cultural Spirit of Han Dynasty Memorials; Beijing: Renming daxue, 2009): 290-343. I then used
the Scripta Sinica database of the Academia Sinica to locate and read through memorials with titles that referred
directly to celestial signs or unspecified portents. The titles given for the memorials in Wang Qicai appear in
large part to be derived from Yan Kejun & ] 3 (1762-1843) ed., Quan Shanggu Sandai Qin Han Sanguo
Liuchao wen 4= 11 =RZE =B/ 5 3C (Complete Texts of High Antiquity, the Three Dynasties, Qin, Han,
the Three Kingdoms, and the Six Dynasties; Beijing: Shangwu, 1999). Despite the length of the list given in
Wang Qicai, it nonetheless omits numerous memorials that are germane to the basic questions of this chapter.
Certain memorials Wang Qicai omits are therefore included here. I am also particularly indebted to two works
that made it possible to efficiently gain a sense of the context in which all of these memorials were composed:
Michael Loewe, A Biographical Dictionary of the Qin, Former Han, and Xin Periods: 221 BC-24 AD (Leiden:
Brill, 2000); and Rafe de Crespigny, A Biographical Dictionary of Later Han to the Three Kingdoms (23—220)
AD (Leiden and Boston: Brill, 2007).

For Dong Zhongshu’s dates see Chapter 1, p. 15, n. 43.

7
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memorials of Gu Yong 4+ 7K (fl. 36-9 BCE) and Liu Xiang %/[r] (79-8 BCE), late in the reign of
Emperor Cheng % (r. 33—7 BCE), which cite twenty years of bad portents, in addition to the 12
BCE dazzling display of Halley’s Comet. Both writers launched attacks on persons close to the
Emperor, their particular factional loyalties determining precisely which persons were deemed to
be at fault. Finally, we will examine the responses of Zhang Heng 5=/ (78-139 CE), Ma Rong

F5 il (79-166 CE), and Li Gu Z=[# (ca. 94-147 CE) to a 133 CE earthquake in which the
ostensibly terrestrial event is treated as a celestial sign. While each of these three case studies
belongs to a different historical period, these three sets of memorials nonetheless show that
explanations of etiology, assurances of contingency, and appeals to authoritative texts
consistently underscored the authority of celestial signs.

Part I: A Synoptic View of Suasion and Celestial Signs

Our synoptic view must begin with an account of etiology. In its classical Greek sense,
the notion of aitios (aitiog) indicates both who is responsible for an event and why that event
occurs. Reason indicates responsibility. To speak of the etiology of celestial signs in this sense
is to speak not only of the processes through which such signs are produced, but to evoke the
agents responsible for their production. Questions of etiology not only include how and why
things happen, but whom to blame. The trope of etiology involves the articulation of a pathway
by which signs spring into being. For both auspicious and inauspicious signs, the first
identifiable element along that path is most often a human agent. While the heavens provided a
model for governance, the failure of the rulers of men to follow it disturbed the source of the
model itself. Late Western Han and Eastern Han memorials on celestial signs routinely
employed the trope of etiology to explain how signs came into being and who was responsible.

Yang Bing #%3F (94-167 CE), an expert in the Changes (Yijing % %) and the
Documents (Shu &) Classics, opened a memorial advising Emperor Huan & (r. 147-167 CE) to
cease his incognito excursions after a great wind had uprooted trees, by pointing to the emperor
himself as the source of both auspicious and inauspicious signs. “Auspicious emblems issue
from suasive power; disasters are responses born of affairs” Fif {22, K JEFHA.® Disasters
happened for a reason. Heaven and the human realm were related to one another via mutual
resonance,’ yet Han memorialists in many cases treated actors at court as the primary agents

$  Fan Ye Jl (398-445) comp., Li Xian 2= (651-684) comm., Hou Hanshu 1% %2 (History of the Later Han
Dynasty; Beijing: Zhonghua, 1965). Technical treatises (zhi i) are compiled by Sima Biao 7] % (240-306)
with commentary by Liu Shao FIlff (fl. ca. 502—ca. 519): 54.1769.

Paul U. Unschuld, writing of both the relationship between the human and celestial realms and between
symptoms and illness, points to a “paradigm of correspondences” between signs and the events or illnesses to
which they are tied. Signs may neither be said to cause nor be caused by events or illnesses, but appear and
disappear in conjunction with them. See his “Unification of the Empire, Confucianism, and the Medicine of
Systematic Correspondence” in Medicine in China: A History of Ideas (Berkeley and Los Angeles: University of
California, 1985): 51-66. In his recent work on astro-omenology, David Pankenier eschews a linear
understanding of temporality in early China in the sense that antecedent events may be said to cause the events
that follow them, writing that the early Chinese synthesized “the complementary aspects of time and space into
an all-embracing fabric of acausal, patterned orderedness.” See his Astrology and Cosmology in Early China:
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responsible for the appearance of baleful celestial signs. Citing the Zuozhuan, Yang Bing
continued: “There is no gateway for calamity and good fortune. These are things that people
bring on themselves” fftf M, MEAFTH.° Yang Bing never indicates what sort of baleful
events the sign might presage, but does suggest that the activities of the ruler are responsible for
its appearance.

While we may stop short of ascribing a billiard-ball model of causality to the production
of baleful celestial signs, memorialists employed a rhetorical device we might call a “chain of
amplification”"' to place the agency of the ruler at the beginning of the processes that produced
baleful signs. Chains of amplification have a powerful rhetorical impact articulated through a
simple and easily comprehensible underlying structure: “If A then B, if B then C, if C then D.”
In a 31 CE memorial on a solar eclipse, Zheng Xing Z{8 (1% cent CE), a former student of Liu
Xin ZJEk (46 BCE-23 CE), cites a passage in the Zuozhuan that in one breath treats Heaven,
Earth, and the human realm in parallel, but in the next suggests that the human realm is at the
center of the cosmos and that human agents are ultimately responsible for all manner of baleful
signs. “The Annals (Chungiu % #K) Classic claims that when Heaven runs counter to the seasons
it constitutes a disaster, when Earth runs counter to its creatures it constitutes a monstrosity, and

when human beings run counter to suasive power it constitutes disorder” FFK LA K [ IRy 2%,
o W) Ak, N 8 7L, The symmetry is broken, however, with the concluding words of
the citation: “If there is disorder, then monstrosities and disasters are born” &L RIJ#k K 4.1
Human failure produces disorder, and disorder is the source of baleful signs both in the heavens
and upon the Earth. In Zheng Xing’s account, human agency proves the first link in the
production of inauspicious signs. The “human beings” of whom he speaks seem to be high
officials at court, or the emperor himself.

Memorialists constructed elaborate chains describing the production of celestial signs,
and at the beginnings of these chains they often placed human actors. Chen Zhong’s [# & (d.
125) memorial in defense of Chen Bao [ %2 (fl. 102—122 CE), who had been dismissed from his
post as Imperial Counsellor (Sikong & %¥) after being blamed for the occurrence of a recent
earthquake, opens with such a chain:

ERIAL AR N, RUERSF ARG BRFHARL RIBUTRR; BUTER, RIREIERS,
IR R E

I have heard that when the wrong people occupy [high-ranking] positions, then

Conforming Earth to Heaven (Cambridge: Cambridge University Press, 2013): 364.

Yang Bing in Hou Hanshu 54.1768 is citing an episode occurring in the 23™ year of Duke Xiang % of Lu (550
BCE). For the context of the quotation, see Yang Bojun #{HIR, Chungiu Zuozhuan jizhu 55K /2 B 8E1E
(Collected Commentaries to the Zuo Tradition of the Annals) 4 vols. (Beijing: Zhonghua, 1981): 9.23.1079.
Hereafter cited as Zuozhuan.

I acquired the phrase “chain of amplification” as a denotation for a rhetorical figure from conversations with
Robert Ashmore.

2 Hou Hanshu 36.1221 after Zuozhuan 7.15.763.

" Hou Hanshu 36.1221 after Zuozhuan 7.15.763.
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administrative affairs are out of order. And when the various affairs are out of order, then
in governance there are errors. When in governance there are gains and losses, then all of
these will disturb yin and yang. Monstrosities and aberrations are produced in response. '

While Chen Zhong evokes the notion of resonance, ganying J&JfE (stirring and response), by

describing monstrosities and aberrations as ying [ (responses), he nonetheless creates the sense
that problems in the human realm exist prior to those responses through the rhetorical device of
the chain of amplification. One sign follows the next, each worse than the last. The first sign is
in fact a set of conditions in the human realm in which the wrong people occupy official
positions, and conversely, the right people find themselves unemployed. Thus, Chen Bao’s
wrongful dismissal, Chen Zhong argued, was the first identifiable sign in a series that had led to
the production of the “monstrosities and aberrations.” Ironically, the very same sort of etiology,
employed by a writer with a less favorable view of Chen Bao, might have supported Chen’s
dismissal in the first place.

Yi Feng # Jil (1. 47-46 BCE), in a 47 BCE memorial prompted by a series of floods and
episodes of famine, likewise ascribes the human realm a central position in the production of
baleful signs:

FRE NSRNIE, RUIRE R, REE R ER H i, 8 R A= E).

I have heard that when human ¢i internally runs against the course,' then it stirs and
disturbs Heaven and Earth. In the heavens, aberrations appears in the gi of the planets
and in eclipses of the sun, and upon the earth, aberrations appear in the form of strange
creatures and earthquakes.”'®

Yi Feng’s argument, like Chen Zhong’s, is compatible with a model of mutual resonance

between Heaven and Earth, evoking the notion that human actions stir (gan /&) the heavens.
While the model of resonance does not immediately indicate causal direction, however, the
chained structure of his rhetoric places the locus of responsibility on actors in the human realm,
implicating the emperor and close advisors.'” Yi Feng claims that disturbances in human gi are
responsible for the appearance of both terrestrial and celestial signs.

Memorialists often characterized baleful signs as resulting from disturbances in the
balance of cosmological forces that issued from problems in the political realm. General Zhu Fu

4 Hou Hanshu 46.1562.

15 1t is not entirely clear whether “human” (ren \) refers here to the specific person of the ruler, nobles, or the

masses of people in the human realm. If the former reading is correct, “internally” (nei IN) refers to the body of
the ruler and suggests a disturbance in his particular body leading to a disturbance in the cosmos. Nei is more
difficult to parse in the second reading, but might also refer to the bodies of many people, or perhaps to inner
regions of the realm.

16 Ban Gu ¥E[# (32 CE-92 CE) comp., Yan Shigu ZHFfi i (581-645) comm., Hanshu 2 (History of the Han;

Beijing: Zhonghua, 1962): 75.3173.

For a discussion of resonance theory, see Chapter 1, pp. 11-16, of the present work.
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K% (d. 57 CE), serving under the Eastern Han founder Guangwu Y4 i (r. 25-57 CE), opened a
memorial on a 30 CE eclipse by describing it as a disturbance in the balance of yin and yang:

EHHERGZIS, B E2 i35 AN, SRAL, RITEI=Jt, #Fr
T

I have heard that the sun is the most honored of the many yang and corresponds to the
superior position of the lord....But if yang above is not bright, but lacking in honor and
esteem, then the Three Luminaries [i.e. the sun, moon, and stars] will be pestered and
disturbed, and send down their admonitions to the King.'®

The ruler corresponds to the sun, but it is his lack of honor and esteem that acts on the Three
Luminaries, leading them to stir and manifest signs. Zhu Fu describes the etiology of the eclipse
in terms of a disruption of the normative celestial dynamics of yin and yang, yet the agency of
that disruption lies in the human realm. The eclipse is reflexive. Celestial disorder is a
manifestation of human disorder.

The normative celestial dynamics of yin and yang could serve as a model for governance,

a set of patterns the ruler should follow. If the administration failed to follow those patterns,
however, the patterns themselves would be disturbed, thus producing baleful signs. Wei Biao &

% (d. 89), Acting Superintendent of Ceremonial (Taichang i), placed human agency at the
center of the strange weather that took place one summer, circa 82 CE:"

EHBACZ A, BIEEER;. IRRSLE VIR, &M%, SRS ZIE, %‘BIT?‘<
R 2 Frilt . RN GURFS A sE S0y, AR IE7e W el e s R Ly, B S
.

I have heard that the foundation of transformative governance lies certainly in following
along with yin and yang. 1 humbly submit that since Start of Summer® I have seen that it
has been cold when it ought to be hot, and this has likely been brought about due to the
imposition of harsh and excessive punishments and fines and the failure of the
commanderies and kingdoms to carry out the seasonal ordinances. Farmers have been
hurried in their tasks, yet vicious officials have stolen their time. They have paid their
taxes regularly, yet greedy officials have seized their property. These are great dangers
indeed.”!

20

21

Hou Hanshu 33.1141.

Wei Biao’s biography does not specify the year when this memorial was submitted. However, the narrative
surrounding its submission is positioned in between events occurring in 82 CE and 84 CE (Hou Hanshu 26.915—
19).

Start of Summer is the 10™ of the 24 Segments of Qi in the solar calendar and takes place on May 6" or 7" See
Endymion Wilkinson, Chinese History: A Manual, 2™ ed. (Cambridge MA: Harvard University Asia Center,
2000): 186.

Hou Hanshu 26.918.
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The unseasonably cool summer weather likely contributed to a poor harvest. Wei Biao suggests
that the blame for that weather belongs to the avaricious and callous officials who failed to allow
farmers the time they needed to tend their fields and, adding insult to injury, sought to take for
themselves too great a share of the fruits of the workers’ labor. While the sign of inclement
weather plays a role here, Wei Biao’s argument is as much concerned with the practical effects of
the failure to plant at the right time as it is with the disruption in yin and yang. The agency of the
ruler and his court plays a role in determining the bountifulness of the harvest, not only on the
level of cosmic dynamics, but at the level of agricultural practice on the ground.

A correct understanding of how baleful celestial signs come into being was a necessary
precondition for finding remedies and solutions. For the memorialist who wished to spur
concrete action, baleful signs were subject to change or resolution, but only to the extent that
their etiology could be explained and their source identified. Zhou Ju %2 (d. 149) blamed a
severe drought on tolerance for corrupt officials coupled with excessive expenditures at Emperor
Shun’s JIH (r. 126-144 CE) court in a 134 CE memorial. Zhou appealed to an admonition Master
Yan (Yanzi & f-; 6" cent. BCE) had made to Duke Jing of Qi 755t/ (1. 547-490) during the
Chungqiu period.

HHARE, SAMMERE, ZFHE: [An. RIMEDIKRIRE, AEEAR
BRe K SR, SAMN? HREARSHE. |

Long ago, there was a great drought in Qi. Duke Jing wished to perform a sacrifice to the
Earl of the River. Master Yan admonished him: “You must not do it. For the Earl of the
River takes the waters as his kingdom and the fish and turtles as his subjects. If the
waters dry up, the fish will wither away. How could it be that he does not wish for rain?
From this [we know that] he cannot have brought it on.?

Master Yan’s argument pertains most directly to the logic of sacrifice; it is no good to propitiate a
deity who is not responsible for the problem at hand, a deity who indeed, suffers from the
disaster as much as the Duke himself.? By invoking this story, Zhou Ju suggests that ritual
means alone cannot resolve the drought occurring in his own time. The wrong actions,
undertaken without regard to the disaster, cannot serve to resolve it: “The actions Your Majesty
has undertaken address but the superficial aspects of the problem, without searching out its
substance. It is as if you were climbing a tree in hopes of obtaining a fish, walking backwards in
hopes of going forward” P£ N FTAT, HFEHE, AmHE, WEARAH, FATKET> Ritual
means are not necessarily beneficial at all, and certainly not enough so to resolve the drought.
The social conditions that produced the disaster must be addressed:

> Hou Hanshu 61.2026

% A more extensive version of this story is included in Yanzi chungiu %77 K (The Annals of Master Yan)
1.15.21-22, in Zhuzi jicheng #&F %5 i (Collected Works of the Many Masters), vol. 4 (Beijing: Zhonghua,
1952).

* Hou Hanshu 61.2026.
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ACEHE(G R, SHER, MREAEZ L, R TR, BRKEERH.

Truly you ought to act in a trustworthy fashion and reform your administration, venerate
the Way and overcome your state of delusion. Send those women you do not favor away
from the palace, pardon those in the world who have been wrongly imprisoned, and
abolish the excessive banqueting expenditures of the Court Provisioners.”

Early in his memorial, Zhou Ju employs a chain of amplification to describe the way blockages
in yin and yang ultimately produce baleful celestial signs such as floods and droughts in cosmic
dynamic terms:

KREzPmPAbE, Rl RG%E; —RG%E, IAYMIAE: NIAE, REMAR; &
WA, AR

When yin and yang are closed off and isolated, then the two types of ¢i are blocked up.
When the two types of gi are blocked up, human beings and creatures do not flourish.
When human beings and creatures do not flourish, wind and rain are unseasonal. When
wind and rain are unseasonal, floods and droughts become disasters.*

While this statement may at first glance seem to place the “closed off and isolated” yin and yang
prior to human agency in the etiology of disaster, the ruler and his court” are positioned as the
agents responsible for creating policies aligned with the normative balance of yin and yang. Yin
and yang are “closed off and isolated,” Zhou Ju subtly suggests, on account of the many people
who cannot enjoy marital relations when the number of women in the harem becomes too great:*®

sz, UAFE. HEANEZUE, Re, RNEZH, @R,
i 55 LU AN LI

Among the myriad things, human beings are the most noble. Thus, the sage employs the
lord to nourish them and transformation to complete them, causing them to follow along
the normative patterns of the Four Seasons and to attune themselves to the harmony of
yin and yang, making it so that men and woman do not miss the opportune time for

25
26
27

28

Hou Hanshu 61.2026.

Hou Hanshu 61.2025.

Zhou Ju specifies that it is not the ruler alone who is responsible for the drought and the underlying problems
that produced it, and also blames high status eunuchs who took wives and set up households: “It is not Your
Majesty alone who has done this, but your eunuchs have also falsified their forms, married young women, and
cloistered them, so that they reach old age without ever having a partner. This is a violation of the heart of
Heaven” HEPETATILINC, BEZN, IMEELIEH, BiFRZE, WMLMZ, =60 ERMIHE, W
AR (Hou Hanshu 61.2025).

Zhou Ju refers to a dearth of available brides among the highest ranks of the aristocracy. Even the largest harem
could not have had an appreciable effect on the broader population of commoners.
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marriage.”

Celestial signs arise from the court and are resolvable by the court. Zhou Ju’s proposal to thin
the ranks of the harem and reduce court expenditures works by claiming that the ruler and his
officers are both responsible for the production of the disaster and possessed of the power to
eliminate it.

Yang Bing, Zheng Xing, Chen Zhong, Yi Feng, Zhu Fu, Wei Biao, and Zhou Ju all
employ the trope of etiology to identify the conditions that produced the baleful signs that
immediately prompted their memorials. The celestial signs themselves are not the only signs
being read; the memorialists engage with other signs at court that may be treated as conditions
responsible for the production of the omens. These conditions are placed into chains of
amplification. Claims about the causation of baleful signs allow memorialists to further
arguments regarding who is responsible and what should be done. Such claims, however, were
not simply a matter of exploiting acceptable notions of causation. Memorialists further
supported their rhetoric by appealing to theories and precedents in authoritative texts.

Authoritative Theories: From Etiology to Contingency

Four of the Five Classics are routinely cited in memorials on celestial signs: the
Documents, the Changes, the Odes (Shi i) Classic, and the Annals. With the exception of
citations to the Changes, these citations most often allude to precedents, historical examples in
which a sign—celestial or otherwise—has appeared before. When inauspicious signs occur, the
exemplary ruler understands their etiology correctly and then makes appropriate changes to his
ritual behavior and administrative policies, and good fortune is duly recovered. The inept ruler
ignores inauspicious signs and ultimately faces the consequences. In addition to precedents,
many memorials also specifically cite two Classical texts that provide an underlying theoretical
basis for the reading of celestial signs: the “Xici zhuan” % &#{# (Tradition of the Appended
Statements) to the Changes and the “Hong fan” #t/J5%{ (Great Plan) chapter of the Documents.

“The Appended Statements” contains the single most commonly cited statement on the
appearance of celestial signs: “Heaven displays the signs, revealing good and ill-fortune” KIS,
5L X1, In the opening of a 142 CE memorial citing an encounter between the Dazzling
Deluder®® and the moon, Zhou Ju equates the statement of the “Appended Statements” with the
notion of celestial pattern, writing that “by examining celestial patterns, we clearly perceive the
transformations of the times” #{ - Kk 3, LA%ZR;4# 3" The notion that Heaven displays signs
underscored correspondences between particular celestial bodies with particular political roles at
court and bolstered claims that Heaven, despite its lack of language, did in fact communicate its

% Hou Hanshu 61.2025.
3 T.e. Mars.

3! Zhou Ju is citing the “Appended Statements.” Citations of the “Appended Statements” refer to Huang Shouqi #%
ML and Zhang Shanwen 5R3% X eds., Zhouyi yizhu & 55 7#%1¥ (A Modern Translation and Annotation of the
Zhou Changes; Shanghai: Guji, 2001): 556. His memorial appears in Ying Shao [E#)] (ca. 140-before 204 CE)
comp., Wang Liqi EH|# comm., Fengsu tongyi jiaozhu FARIEFERE (Text Critical Commentary on A
Comprehensive Account of Customs) 2 vols. (Beijing: Zhonghua, 1981): 5.254-55.
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will through the production of signs. Li He Z=ff (fl. 89-126 CE), serving as Chancellor (Situ ]
1) at the opening of Emperor Shun’s reign in 126 CE, argued for leniency toward the Empress
Dowager Yan [#] (d. 126 CE),*? suggesting that celestial signs stood in for the speech of Heaven:
“I have heard that Heaven does not speak, but displays signs so as to manifest good and ill-
fortune, and that it displays disasters, aberrations, and anomalies to reprimand and admonish [
FARAT, BRELURE X, BN R ZAEEH.> Drawing on the “Appended Statements,” Li
He draws a close analogy between the appearance of celestial signs and warnings.

Correspondences between sun and ruler, moon and ministers (or in some cases, women at
court) built upon yin and yang dynamics central to the “Appended Statements” and played a
major role in memorials prompted by eclipses. Ding Hong | (d. 94 CE), an expert in the
Ouyang [#[% interpretation of the Documents,>* opens a 92 CE memorial on an eclipse by citing
the fundamental symmetry between the sun and moon, on the one hand, and the ruler and his
ministers, on the other: “I have heard: the sun is the essence of yang, and so the sun remains full
and does not wane, for it is the sign of the lord. The moon is the essence of yin, and so it waxes
and wanes with regularity, for it is the standard of the minister” Fi[i H # 5k, sFEAE, &
2R AEREK, BBAN, B3R When the sun appears to wane, as in a solar
eclipse, the fundamental relationship between the ruler and his ministers is out of balance. Ding
Hong continues, “Thus eclipses of the sun occur when ministers take power over their lords, and
yin becomes dominant over yang. When the moon becomes full and does not diminish, it is

because the lower ranks are full of arrogance” ¥ H &%, EIE, 2K HWAE, T

&% Like Li He, Ding Hong echoes the language of the “Appended Statements™ and suggests
that celestial signs are delivered as warnings: “When the ways of men below grow treacherous,
the verifying tallies appear in the heavens above. Though there may be secret schemes, the gods
illuminate the truth of the matter. The signs are displayed and the warnings made apparent, so as
to advise the lord of men” Ni&FZATS, HEgAAR, #EAFEEE, MEILE, EREM, U
% N 37 The correspondence between sun and ruler, moon and ministers, was also used on
occasion to argue for lenience toward imperial officials.

Following a 31 CE solar eclipse, Zheng Xing points to the trepidation of officials at
Emperor Guangwu’s court and he characterizes the eclipse as a warning from a benevolent, even
paternal, Heaven that seeks to guide the ruler, lest he stray from his proper path:

32 Empress Yan [ had ordered the murder of Emperor Shun’s mother, Lady Li 2= [X, shortly after his birth in 115
CE. In 124 CE, she had him deposed as crown prince and made him King of Jiyin {#%[2. Following the death of
Emperor An in 125 CE, Dowager Yan placed the five-year old Liu Yi %%, the Little Emperor (Shao di />4 r.
125) on the throne, but he fell ill and died within the year. In the absence of another heir, Emperor Shun took
power. While Li He’s call for leniency toward the Dowager Yan was nominally accepted, she too died the next
year (Hou Hanshu 10B.435-37).

3 Hou Hanshu (treatises) 11.3242, n. 5.

3 A succinct and useful account of the transmission of the Ouyang interpretation of the Documents is presented in
Liang Cai, Witchcraft and the Rise of the First Confucian Empire (Albany: SUNY Press, 2014): 109—10.

% Hou Hanshu 37.1265.

% Hou Hanshu 37.1265.

37 Hou Hanshu 37.1266.
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KHAZE, BUELY, WHEEH T, B2AHl. kikmeg, BHTEE. HER
mAER, BitAafE~ed, SR SR mERRR, 55
2B, EEUGIZIE, WERER, IR TR

As for encounters between the sun and the moon, they generally occur on the first day of
the lunar month, but the eclipses of the sun in recent years have in large part occurred on
the last day of the month. When they come together before the proper time, it is in every
case due to hurried movement of the moon. The sun is the sign of the lord, and the moon
the sign of his ministers. When the lord is high-handed and insistent then his ministers
below are in straitened circumstances and so their movements are pressed....Now, Your
Majesty is exalted and perspicacious, but your many ministers are wracked with fear. It
is fitting that you consider administering them by means of mild suasion, concentrating
upon the methods of the “Great Plan.” Graciously adopt their far-reaching plans, and
accept the memorials of your many subordinates.*®

Zheng Xing does not directly cite the “Appended Statements” but employs its understanding of
celestial signs to offer a reading of the solar eclipse in which the usual understanding of ministers
usurping the power of the sovereign is inverted, so that sovereign is in fact encouraged to listen
to and yield to his ministers. “Mild suasion” (rouke FZ5il), one of three types of “suasive power”
(san de =1%) in the “Great Plan,” does not so much represent a means of keeping the ruler’s
officials in line, as the power the ruler exercises through his ministers when he is wise enough to
treat them well and give due consideration to their views on policy.*

The “Great Plan” is a treatise on good government of divine origin, according to its
opening preface, that is revealed and transmitted only to the worthy. According to its opening
narrative section, King Wu of Zhou i i E (r. 1046-1043 BCE), having recently conquered the
Shang and still himself uncertain of the proper methods of governance, sought the advice of
worthy men. Jizi ¥ (trad. 11™ cent BCE), an erstwhile Shang official who had feigned
madness to escape the wrath of the wicked King Zhow of Shang (Di Zhou 7 47; r. 1075-1047
BCE), offered King Wu a set of instructions for administration that constituted the “Great Plan.”
We have already encountered three of the Nine Divisions in Chapter 3, the Five Resources (wu

xing F1.17), Five Duties (wushi T.5), and the Sovereign Standard (huang ji £-4%),* which

% Hou Hanshu 36.1222.

% The “Great Plan” describes the three modes of suasive power as follows “As for the three modes of suasive
power, the first is called ‘rectification and alignment’; the second is called ‘hard suasion’; and the third is called
‘mild suasion.” In times of peace and prosperity, employ rectification and alignment. Toward those who insist
against allying with you, employ hard suasion. Toward those who are in harmony and ally themselves with you,
employ mild suasion. Toward those of humble status, employ hard suasion. Toward those who are exalted and
illustrious, employ mild suasion” =f. —FIEH, “FWlw, =HZFn. FHELEH. Bk, Sk
Fot. LIS, S, Gu liegang EEHM] (1893-1980) and Liu Qiyu RIALEF comm., Shangshu jiaozhu
yilun SR FERE R (Notes, Explanation, Translation, and Discussion of the Venerable Documents), vol. 3
(Beijing: Zhonghua, 2005): 1172.

% The phrase huangji could be understood in multiple ways. Nylan notes that huang meant “great,

99 ¢

sovereign”
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together constitute the first, second, and fifth of the Nine Divisions. The Hanshu “Wuxing zhi”
T1.47 & (Treatise on the Five Resources) employs the Five Resources, Five Duties, and the
Sovereign Standard as the basic organizing principle for its eleven sections. The “Five
Resources” itself was almost certainly based on Liu Xiang’s “On the Five Resources Tradition in
the ‘Great Plan”” (Hongfan wuxing zhuan ji ¥t 7.7 {55f), which was in turn based on earlier
Western Han traditions of reading the Documents.** To refer to the “Great Plan” in memorials on
celestial signs was to cite the fundamental Classical basis for omenological claims.

In the Eastern Han, the “Great Plan” continued to play a central role in the discourse on
omens. In 26 CE, Yin Min F (fl. ca. 26— ca. 72 CE), an expert in the Ouyang interpretation of
the Documents and both the Guliang zhuan % (Guliang Tradition) and Zuozhuan for the
Annals, submitted a memorial arguing that the “Great Plan” should be used to understand and
resolve baleful signs:

ANGAER, R, wHAZE, #RIKE, HmiE HETT. A4A0E, N
SR, AN . BIEUERIRIR AR, AR . RSN R, RIS
Ha R HES B LA, AANFEZRUBCE AR, M R EEE

When the Six Dislocations occur, if in all cases they can be brought under control, the
ancestors will not sigh,* and the gods will be overjoyed. The Five Blessings will
thereupon be sent down, illuminating all below. But if the Six Dislocations cannot be

and “august,” glossed as either da X or, by Fu Sheng R4 (d. after 156 BCE), as wang T, while ji meant “to
maximize,” “absolute,” “culminant,” or “standard,” as in the sense of “highest principle.” The phrase as a whole
meant “Greatness Maximized” or “Sovereign Standard.” See Michael Nylan, The Shifting Center: The Original
“Great Plan” and Later Readings (Nettetal, Germany: Steyler Verlag, 1992): 17, 23-24. As the “Treatise on the
Five Resources” is based on Liu Xiang’s extension of Fu Sheng’s tradition for the “Great Plan,” I have adopted
the rendering “Sovereign Standard.”

“l The medieval historian Liu Zhiji 1 %1%§ (661-721) claimed that the “‘Treatise on the Five Resources’ was
derived from Liu Xiang’s work on the ‘Great Plan’ chapter of the Documents” 1147 Hi 2|11t #. See his Shi
tong 51l (A Complete Understanding of History): 3.10 in Siku quanshu VY& 4= (Complete Books of the Four
Chambers), Wenyuange edition, Intranet version, (2007). A description of Liu Xiang’s work in his biography in
the Hanshu does indeed suggest that it had much in common with the “Five Resources”: “Liu Xiang saw that in
the ‘Great Plan’ chapter of the Documents, Jizi set forth praises and condemnatory responses of yin and yang and
the Five Resources for the benefit of King Wu of Zhou (r. 1046-1043 BCE). Liu thereupon collected and
collated a record of auspicious signs, disasters, and anomalies from high antiquity, through the Chungiu period,
along with the Qin (221-207 BCE) and Western Han. He traced back actions and events and connected the
Tradition to calamities and good fortune. He arranged them according to category so that they followed one
another, and each had its own discrete heading within the text. In total, it included eleven chapters (pian). He
called it the ‘On the Five Resources Tradition of the ‘Great Plan” and submitted it to the throne™ [a] i, € #j&)

Gt » R AR ERIATIERG RS 2. [ 58RE Eil DORIBHR KON B EREA KR 2R,
AT, HEEAE, EI LR, HOSARGE, SAHE. AR, 9RE GRETIATERR) . 22 (Hanshu
36.1950). The title is not listed in the bibliographic treatise to the Hanshu. However, a work entitled “Wuxing
zhuan ji” HAT7/35EC (Records Concerning the Traditions on the Five Resources) in eleven juan % (fascicles)
rather than eleven pian j% (chapters) is credited to Liu Xiang therein. See Hanshu 30.1705.

“ Tread jie W for cha 2.
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brought under control, the Six Penalties will advance, and the Six Extremes will descend.
Whosoever understands how to bring the Six Dislocations under control, Heaven will
reward with blessings. But calamity and disaster will come unto those who cannot bring
the Six Dislocations under control. If one desires to fulfill the Six Duties, then in
enacting bearing, speech, sight, listening, deliberation, and mind, he must bring those Six
Duties into a single standard of measurement so as to summon Great Peace, thereby
resolving and eliminating the difficulties of bane and injury.*

Yin Min’s memorial couched the “Great Plan” as the ideal method to eliminate disasters. Correct
response to baleful signs can bring on auspicious results, the “Five Blessings” identified in the
“Great Plan”: “long life” (shou &%); wealth (fi ‘& ); good health (kangning B %); cultivation of
fine suasive power (xiu hao de 1&111#); and “the ultimate fulfillment of the charge” (kao zhong
ming 7% #%4).* Failure to take remedial action, however, leads to the Six Penalties,* and finally
the Six Extremes. The Six Extremes immediately follow, and are the negative corollary to the
Five Blessing in the Great Plan. These include: “inauspicious early death” (xiong duan zhe 54
#1); disease (ji ¥); worry (vou % ); poverty (pin &); repugnance (e ); and weakness (ruo 55).
% Avoiding the Six Extremes and receiving the Five Blessings required the ruler to identify their
source in the Six Duties,*” and thereby rectify ritual faults of his own, or of those at his court.
Yin Min’s memorial earned him a place as a Gentleman of the Palace (langzhong B ') in
Guangwu’s court.*®

Zhu Fu, in his memorial on the 30 CE solar eclipse, pointed to Classical texts in general
and the “Great Plan” in particular as the foundation for reading signs to argue that men from
throughout the empire should be eligible for selection as Academicians: “The Five Classics
record the policies of domains and great clans. The ‘Great Plan’ distinguishes the patterns in
disasters and anomalies. All proclaim and illuminate the Way of Heaven, so as to verify the
affairs that are to come” TLHALE K 2 B, WHEIIK R I, BEWRIE, UEHRFE DY
Zhu Fu, in the vaguest of terms, gestures toward events to come that the signs might presage. But
these ill-defined events are not yet set in stone, the capacity of the court to respond to the signs
leaves the future very much open. Memorials on omens appealed to the “Great Plan” both to
explain the etiology of inauspicious signs and to explain how they could be eliminated.

¥ Hou Hanshu (treatises) 13.3268, n. 17.

¥ Shangshu jiaozhu yilun, vol. 3, 1196. This final phrase might also refer to living out the full span of one’s life. |
prefer to take ming i as referring to Heaven’s Charge, however, both because properly fulfilling Heaven’s
command is perhaps an even greater blessing than attaining long life and because reading ming as “lifespan”
renders the last of the Five Blessings somewhat too similar to the first.

While the precise forms of the Six Penalties are unknown, they serve as a rhetorical bridge between the initial
condition of the Six Dislocations and the ultimate emergence of the Six Extremes.

Shangshu jiaozhu yilun, vol. 3, 1196.

4 While in the “Great Plan” the last of these duties was si /. (deliberation), the “Five Resources” treated the fifth
duty as sixin (> (the deliberative mind). Yin Min, however, treats si and xin as two separate duties,
“deliberation and mind,” and hence refers to Six Duties rather than five.

Hou Hanshu 79.2558. Yin Min soon lost favor due to his opposition to the apocrypha. Hou Hanshu 79.2558.
¥ Hou Hanshu 33.1141-42.

45
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The “Great Plan” entered into the reading of all manner of baleful signs, celestial and
otherwise. In a 178 CE memorial citing a litany of signs including fog, earthquakes, comets, and

an eclipse, Lu Zhi 18 (d. 192) cited the “Great Plan” as an effective means of “exorcising and

pacifying disasters and inauspicious signs” #HEAR K44, Lu Zhi paired an understanding of the
etiology of ill-portents of all types with the means to eliminating them. “In examining the
aberrations of recent years, we find that all are instances of yang losing its position and yin
encroaching. There must also be a means by which disasters can be eliminated and ill-fortune
prevented” A58, Bk, HEKX, BHAHIES While Lu Zhi’s account of the
etiology of baleful celestial signs rests upon the foundation of yin and yang cosmic dynamics, the
“Great Plan” provides the key to eliminating those signs.

The “Appended Statements” and the “Great Plan” were authoritative sources that
memorialists could draw upon to make cosmological claims regarding the etiology of all manner
of signs, auspicious and inauspicious, celestial and otherwise. These two texts presented a set of
theories that allowed memorialists to create connections between baleful signs, the underlying
conditions of their production, and the events they presaged. This set of theories was highly
flexible and could be used to connect variegated signs to one another, to conditions at court, and
to conditions in the empire as a whole, thereby producing powerful arguments that linked
developments in the political and religious center of the human world to cosmological processes.
Theory was a vital rhetorical tool, but not the only tool memorialists had at their disposal.
Memorialists appealed also to precedents in which baleful signs had appeared in the past and to
the models of exemplary rulers who had addressed those signs by rectifying themselves or their
courts.

Authoritative Exemplars: Turning Calamities into Good Fortune

Explaining how baleful signs came into being was a powerful suasive technique, but only
insofar as something could be done about them. Indeed, for a baleful sign to function as a call to
action, the action must at least be potentially efficacious. Etiology and contingency in practice
went hand in hand. Explanations of etiology allowed the memorialist to point toward the
conditions that brought baleful signs into being, while assurances of contingency allowed the
writer to claim that if the conditions that brought the sign into being were eliminated, so too
would be the sign itself and whatever catastrophic events it might have presaged.

Claims that baleful signs were subject to change rested on authoritative precedents.
Memorialists looked to occurrences of baleful signs under sage rulers in the distant past to show
how the correct response to such events could ultimately turn calamities into good fortune.
Certain stories were told and retold to the point where simply mentioning the names of the
persons involved evoked them in their totality. Judging from extant sources, three precedents
proved particularly valuable in making arguments concerning celestial signs: King Wuding of

Shang’s FF 1L T (trad. r. 1250-1192 BCE) self-rectification after a pheasant appeared on the ear

50

Hou Hanshu 64.2117. 1 present the variant rang # for rang 1% following the Jigu Pavilion (Jigu ge /% iy [4) and
Wuying Hall (Wuying dian 22 #) recensions of the text. Lu Zhi points specifically to the work of Zheng

Xuan ¥} % (127-200 CE) and his disciples on the “Great Plan.”
' Hou Hanshu 64.2117.
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of his tripod recorded in the “Gaozong rong ri” =55 I H (High Ancestor’s Day of Sacrifice)
chapter of the Documents; King Cheng of Zhou’s J& % T (r. 1042-1021 BCE) acknowledgment
of the hidden virtue of the Duke of Zhou J& 2 (11" cent. BCE) following an omen in which wind
blew over trees in the “Jinteng” 4 # (Metal-bound Coffer) chapter of the Documents; and Duke
Jing of Song’s K54 (r. 517-452 BCE) selfless refusal to sacrifice his chief minister, his
subjects, or the bounty of the harvest to exorcise the ill portent of the Dazzling Deluder’s
appearance in the celestial field corresponding to his own domain. The stories of King Wuding
of Shang, King Cheng of Zhou, and Duke Jing of Song, each present cases of exemplary rulers
who responded properly to the appearance of baleful signs and reaped the rewards.

King Wuding and the Pheasant in “The High Ancestor’s Day of Sacrifice”
“The High Ancestor’s Day of Sacrifice” chapter of the Documents presents King Wuding
of Shang’s exemplary response to an inauspicious omen. We examined in Chapter 3 the role this

narrative plays in the “Benji” A4 (Basic Annals) of Sima Qian’s & F§3& (ca. 145—ca. 86 BCE)
Shiji 250 (Records of the Senior Archivist).”> The Documents text reads:

seRlPH, BAERE. HOHE: [T, EREFE. JTJ%)IH:E, Bl [HERE
R, R BFEEAGKAAK. BERRE, RPEwm. %HT - AESE, R
EEE“'#EEJN@, JyEIEAn G IS AR, REAERJEL, St m;j:ﬁ)ﬁo ]

On the High Ancestor’s™ Day of Sacrifice, on the ear of the tripod a pheasant cried. Zuji
said: “It has come before the King™ to rectify his affairs.” And he admonished the king,
saying: ‘Heaven watches over the King’s men below, supporting them in their duties.
And while our allotments of years are sometimes many and sometimes few, it is not
Heaven that causes men to die young, cutting their lives (ming) short while they are still
in their prime. But there are many among the people who do not yield to your suasive
power, who refuse to acknowledge their crimes. Heaven bestows its charge (ming) on
those who rectify their own suasive power! Yet now they say, “What are we to do?”
Alas, as you sit upon the throne you must be reverent toward your subjects. None among
the ancestors was not a scion of Heaven.” Do not give too abundantly to your father*®
your sacrifices.”’

2 Sima Qian ] f§i& (ca. 145—ca. 86 BCE), Shiji %25C (Records of the Senior Archivist; Beijing: Zhonghua, 1959):
3.103. See Chapter 3, pp. 84-102, for details.

3 Gaozong, or the High Ancestor, is the temple name of King Wuding of Shang (Shangshu jiaozhu yilun 2.992,
n.1).

% As Gu and Liu note that Kong Guang’s L% (d. 5 CE) memorial on the 2 BCE eclipse read xian jia 5G{f for

xian ge 56t% (Shangshu jiaozhu yilun 2.1001, n. 3). Kong Guang seems to understand the full sentence Zuji

utters as “It forewarns the King to rectify him in his duties.”

Alternatively, the phrase tianyin K J&l may refer specifically to the ruler, or previous rulers, rather than ancestors

in general. See Shangshu jiaozhu yilun, vol. 2, 1014,

> Ni B¢ might also refer to the ruler’s close relatives rather than strictly his father.

7 Shangshu jiaozhu yilun, vol. 2, 992-1011.

55
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We recall from the “Basic Annals” that the reign of King Wuding of Shang, whom Han writers
identified as the High Ancestor though he was not the first Shang King, was a period of
renaissance for the Shang dynasty, just as the reign of King Xuan i 5 T (r. 827-782 BCE)
would be for the Zhou. Zuji advises the king not to make excessive sacrifices to his father, or
perhaps his nearest relatives, lest he fail to properly honor the more ancient Shang kings. The
Documents chapter itself does not explain that King Wuding heeded Zuji’s sage advice, but
memorials that cite the Shang High Ancestor as an exemplar describe his reign as inaugurating,
as Liu Xiang put it, “a hundred years of good fortune” F F 2 4.8

In a 19 BCE memorial interpreting a flock of pheasants that descended during the Grand
Archery Ceremony (Da she li KH18), Marshall of State Wang Yin - [A (d. 15 BCE), along
with certain others,” pointed to the “Day of Sacrifice” as a precedent showing that an
inauspicious sign could be used as an opportunity for reform and renewal:

Kz 5, DSEMIE, S5 ANE, HEfoms. Mg, CEEE, WHASUA
o AR SEAEMEZ B, DL ZaAm 2 B

The gi of Heaven and Earth mutually respond in kind, so as to reproach and warn the lord
of men, in a subtle yet clear fashion. If we examine the pheasant by listening, first we
hear the sound of thunder, for the monthly ordinances serve to give order to gi. The
Classic records the anomaly of the pheasant that cried at the court of the High Ancestor of
Shang, so as to clearly illuminate the verification of how ill-fortune can be turned into
g00d.®

Wang Yin combines the sign of the gathered pheasants with the sound of thunder to integrate
both signs into the dynamic interaction of ¢gi between Heaven and Earth. Moreover, he explains
the specific etiology of the signs and offers Emperor Cheng a method by which they might be
eliminated:

ST H, NAPRZE, RREESE, SONEE, KOS HER
B, woOBEM, DSRRE, #rsr, SOEMma.

*  Hanshu 36.1964.

*  Hanshu 27C.1417.

0 Hanshu 27C.1417 suggests that a group led by Wang Yin delivered the memorial. No others are named, save a
certain man who, according to Yan Shigu (Hanshu 27C.1418, n. 1), bore the personal name Chong &, but whose
surname is not given. Shao-yun Yang points to this memorial as the first of Emperor Cheng’s reign that would
be directed not at a political enemy “but to warn Chengdi against his own increasingly erratic and seemingly
reckless behavior” (See his “The Politics of Omenology in Chengdi’s Reign,” in Michael Nylan and Griet
Vankeerberghen eds., Chang’an 26 BCE: An Augustan Age in China [Seattle: University of Washington, 2014]:
332). Soon after the appearance of the omen, damage to some of the birds’ wings was discovered, suggesting
that they had been in captivity, and hence that the omen was staged (ibid 333) indicating a deliberate
reproduction of the omen in the “High Ancestor’s Day of Sacrifice.”
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Outside the court, you have subjected yourself to dangers in your incognito travels. At
court, you are beset by the worries of sickness and disease. August Heaven many times
has manifested disasters and anomalies, in hopes that you would turn over a new leaf, but
up to this point you’ve yet to change your ways...You ought to heed the counsels of the
worthy and the knowledgeable, get in control of yourself, and return to ritual propriety, so
as to seek Heaven’s Will! Your heir can be established; disasters and aberrations still can
be resolved.®!

Wang Yin’s conclusion underscores the notion that a proper response to the signs will remove
both the signs and the circumstances that produced them. Emperor Cheng, like King Wuding of
Shang, might yet renew his dynasty, should he reform himself.

Kong Guang L)% (d. 5 CE), writing some seventeen years later, likewise cited the “Day
of Sacrifice” to argue that the proper response to an inauspicious sign produced blessings and
renewal. Responding to a 2 BCE eclipse and the subsequent death of the Dowager Empress Fu

f# some two weeks later,”> Kong Guang describes the etiology of the eclipse using the
conventional analogy between the ruler and the sun in which a solar eclipse signals the

encroachment of yin forces on the ruler, so that “the suasive power of the lord is diminished” #

132749 Kong Guang treats the eclipse as a sign that the ruler is in precarious position,
drawing on the language of the “Great Plan:”

g, 5. f L BK, Kb ZIEASL, AEIES, AWERE. 22 A, £
FRFPASE, HEE [RRIAHABLT] .

When bearing, speech, sight, hearing, and deliberation are all lost, and the Supreme and
Central Way is not established, then the proofs of blame all arrive and the Six Extremes
descend one after another. When the Sovereign fails to find the Standard (huang zhi bu
Jji), this is a failure to establish the Supreme and Central Way. The Tradition [attached to
the “Great Plan”] says ‘When this occurs, the sun or moon strays from the proper path.”*

It is the “Day of Sacrifice,” however, that Kong Guang deploys to underscore the notion that the
sign is a warning calling on the ruler to reform:

HE el ELRE] , SRS, EHRAALEH. EEAE, K CH)
(£2) BREH, MOCEREA, Uitz SOHSCE.

The Documents says “It came before [the events it presaged] to tell the kings to set right

' Hanshu 27C.1418. The phrase “get in control of yourself, and return to ritual propriety” is a quotation from
Lunyu it (The Analects) 12.1. See Cheng Shude #2818 comm., Lunyu jishi ik 5 FE (Collected
Commentaries to the Analects), vol. 3., preface dated 1939 (Beijing: Zhonghua, 1990): 817.

62 The Dowager Fu is said to have died “ten or more days after” & +&& H the eclipse (Hanshu 81.3359).

8 Hanshu 81.3359.

% Hanshu 81.3359.
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their affairs,”® meaning that when anomalies and disasters come about, there is
something that is not right that brings them into being (gi shi). 1 have heard that Heaven
assists the king, and therefore many times manifests disasters and anomalies to reproach
him, desiring that he mend his ways.®

Kong Guang treats Heaven as a benevolent agent which produces signs for the benefit of the
ruler. The wise ruler seeks to understand their etiology, “that which brings them into being.”
Once their etiology is understood, the signs can then be resolved. Citing factionalism, slander,
and avarice at court, Kong Guang argues that “worthy and good”’ (xianliang & ) officials
must be employed, punishments and fines moderated, and taxes reduced. Near the conclusion of
his memorial, Kong Guang again appeals to the “Day of Sacrifice”: “The Documents says:
‘Heaven has bestowed its charge on those who align their powers!” This speaks of aligning your

powers so that you might follow the course of Heaven”®® FHEl [ REEAFarERfE] , & IE4E

PUIER . Kong Guang concludes by emphasizing that, while the performance of exorcistic
rites would be of no avail in responding to the eclipse,” by addressing the circumstances which
had brought it about, it would be possible to “resolve the calamity and make good fortune

flourish” $H4f% ¥L4H,7 just as the High Ancestor had once done.

King Cheng and the Violent Winds

The violent winds that descended upon King Cheng’s realm in the early Zhou, ripping
trees from the ground, are several times cited alongside the pheasant that descended to King
Wuding’s court on the day of sacrifice. Liu Xiang’' and Du Ye both cite the two events as a pair,
in each case pointing to how the two kings managed to rectify themselves or their courts in the
aftermath of the inauspicious signs. In his 2 BCE memorial on the solar eclipse, Du Ye describes

the former kings’ responses to these events as a model which Emperor Ai %< (r. 7-1 BCE) should
follow: “T have heard that the High Ancestor of Shang was deeply stirred by the appearance of
the omen of the wild bird, and that King Cheng of Zhou grew terrified after the violent passage

—

of the great winds. Would that Your Majesty become so perfect in integrity” o ¥ 2 E 1%, &
SRURE);  OREEME, ECEMHIR. BEPRE T NEURE L. As Du Ye employs them, a single lesson
is to be learned from the two precedents. Howsoever baleful the signs a ruler confronts, it is his
own response to them that matters most.

The “Metal-bound Coffer,” in contrast to the “Day of Sacrifice,” places the problem of

% For the Documents quotation, see Shangshu jiaoshi yilun, vol. 2, 998. The Documents text has ge #% for jia 1

(came). Gu and Liu explain that jia is used in several Hanshu citations of this line as the two characters had the
same sound and could be used interchangeably (Shangshu jiaoshi yilun, vol. 3, 1001).

% Hanshu 81.3359.

7 Hanshu 81.3360.

% Hanshu 81.3360.

% Kong Guang writes: “The petty arts and exorcistic rites of the vulgar in the end are of no benefit in responding
to Heaven and blocking off the source of anomalies” 14 HTHE/NIL, &M 25 A JE K 2E 5L (Hanshu 81.3560).

" Hanshu 81.3360.

" See Liu Xiang’s memorial on the 12 BCE appearance of Halley’s Comet below.

2 Hanshu 85.3478.
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the slandered official front and center. The year after the Zhou conquest King Wu grew ill, and
his younger brother, the Duke of Zhou, pleaded with his ancestors, King Tai ‘K ., Wang Ji TZ&,
and King Wen 3 E, to kill himself in his older brother’s place. Having received an auspicious
response, the Duke of Zhou seals away the strips (ce ffit) recording his communications with the
ancestors in a metal-bound coffer, and his brother the king is healed. The narrative advances
from the moment of the King’s recovery to the chaotic times following his death. Around that
time, the Duke of Zhou’s brothers, led by the eldest Guan Shuxian & Ui (d. ca. 1041 BCE)”
rebelled, spreading rumors that the Duke of Zhou would soon depose the King and place himself
on the throne. The Duke of Zhou then spent two years in the east, quelling their rebellion. Upon
the Duke of Zhou’s return from his campaign against his rebellious brothers, the King did not
punish him, but seemed to regard him with fear:™

FIRREGEA . B, KE R, RKHEE. UEURREE, KARYH, AR,
FERRIS, URERZE, IEELE AT, RREZHH.

The King did not dare censure the Duke. In autumn, at the [normative] time of the great
ripening, the grain was not yet ready for harvest, and the heavens thundered, and let forth
lighting and wind. Wind blew down the stalks of grain and pulled the great trees from the
earth. The people of the land were very afraid, and the King and the noblemen donned
their caps, opened the metal-bound coffer, and viewed the strips. Only then did they
learn of the Duke of Zhou’s merit, and of his attempt to offer himself as a substitute for
King Wu.”

Only at this point did King Cheng come to recognize the Duke of Zhou’s true character. The
King realized also that the violent, unseasonable weather manifested Heaven’s recognition of the
Duke, in contrast to his own failure to recognize his uncle:

FEREUDL, Fl: THZE M. BR85 TSR, TN LR S RENE I
JAR 2 A8 MR g, &!%%UTHZO ]

The King held the writings and wept, saying: ‘Do not divine about it. In the past the
Duke labored for the royal house, but because I was but a little child, I did not understand
it. Now, Heaven quakes and inspires awe in order to illuminate the character of the Duke
of Zhou. I, the young son, must go and greet him anew. The rites of my domain and my

house require it.”

73

Guan Shuxian is the immediate younger brother of King Wu (Shiji 35.1563). According to a fratrilineal
principal, he could claim to be King Wu’s heir.

I have consulted and in some instances borrowed from the translations of James Legge (359-60) and David
Nivison trans., “The Metal-Bound Coffer,” in WM. Theodore de Bary and Irene Bloom eds., Sources of Chinese
Tradition: From Earliest Times to 1600, 2™ edition, vol. 1 (New York: Columbia University Press, 1999): 32-35.
Shangshu jiaozhu yilun, vol. 3, 1235 and 1240. Punctuation has been altered to introduce a full stop after leidian
7 & (thunder and lightning).

Shangshu jiaozhu yilun, vol. 3, 1240.

74

75

76
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The tearful young king’s change of heart provokes a heavenly response in turn. “The King went
out into the suburbs, and the Heavens set forth rain, and a contrary wind, so that the stalks all
rose up. The Two Dukes ordered the people of the land to replant all the trees that were lying
down. In that year, there was a bountiful harvest” £ H &5, KJIW, KB, KRRAIFEEEZ. A
N, NRARFHE, FEIMEEZ . FKHIKH. The winds that blew in reverse mirrored the
reversal in King Cheng’s treatment of the Duke of Zhou. The bounty of the harvest was an
auspicious sign that signaled Heaven’s approval just as much as the violent winds signaled
Heaven’s admonition.

Though the “Metal-bound Coffer” itself never mentions the death of the Duke of Zhou,
Han readings sometimes understood King Cheng’s recognition of the Duke of Zhou to be
posthumous.” Zhang Huan’s 5% (104-181 CE) reading of a series of omens in the summer of
169 CE, including the appearance of a blue snake before the throne, hail, lighting, great wind,
and trees being ripped from the ground, argued for leniency toward members of the reform
movement defeated in a violent conflict with the eunuch faction led by Cao Jie i (d. 181 CE)
the previous fall. Zhang also sought proper burial for those who had died:

B AESE, MEFRARN, RIFKE, EARYE. mERERE, W3t K
JISEROR, FHORIE . SEERE. W, BEHEUE, S, —aekr, AIK
ST, AT,

Long ago when the Duke of Zhou died, King Cheng did not follow the full rituals in
burying him. Heaven thus sent forth a great wind that knocked down trees and bent their
trunks. King Cheng then found what the Duke of Zhou had written and had a sudden
realization, and then reburied him in accord with the full rituals. Heaven then sent down
another wind that blew in the opposite direction, so that the trees stood up once more.
Now, we ought to rebury Chen Fan (d. 168 CE) and Dou Wu (d. 168 CE) with full honors
and nominate their heirs. And as for all those who have been proscribed from politics,
they should be pardoned at one stroke. Then the disasters and aberrations can be
resolved, and peace can be had.”

" Shangshu jiaozhu yilun, vol. 3, 1240.

8 Both Sima Qian and Wang Chong T-7& (27—ca. 97 CE) place the appearance of the violent winds and rains after
the death of the Duke of Zhou (Shiji 33.1522; Lunheng jiaoshi i f# [Commentary on Balanced Discourses]
in Xin zhuzi jicheng ¥ #i et T4 [New Collected Works of the Many Masters; Beijing: Zhonghua, 1982]:
55.787). The Shangsu dazhuan %= K18 (Great Tradition of the Documents), as cited in Hou Hanshu 65.2141
n. 4, likewise supports this view: “When the Duke of Zhou died, King Cheng wished to bury him at Chengzhou,
and Heaven then sent forth thunder, rain, and wind, so that the grain stalks all lay flat upon the ground, and the
great trees were uprooted. The people of the domain were very afraid” A A%, WEMZFEZAE, KIVE
MDUE, AREDFAE, KK, BIAKE.

”  Yuan Hong % % (328-376), Zhou Tianyou & Kl ed., Hou Hanji jiaozhu 1% 4L (Text-Critical
Commentary for the Chronicles of the Later Han; Tianjin: Tianjin guji, 1987): 23.642. The version of this
memorial in Hou Hanshu 65.2141 presents a truncated version of the narrative surrounding King Cheng’s
posthumous treatment of the Duke of Zhou, perhaps because the story was so well known: “Long ago the Duke
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Zhang Huan himself had commanded the Northern Army against Dou Wu on behalf of Cao Jie in
the previous year, a decision he seems to have regretted,*® perhaps having discovered the hidden
virtue of Dou Wu and Chen Fan after their deaths, just as King Cheng had discovered the Duke
of Zhou’s act of self-sacrifice when he opened the metal-bound coffer. Zhang Huan presented a
powerful case for giving Dou Wu and Chen Fan a proper burial based on the authoritative
Classical precedent of King Cheng’s posthumous honors for the Duke of Zhou, which we are
told deeply moved Emperor Ling % (r. 168-189 CE). However, due to the entrenched power of
the eunuch faction at court, Emperor Ling, unlike King Cheng, was unable to ritually honor those
worthy ministers who had sacrificed themselves.

The Integrity of Duke Jing of Song

While King Cheng responded to a series of baleful celestial signs by honoring the Duke
of Zhou’s offer to sacrifice himself in exchange for King Wu, Duke Jing of Song refused to
sacrifice his Prime Minister, his people, or the bounty of the harvest to save himself from the
baleful influence of the Dazzling Deluder. The Shiji recalls:

=EF, BETRBE. KRB0 O, RN, fAEZ. AR TEH:
(AR AH. | maE: [, B2Bik. | B [WBRE. | a8 [&
R | H [ABRE. | RaE: [HRERIE, HiRE! | TEH:

[ R, BABANZE=, REEAH. | Rk, RIE=E.

In the 37" year of Duke Jing of Song (480 BCE), King Hui of Chu destroyed the domain
of Cao. The Dazzling Deluder [1.e. Mars] guarded the Heart constellation. Heart is the
celestial field corresponding to Song. Duke Jing grew afraid because of it. Ziwei, the
Observer of Planets, said: ‘Its [baleful influence] can be transferred to the Prime
Minister.” Duke Jing said: ‘The Prime Minister is my top aide.” Ziwei said, ‘It can be
transferred to the people.” Duke Jing said, ‘A lord relies on his people.” Ziwei said, ‘It
can be transferred to the harvest.” Duke Jing said, ‘If the harvest is poor, the people will
be in dire straits. Over whom should I then be a lord?”” Ziwei said, “Heaven is exalted
but listens to those who are humble. You, My Lord, have three times spoken the words of
a lord. The Dazzling Deluder ought to move.” Thereupon, they observed it. As
expected, it had moved three degrees."

Another well-known version of the narrative concludes in still more dramatic fashion. In the

of Zhou was buried without the full rituals, and Heaven thereupon quaked and inspired awe. Now Dou Wu and
Chen Fan were loyal and steadfast but have not received clemency, and the advent of the monstrosities and
pestilences is due to this. We ought to quickly rebury them with full honors and nominate their heirs. And as for
those who have been proscribed from politics, they should be at one stroke pardoned” ¥ & A ZEAR WIS, KJj
B Sl FEH, RPUE, IREZH, BRAltH. HaRMNEE, HEXRE. HARSW, —Vs
% Hou Hanshu 65.2140.
81 Shiji 38.1631.
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Huainanzi #£ ¥ (Master of Huainan), Duke Jing explains that he would rather sacrifice his
own life than his kingdom: “If [ wanted to kill my people in order to survive, who would

consider me a true lord? My life (ming) has certainly reached its end. Ziwei, speak no more” 1fij
BBHRUAEE, HEURAEET? EFAZWRCHR, 7 (B) LEFRY
Immediately after hearing this moving speech, Ziwei turns to the north, and tells the Duke that he
has effectively earned a pardon:

HUEA D REmTER. BARAZE=, R () =HHE. S4B 0=
&, BREE AR

I dare to congratulate you. Even though Heaven is high above it hears what lies down
below. You have spoken as a true lord on three occasions, so Heaven will certainly
reward you three times. This evening the Dazzling Deluder will surely travel through
three lunar lodges, and you will extend your life by twenty-one years.®

In this version of the narrative, the Dazzling Deluder moves three full lodges, rather than a mere
three degrees, and the life of the ruler himself is saved by his refusal to sacrifice his subjects.
While the passage does not spell out the relationship between the ruler and the celestial sign,
Heaven clearly responds to his words and intentions.

Duke Jing’s response to the baleful sign was frequently cited in Eastern Han memorials,
especially those related to planetary omens to argue for the contingency of inauspicious signs. In
a memorial in response to a series of planetary omens, Cai Yong %<& (132-192 CE) pointed to
the ruler’s potential to overcome them as Duke Jing of Song once had:

Bif g R8s, AT HEFEIHAE. QA REZ - DAL, R, R
s /NBlEE R, =AEE, MR AZIBE,

I have heard that when the Dazzling Deluder manifests aberrations, if the ruler of men
purifies and illuminates his suasive power, then fine and auspicious colors will prevail...If
you stop up the gradual and guard against the sprouts, then we will be saved. Long ago
Duke Jing of Song, local lord of a small domain, three times spoke words of suasive
power, and so, the Dazzling Deluder moved retrograde three lodges.®

82 Slightly modified from Major et al. 12.28.461; D.C. Lau, Huainanzi zhuzi suoyin Y FZEF R 5| (A
Concordance to the Master of Huainan), Chinese University of Hong Kong, Institute of Chinese Studies of
Ancient Chinese Text Concordance Series (Hong Kong: Commercial Press, 1992): 12.28. This text is cited by
chapter and entry number.

% Slightly modified from Major et al. 12.28.461; Huainanzi 12.28.

8 Cai Zhonglang ji %<7 BR4E (Collected Works of Cai Yong): 2.9b—10a in Siku quanshu. This memorial should be
treated with some caution as Zhang Xincheng 5028 expresses doubt regarding the authenticity of parts of Cai
Yong’s collected works. See Weishu tongkao %1875 (Complete Investigation into Forged Books; Shanghai:
Shangwu, 1939): 956.
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Cai Yong’s memorial also claims that planetary omens originate in the excessive power of
ministers, and through his use of the exemplar of Duke Jing focuses attention on the potential for
corrective action rather than on the origins of the sign. Zhou Ju, in his memorial on the
encounter between Mars and the Moon, likewise points to the possibility of overcoming the
problems that produced the sign. The sign itself is a message from Heaven meant to aid the
ruler:

RAEE: [SCRRR, FAJC. | HURER, BRGNS, SRR,
------ RRARTE, SRS, CENH. - TR, BUBR.

King Zhuang of Chu (r. 613-591 BCE) once said, “Disasters and anomalies no longer
appear—I am finished!” Now, aberrations and anomalies arrive with great frequency.
These are Heaven’s aid to the House of Han, sent to awaken the ruling house... Duke Jing
of Song said his fine words, and the Dazzling Deluder moved to another lodge, so that his
years were extended and his life was lengthened... Take wisdom as your task, be cautious
and circumspect, and so reverse [ill-fortune] before the sprouts have grown.®

As does Cai Yong, Zhou Ju employs the exemplar of Duke Jing in arguing for the corrective
potential of the sign. By raising the case of Duke Jing in conjunction with King Zhuang of Chu’s
famous declaration that when signs ceased to appear all hope for the sitting ruler was lost,
moreover, Zhou Ju highlights the salutary effect of baleful signs. Baleful signs have a doubled
valence. They announce both that the ruler is in a dangerous position and that he has the
capacity to extricate himself from it.

While memorials prompted by the appearance of baleful signs are often used to launch an
attack on a faction or a particular person, the story surrounding Duke Jing could also be used to
defend officials who were blamed for the appearance of such signs. Following a 122 CE
earthquake, Emperor An demoted the Imperial Counsellor Chen Bao, one of the Three
Excellencies (san gong —/~), blaming him for the occurrence of the disaster. Chen Zhong,
concerned with the increasing power of the Imperial Secretariat (shang shu ) as opposed to

the Three Excellencies, cited Duke Jing’s refusal to sacrifice his own Prime Minister in
defending Chen Bao:

LIRS o m] TRREE, SRR, BAVE=N. HBFREFUKET L, BE
&*H B REAR T, TEE G, AR ERZAE, SRR HRAEZ
» WINE RS . XOMERE, D@L, JREAME...

Recently on account of an earthquake the Imperial Counsellor Chen Bao was dismissed
from his post. Now, on account of disasters and anomalies, you are also about to dismiss
in one fell swoop the Three Excellencies. Long ago, the Filial Emperor Cheng, facing the
appearance of a monstrous star guarding Heart, transferred the blame to his Chancellor,
having Fei Li (fl. 7 BCE) place the blame on Zhai Fangjin (d. 7 BCE), who then

% Fengsu tongyi 5.255.
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committed suicide. In the end, Emperor Cheng did not receive the blessings of High
Heaven, for he had simply turned his back on the integrity of Duke Jing. Thus,
knowledge of the right and wrong decision lies along a clear path. Moreover, the
Secretariat has in many cases violated hallowed precedents in handling affairs, failing to
distinguish between culpability and lawfulness...*

While Chen Zhong used the occasion not only to defend Chen Bao but also to attack the
Secretariat, his memorial presents a political twist on the presumably magical rites of exorcism
Ziwei once proposed. When Ziwei asked Duke Jing to transfer the misfortune of the sign to his
prime minister, his people, or the harvest, he did not suggest that the Duke blame them for
having caused the sign to come into being, but rather that its baleful influence be re-directed
toward them rather than toward the Duke himself.*” Here, however, the danger associated with
the sign comes directly from being blamed for having brought it into being through one’s actions.
Chen Zhong refers back to the historical example of Emperor Cheng in the late Western Han. In
attempting to expiate the baleful sign by transferring the blame for the Dazzling Deluder®™
guarding Heart to Zhai Fangjin, Emperor Cheng himself incurred the blame, and died without an
heir soon afterwards.

Where the theoretical models drawn from the “Great Plan” and the “Appended
Statements” provided memorialists with Classical sources of authority that lent rhetorical power
to their arguments regarding the origins of baleful signs, precedents authorized memorialists to
make claims regarding the best methods by which to address those signs. There was, after all,
something paradoxically auspicious in each baleful omen, for disasters and anomalies
represented Heaven’s aid to the ruler, so that he might rectify his own ritual comportment, his
court, or the administration of his empire. The narrative surrounding Duke Jing of Song’s
response to the appearance of the Dazzling Deluder in the Heart constellation speaks, in
particular, to the notion that the baleful influence of a given sign was not fixed, but transferable
and subject to change. The narrative suggests that there were ritual methods of removing the
planet’s baleful influence and shifting it onto persons or things in the realm other than the ruler
himself. Yet, the narrative we have is written against such rituals, for in the end, the auspicious
response comes not from employing such methods, but in the ruler taking personal responsibility
for the sign in his refusal to redirect its influence. The precedent of King Wuding’s response to
the appearance of the pheasant on the cauldron lent powerful support to arguments in favor of
ritual reform. King Cheng’s ultimate recognition of the Duke of Zhou bolstered arguments that
high officials who had fallen from favor be honored once again, whether this meant a proper
burial or a return to high office. Duke Jing of Song’s response to the Dazzling Deluder served as
a solemn reminder that the best of rulers did not shift blame onto their subordinates, but placed

% Hou Hanshu 46.1565.

% While we might imagine that the people or the prime minister could be blamed as agents that had produced the
sign, this is not true of the harvest. The narrative suggests that the sign itself is harmful, and Ziwei suggests that
only the direction or object of that harm can be controlled. The conclusion to the story, in which the Dazzling
Deluder is moved to another celestial field, likewise suggests that its baleful influence will ultimately affect
another state.

Li Xian’s commentary specifies that the monstrous star referred to here was indeed the Dazzling Deluder (Hou
Hanshu 46.1566, n. 7).
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the welfare of the realm ahead even of their own lives.

From Distant Reading to Close Reading

Our synoptic look at how celestial signs work in a large number of memorials over some
250 years has allowed us to discover a number of rhetoric methods and tropes. As we have
found, explanations of the etiology of baleful signs, coupled with assurances that both the signs
themselves and the dangers they presaged could be changed, created a powerful sense of
authority. Moreover, we have seen that both etiology and contingency were supported by
references to texts, especially the Classics. Those cited most frequently included the “Appended
Statements,” the “Great Plan,” and the narratives surrounding the exemplary figures King
Wuding of Shang, King Cheng of Zhou, and Duke Jing of Song, each of whom was able to
transform calamity into good fortune by responding properly to the appearance of baleful signs.

We now shift from a synoptic to telescopic perspective, examining the details of
particular memorials in particular contexts in search of subtle features of rhetoric that escape
notice from a bird’s eye view. David Schaberg’s A4 Patterned Past and Li Wai-yee’s The
Readability of the Past in Early Chinese Historiography have previously engaged with the
precise questions of the rhetorical use of celestial signs in speeches in the Zuozhuan. Their
conclusions to a great extent may be extended to Han memorials. While the heavens are “not
moral but regular,” their regularity is the source for human morality, a model the ruler must
emulate. Discussions of baleful signs center on the human world. Schaberg writes:

The world’s intelligibility, its whole availability as a source of infallible signs for the
rhetorical treatment of human action, is informed by the assumption that it works for
virtue and that it is readable on the basis of training in traditional knowledge... Although
these realms of knowledge are made in some cases to provide a quasi-scientific, extra-
human basis for what is right in the human world, they regularly return to the practical
considerations of human behavior in society.”

The assumed regularity of the heavens allows for the rhetorical claim that signs are infallible,
even if speech makers do not always agree on what they mean. Schaberg notes that not only
signs themselves but the world as a whole is intelligible, for conditions within the human realm
are always read in conjunction with the signs. Thus the reading of signs never becomes a fully-
systematized, mechanical activity. “[T]he various representations of a single theory (astronomy,
for instance) in separate speeches do not necessarily add up to a coherent body of knowledge.
System is held in abeyance for the sake of local rhetorical force.”'

Li Wai-yee likewise points to the critical importance of reading the human realm in
conjunction with baleful signs that issue from non-human sources. “Anomalies become the
occasion for remonstrances,” she writes, “when they are regarded as the manifestations of

% David Schaberg, 4 Patterned Past: Form and Thought in Early Chinese Historiography (Cambridge, MA:
Harvard, 2001): 96

% Schaberg 123-24.

%' Schaberg 97.
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disorders in the human realm.” An anomaly is not a meaningful sign, in other words, unless it
can be tied to human failure. There is no straight forward systematic way of tying a particular
type of sign to a particular event, but one must always read it against the historical context of its
production:

Anomalous signs in nature do not necessarily yield stable rules of reading. The system of
nature...depends on variables....In a sense, this increases the authority of the system,
because the possible relationship between natural phenomena and human destiny may be
combined with causality based on human agency.”

It is in the reading of those variables, as much as the signs themselves, through which speech-
makers in the Zuozhuan and memorialists in the Western and Eastern Han made their most
powerful arguments.

Western and Eastern Han memorials do not, however, generally display the degree of
prescience sometimes found in Zuozhuan speeches. Both Schaberg and Li assiduously read the
speeches in the Zuozhuan as compositions that took their final forms centuries after the speakers
had died. The historiographers knew what events from previous times had come to pass, and so,
the speakers in the text often attain an uncanny prescience. The juxtaposition of signs and the
events they presaged lent narrative coherence to the bare chronological structure of the text. As
Li puts it, “The sign and its fulfillment or betrayal, interpretation, and manipulation structure
events, define narrative units, and assert or question the readability of the past, thereby defining
causality, human agency, and possible ‘reason in history.””** The most prescient words the
speakers uttered did not belong to themselves, but to those later anonymous writers who
composed the speeches they should have made. Han memorials, in contrast, read signs less with
respect to events that are certain to come to pass, than with respect to the historical milieux that
prevailed at the time of their composition: the personal and ritual comportment of the emperor
and his closest companions, the effectiveness of the administration, and the economic and
military conditions of the empire.

We turn to three groups of memorials in three particular historical milieux: 1) early in the
reign of Emperor Wu; 2) after the appearance of Halley’s Comet late in the reign of Emperor
Cheng; 3) following an earthquake that occurred around the time Emperor Shun reached
adulthood. This closer focus will allow us to broaden the questions of our discussion. Why do
we find fewer memorials on disasters and anomalies prior to the late Western Han? How did the
rhetoric of etiology continue to function as theories of dynastic cycles developed? In what
manner were celestial signs positioned within the broader discourse of omenology, and to what
extent could signs that were not in the heavens still be signs of Heaven s will?

2 Li Wai-yee, The Readability of the Past in Early Chinese Historiography (Cambridge: Harvard University East
Asian Center, 2007): 195.

% Li Wai-yee 200.

% Li Wai-yee 86.
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Part II: Three Moments in the Rhetoric of Celestial Signs

Tracing the circulation of celestial signs through a given culture demands multiple
methodologies, both a distant reading of large sets of materials and close readings of individual
texts. We have established that memorialists from the late Western Han through the late Eastern
Han employed the tropes of etiology and contingency to identify how inauspicious signs came
into being and what should be done about them, marshaled the “Appended Statements” and the
“Great Plan” to lend Classical authority to their cosmological arguments, and called on hallowed
precedents in which sage rulers exhibited exemplary responses to baleful signs. Shifting from
distant reading to close reading allows us to bring greater nuance to these general conclusions by
considering how the rhetoric of memorials operated in particular historical circumstances. We
begin with two memorials that fell outside the bounds of our more general investigation owing to
their concern with a lack of auspicious signs rather than the presence of inauspicious signs. A
close analysis of Dong Zhongshu and Gongsun Hong’s memorials circa 134 BCE suggests that
the relative dearth of memorials on disasters and anomalies in the mid-Western Han may be
explained not only by the relative frequency of (putatively) auspicious omens during Emperor
Wu’s reign, as Martin Kern has suggested,” but also because memorials critical of imperial
policies or ritual protocols addressed a lack of good omens rather than the presence of bad ones.
Turning to memorials penned by Liu Xiang and Gu Yong late in the reign of Emperor Cheng, we
consider how the tropes of etiology and contingency operated in a discursive climate that had
come to favor relatively deterministic models of dynastic succession. While the emperor could
not necessarily be identified as the sole agent responsible for the appearance of baleful signs in
such models, both Liu Xiang and Gu Yong continued to address the emperor as a participant in
the dynamic activities of the cosmos who was capable, at least to an extent, of forestalling or
preventing a change of dynasties. Finally, we consider the workings of the tropes of etiology and
contingency, cosmological theory, and precedents in the rhetoric surrounding the earthquake of
133 CE. The memorials of Zhang Heng, Ma Rong, and Li Gu following the event demonstrate
the porous and capacious nature of the category of celestial signs. Having outlined the general
exegetical strategies that were available to the memorialists who interpreted celestial signs, we
may now address how particular historical conditions drove the arguments of memorialists, and
the hermeneutic processes by which memorialists read those historical conditions in conjunction
with the celestial signs themselves.

Arguments from Absence
Memorials on celestial signs in the late Western and Eastern Han dynasties predominantly

concern inauspicious signs, disasters and anomalies (zai yi 5 &), rather than auspicious
emblems (rui %ii) pointing to the legitimacy of the emperor.”® From the reign of Emperor Yuan

% While numerous omens occurred during Emperor Wu’s reign that would be interpreted as inauspicious signs in

the late Western Han, during his reign omens were generally interpreted as auspicious. This was especially so
from the period between 113—103 BCE. See Martin Kern, “Religious Anxiety and Political Interest in Western
Han Omen Interpretation: The Case of the Han Wudi Period (141-87 B.C.),” Chugoku shigaku " [E 52 %
(Chinese History) (Dec., 2000): 1-31.

% As Bielenstein argued, reports of a given type of phenomena are not necessarily directly correlated to the number
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through the late Eastern Han such memorials are common, but before that period they are
relatively rare. While the absolute number of such memorials is no doubt to some extent an
artifact of the total number of texts that have been preserved, it also reflects a shift in the rhetoric
around celestial signs. The memorials of Dong Zhongshu and Gongsun Hong pertaining to
celestial signs early in the reign of Emperor Wu evince a rhetorical approach to celestial signs
distinct from that seen in late Western Han and Eastern Han memorials. Both writers used
celestial signs to make arguments regarding administrative and ritual policy at court. However,
unlike their late Western Han and Eastern Han counterparts, their arguments hinged on a lack of
emblems of legitimacy rather than the appearance of baleful celestial signs. Nonetheless, Dong
Zhongshu and Gongsun Hong, like later writers, employed tropes of etiology and contingency to
assert that undertaking the actions they suggested would produce the desired results.

Both Dong Zhongshu and Gongsun Hong address the absence of auspicious signs in part
because the edicts that invited their composition asked questions about the absence of such
signs.” Early in his reign, most likely in 134 BCE following the death of the Dowager Dou #
(d. 135 BCE), Emperor Wu formally posed a series of questions concerning proper governance
to perhaps one hundred officers who had been nominated as “worthy and good” (xianliang & ).
% This edict evinced concern with the origins of omens bad and good, yet it focused on the
question of how to summon auspicious signs and auspicious realities. Emperor Wu asks:

=ACEZ A, A e SRZEE, g ? - g e E gk, aEcE, 1
FVUHE, EEFRPOR, =t4a, 9@%% RRZAG, FRMZHE, RS, WETT
b, REREA?

As for charges received in the Three Dynasties, where are their tallies?

As for the aberrations of disasters and anomalies, by what path do they arise?
What must I cultivate and what must I adorn for nurturing dews to descend,
for the hundred grains to come to fruition,

for favor to blanket the Four Seas,

for grace to descend upon the grasses and trees,

for the Three Luminaries to remain whole,

for cold and hot weather to be in balance,

to receive the blessings of Heaven,

to have our offerings received by the holiness of the ghosts and spirits,

of actual appearances. Bielenstein notes, for example, that while reports of solar eclipses were few in number
during the reign of Emperor Xuan & (r. 73—49 BCE), actual occurrences of solar eclipses were relatively
frequent compared to other reigns. See Hans Bielenstein, “An Interpretation of the Portents in the Ts’ien Han
Shu,” Bulletin of the Museum of Far Eastern Antiquities 22 (1950): 142. We should not take the frequency of
reports as evidence of the frequency of appearances of a given type of phenomenon.

It is doubtful that Dong Zhongshu and Gongsun Hong were unusual in their concern with the absence of
auspicious signs; had we access to the non-extant responses to the edicts, we would likely find that many of them
reflected similar concerns. While we cannot, of course, ever be sure about the precise content of texts that we do
not have, Dong Zhongshu and Gongsun Hong’s memorials perhaps to some extent represent broader tendencies
in the rhetorical practices of their time.

% Hanshu 56.2495.
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so that favor brims forth, extending beyond the realm, reaching all living things?®

The edict specifically seeks out the etiology of disasters and anomalies, but when it turns to the
question of the agency of the ruler and his court, it asks what must be done to summon
auspicious signs of the Emperor’s legitimacy. The auspicious signs Emperor Wu lists seem a
motley group. Good signs are defined by the absence of bad signs; if the Three Luminaries
remain whole, then no eclipses occur, and if cold and heat are balanced, then there are no
summer frosts. The positive signs of the ruler’s legitimacy follow the receipt of sacrifices by the
proper ghosts and spirits, seasonable weather, and agricultural productivity.

The edict that prompted Gongsun Hong’s memorial, dating perhaps to the fifth year of
Emperor Wu’s adult rule (130 BCE),'™ addresses experts knowledgeable in “the ties that bind
together celestial patterns, earthly contours, and human affairs” & CHLEE N\ 3 2 40, and
likewise asks questions concerning the etiology of both auspicious and inauspicious signs. The
edict recalls a period in high antiquity (shanggu ) when, despite the reign of a rustic and
unceremonious mode of governance, ubiquitous auspicious signs signaled the perfected state of
the world and its ruler:

B?;lz%?f‘ﬂ, _:EL%;&Z‘EE’ /—‘\‘EEEI;%’ HEE’B%’ ELFEE%’ ;?;‘ﬁ’ ﬂ%LI'IéE, IJJK%, ?%K?[E,
WEREERR B, SEFEWEAVH, IS E

Yin and yang were in harmony,

the Five Grains grew tall,

the Six Domesticated Animals multiplied,

sweet dew fell,

winds and rains were seasonable,

fine stalks flourished,

vermillion grasses grew,

the mountains did not grow barren,

the marshes did not dry up,

the unicorn and the phoenix were in the suburban moors,
the turtle and the dragon swam in the pools,

and the Yellow River and the Luo River produced the Chart and the Writings...'%

Emperor Wu, naturally enough, asks how he might bring such things about in his own time: “I
consider these to be fine things indeed. Now, by what path might I bring them here” Jk 5% 2 ,

A Al 17 3R T2 112" Emperor Wu takes his own potential agency in bringing such signs into
being as a given. He asks about the etiology of baleful signs such as floods and droughts that

% Hanshu 56.2496-97.

1% Michael Loewe notes that this memorial has also been dated to 140 BCE and 134 BCE (Biographical Dictionary,
126).

" Hanshu 58.2614.

12 Hanshu 58.2613-14.

1% Hanshu 58.2614.
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occurred under good rulers: “Where are the beginnings of the Ways of Heaven and the Human
Realm? How is it that the verifications of good and ill-fortune have their appointed times? From
what did the inauspicious signs of the floods in the time Yu and the drought in the time of Tang
issue” R NZIE, MPiAIR? X2, ZIET HiGKE, A EH?'" The edict
does not ignore baleful celestial signs, but asks how such signs could have come into being under
ideal rulers whose reigns ought to have been visited by auspicious signs alone. The final
question it asks encompasses all of the questions that precede it: “How is it that the Tally of
Heaven’s Charge is wasted or made to flourish” KAy 2 5, Ja#BEL{A] 4210

Dong Zhongshu and Gongsun Hong’s responses to these edicts address the etiological
concerns they present. The edicts do not argue for contingency, but seem to assume it. They
present no doubt that the agency of the emperor plays a role in the production of signs, but seek
to further understand the nature of that process.

Dong Zhongshu

Dong Zhongshu’s Hanshu biography is largely comprised of his responses to three
imperial edicts dating to circa 134 BCE. In his three responses, Dong points to the Annals, the
Odes, and the Documents as ethical guides for the ruler. He argues that the imperial use of
punishment and favor must follow the course of the seasonal cycle of yin and yang and
encourages a reduction in the use of punishment. Finally, he argues for increased use of favor
and moral suasion, citing the need for the establishment of educational institutions and the
institution of regulations to prevent officials from engaging in production and trade.'”® Dong
Zhongshu points specifically to signs that accompanied the appearance of great rulers in the past;
he judges the lack of the appearance of such signs in the Han as evidence that changes to
administrative and ritual policy must be made.

Recalling the white fish that leaped into King Wu’s boat prior to his conquest of Shang,

according to traditions surrounding a lost version of the “Taishi” &% (Great Oath) chapter of
the Documents,"”” Dong Zhongshu argues that certain types of signs must appear to show the

1% Hanshu 58.2614.

195 Hanshu 58.2614.

1% Detailed summaries and analysis of the three edicts and Dong Zhongshu’s responses to them are presented in
Michael Loewe, Dong Zhongshu, a 'Confucian' Heritage and the Chunqiu Fanlu, (Leiden: Brill, 2011): 86—-100.
No fewer than three versions of the “Great Oath” chapter of the Documents existed at different points, including
a lost pre-Qin version, a lost Han version, submitted to the Han court by an unnamed woman from Henan, and
the archaic script version forged in the 4" century CE. See notes to Michael Nylan, The Five “Confucian”
Classics (New Haven and London: Yale University Press, 1996): 130,
http://yalepress.yale.edu/yupbooks/pdf/nylan3notes.pdf, accessed August 3, 2012 and Liu Qiyu I EF,
Shangshu xue shi £ 12 (A History of the Study of the Book of Documents; Beijing: Zhonghua, 1989): 33.
Yan Shigu notes that the quotation is from the modern script “Taishi” chapter, but it is not included in the
received text, the archaic script forgery. For pre-imperial citations of the “Great Oath” not appearing in the
received text see Matsumoto Masaaki ¥A A HEBH (1912-1993), Shunji sengoku ni okeru Shésho no tenkai:
rekishi ishiki no hatten o chiishin ni FKELH B 2 M5O FER « FE =0 S & 00 (The
Development of the Book of Documents in the Chungiu and Warring Domains Periods: With Central Emphasis
on the Development of a Consciousness of History; Tokyd: Kazama Shobd, Showa 41 [1966]): 59-62. For the
Chinese text and English translation of Jiang Sheng’s YT/ (1721-1799) reconstructed version of a modern script
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legitimacy of the ruler:

FRIRZ KRB 2 £, BAAENAPEEINTE £%, W2azfit. RTZ
NFO R, FHERRE, MREERTE. (FH) B [BRNRER, 7 KRER
TR, AN, WEXaZAE. A HESER] . LT [HEAN,
A, B R .

I have heard that when Heaven’s great emissaries come to kings, they must possess those
things that cannot come about by human power alone, yet come about all on their own,
and these are the Tallies of Receiving the Charge. The people of the realm of a single
mind will take refuge in him, as if they were taking refuge in their own fathers and
mothers, and thus, Heaven’s Auspicious Emblem responds to his integrity and arrives. In
the Documents it says: ‘The white fish entered the king’s vessel, and there was a fire
upon the king’s roof that transformed into a bird.” These must have been the Tallies of
Receiving the Charge.'”® The Duke of Zhou said, “It has come! It has come!” and Kongzi
(trad. 551-479 BCE) said that “Suasive power never dwells alone, but always has
neighbors.”'” These are events that verify the piling up of goodness and the
accumulation of suasive power.'"’

In treating these past signs as “events that verify the piling up of goodness,” Dong Zhongshu
points to the role of the ruler in their production. Heaven produces signs that no human power
could produce, yet issues those signs in response to the actions of the sovereign. King Wu
receives the Charge, the command to overthrow the Shang, because his own ancestral line has
accumulated merit. But that Charge is only revealed as such because it is accompanied by
Heaven’s Auspicious Emblem (tianrui K¥ii). An expert in the Annals, Dong Zhongshu employs
historical events to argue for a benevolent Heaven that sends forth inauspicious signs as
warnings to prompt corrective action. Should the ruler fail to undertake the necessary reforms,
additional signs occur, and only if the ruler ignores all warnings, does he ultimately come to a
bad end:

ISR A B, RIS KE RS2, AEE, JHERUERL,
RGVSIE PANTRE OLE

When a domain and its ruling clan are on the verge of collapse because they have lost the

version of the chapter from Shangshu jizhu yinshu 1523 451 % B (Collected Commentaries, Phonetic Glosses,
and Sub-commentaries to the Venerable Documents), see James Legge trans., The Shoo King, In The Chinese
Classics with a translation, critical and exegetical notes, prolegomena, and copious indexes, vol. 3 in 2 parts
(Hong Kong: Hong Kong University Press, 1972): 298-99.

19 Tn Shiji 4.120, by contrast, King Wu interprets the events as signs that it is not yet time to Shang. See Chapter 3,
pp. 93-94.

199 Lunyu jishi 4.25.279. Arthur Waley translates the cited passage: “Moral force (ze) never dwells in solitude. It
always brings neighbors.” See his The Analects of Confucius (New York: Random House, 1989 [1938]): 106.

" Hanshu 56.2500.
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Way, then Heaven first sends forth disasters and calamities to warn them. If they do not
know to reflect on themselves, then it again sends forth strange omens and anomalies to
startle and terrify them. If they still do not know to transform themselves,'"" only then
does great harm and collapse befall them.'"

The Way, which for Dong Zhongshu refers to the proper method of governance, is ever present
and always available to those rulers who would follow it. The decline of a given ruling house is
not the result of a capricious Heaven, rather it signals the failure of men to enact the proper
method of governance: “When the Way of Zhou fell into decline under King You (r. 781-771
BCE) and King Li (877-841 BCE), it was not that the Way was lost, but that King You and King
Li failed to follow it” X JHIEFE A ME, JEET-H, KAEAER."® The Way is not something
that comes into being and fades away for no reason. Like a footpath through the undergrowth, it
persists so long as it is traveled.

Dong Zhongshu employs familiar etiologies of the production of inauspicious signs
couched in chains of amplification, yet human agency remains at their source:

BEGUE, RN, RSB, RN, B RROLFR L, B
UG, F AR, ARG AT, BEER L. ETAN, BIEEBERT
BREEAE 82 e SR AR

In later ages, given to licentiousness and frivolity and in a state of decline, it became
impossible to unify and set to order the various living things, and the local lords betrayed
one another. They were cruel and base toward the good people in their struggle for
territory, abandoned favor and moral suasion, and relied upon punishments and penalties.
When punishments and penalties failed to hit the mark, malevolent gi was produced, and
with the accumulation of malevolent gi below, resentment and enmity festered above.
And when above and below were not in harmony, then yin and yang were disturbed and
disordered, and inauspicious creatures were born. This is how disasters and anomalies
come into being.'"

In the most direct sense, inauspicious signs are products of disruptions in the harmonious balance
of gi dynamics that connect the human realm with the cosmos, disruptions that issue from human
failures. In Zhou times, the failure of King Li and King You to follow the way led to strife
between the local lords and enmity throughout the human realm. The fall of the dynasties upon
the earth and the appearance of baleful signs in the heavens are ultimately contingent upon the
agency of the ruler.

Dong Zhongshu’s memorial was, however, not written in response to the appearance of
any specific sign in his own time, but rather in response to both a lack of signs and a lack of
institutions Dong wished to see put into place. Emperor Wu’s edict seeks a generalized

""" This phrase might also be understood “If they still do not recognize the aberrations...”

"2 Hanshu 56.2498.
3 Hanshu 56.2499.
* Hanshu 56.2500.
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explanation of the signs, both auspicious and inauspicious, in the past. In a manner that mirrors
his presentation of the production of inauspicious signs, Dong Zhongshu employs chains of
amplification to describe how general prosperity, good governance, and auspicious signs might
be brought into being. The ruler’s proper alignment of his own heart is at the core of the etiology
of both the production of auspicious emblems and the institution of the Kingly Way:

WO NEF, OLUERE, EPEMIEAE, EAEMIEAR, EEREIENT
Jie WOTIE, IEESEEAGHNIE, MTA AT H R . & DR i i Ry i ,
BAMM SR, RGN AR, KR FEERIN RS L, VU2 N R
EOREL, WERRZA, RIECZH, SRR, MEIEKR.

Thus, he who acts as lord of men aligns his own heart to align his court, aligns his court
to align his multitudes of officers, aligns his multitude of officers to align his myriad
subjects, and aligns his myriad subjects to rectify the Four Directions. When the Four
Directions are aligned, none far or near will dare not to be united in that alignment, so
that there will be no malevolent gi that creeps in among them.

This is the means by which yin and yang will be properly tuned,

the winds and rains made seasonable,

the many living things brought into harmony,

the Myriad Subjects allowed to lay down roots,

the Five Grains ripened and the grasses and trees made to flourish.
All between Heaven and Earth shall be nourished and made most bountiful. All within
the Four Seas, having heard of your great suasive power, will gravitate towards you and
give fealty. None among the many things that mark prosperity, or auspicious omens that
might be brought about, shall fail to come into being, and the Kingly Way will be enacted
at last!'"

Dong Zhongshu presupposes the contingency of all manner of signs and offers a detailed
proposal to summon auspicious signs. The institution of the Kingly Way is in this sense not a
point one arrives at, but a pathway that one follows.

Dong Zhongshu’s response to Emperor Wu’s edict mirrors the concerns and assumptions
of the edict itself, and more generally speaking, broader attitudes toward signs early in Emperor
Wu’s reign. Dong Zhongshu’s noted political opponent and rival Annals expert Gongsun Hong''®
likewise responds to the absence of auspicious signs with arguments that locate human agency at
the beginning of the etiological chains through which such signs are produced.

" Hanshu 56.2502-03.

16 According to Dong Zhongshu’s biography, Gongsun Hong was jealous of his superior understanding of the
Annals, and it was due to Gongsun Hong's suggestion that Dong was exiled to serve under the notoriously
violent King of Jiaoxi & 7Y (Hanshu 56.2525). For analysis of a letter Dong Zhongshu may have sent to
Gongsun Hong, if it is indeed authentic, see Loewe, Dong Zhongshu, 110—-11.
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Gongsun Hong

Gongsun Hong’s memorial shows that he shared Dong’s views of the cosmological role
of governance and advocated limiting the role of punishment and increasing the role of moral
suasion. It is otherwise largely devoid of concrete suggestions for changes in imperial policy;
the vague nature of the memorial might have contributed both to the decision of the
Superintendent of Ceremonial to dismiss it as belonging to the lower rank of the hundred-odd
responses Emperor Wu received, and to Emperor Wu’s decision to select it as the best among
them."” The memorial earned a private audience with the Emperor, during which he may have
made the direct policy proposals that are lacking in the memorial itself.""® Like Dong Zhongshu,
Gongsun Hong responds to an edict that assumes a gradual decline from the perfected state of
high antiquity in which the signs of prosperity and plenty had been a ubiquitous presence. And
like Dong Zhongshu, Gongsun Hong constructs an etiological chain, centered on the state of the
heart of the ruler, through which auspicious signs might once again be summoned. Gongsun
Hong argues that if good government is put into practice, the effect will be evident not only in
the conditions of the Emperor’s subjects, but in auspicious manifestations in the cosmos:

FEZ, HFERIGE, BERE. S ANFMER E, BUMERT, Heo AR,
SAMRPER, SR, BARPRZ ER . #F2RAM, JAMK, H#EE,
HECE, NEFE, BAE, KREA, AR, BAE, HHZEH.

I have heard that when gi is unified then it follows [the course], and when tones are set in
proper intervals then they resonate. Now, if the ruler of men harmonizes his suasive
power to that above, and the Hundred Families harmonize in accord below, then their
hearts will be harmonized and gi will be harmonized. If the gi is harmonized, then its
form will be harmonized, and if its form is harmonized, then tones will be harmonized,
and if tones are harmonized, then Heaven and Earth will resonate in harmony.
Thus,

Yin and yang will be in harmony,

winds and rains will be seasonable,

sweet dew will descend,

7 We are given no specific information regarding why the memorial received a low rank, or what precise features
of the memorial impressed Emperor Wu, so any attempt to explain motivations is necessarily speculative. The
matter is further complicated by the lack of certainty regarding the dating of the memorial. That latest date that
has been suggested, 130 BCE, is the same year Gongsun Hong became Metropolitan Superintendent of the Left
(Zuo Neishi /= N ). See Loewe, Biographical Dictionary, 126. The position of the memorial at the opening of
his biography, coupled with its dismissal by the Superintendent of Ceremonial, suggests that Gongsun Hong had
yet to obtain high status at court at the time of its submission.

""" Gongsun Hong’s later career, first as Metropolitan Superintendent of the Left (130 BCE), subsequently as
Imperial Counsellor (126 BCE), and finally as Chancellor (124 BCE until his death in 121 BCE), provide a sense
of his ideals regarding how good governance is achieved in practice. Gongsun Hong argued unsuccessfully
against maintaining military campaigns in the southwestern regions of Ba I and Shu %], requested that a fixed
number of students attend instruction by the Academicians, proposed a ban on the possession of bows to curb
banditry, and, shortly before his death, warned of the coming rebellion of Liu An. See Loewe, Biographical
Dictionary, 126-27.
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the Five Grains will grow tall,

the Six Domesticated Animals will multiply,
the fine stalks will flourish,

the vermillion grass will grow,

mountains will not grow barren,

and marshes will not dry up.”'"”

This is the advent of harmony.'*

Gongsun Hong posits a direct relationship between the suasive power of the ruler, his ability to
inspire a harmonious response from his subjects below, and the flourishing of the realm, that
employs cosmological resonances articulated through the dynamics of gi. The production of
auspicious signs, at least on a rhetorical level, issues from the agency of the ruler. The
appearance of rare creatures such as the unicorn and phoenix, and the production of the River
Chart and the Luo Writings are all traceable, along the paradigmatic axis of the formal structure
of the memorial, to the ruler’s suasive power. Whereas the hallmarks of cosmic regularity, such
as a good harvest and the absence of natural disasters, may be explained as “the advent of
harmony,” the presence of positive auspicious emblems suggests that harmony has been fully
realized:

MOE AR, SRRIAR, AR T, WARE. iR, WHItHA, A
MRV, SEHEAESS, VM, i, BT CHEEAE, Wk, A
ISR

Thus, when form is harmonized, then there are no illnesses, and when there are no
illnesses, there are no early deaths. Fathers do not mourn for their sons, and elder
brothers do not weep for their younger brothers. When [the ruler’s] suasive power is
matched to Heaven and Earth so that it is as bright as the sun and moon:

The unicorn and the phoenix arrive,

the tortoise and the dragon dwell in the suburbs,

the River Chart and Luo Writings emerge,'*'

and none among the lords of distant lands do not delight in duty and bear tribute

of cloth to the court.
This is the ultimate in harmony.'*

For Gongsun Hong, there is a perfect symmetry between the appearance of auspicious and
inauspicious signs and the presence of good or poor governance in the human realm. At the core
of good governance are four basic virtues: humanity, duty, propriety, and knowledge. Together

these constitute “the foundation of order and the application of the Way” 6 < A&, &2 FH tH.'*

119

Here, Gongsun Hong echoes the language of the edict. See Hanshu 58.2614.
2% Hanshu 58.2616.

2" Gongsun Hong again repeats the language of the edict here.

122 Hanshu 58.2616.

2 Hanshu 58.2616.
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As he concludes his memorial, Gongsun Hong explains away the baleful signs that appeared
under the virtuous rulers Yu and Tang as residual effects of the actions of their predecessors:

FZEEIK, AR, REBZAKE. FHz5, RS2, SEEHT
W, RRZE: BiGAE, UERT. HIBlz, RIESLE, THZAE, ¥z
FA . RO N AT

I have heard that Yao encountered a great flood and that he had Yu control it. I have
never heard that there was a flood in the time of Yu. As for the drought in the time of
Tang, it was but remaining embers left from the time of Jie. Jie and Zhow acted
repugnantly, and so they received the Punishment of Heaven. Yu and Tang piled up
suasive power, and so they became kings over the realm. Looking at it from this
perspective, the power of Heaven knows no favorites. If you follow it, then harmony
arises, but if you go against it, calamity will be born. These are the cords that bind
together celestial patterns, earthly contours, and human affairs.'**

Heaven is both a model to be followed and an agent, possessed of power of its own, that
demands obedience. Rulers in the human realm who fail to follow it do so at their peril.
Gongsun Hong acknowledges, in blaming the drought in the time of Tang on the tyrant Jie of
Xia, that cruel and benighted governance produces baleful signs.'* Yet, his memorial focuses
primarily on the potential rewards that come when sage government is instituted. Great bounties
await the king who can bring harmony to his own heart and to the hearts of his subjects. Should
human affairs be put into perfect order, both the patterns of the heavens and the contours of the
earth will respond in kind, producing agricultural plenty and bountiful auspicious signs. The
dearth of such signs was the wellspring from which the memorials of both Gongsun Hong and
Dong Zhongshu drew their power.

Both Gongsun Hong and Dong Zhongshu echoed the language and assumptions of
Emperor Wu’s edict. Their arguments from absence come in response to a series of questions
about absences. The symmetry between Gongsun Hong’s memorial and the edict itself is almost
perfect; both the auspicious emblems and precedents he cites are the same auspicious emblems
and precedents mentioned in the edict itself. Signs, too, appear in perfect symmetry with the
character of the ruler. For Gongsun Hong, no baleful sign could appear under a good ruler; his
paradigm does not account for omens such as the pheasant that appeared during the High
Ancestor’s Day of Sacrifice or the violent winds that blew in the time of King Cheng. The
drought in the time of Tang remained from the reign of the wicked Jie, and the floods under Yu
remained from Yao, though Gongsun Hong never addresses why the sage-king Yao should have
encountered such a disaster. Gongsun Hong’s rhetoric is almost completely determined by the
rhetoric of the edict, encouraging in tone, assuring the emperor that the precise signs he desires
will appear should he cultivate good governance. Dong Zhongshu goes further afield, using

2% Hanshu 58.2617.

12 More puzzling, however, is Gongsun Hong’s tacit attribution of the floods in the time of Yu to the actions of Yao.
Gongsun Hong does not really resolve the problem of baleful signs appearing under sage rulers, but simply
pushes the appearance of the floods from one sage ruler to another.
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Classical texts and precedents not mentioned in the edict itself, most notably, the narrative of the
“Great Oath” in which King Wu receives auspicious emblems that are a testament to his own
legitimacy. Dong Zhongshu’s rhetoric focuses to a great extent on narratives of decline that are
absent in Gongsun Hong’s memorial. Both writers respond to an absence of signs and claim that
if their own policy suggestions are implemented then auspicious signs of legitimacy will appear.
Yet while Gongsun Hong’s language seems designed to please the emperor, Dong Zhongshu’s
rhetoric works by provoking anxiety, reminding the emperor of the fallen, hallowed houses of the
distant past.

Etiology and Contingency in the End Times

Writing more than a century later, Liu Xiang and Gu Yong presented memorials
concerned with the appearance of a baleful celestial sign in 12 BCE, Halley’s Comet. It was a
time when the future of the empire was uncertain. Great expenditures had been made to build
the Changling & X mausoleum, disturbing existing grave sites and angering local residents.'*
Relatives of the Dowager Wang had held the post of Marshall of State, one after another, since
32 BCE."”” Worst of all, after some twenty years on the throne, Emperor Cheng had finally
produced two children, only to have both infants die and their mothers be murdered or forced to
commit suicide soon thereafter.'® A string of baleful signs had occurred including an eclipse on
the first day of the year and the appearance of a spectacular comet. Recently developed
calendrical theories suggested that the time was ripe for dynastic change. It was against the
backdrop of these events that Liu Xiang and Gu Yong would present the memorials to follow.'”

Gu Yong’s memorial on the comet presents a complex perspective. He cites the
contemporary context of its appearance, political problems at the court and economic problems
in the empire, other recent signs, and theories of when and how auspicious signs might be made
to appear which recall the arguments of Gongsun Hong and Dong Zhongshu. Most of all, Gu
Yong points to the contingency of the sign. The dangers it portends need not come into being,
just as newly sprouted weeds need not grow into maturity, should the gardener diligently dig

126 Both Gu Yong and Liu Xiang objected to the construction of the Changling masoleum. For a detailed account of
the archaeology of Changling and the historical implications of the project and its abandonment, see Michael
Loewe, “The Tombs Built for Han Chengdi and Migrations of the Population” in Michael Nylan and Griet
Vankeerberghen eds., Chang’an 26 BCE: An Augustan Age in China (Seattle and London: University of
Washington Press, 2014): 201-17.

127 These men included three brothers and one cousin of the Dowager: Wang Feng T JEl 33-22; Wang Yin £ #% 22—
15; Wang Shang T 75 15-12; and Wang Gen 4R 12-8 BCE (Loewe, Biographical Dictionary, 247).

128 Palace Lady Xu (Xu Meiren 73 \) and Cao Weineng & & fi£, the mothers of the two infants, were murdered

or forced to commit suicide, apparently by Emperor Cheng’s own order at the behest of his Empress Zhao

Feiyan’s i ##E (d. 1 BCE) younger sister Zhao Zhaoyi #5/{% (d. after 1 BCE) in 12 BCE (Hanshu 27B.1416;

97B.3990; 99B.3993).

Shao-yun Yang describes four distinct phases in the practice of reading omens over the course of Emperor

Cheng’s reign: “Phase 1, 32—Late 24 BCE: Omens as Weapons in Factional Conflicts”; “Phase 2, Late 24—Early

15 BCE: Omen Reports Generally Not Read in Political Terms”; “Phase 3, Early 15—Early 12 BCE: Wangs Use

Omens to Criticize Chengdi and Zhang Fang: Those Outside the Court Use Omens to Criticize Wangs”; “Phase

4, Early 12—7 BCE: Growing Interest in Omen-Based Eschatology” (“Politics of Omenology”323—46). The

memorials under discussion here belong to the final phase, in which concern with end times and dynastic

destruction had become increasingly prevalent.
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them up. Liu Xiang’s reading of the appearance of the comet draws on his interpretation of
signs in the past paired with the historical events they accompanied. Liu Xiang cites signs that
occurred over a millennium earlier, such as the pheasant and the violent winds that visited King
Wuding and King Cheng, to argue that the baleful signs at hand were also subject to resolution.
While Gu Yong points directly towards the Emperor’s closest companions as the etiological
source of the appearance of the baleful signs of 12 BCE, Liu Xiang more obliquely criticizes the
family of the Empress Dowager Wang.

Gu Yong

Gu Yong’s memorial presents an etiology of both auspicious and inauspicious signs
comparable to the etiologies of Gongsun Hong and Dong Zhongshu. It directly compares the
appearance of signs under Emperor Cheng with signs that occurred in the past, and argues for a
limited contingency of baleful signs. Recent work by Liu Tseng-kuei 213 & has shown that Gu
Yong’s technical work on calendrical calculations reveals his conception of history to be largely
cyclical. Specifically, Gu Yong’s Three Troubles (San nan —#f) theory suggests that a major
crisis would occur in 2 CE, 106 years following the adoption of the Grand Inception Calendar
(Taichu li K#JJ&) in 104 BCE. Because Gu Yong’s views on calendrical matters suggested that
historical cycles were not necessarily subject to human control, his rhetorical emphasis on the
agency of the ruler is all the more remarkable.”*® Gu Yong is quite clear that Heaven might select
another house to rule in the Liu clan’s stead, and urges Emperor Cheng to end his liaisons with
low-ranking (or low born) people, to avoid raising taxes, and to reduce his excessive
expenditures while there is yet still time. When troubling signs occur, it is crucial, Gu Yong
argues, that they be addressed while they are yet in an incipient state, for there will come a point
when nothing can be done."'

Following the opening section of his memorial, in which Gu Yong politely apologizes for
the impropriety of remotely submitting his views while serving as Governor (Shou ) of Beidi
Jth rather than delivering his memorial in person as an officer of the court, Gu outlines the
conditions that define good governance and necessarily lead to the appearance of a
corresponding set of auspicious signs:

B0 Liu Tseng-kuei, “Calendrical Computation Numbers and Han Dynasty Politics: A Study of Gu Yong’s Three
Trouble’s Theory,” Luke Habberstad trans., in Nylan and Vankeerberghen, 293-322. Michael Nylan’s translation
of the entire memorial under discussion here, produced with the assistance of Michael Loewe, is included on pp.
296-302.

Shao-yun Yang points out, however, that to an extent Gu Yong treated Emperor Cheng as a victim of the times in
which he lived. Nonetheless, if Emperor Cheng were to follow his advice, Gu Yong held that crisis could
ultimately be averted. Yang explains: “[A]lthough Gu Yong’s interpretations still reiterated the standard
omenological formula, in which good rulers receive good omens and bad rulers receive bad omens, he further
claimed that the current omens carried an eschatological significance transcending any individual’s virtues or
misdeeds. The number of omens that had occurred since Chengdi’s accession was exceptionally large, Gu Yong
asserted, not because Chengdi was an exceptionally bad ruler, but because he had the misfortune to rule in
exceptionally perilous times. Gu Yong did argue, however, that the worst of the impending crises could be
averted if Chengdi rid himself of the influence of unworthy companions and consorts, stopped his incognito
excursions, rejected a recent proposal to raise taxes, reduced government expenditures, and stepped up relief
efforts for refugees displaced by the floods” (338).
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EHFGATIER, AN, A, BUATE, FERNRAEEE, HEHk
ANEI R, FEWAL, BRBCAIEE, RUEREER, DY, Ak, R4,
FrERACRE, DAREORAD

If the king reverently puts into practice the suasive power of the way, receives and
follows Heaven and Earth, is expansive in his affection, humaneness, and caring, so that
his grace reaches even the reeds by the roadside,'** and if he does not tax his subjects
beyond the normal allowance or recruit more than the customary number of people for
labor service, does not violate the sumptuary regulations in his palaces, chambers,
carriages, and clothing, so that his affairs are regulated and his finances sufficient, and so
that the average folk remain harmonious and yielding, then'** the gi of the hexagrams will
appear with regularity, the Five Proofs succeed each other in season, the Hundred
Families will enjoy long life, the many grasses will prosper and multiply, tallies and
auspicious emblems will descend together, so as to illuminate the protection and aid [he
has received]."**

Gu Yong’s set of conditions includes both vague and concrete items. Most officers of the empire
would probably agree that the ruler should “reverently put into practice the suasive power of the
way” but it is not quite clear what doing so really means. Thus, Gu Yong points to more concrete
actions to improve the state of the economy: lowering taxes, reducing court expenditures,
providing relief to areas affected by flooding, suspending travel restrictions to allow for
migration, and sending imperial envoys to inspect conditions in various regions of the empire.
The signs he identifies as contingent upon these conditions are likewise defined largely in terms
of economic prosperity. The Five Proofs, perhaps identifiable with the Many Proofs of the
“Great Plan” which include rain, sunshine, warmth, cold, and wind, come in the proper
seasons.”® Grasses grow, the ¢i assigned to the hexagrams follows regular patterns. The people

132 Gu Yong references Mao 246, “The Reeds by the Roadside” (Xing wei 1T #): “Fortunate are those reeds by the
roadside, for the oxen and sheep tread not upon them” FEAT %, 4 Z7JE8JE. The Mao preface treats the ode
as evocative of a state in which the “loyalty and magnanimity” (zhong hou ‘£J&) of the ruling clan is so great
that “their humaneness extends even to the grasses and trees” (ren ji cao mu 1~ . 3.K). See Kong Yingda FL5H
I1E (574-648) et al., Mao shi zhengyi “E&#¥1EF (Correct Meanings of the Mao Odes), vol. 3 (Beijing: Beijing
daxue, 1999): 17.2.1079-80.

The particle ze Rl (then) introduces a result clause following a conditional. However, the original text does not

distinguish between real and hypothetical conditionals. Nylan renders the series of clauses preceding ze as

indicative statements describing the governance of a True King, rather than a series of hypothetical conditionals
addressed directly at the current ruler (Liu Tseng-kuei 297-98). Regardless of whether we understand the
statements as real or hypothetical conditionals, a comparison is made between Emperor Cheng’s current actions
and those of an ideal ruler.

B4 Hanshu 85.3467.

135 The “Great Plan” points to the agricultural bounty these Five Proofs produce when they appear in balance and at
the proper time, as well as the potential for harm when any one of them is either absent or appears in excess.
“As for the Many Proofs, these are called rain, sunshine, warmth, cold, and wind. When all five appear, each
according to the proper order, the many grasses grow luxuriant. If one among them is too often present, then it is
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live long, because there is enough to eat. The austerity of the court is mirrored by the prosperity
of the empire.

At the same time, of course, the reverse is true. Gu Yong’s rhetoric situates debauchery at
court as prior to chaos in the realm and the appearance of all manner of baleful signs. Gu Yong
continues:

RiEZAT, WREY), SHHEMK, HIRE, W5, Wz H, MtEn,
RONHE, WRRER, AERAR, AUEMSRIRRL, AECEEES, BOURR, REERE,
AR, TRRAT, W), ORI, REEAR, 3hAERDOL, MR

But if [the King] loses the way and goes about recklessly, going against Heaven and
doing violence to creatures, becoming excessive in his expenditures and going to
extremes in his desires, getting drunk and becoming debauched, doing whatever his
women tell him to, punishing or banishing those who are humane and worthy, distancing
himself from his own flesh and blood,"® and allowing the throng of petty men to run his
business, instituting severe punishments and heavy taxes, so that the Hundred Families
are grieved and resentful, then the gi of the hexagrams will be in disorder, and proofs of
blame will make clear his error. Above, Heaven will quake with anger, and disasters and
anomalies will descend in droves; the sun and moon will eclipse one another; the Five
Planets will lose their courses; mountains will crumble and rivers will break their banks;
waters and springs will burst forth; monstrosities and banes will appear at once; comets
will sparkle; starvation and famine will arrive... **’

The behaviors Gu lists under the aegis of “going against Heaven and doing violence to creatures”
again includes both indulgent conduct and wasteful consumption of scarce resources. Towards
the end of the list, Gu also indicates the failure to employ good officials, orders to banish good
men from court, and finally, resentment among the Hundred Families as conditions that precede
the appearance of baleful signs. Gu treats Heaven as a personified force, describing its
movements in emotional terms. Heaven does not impassively respond, but is stirred to rage.
The signs that occur under a poor ruler are both general and specific, celestial and terrestrial.
Even as eclipses occur, strange creatures appear. As the courses of the Five Planets are thrown
into disarray, mountains crumble. Comets sparkle above while the subjects of the empire starve
below. The list of baleful signs concludes: “The Hundred Families will be short-lived, and the
myriad creatures will die young” F ¥4 3r, BEY)RE;. P These final signs are the most
inauspicious of all, for they directly harm the human beings and other living things for whose

inauspicious. If one among them is too often absent, it is [also] inauspicious” Jif#: EIM. EliG. BB, EI%E,
FUR EIRE. Tk, SUAHRL REREME. —ARM§, X5 —HRM, X (Shangshu jiaoshi yilun, vol. 3,
1186-87).

136 T follow Nylan’s interpretation of this line, which suggests that the falling fortunes of the Liu clan issued in part
from Emperor Cheng’s failure to employ greater number of his own relatives. Nylan reads “those who separate
themselves from their own flesh and blood” (Liu Tseng-kuei 298).

7 Hanshu 85.3467.

B8 Hanshu 85.3467.
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welfare the ruler is responsible.

Gu Yong concludes his generalized discussion of the etiology of auspicious and
inauspicious signs by pointing out the ultimate consequence of failing to properly respond to a
series of baleful portents:

RACE, B, AMERS, EaaiE. s [JYEEE, siETE.

If in the end he does not awaken and change his ways, the ill effects will accumulate and
the [preconditions for dynastic] change will be complete.””® He will not again be warned,
but the Charge will be transferred to one who is possessed of suasive power. The Odes
says: “And He looked unto the west/ This would be our home!”'*°

Whereas Dong Zhongshu had once responded to a lack of auspicious signs that indicated that
Emperor Wu truly possessed Heaven’s Charge, Gu Yong suggests that the recent signs suggest
that Emperor Cheng was on the verge of losing dynastic legitimacy. Still, the events portended
by baleful signs remained subject to change, at least so long as such signs continued to appear.
When baleful signs ceased to appear, it would mean that the ruling clan had truly been forsaken.

Gu Yong looks not only to the signs immediately at hand, but evokes all those that have
occurred since the beginning of Emperor Cheng’s reign, in order to point to the particularly
perilous state in which the dynasty found itself. Emperor Cheng’s reign compares unfavorably
with those of all previous Han rulers and the rulers of the Chungqiu period:

EARTCEIR A E ], BIORSE, R, ZREME. EER, AL
FEkR, EUASFIEACZMHA e, =fzg, WA THNUTREASERE,
CHEREEBRRK,

In the twenty years that have passed since the beginning of the Jianshi reign period (33
BCE), a throng of disasters and great calamities have occurred, coming one after another,
in greater numbers than those recorded in the Annals. The records of the eight previous
emperors were not kept locked away. Worse, on the first day of the first month of this
year, jihai, an eclipse of the sun occurred, and was all the more ominous for happening on

1% Following Nylan (Liu Tseng-kuei, 298).

19 Hanshu 85.3467. Gu Yong’s citation of the ode “August Indeed” (Mao 241; Huang yi 5 %) smacks of irony.
Employing a variant in the latter line, the first person pronoun yu ¥ (translated “Our”) for the prepositional yu
B, Gu Yong effectively renders the ode in the collective voice of the early Zhou rulers. The Mao preface gives
the gist of the ode as a whole: ““August Indeed’ praises the Zhou. Heaven saw that there was none so good as
Zhou to replace Yin. And among the many generations of Zhou, there was none so good as King Wen in
cultivating his own suasive power” (£ &) . ERH. REMRRKRZEEFE, FHHAEE, S5 CE (Mao shi
zhengyi 16.4.1017). Emperor Cheng is implicitly cast as falling on the wrong side of history. Another dynasty
might soon come along and replace the Han. A latter day King Wen, possessed of the suasive power Emperor
Cheng lacked, might soon lead an army against him, should he fail to reform his licentious behavior and
inhumane policies, ignoring all the signs of danger, as King Zhow had done long ago.
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the very day when the year, month, and day all began their counts.'*' Then, on the
dingyou day in the fourth month in all Four Directions multitudes of stars fell in full
daylight, and a comet traversed the sky on the xingwei day in the seventh month. '

The current year had been the occasion of three particularly baleful celestial signs: an unexpected
eclipse, an unusually bright meteor shower, and an appearance of a dazzlingly prominent comet.
These spectacular displays suggested that the dynasty had reached a point of crisis and that
remedial actions should be taken immediately.

Gu Yong described the problems that beset the emperor and his empire as the result of
gradual developments that had been allowed to go on for too long. “Calamity arises from the
minuscule and incipient, treachery is born from that which is lightly regarded” #f#Z 40, Z&4
Fit 55! The key was to address the signs and change course before the sprouts had come to full
maturity. Gu points toward the urgency of eliminating calamity while it remained “minuscule
and incipient,” and so liable to remedies, even as he noted that the series of recent disasters
showed that the Emperor’s problems were already far beyond that point. Contingency, in Gu’s
rhetoric, was limited; the Liu house stood, already, on the brink of destruction. Soon, Gu Yong
warned Emperor Cheng, it would be too late to save the dynasty no matter what he did:

HAE, mEd, LRE, REZER RS R, KalfER, BIAA, BEE
s, A,

The comet is the most extreme of anomalies, born from the spirit of the soil. The
response, which had stars falling to earth, will first emerge after the famines, which will
spawn, in turn, civil wars.'* The time is not far off, when no matter how great your
suasive power or your accumulated goodness, I fear you will not be able to survive.'*

Thus, Gu Yong turned to his recommendations, the actions Emperor Cheng must take
immediately if the dynasty were to be saved. First, he must distance himself from the debauched
officials who have taken advantage of his largess, particularly those serving in the women’s
quarters. Perhaps more importantly still, he must duly honor and promote those loyal, talented,
and earnest men who had been passed over.

MBREZN, WEBRZ 0. REEZE, i L2, PEEHMER, K
THRIEMARAT, BEESRE, KRR, =HER, NILZHER,

Bestow rewards on those who have not been allowed to fulfill their aims, and show
tenderness toward those with resentment and anger in their hearts. Maintain the gravity
of the most honored one, hold fast the majesty befitting emperors and kings. At court,

141

Following Nylan (Liu Tseng-kuei, 299).
2 Hanshu 85.3468.
' Hanshu 85.3470.
14 Following Nylan (Liu Tseng-kui, 299).
45 Hanshu 85.3468.
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ensure that the proper procedures have been enacted and only then drive your carriage. In
sending forth troops, clear the path before allowing them to march. Never again
humiliate yourself by venturing out alone, eating and drinking in the houses of your
officials and concubines. If these three practices are all abolished, the road to disorder in
the palace will be blocked off. '

The means to resolving baleful celestial signs lay in exposing and negating the conditions at
court that had brought them into being. Gu’s rhetoric is powerful, however, not only because it
roots its recommended actions in the etiology of baleful celestial signs, but also because it claims
that those actions must be taken immediately, lest the dynasty’s last chance for preservation slip
by. Gu concludes his memorial by emphasizing that both baleful signs and the calamities they
portend can be resolved. In contrast with the polite niceties of the opening of his memorial, Gu
Yong’s language borders on goading:

MSREREZE, BRE=H, RRRE, @O0&%, BERE, BREY, BRI
(o (B0, EWER, RIFRRER L, %ﬂf%a‘Mj(EAT MEHZH? B 13“7:
NERK, %AZH‘&E\T%, HMEEAN, AHHHE!

Briefly reflect on your foolish minister’s words, be stirred and awakened by the Three
Troubles, deeply fear the great anomalies, fix your heart on doing good, rid yourself of
and forget those with wayward ambitions, do not repeat your previous mistakes,
diligently concentrate on bringing about reform, and be of the utmost integrity in
responding to Heaven, and then the accumulated anomalies will be blocked off above,
and calamities and disorder will be buried below. What fear of danger would there be? 1
only fear that Your Majesty has yet to focus his aim on the broader good, and that your
personal proclivities yet remain, and so you will continue to keep and cherish your throng
of petty favorites, and be unwilling to take action!'"’

Gu’s memorial is a call to action, a pointed attack on Emperor Cheng’s closest companions, male
and female, the people with whom he chose to eat and drink and escape the dreariness of life as
the political and religious head of the empire, but his attacks were never directed against the
Wang clan. Indeed, if Gu’s language, stripped of its initial veneer of polite and apologetic
formality, becomes caustic, or even rude, it is perhaps because he enjoyed the protection of the
Wang clan. Gu Yong could attack Emperor Cheng’s favorites in the rear palace with naked,
transparent language, precisely because their power to retaliate against him was limited by his
own relationship with the Wang clan.

Liu Xiang
Writing two years later, Liu Xiang would cite many of the same baleful signs in his
memorial, implicitly directed against the Wang clan, that Gu Yong had in his attack against

146 Hanshu 85.3570.
Y Hanshu 85.3472.
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Emperor Cheng’s favorite consorts and officials. Liu Xiang does not, in this particular
memorial, issue a direct attack against anyone; it is through Ban Gu’s suggestion that we infer
the memorial as being directed against the power of the Empress Dowager Wang and her natal
family. The weight of Liu Xiang’s rhetoric rests upon a slew of historical examples, drawn both
from the distant past and from the imperial period. It is through these examples that Liu Xiang
both demonstrates that the Han dynasty is in dire straits and that by undertaking the right actions
the dynasty might yet be saved.

Liu Xiang begins by showing that appeals to historical precedent have a long history as a
means of admonishing rulers:

ol s o eAe &, BEEPHRAG B AMRE, W BRERS . ) B [BREAE,
fERJEtt] , IREHUSEAMAE . B 5 ISR E A, s, dEg
MR R, MERE R B ES .

Your minister has heard that when the Emperor Shun warned Yu, nothing was so

effective as the example of [ Yao’s nefarious son] Dan Zhu, and when the Duke of Zhou
warned King Cheng, nothing was so effective as the example of King Zhow.'* Where
the Odes says, “The mirror of Yin is not far away, but lies in the age of the rulers of
Xia,”" it also speaks of how Tang took Jie as a warning. Sage emperors and
perspicacious kings ever take warning themselves from the examples of those who have
fallen, who have given way to disorder. They do not prohibit [talk of] the rise and fall [of
dynastic houses], and so, their ministers dare to fully express their views."® Would that
Your Majesty focus attention upon this and know it well.""

Thus, Liu Xiang prepares Emperor Cheng for a serious discourse on the dangers that befall
dynasties. Just as Yin served as a mirror to the Zhou, encouraging King Cheng to govern better
than his predecessors, Liu Xiang cites a litany of historical precedents that might serve as a
mirror for Emperor Cheng.

Liu Xiang appeals to the Classics and to Kongzi’s example to further support the notion
that observing the heavens is a basic means of taking a sort of barometric reading of the political
climate. Urging Emperor Cheng to heed him well, Liu Xiang cites the statement in the Changes

'8 Yan Shigu suggests that Liu Xiang here refers to the Duke of Zhou’s appeal to the negative example of King
Zhow in the “No Ease” (Wuyi f£/T2i%) chapter of the Documents (Hanshu 35.1963, n. 2).

¥ Liu quotes Mao. 255, “Dang” ¥ (Mighty). NB: The meaning of the title of this ode is contested. According to
the Mao and Zheng readings, which frame the ode as criticism of King Li of Zhou J& J& T (r. 877-841 BCE), it
means dissolute. Zheng Xuan glosses the phrase dangdang ¥ as “descriptive of the abandonment and

destruction of law and order” ¥% % 3% 2 3 (Mao shi zhengyi 18.2.1154). 1, however, follow Waley’s rendering
of the title, which better accords with the use of the phrase dangdang in the opening lines of the ode: “The Lord

on High is dangdang” 77 %7%. Waley offers an apt explanation of the couplet cited here, “The Yin destroyed
the Xia because of their wickedness, just as the Zhou are now destroying the Yin” (Book of Songs, 262, n. 3).
Yu 1%, which in its most basic sense means “foolish” and is often used as a sort of humilific prefix, here seems to

be used as a metonym for yuyi B, “foolish views” or “humble views.”
U Hanshu 36.1963.
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that the ideal ruler “observes celestial patterns, in order to examine the alternations of the
seasons” ¥ - K3, LAZER;EE 12 and he recalls a conversation between Kongzi and Duke Ai of
Lu BN (r. 494-467 BCE) in Wthh the sage pointed to both cruel governance in the human
realm and major celestial anomalies that, in Liu Xiang’s view, were “all aberrations [indicating] a
change in the ruling house” %5 5 itk 2 541 ' Liu Xiang then proceeds to recount at great
length a score of major signs that have occurred from the time of Qin Shihuang Z= 45 & (r 221-
210 BCE) through the time of Emperor Cheng’s illustrious grandfather, Emperor Xuan &. (r. 73—
49 BCE). Liu Xiang tells of the eclipses, comets, and planetary omens that occurred in the last

years of the Qin Z& Dynasty (221-207 BCE). He cites numerous celestial signs, but does not
distinguish them in any strict manner from baleful terrestrial omens such as the fire that burned
the palace or the “giant that appeared at Lintao.”"** This long series of signs, inauspicious from
the perspective of the Qin, culminates in the gathering of the Five Planets in the Eastern Well
constellation, which signaled the rise of Liu Bang and the Han dynasty."® Liu Xiang goes on to

132 The quotation is from the commentary on the judgment (fuan ) to Bi & (Elegance) the 22" hexagram in the
Changes. See Zhouyi yizhu 188.

Liu Xiang’s full explanation reads: “The Changes states: ‘He observes celestial patterns, in order to examine the
alternations of the seasons.” Long ago, Kongzi told Duke Ai of Lu how Jie of Xia and Zhow of Yin unleashed
violence and cruelty over the world, and thus, when there are errors in the calendar then the constellation
Assistant Conductors (six stars in Bodtes) loses its position, and the first month of the year loses its regularity.
These are all aberrations that signal changes in the ruling house (%) El: [#{"FK3C, VAEREE, | H1L
THEE R, WHERESE, RYBERT, SBERMERAT, G, LS50 848 (Hanshu
36.1964).

The commentators are silent on the source of this statement. Li Daoyuan E{i& JG (ca. 466527 CE) comp.,
Shuijing zhu 7K#83E (Commentary on the Rivers Classic): 2.25a, in Siku quanshu, does record what appears to
be a related anecdote occurring during the time of the sage-king Yu: “When Yu was settling the flood water, he
went westward to a place overlooking the River Tao, and saw there the giant, who gave him The Black Jade

Writings which he placed by the river” HiGHEK, PHEIKZ B, REN, %2 [EEEH] THi/KLE. The

Qing scholar Xu Wenjing 45 3 ¥ (1667—ca. 1756) cites the Shuijing zhu, but presents the text somewhat
differently: “The Commentary on the Rivers Classic says: “When Yu set to order the floodwaters, he looked out
over the river and saw a white faced tall man with the body of a fish who said to him, ‘I am a river spirit.” And
he gave Yu the River Chart and returned to his deep abyss” /K&&7F:Fl: SwHE/KE TR R AT, RARGH,
B REH . 2B E IE T, See the preface to his Yu gong hui jian & H &% (Assembled Notes on
the Tribute of Yu), 1a, in Siku quanshu.
Liu Xiang’s account of the signs that accompanied the fall of the Qin and the rise of the Han reads: “From the
last years of Qin Shihuang through the reign of Qin Ershi Z& -1 (r. 209-207 BCE), the sun and moon
encroached upon and eclipsed one another, mountains and hills collapsed, the stars emerged in the first month of
each of the Four Seasons, Great White crossed the heavens and marched forward, there was thunder in the
absence of clouds, Bent Arrow lit up the night, the Dazzling Deluder encroached on the moon, a disastrous fire
burned the palace, wild birds frolicked in the court, the gates of the capital collapsed inward, the giant appeared
at Lintao, stones fell in Dong Commandery, a comet covered Great Horn (i.e. Arcturus), and Great Horn on its
account vanished. Looking at the words of Kongzi, and accounting for the anomalies of the violent Qin,
Heaven’s Charge is truly worthy of trepidation. And when the time of Xiang Yu’s J8] (d. 202 BCE) defeat
arrived, there was again a comet over Great Horn. When the Han invaded the Qin, the Five Planets gathered at
Eastern Well, and this was a sign that they would take the world Z4f 22 K& K, HHE®, WKGT,
JREWRIE, KERMAT, WEMEH, RO R, g8, TEE, #rINm, &
NFERDE, ABETRAR, B KM, KA. Bll7es, HRRZR, RafFaRt. MIAFEZ,
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recall signs of major political importance occurring later in the dynasty. He cites a total solar
eclipse and blood rains that fell in the time of Emperor Hui 2 (r. 194-188 BCE), the second Han
emperor, who was dominated for the whole of his reign by his mother, Empress Lii /= (r. 187
180 BCE)."* Liu cites the comet and twenty days of overcast weather that signaled that the King
of Changyi & % (fl. 74 BCE), Huo Guang’s £ % (d. 68 BCE) initial choice to succeed Emperor
Zhao M (r. 86-74 BCE), would not last a full month."” Liu also appeals to auspicious signs of
mid-dynastic renaissance that occurred during the reign of Emperor Zhao, presaging the rise of
Emperor Xuan. Two of these signs directly express revival: a dead willow in the gardens of the
Shanglin Palace that came back to life and a fallen stone slab on Mt. Tai that stood up once more.
A third sign, this time occurring in the heavens, suggested that Emperor Xuan would be a
charismatic, magnetic leader: “A great star like the moon advanced westward, with the multitude
of stars following it” KA H AT, MREFEZ.""* Recalling all of the signs recorded in the
imperial annals, Liu Xiang turns to fundamental lessons to be learned:

Bl 2ot B8 MER, REBZAK, HFEHEIHR, RZEH,
BAHIERER moR. RETRAEREOR 25, Re B, MR T AR,
JREA R B2

When we observe the transition from the Qin to the Han, see that Emperor Hui and
Emperor Zhao were without progeny, examine why the King of Changyi did not last
long, and look upon the Filial Emperor Xuan who followed him and rose up, then how
could the question of who Heaven approaches and who it distances itself from be
anything but crystal clear! The High Ancestor of Shang (King Wuding) and King Cheng
of Zhou for their parts had the omens of the pheasant and the trees ripped from the
ground, and one can understand why they occurred. Thus the High Ancestor enjoyed a
hundred years of prosperity and King Cheng was rewarded with the winds that blew in

reverse.'”

IRFRM. B2 NG, HERTHIE, BRFNZHM (Hanshu 36.1964).

Following the death of Emperor Hui in 188 BCE, a series of infant emperors assumed the throne, while the

Empress Lii maintained power. She appointed members of her own clan at the highest ranks of the political and

military structure, and the Lii clan attempted to claim imperial power at the time of her death in 180 BCE. When

the attempt failed, the Lii clan was destroyed. See Michael Loewe, “The Former Han Dynasty,” in Denis

Twitchett and Michael Loewe eds., The Cambridge History of China, vol. 1 (Cambridge: Cambridge University

Press, 1986): 135-36.

For an analysis of the reasons for which the King of Changyi was nominated and almost immediately thereafter

dismissed, see Liu Pakyuen (Liao Boyuan) BH{HJR, Les institutions politiques et la lutte pour le pouvoir au

milieu de la dynastie des Han antérieurs (Political Institutions and the Struggle for Power in Western Han

Dynasty; Paris: College de France, 1983): 106-70.

8 Hanshu 36.1964.

1% Liu Xiang continues: “And when the time of Xiang Yu’s defeat arrived, there was again a comet at Great Horn.
When the Han invaded the Qin, the Five Planets gathered at Eastern Well, and this was a sign that they would
take the world. In the time of the Filial Emperor Hui, it rained blood, and the sun was eclipsed along the ecliptic,
and an anomaly occurred in which its light was extinguished and the stars appeared. In the time of the Filial
Emperor Zhao, there was a stone that had lain flat at Mt. Tai but stood up, a fallen tree in Shanglin that rose up
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Liu Xiang presents a series of signs in the Qin and Han that might be open to multiple readings,
but encourages Emperor Cheng to look at those signs in light of the precedents under King
Wuding and King Cheng. Liu Xiang gives no clear account of the etiology of the signs, but
instead implies that examining the historical appearances of signs makes the processes by which
they are brought into being easily understood; it is clear enough what sort of rulers receive
Heaven’s favor and what sort of rulers lose it. All manner of baleful signs remain subject to
resolution, for such signs were once visited upon the courts of King Wuding of Shang and King
Cheng of Zhou, both great rulers in antiquity. It is their exemplary responses to those signs
which Emperor Cheng must emulate, for if he does, auspicious signs are sure to follow: “The
response of the brightness of spirits is like a shadow or an echo, the whole world hears it in the
same way” ffi I 2 &, JEX 52, {HAT[FEE 1. Liu Xiang thus tempers his stern warning to
King Cheng with a reminder that he too might ultimately become a sage-king.

Liu Xiang points to the contingency of baleful signs, warning Emperor Cheng of the
unprecedented number of such signs that had occurred during his own reign. Liu Xiang pointed
to the frequent eclipses during the reign of Duke Xiang 22 of Lu (r. 572-542 BCE). At that time,
Liu notes, one such event had occurred approximately every three years and five months. Early
in the Western Han, during the reign of Emperor Jing = (r. 156-141 BCE), eclipses had
occurred approximately every three years and one month. But since the beginning of Emperor
Cheng’s reign, eclipses occurred with still greater frequency, Liu Xiang argued, on average every
two and one-half years: “From ancient times to the present day, seldom has there been such a
thing” 4% F."" Liu Xiang would emphasize both the frequency and severity of the recent
signs, most notably the appearance of Halley’s Comet two years earlier, and the potential to

once again, and a great star like the moon that advanced west, so the multitude of stars followed it. There were
special anomalies, the outward forms of the rise of the Filial Emperor Xuan. When the Celestial Dog bore down
upon the Han (i.e. the Milky Way), and when it was constantly cloudy for twenty days without rain, these were
anomalies that the King of Changyi would not last long. All are recorded in the ‘Annals of Han’” JZ JH£E 2 HY,
INFERM. MZANZE, TRERTHE, BRI, FHER, AW, HERE, BOtERCR. #
WaE, GRILENA AL, EMENEER, REMAVELT, REMZ, hARR. Z2EEERZE, Rk
BT, ARRANE - TeH, BEEAKZEMD, BER (EL) (Hanshu 36.1964).

Hanshu 36.1964. Liu Xiang’s treatment of celestial signs as shadows and echoes of events at court prefigures
the statement in the introduction to the Hanshu, “Tianwen zhi” K 3 & (Treatise on Celestial Patterns) that
“[w]hen the administration fails (down) here, then aberrations appear (up) there, just as shadows are images of
their forms, and echoes are responses to sounds” BUKJALL, RIS UMY, Misiz 2, 82 8% (Hanshu
26.1273).

Liu Xiang writes: “A careful examination of the 242 years of the Annals reveals thirty-six eclipses. These were
especially numerous during the reign of Duke Xiang of Lu (r. 572 BCE-542 BCE), one eclipse occurring about
every three years and five months, with a small remainder. Once the Han had flourished and finally become
tranquil, during the reign of the Filial Emperor Jing they were especially numerous, one eclipse occurring every
three years and one month. Your Minister, Xiang, counted instances speaking of eclipses of the sun, and now, for
three years running, there have been eclipses one after another. Since the Jianshi reign period (32 BCE-29
BCE), there have been eight eclipses in twenty years, occurring once every two years and six months on average.
From ancient times to the present day, rarely has there been such a thing” F#ERHFEK ~HI+ 44, HEt=+
Ny BARE, FERIHAAGMEE. MEGZES, FRMILE, 2= —Hm—8. BRi%EH
A, SRS, BGOSR, BN E, FOESHm %, HA5TH (Hanshu 36.1963).
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eliminate them:

Fp SR8, WA T AR, B RE, miEs. REZE, LY
Ko ﬂﬁﬁ@ﬁ%tzﬁoéaﬁté,E?%ﬁ,ﬁ%ﬁ&%*,ﬁﬁﬁ%ﬁ
ANEE), 2 KEH,

Your minister has been so fortunate as to belong to your clan, and I truly see that Your
Majesty is possessed of magnanimous and bright suasive power. You hope to eliminate
these great anomalies, and gain a reputation like that'®® of the High Ancestor and King
Cheng, so as to honor the Liu clan. Thus, I have been willing to speak forthrightly,
though I risk punishment by death. Now, eclipses of the sun are especially numerous,
there has been a comet in Eastern Well, the flames of the Assistant Conductors'® have
reached the Purple Palace,'® and none of the aged men of knowledge does not quake with
fear. And these are only the greatest of the aberrations...'

Liu Xiang does not, in this memorial, openly name a particular faction or group whose influence
at court might be rooted out, in order to ameliorate the baleful signs that plagued the reign of
Emperor Cheng. Instead, his memorial concludes with a request for a private audience, in which
he begs to explain the implications of the signs through the technical charts in his charge. In
support of his appeal for a private audience with the Emperor, Liu cites the Changes and the
Documents:

HEE—TF, W () B TEAREE, AR, BUEREMER, MmiERRE.
GE) B TAPARCARE |, ROCHEECURIBE, FmElE b, FO2EOER, RE AL

It is difficult to record these events one by one. Thus the Changes says, “Writing does

not give full expression to words. Words do not give full expression to intent.”'*® This is
why, after one has set forth the hexagrams and pointed out the relevant lines, one goes on
to explain their meaning. Where the Documents says, “I sent them to bring the charts,”'®’

182 More literally, “gain a reputation like” (xing...zhi sheng -~ %) might be rendered as “give rise to the tones
of” the High Ancestor and King Cheng. The tones of these ideal rulers would have resonated throughout the
realm exhibiting a powerful and morally suasive influence over the broader population.

191 follow Pankenier’s rendering of Sheti ¥ (463).

1% Purple Palace is a major constellation in the circumpolar region.

1 Hanshu 36.1965.

1% This is an oft-cited quotation from the first fascicle of the “Appended Statements” (Zhouyi yizhu 563). While it
is generally used to describe the impossibility of fully conveying one’s meaning through language, here Liu
Xiang seems to employ it to reinforce the sense that there are numerous signs that have occurred which he has
not mentioned in his memorial. As Liu Xiang uses these lines, they might also be rendered: * One does not
write down all that one would say, and one does not say all that one means.”

17 Liu Xiang is quoting the “Luo gao” #%#5 (Proclamation at Luo) chapter of the Documents. The phrase appears
in a speech made by the Duke of Zhou to King Cheng, in which he describes having sent for maps, and then
performing prognostications to determine if the capital should indeed be built at Luo. See Shangshu jiaozhu
yilun, vol. 3, 1457.
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the celestial patterns were indeed difficult to understand, for even should a minister
submit the charts, he nonetheless must explain them in person, and only then can they be
understood...'*®

Liu Xiang got his private audience, but Emperor Cheng was not able to adopt his
recommendations. The Hanshu tells us that each time Liu was summoned, he pointed to the
weakened position of the Liu clan and the rise in power of the Wang clan. As elaborate as was
the memorial’s account of signs past and present, Liu delivers no precise recommendations for
changes to administrative policy, reserving these, it seems, for his private meeting with the
Emperor. The modern reader, like the Eastern Han historian Ban Gu, can only speculate. Where
Gu Yong was able to employ vituperative rhetoric on account of his relationship with the Wangs,
Liu Xiang did not dare even to submit his criticisms of the Wang clan in written form.

Both Gu Yong and Liu Xiang wrote at a time when the end of the Han dynasty appeared
to be a real possibility. The two men agreed on a number of points: the empire was strapped for
cash; imperial power had largely been usurped by favorites of one sort or another, and the
absence of an heir put the dynasty in grave danger. They agreed as well that the signs of danger
were numerous and persistent. A twenty-year record of inauspicious signs gave omenological
corroboration to the baleful political realities on the ground. It was not any single, isolated omen
occurring at one particular moment, but a great many omens occurring over two decades, that
showed that Emperor Cheng and the Han Dynasty were in danger. Though their precise political
alliances differed, Gu Yong an ally of the Wang family, Liu Xiang their longtime critic, the
rhetorical strategies the two writers employed overlapped considerably. Both Gu Yong and Liu
Xiang marshaled their expert knowledge of the Classics and of recent history to support claims
that the appearance of baleful signs could be traced to the personal comportment of the ruler and
that the proper response to such signs could avert real political disaster on the ground.

The Earthquake of 133 CE as a Celestial Sign

Following the earthquake of 133 CE,'® Emperor Shun issued an edict seeking
explanations as to why the event had occurred and what should be done about it. Both Emperor
Shun’s edict and these three extant responses to it read the sign of the earthquake against the
background of the manifold signs surrounding it:

HHABET, W TROAE, SiFPEE, MUUKNAR b, TJ’JJ’JP‘FHB“F%, KB,
BV . BEAM DR ERRAE, #BEKE? KRATR, LATE, H
BRI E— N, BEERE, FEEHE. |

On the gengzi day of the fifth month, an edict said: “I, despite my lack of suasive power,
have inherited a grand enterprise, but have no means by which to receive and follow
along with Qian and Kun and bring into harmonious order yin and yang. Disasters and
pestilences have many times appeared, and proofs of blame continue to manifest.

' Hanshu 36.1965-66.
1" Hou Hanji jiaozhu 18.507; Hou Hanshu 6.262.
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Nobles, ministers, and officers, by what means can you rectify and assist me in my
carelessness, so that I might reverently respond to disasters and anomalies? Disasters and
anomalies are not set forth in vain, but there must be something to which they respond.
Would that each of you promote a single man who is an honest and simple officer, to
directly speak of the signs of blame, considering nothing to be unspeakable.'”

The earthquake, occurring some eight years into Emperor Shun’s reign, came in the wake of
several troubling developments. In 132 CE, military woes, ranging from Xianbei raids in

Liaodong ¥ to the rebellion of the “Monstrous Bandit” 2k Zhang He Z7] (fl. 131-132
CE) in Yang province (Yangzhou #5/11), had beset the seventeen-year-old ruler.'”' Drought in the
capital had led to famine and rituals to summon rain had been performed to little avail.'”* Liang
Na 224 (d. 150 CE), whose brother Liang Ji %23 (d. 159 CE) would come to dominate the
court from 142 CE until shortly before his death, had been made Empress.'” Counter to

precedent, proposals had been made to enfeoff both the Emperor’s former nurse-maid, Song E ‘&

% (f1. 125-137 CE) and his new brother-in-law.'”* Concerns about the poor quality of men
nominated as Filial and Incorrupt had prompted the issue of a controversial edict emphasizing
literary capability and the ability to cite the Classics effectively.'”

Common sense notions of what an earthquake is may tell us that it is a terrestrial rather
than a celestial sign, but Emperor Shun’s edict makes no such division. The earthquake is never
referred to in specific terms, but treated as a disaster or an anomaly that must somehow issue
from the ruler’s lack of suasive power, his failure to follow along with, and in turn maintain, the
harmonious patterns of yin and yang inherent in Qian and Kun, Heaven and Earth. The
memorials of Zhang Heng, Ma Rong, and Li Gu address the earthquake just as if it were a
celestial sign, and present it in conjunction with now familiar tropes of etiology and contingency.
There is no clearly demarcated divide between celestial, terrestrial, and human signs. All are part
of the same discursive and cosmological world, bound together by resonances and subject to the
appropriation of the learned and dynamic memorialist. Zhang Heng points to the occurrence of
the earthquake in conjunction with thunder and lightning, and appeals to familiar tropes of
etiology and contingency, to argue that reforms to the method of selecting Filial and Incorrupt
men should be revoked. Ma Rong, arguing for increased official attention to the seasonal needs
of farmers, never mentions the earthquake, but treats it as a generic instance of a disaster. Li Gu,
whose striking memorial carried the day, treats the earthquake as a warning issued from Heaven
calling for the disenfeoffment of Song E and greater circumspection in filling official positions.
The three memorialists respond not to a single sign with a fixed, absolute meaning, but to the
manifold political, economic, and cosmological circumstances that confront them.

" Hou Hanji jiaozhu 18.507.
" Hou Hanshu 6.260.

' Hou Hanshu 6.259.

' Hou Hanshu 10B.439.

7% Hou Hanshu 61.2021.

'S Hou Hanshu 6.261.
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Zhang Heng

Zhang Heng’s technical acumen and official position made him extraordinarily qualified
as a reader of celestial signs. Like Sima Qian, two centuries earlier, Zhang Heng held the post of
Senior Archivist (Taishi ling X 52 4*) and, in addition to his works on history, he had produced
star charts, composed a treatise on celestial patterns, and made improvements to the armillary
sphere.'”® He was an expert in various prognostication techniques, including the reading of the
wind."” Zhang Heng was an expert historian who identified multiple points of disagreement
between the Shiji and Hanshu. Liu Zhen %% (fl. 110-125 CE) and Liu Taotu P55k (fl. 120—
125 CE) wished to consult him when they composed their Hanji {4, (Han Annals), but did not
receive permission to include his views, perhaps owing to his position that the Gengshi 21| 5 4
(r. 23-25 CE) Emperor, rather than his former general, Guangwu, should be recognized as the
founder of the Eastern Han.'” Though his treatise on celestial patterns was never adopted,
Zhang Heng’s readings of signs nonetheless must have carried great weight at Emperor Shun’s
court. Those who doubted his technical acumen had been proved wrong less than a year earlier
when Zhang Heng successfully developed a seismograph. The bronze instrument consisted in
eight dragon heads facing eight directions, each of which held in its mouth an iron ball. Should a
quake occur in a given direction, the iron ball would issue from the corresponding dragon’s
mouth and roll into the mouth of a toad. The historian Fan Ye’s %[5 (398-445) praise for Zhang
Heng’s instrument evokes the language of verification reminiscent of historical studies of omens,
such as the chronicles in the “Tianwen zhi” K 3 & (Treatise on Celestial Patterns) and the “Five
Resources” in the Hanshu: “Verifying it on the basis of actual events, they fit together perfectly
as if it were divine” B2 A5, & 33517 Initial doubts concerning the efficacy of the
instrument were soon dispelled:

EHep SR A B, SRS R AL, R B, RbERE, R
HREAD . HICLMR, T4 LERCHIE TR T .

Once, the mechanism in one of the dragon heads disengaged, and yet no one felt the earth
move. All of the scholars in the capital city complained that there had been no proof.
Several days later a messenger arrived, and it turned out that there had been an
earthquake in Longxi. Thereupon, all were convinced of its marvelous efficacy. From
this time forward, the archival officers were ordered to record the direction from which
earthquakes issued.'*

178 Hou Hanshu 59.1897-98. See also Joseph Needham (in collaboration with Wang Ling), “Astronomy” and
“Seismology” in Science and Civilization in China, vol. 3 “Mathematics and the Sciences of the Heavens and the
Earth” (Cambridge: Cambridge University Press: 1959): 342—43; 360—61; 386; 626. For Zhang Heng’s technical
writings, see Yeong-Chung E. Lien, “Zhang Heng, Eastern Han Polymath, His Life and Works” (Phd Diss,
University of Washington, 2011): 402-90 and 509-533, UMI (3452743).

""" Hou Hanshu 59.1912.

'8 Hou Hanshu 59.1940.

' Hou Hanshu 59.1909.

'8 Hou Hanshu 59.1909.
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The innovation was considered to be so important that it was recorded not only in Zhang Heng’s
biography, but in the “Basic Annals” for the reign of Emperor Shun as well."® The name given
to the seismograph, the “Instrument for Observing Wind and Movements of the Earth” (Hou
feng di dong yi {5#JE M E{F),'s? suggests that Zhang Heng explicitly associated earthquakes with
the observation of winds. Counter-intuitive though it may be, Zhang Heng’s seismograph was a
technology for reading celestial signs.

In the opening of his memorial, Zhang Heng treats the 133 CE earthquake as if it were in
the same category as other violent weather manifestations. Zhang Heng begins with a rather
standard but nonetheless revealing trope of etiology: “I have heard that where there is good
governance auspicious signs descend; and when there is repugnant governance inauspicious
proofs appear” F [ EGE RIMRFERE, BUERIZEUR.® Though Zhang Heng’s memorial is
presented in response to an earthquake, he refers to auspicious signs as bounties that descend,
implying that even signs that do not appear in the heavens issue from above. Moreover, Zhang
Heng refers not only to the earthquake in his memorial, but to recent weather manifestations that
appeared in conjunction with it:

[, mUAmMR, R, RENFEY, #odubiE, RIfAFHFE LR,

Recently, in the capital there has been an earthquake, and thunder and lightning have
blazed in anger. When movement and stillness are without constancy, and aberrations
and alterations are imposed upon the correct way, then there are anomalies consisting in
rolling thunder and rent soil. '

On the level of technical observation, reading earthquakes was part and parcel of the practice of
reading the winds. On a rhetorical level, the sign of the earthquake functioned little differently
from violent, unseasonable weather. The boundary between celestial and terrestrial signs proved
porous and ill-defined.

Signs above and below, Zhang Heng claimed, constituted warnings from Heaven:
“Monstrous stars appear above; quaking and rending manifest below. Heaven’s warning is clear.
It is enough to chill the heart” #ZRE FJA b, BREFERT, KRR, &AL
Zhang Heng rhetorically located the source of those signs in specific recent changes to policies
concerning how individuals were nominated as Filial and Incorrupt. The new nomination
procedures, adopted in the eleventh month of the previous year, required all but the most talented
candidates be at least forty years of age and possessed of literary skill. As the “Annals” of
Emperor Shun’s reign describe the rules, “All candidates must fully comprehend the section and
sentence commentaries to the Classics, and lettered officers must be able to compose official

briefs and memorials to be eligible for selection” FEAMHEA], WHAEEZR, Ji151EE 1%

81 Hou Hanshu 6.260; 59.1909.
82 Hou Hanshu 59.1909.
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Appealing to the example of Kongzi’s most filial disciple, Zengzi ¥4 -, who was

unrefined and dull (/u dun % #f) compared to his more eloquent but less virtuous
contemporaries, Ziyou ¥ and Zixia § %, Zhang Heng held that the most filial candidates
might be ineligible for selection under the new rules.'”®” The new system created, Zhang Heng
warned, a situation in which it was difficult to distinguish those who truly possessed such virtues
from those who were merely eloquent. Under such conditions, it was no wonder earthquakes
and inclement weather occurred:

SR, BALEY, WA LEETE, 2ESE, SURZE, AJRETF?

Now, the true and the false are mixed together, and darkness and disorder are visited upon
the Clear Court. Because of this, those above fall into decline and those below are
abandoned, dividing up authority and sharing favor. As for the rise of disasters and
anomalies, is it not to be expected?”'™®

Good and poor officials could no longer be differentiated. The distinctions between minister and
ruler had been eroded, Zhang Heng claimed, as ministers arrogated the authority and capacity to
distribute favors that properly belonged to the ruler alone. Insofar as the earthquake and
concurrent violent weather manifestations could be traced to the political conditions at Emperor
Shun’s court, they also remained subject to change. Zhang Heng bookends his memorial with
reminders that baleful signs do not always or inevitably lead to calamity. He recalls, in his
opening, the Classical example of King Cheng’s response to the violent winds: “Long ago King
Cheng doubted the Duke of Zhou and great winds uprooted trees, but when he opened the metal-
bound coffer, a wind that would blow them upright arrived in turn. The responses between

Heaven and the human realm are quick as shadows and echoes” ¥ % % Ji 2311 K B A,

f&Em B, RAZE, HRE2E. In his final line, Zhang Heng proclaims that while
the time for action is long overdue, reform may still avert disaster: “Those who are clear-sighted
resolve calamity before it sprouts. Now, the sprouts have already appeared, but if you refine

your governance and tremble with fear, then calamity can yet be transformed into blessing” H{ 3

HARE, SEER R, BBCEE, R AHE 2. Evoking the familiar trope of the
sprouts of calamity, Zhang Heng claims that crisis can yet be averted, but must be averted soon.

Ma Rong

Ma Rong’s response to the earthquake is less a reading of the sign itself than a reading of
the state of the economy. Prompted by the occurrence of an earthquake though it is, Ma Rong
never once refers directly to the quake. The earthquake is a sign, but a comet or an eclipse or
just about any other event that could be treated as a warning from on high might have done just
as well. The sign that concerns Ma Rong most is the advent of famine, and it is toward that sign

87 Hou Hanji jiaozhu 18.513.
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that his economically-oriented admonitions are directed.
Ma Rong claims in his opening that so long as the empire is properly ordered, auspicious
signs of celestial constancy should manifest themselves in the heavens:

Bl [SLRZIEFIZELR,, Sz EFISREE] | o REZEGEEIZE, RIPTEALE. B
106, BERpkE, RUGHE, WILUTH, SNERH, CUEREE. EZik, Rt
ahr, WURACF . EHZEME, AEFRE, 5REE, R, ASEURE, 6
B IR

I have heard that “the ways that establish the heavens are called yin and yang and the
ways that establish the earth are called supple and firm.” Thus yin, yang, firm, and
supple are the means by which Heaven and Earth are established. Humaneness is
selected from yang, and duty is received from yin. Suppleness is the means by which
favor is extended, and firmness is the means by which punishments are enforced. All
follow the proper seasons and months, so as to make the many living things prosper. As
for the methods of emperors and kings, the positions of Heaven and Earth, and the
continual revolution of the Four Seasons, if the King venerates and follows them, then
wind and rain arrive at the proper season, and the fine grains grow in great numbers. But
should Heaven lose its measure, then the proofs of blame arrive, and episodes of famine
and starvation come one after another.'”’

Ma Rong focuses on signs that are clearly and directly tied to agriculture. Following the order
inherent in the heavens serves to maintain that order, bringing wind and rain at the right time,
and leading to bountiful harvests. But when the celestial order is lost, unspecified inauspicious
signs occur, and famine follows with them.'*

Following his brief theoretical introduction to the etiology of auspicious and inauspicious
signs, as well as good and poor harvests, Ma Rong tactfully and tactically points out that the
ruler seems to be doing just about everything right:

SRS, DURZES, PFTLRRIARE, #R, BR, ATz,

Now, the administrative grades, regulatory systems, and ordinances of the Four Seasons,
are the means by which one receives [the model of] the heavens and causes the people to

follow it. These have been set in place and are quite complete. There is nothing that
could be added to them.'”

¥ Hou Hanji jiaozhu 18.510

12 Ma Rong was an expert in the study of celestial patterns and, it will be recalled from Chapter 3, helped to
compile the Hanshu “Treatise on Celestial Patterns” along with his brother Ma Xu F54& (ca. 79-after 141 CE)
and Ban Zhao ¥t (ca. 48—ca. 116 CE). Had he wished to do so, he might have presented a much more
technical argument involving a host of planetary portents, comets, or rainbows, in addition to the recent
earthquake. The absence of such signs in his rhetoric can but be deliberate. Ma Rong draws the attention of his

court audience only to those signs that directly affect agricultural production.
19 Hou Hanji jiaozhu 18.510.
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Ma Rong defines the means by which one follows Heaven in terms of a set of regulations,
including the ordinances directing which activities should be carried out at which time of year.
However, though those regulations may be complete and perfectly articulated, he points to
imperfection in their enforcement as the source of baleful signs both in Heaven and in the human
realm. Ma Rong continues:

SR RIEE AT 2238, A EEZ 8, Ak mEREE, AR RS 5T
.

Yet in the heavens there continue to be events that verify that all is not tranquil and
among the people there continue to be sighs of animosity. The Hundred Families have
many times heard talk of grace and favor, but have yet to see the substance of benefits
and harmony.'*

The crux of the problem, for Ma Rong, lies in the disjunction between shi & and sheng %,
respectively rendered above as substance and talk. Where Zhang Heng was satisfied to speak of
baleful signs as shadows and echoes, Ma Rong insists that imperial grace must manifest in a
practical, pragmatic manner. The signs of the greatest ultimate importance are those that imply a
bountiful harvest. To some extent, the basic sense of the term shi & meaning “to bear fruit” is
operable here. Famine and starvation, perhaps the most inauspicious of signs, not only portend
calamities to come but mark visible and present suffering among the people.

It is not enough to announce the suasive power of the emperor through the production of
regulations in accord with the regularity of the heavens. Enforcement of those regulations must
be articulated in perfect balance. Under the present conditions, however, “excessive severity”
had come to be normative:

SPEBHE 2L, DB A&BEE . FIHBSFH AL R ? Kz tE R
o, HERZWE [RE] .

=i

Now, those who carry out the administration alter and disorder the laws and measures, so

that those who engage in slaughter, intimidation, and punishment are regarded as capable

and worthy. If we ask about the governors, chancellors, and magistrates of the kingdoms,
those who praise them say they are excessively severe and those who damn them say they
are excessively lenient.'”

Excessive severity described the most effective administrators, while excessive leniency was an
epithet, a smear. Ma Rong employs a rhetoric of balance to argue in favor of shifting away from
excessive severity in the enforcement of the regulations, in favor of a more moderate mode of
administration. He pushes for a shift toward more lenient policies, while at the same time

% Hou Hanji jiaozhu 18.510.
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maintaining the posture that neither excessive severity nor excessive leniency should be
tolerated. Excessive severity and excessive leniency are equally dangerous in cosmological
terms. Ma Rong points to the tendency to favor severity over leniency as the root of recent
disasters: “Severity brings on cold, and leniency brings on heat. Both are the same in their
culpability, yet those who discuss them forgive severity, and this is why yin and yang are out of
balance” K AABFE, ZEHR, —HIEF, Mamd S, HEEEHTDAFIE. As is often
the case, etiology implies contingency. Recognizing the etiology of the imbalance of yin and
yang illuminates the means by which that balance might be recovered:

B2 28, HERIZHE, PFFEMZREE, USRTH, RIEEME.

The method by which it might be restored lies in carefully examining the calumny and
praise directed at leniency and severity and in balancing and unifying the culpability and
fines for cold and hot. If by these means one exalts kingly governance, then yin and yang
will be in harmony.'"’

The restoration of balance at the cosmological level likewise implies the restoration of balance in
the administration of official policy:

UFERRERE, RISEE 28, mprEst. NIEHLkZ, Bz, NSRS 2. K
MEEZ LN, HEZBE, REM? RIERR.

Once that which is good and that which is repugnant have been made clear, then the
various officials will know what to avoid and what to follow. Moreover, rectify yourself
and lead them, sternly watch over them, and if they do not change, then punish and
penalize them. For if they know that to do good will certainly profit them, and to do ill
will certainly harm them, who could fail to be transformed? Thus, your officials will be
fine indeed!"®

Both the method for resolving and etiology of the cosmological problems the empire faces lie in
the political realm. The vague sense that yin and yang are out of balance, which might produce
earthquakes, floods, droughts, and a host of other signs, is the product of excessive severity on
the part of officials. If, under threat of punishment, officials come to realize that excessive
severity is just as damaging as excessive leniency both the cosmological and political problem
will be resolved.

Ma Rong invokes cosmology, but the stakes involved in his discussion of cosmic
imbalances are continually tied to agricultural production. Appealing to Classical texts, Ma
Rong suggests that agriculture is the first responsibility in governance and implies that military
unrest in various parts of the empire is the result of a failure to implement policies that encourage

% Hou Hanji jiaozhu 18.511.
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agricultural production:

ERIVLENEL DRAE: HEUE, URRA. RS, 80OFE, B
JEFhr RS

I have heard that in the Eight Administrative Responsibilities in the “Great Plan”
foodstuffs comes first, and in the Nine Official Responsibilities in the Rites of Zhou'”
farming is considered the most fundamental. When the people fail to plow or attend to
silk production, then starvation and cold both come upon them. This is the path by which
thieves and bandits arise!*”

Ma Rong goes on to describe how, in ancient times, the economic needs of the people had been
better fulfilled. The people themselves were frugal and assiduous, holding austere weddings and
funerals, and continually engaging in their work. Most importantly, however, officials did not
interrupt agricultural production.

SRR, IEHBIr UG o SOEh]Zantr, 24wk, AlEHEAERENXZS, |
ITWM%Z%,ﬁET S &, BRAR=R 8, %%, AEHHEEE,
KEAER.

Now, it is no longer so. This is why thievery and banditry do not cease! If it were truly
so that administrative measures were carried out effectively, and the [overly numerous]
prohibitions were to stop, then officers would not act outside the bounds of the laws and
ceremonies, the Hundred Artisans would not produce useless implements, the merchants
would not trade in luxury goods, and farmers would not fail to perform the tasks of the
Three Agricultural Seasons. If all found repose in their respective enterprises, the

19 The “Great Plan” lists the bazheng J\1E or “Eight Administrative Responsibilities” as follows: “As for the
Eight Administrative Responsibilities, the first is foodstuffs; the second, goods; the third, sacrifices; the fourth,
the offices of the Counsellor; the fifth, the management of public works; the sixth, the management of the
masses; the sixth, management of raiders; the seventh, attending to guests; the eighth, military matters” J\IF{:
—Hf, ZH&, =EME, WERZ, fEAEfE, ASERGE, BEE, J\EAH (Shangshu jiaozhu yilun,

e

vol. 3, 1159). The “Tianguan zhong zal” R'E % 5 (High Ministers of the Celestial Offices) chapter of the Rites
of Zhou (Zhouli JF]#8) describes the Nine Occupations as follows: “By means of the Nine Occupations employ
the myriad people. The first includes the three kinds of farmers who give rise to the Nine Grains; the second are
the gardeners, who raise the grasses and trees; the third are the foresters, who produce resources from the
mountains and marshes; the fourth are the shepherds, who nurture the birds and beasts; the fifth are the Hundred
Artisans, who embellish and transform the Eight Materials; the sixth are the merchants, who circulate goods and
make them plentiful; the seventh are the noble women, who work the silk and hemp; the eighth are servant men
and women, who gather and harvest the various materials; and the ninth are the idle people, who are without
regular employment, but go from doing one thing to doing another” PASUBAEER: —H =/, £ :
FIRIE, $isA; =FEH, (FilsgEcsr, WHE #F 58 LEET, §i/\M; NHEHE, B
W&, LHEER, WiEsE: \BEEZE, Bewis, LERR, BFEE, SRIE Zhouli zhushu F
#8373 #i [Commentary and Sub-commentary to the Rites of Zhou] vol. 1 [Beijing: Beijing daxue, 1999]: 2.32).
2 Hou Hanji jiaozhu 18.511.
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problem of bandits and thieves would be resolved and disasters and calamities would no
longer arise.*”'

Ma Rong’s approach to the 133 CE earthquake centered on signs of an economic nature rather
than the earthquake itself. The earthquake was, for Ma Rong, a mere symptom of a host of
problems plaguing the empire. The symptom itself he never directly addresses. His solution to
the problem of the earthquake, and disturbances in yin and yang in general, lies in addressing
economic problems created by an unbalanced implementation of official policy. Excessive
severity had been valued despite its damaging effects, taking farmers away from their work,
thereby producing famines, and disturbances in the balance of yin and yang. Ma Rong does not
directly implicate any particular person or faction at court, and claims in the beginning that
workable regulations and seasonable ordinances are already on the books. Resolution of both
economic and cosmological problems lay in ensuring that those regulations and ordinances were
properly implemented.

Li Gu

Li Gu’s memorial on the 133 CE earthquake has the distinction of having been selected as
the finest among the responses Emperor Shun received. This is not necessarily owing to any
feature of Li Gu’s rhetoric, but is perhaps due to the relative simplicity and concrete nature of his
proposal. Li Gu specifically argues that Song E, the erstwhile nurse-maid of the young emperor,
should not be granted a nobility, owing to the lack of precedent for such an action. Li Gu
employs familiar tropes of etiology and contingency, but his rhetoric is striking nonetheless
owing to the manner in which he envisions the body of the emperor and employs the image of
dikes along a river as a metaphor for governance.

L1 Gu begins with an almost stock description of the etiology of baleful signs:

BUABRAT, UKEAME. Bramial, F28%, &b, mELL S
.

In my humble view, Heaven does not speak, but delivers warnings by means of disasters
and anomalies. Order and disorder in governance, and the achievements and failures of
the ruler, all are observed by the ancestors above, and responses come in the form of
disasters and auspicious signs.?”

Though Li Gu employs a commonplace, it is not perfunctory. Li Gu positions the earthquake as
a warning from Heaven. This in turn bolsters his claim that the ennoblement of Song E violates
Heaven’s will. Coming to the point, Li Gu treads lightly, avoiding at all costs insulting Emperor
Shun’s childhood favorite. Instead, he turns to the absence of support in the Classics, or any
historical precedent, for raising the status of a nurse-maid to that of a noble:

' Hou Hanji jiaozhu 18.511.
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Bl DREEAT KT, Ehes 2 B, WIBLIRHG, M2k, SltorE, fARRE. ELDL
o, BHEHME SmAEAZE? FAERZ. RERRE, HEEH, An, A
B,

Your nurse-maid, Song E, certainly has a great deal of merit, and the grace of her diligent
labor might be rewarded with goods, but to vest her with heritable property, dividing up
land and bestowing upon her a nobility, truly is not Heaven’s will. Since the beginning of
the Han, worthy rulers have succeeded one after another, and who among them has not
been nurtured by a nurse-maid? It is not that they did not favor them and consider them
to be noble. Yet, when they looked up they feared Heaven’s majesty, and when they
looked down and examined Classical texts, they found that it was not permissible, and so,
these lords did not enfeoff their nurse-maids.*”

Li Gu employs technical texts to claim a specific etiological link between the excessive
investiture of both rewards and authority in the Emperor’s favorites and the appearance of
baleful signs:

SRprEE, BEOKM, WAHLE, BMERE. RREE, SR, TRUAR.

Now, in enfeoffing Nurse-maid E, your favor and reward was excessive, and the majesty
and authority of those close ministers who regularly serve you has become too great. I
have examined the charts and texts, and found that the occurrence of disasters and
anomalies also corroborates that it is s0.**

Li Gu thus presents an account of the appearance of recent disasters traceable to Emperor Shun’s
ways of doling out favors that implicitly treats the earthquake of 133 CE as a warning from
Heaven, and in that sense, as a celestial sign.

The body plays a crucial and multivalent role in Li Gu’s rhetoric. Li uses the body in
three distinct ways. First, while he focuses on a very narrow, precise source for the appearance
of baleful signs, the body of the Emperor is identified with the whole of the realm, so that
earthquakes and eclipses appear in the body of the Emperor himself:

EHRFA, WAL, & EMIGE), LN, EA? P

The King takes Heaven as his father and Earth as his mother. His body contains their
mountains and rivers. Now there are eclipses and earthquakes, mountains crumble, and it
grows dark in the light of day. Where can the ruler stand in repose? When can his
creatures lodge themselves in repose?*”

2 Hou Hanji jiaozhu 18.5009.
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Emperor and empire were of a single body. Second, Li Gu brings home the critical importance
of employing forthright (fang zhi 75 E.) ministers and rejecting those who are wayward and glib
(xie ning #81%) using the rhetoric of the body. The word # #& in its nominal sense refers to the
body. It derivative verbal sense describes a relationship of intimacy. Li Gu states that if His
Majesty raises up loyal and good (zhong shan '£3%) men then “lord and minister will be on
intimate terms with one another, and the relations between he who is above and those below him
will flourish”  FLAH#E, [ FAZ8.2% Close relationships involve bodily proximity.

Li Gu’s third reference to the body comes in the context of an extended analogy between
the governance and the dikes along a river:

RNEZHE, BKZARY, BEPisea, MEEmKERE, MNiefsE. BE—7,
TIEXFE, NEAsE. WL Fin, WRED, AMEmRK. B8, BE
7, AHERIE. SBERTEEE, Wia LN,

Now, the lord of men has his administration just as a river has its dikes. So long as those
dikes maintain complete integrity, then even if the rains come flooding down, nothing can
change it. Once governance based on moral suasion has been established, even if a year
of famine should suddenly be encountered, it will not be sufficient cause for worry. But
if the dikes of the river were truly made to leak, then even ten-thousand men exerting all
their strength at once would not be able to repair it. Once governance based on moral
suasion breaks down, the worthy and the wise ones flee, and they cannot be made to
return again. Now, though the dikes are solid, holes are gradually beginning to appear.*”’

As did Gu Yong above, Li Gu suggests that while baleful signs can still be addressed, a point
might come in the future when nothing can be done. Baleful signs are subject to resolution, but
their contingency is limited. Action should be taken before the sprouts grow. In Li’s terms,
changes must be made before the dike begins to leak, for once the dike has sprung a leak, it will
no longer be possible to stem the flood. Once moral suasion is no longer effective and the last
capable and loyal men have distanced themselves from the court, good governance is no longer
possible. At this point in his memorial, Li shifts from the analogy of the dike, and once again
employs the rhetoric of the body:

B NG, R, LW MEE, PUSCh. GOIBERAITUSOARER,
B, LR, S &

Compare this to the body of a man. The central court is the heart and belly, while the
provinces and commanderies are the four limbs. When the heart and belly ache in pain
the four limbs cannot be lifted. Thus, what ministers worry over lies in the illness of the
heart and belly, not in the dangers to the four limbs.**®

26 Hou Hanji jiaozhu 18.508.
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Li Gu’s concrete advice in his memorial consists in a single rather minor action, canceling the
proposed enfeoffment of Song E. In more general terms, he suggests limiting the power of those
immediately around the emperor. By evoking an image in which the central court is the heart
and torso of the empire, while the provinces and commanderies are the four limbs, Li Gu
reinforces the sense that problems in the central court have powerful rippling effects. Rectifying
the central court is the means to bring prosperity and security to the entire empire. Li Gu
continues:

B LA ERER By, B, Seze0ME, MEAR, MEAZE. KREZE, ARNE
W, L FEPIERIRRE, OIEAR, BEOKRZE, RNEATTAZER,

I believe that to make solid the dikes and work hard at devising civilizing policies, one
must first bring repose to the heart and belly, bringing order to the imperial court. Even if
there are raiders and bandits, and the aberrations of floods and droughts, they will be no
cause for concern. But if the dikes break down and water leaks through the holes, if the
heart and torso grow 1ill, then even if there are no disasters of floods and droughts, it is
certain that one cannot help but worry for the world.*"

Li Gu deftly undermines, in the closing of his memorial, the semiotic value of the signs
themselves, be they drought and floods, raiders and bandits, or earthquakes and eclipses. The
ultimate security lies in setting the central court to order, making the dikes steadfast, ensuring the
health of the heart and torso. Even if baleful signs do not appear, a central court in disorder will
lead to calamity. Conversely, a well-ordered central court that practices rule by moral suasion
will be equipped to address whatever disasters may arise.

The responses of Zhang Heng, Ma Rong, and Li Gu to the earthquake of 133 CE show
that, well into the Eastern Han, no simple, straight-forward system of drawing correspondences
between a single type of sign and a single sort of event that it presaged, or that produced it, had
emerged. Had such a system emerged, it would have stripped celestial signs of their flexibility
and memorialists of a great source of rhetorical power. For all of the effort that had been
expended in the compilation of chronicles of signs, such as those at the conclusion of the
Hanshu “Celestial Patterns” and throughout the “Five Resources” each occurrence of each type
of sign remained the unique product of the particular circumstances which had produced it.
Memorialists could draw on precedents and principles, authoritative texts and cosmological
correspondences, but there were no hard and fast rules for interpreting celestial signs.

Even the boundaries of what constituted a celestial sign were unclear. The category of
celestial patterns, well-attested from the mid-Western Han on, concerned primarily astronomical
and meteorological phenomena, yet signs that communicated Heaven’s will often did not fall into
that category. The name given to Zhang Heng’s seismograph does indicate that earthquakes were
in part understood as meteorological phenomena, yet Ma Rong’s memorial equally indicates that

2 The text presented here follows Yuan Hong 3% %% (328-376 CE), Hou Hanji 1 4C (Chronicles of the Later
Han): 18.17a in Siku quanshu.
20 Hou Hanji jiaozhu 18.509-10.
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the precise features of the sign at hand were sometimes less important than the conditions that
surrounded it. Ma Rong never explains why excessive severity on the part of local
administrators should produce an earthquake, as opposed to a flood, an eclipse, a comet, or a
drought. The most powerful sign for Ma Rong is not the earthquake that occurred so far from
court, but the palpable suffering of the overtaxed and underfed peasants. Li Gu mentions the
earthquake in the same breath as he mentions recent eclipses, seemingly making little distinction
between the two kinds of phenomena. While earthquakes are particularly amenable to analogies
between the physical terrain of the empire and the body of the emperor, Li Gu in his conclusion
suggests that regard for baleful signs is less important than regard for the underlying conditions
at court that produce disorder, those conditions that gradually cause holes to develop in the dikes
that hold back the flood waters.

Conclusion

Half a century ago, Wolfram Eberhard argued that Western Han technical experts failed to
develop a rational, systematic way of accounting for natural phenomena because of the political
role astronomy played in early imperial courts. Born into a family of astrophysicists and
astronomers, Eberhard, as a scholar of astronomy in the Han and Three Kingdoms periods,
grappled with the question of why the promising technologies of early astronomical
measurement in China had not developed into the same sort of astronomical science that would
emerge in Europe in the Scientific Revolution. Eberhard implicitly proposed an answer to the
question Nathan Sivin explicitly critiqued in his classic 1982 essay, “Why the Scientific
Revolution Did Not Take Place in China—or Didn’t It?” In his 2005 revision of the same work,
Sivin writes that the question of “why the scientific revolution did not take place in
China...becomes a useful question primarily when one locates the fallacies that lead people to
ask it.”*'* Eberhard’s understanding of astronomy as a system of natural laws governing the
movements of celestial bodies, concerned only with nature and never with culture, lay at the
heart of his frustrations with its unfortunate political function in early imperial China. In modern
astronomy, celestial bodies move according to regular patterns that are unaffected by ritual,
politics, calumny, or war. Celestial signs, however, do not behave in the same way.

Regularity played a role, but as that against which celestial signs were defined. In
calendrical treatises, as opposed to the omenological treatises that concern us here, we find a
search for regularity, but that regularity is relative rather than absolute. There is always the
possibility that planets and stars will not behave as they should, just as there is a possibility that
summer frosts might fall, or spring rains might not come. Regularity is not an absolute set of
laws into which all phenomena are to be integrated, but a background against which anomalies
emerge. Readers of celestial signs did not interpret those signs in isolation, but read them against
the conditions of their production. In reading each sign, and making claims regarding its
significance, they would read the world. And the world was too complex, too replete with
variables, to be reduced to any system of simple taxonomic correspondences, or even the most
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21t Alvin P. Cohen, “In Memoriam: Wolfram Eberhard, 1909-1989,” Asian Folklore Studies 49, no. 1 (1990): 125.

212 Nathan Sivin, “Why the Scientific Revolution Did Not Take Place in China—or Didn’t It?”” Revised version,
Selected Writings of Nathan Sivin: Chinese Science and Medicine, p. 1, accessed June 3, 2015,
http://ccat.sas.upenn.edu/~nsivin/writ.html. The essay first appeared in Chinese Science 5 (1982): 45-66.
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complex set equations.

Readings of celestial signs changed to some extent over time. Dong Zhongshu and
Gongsun Hong, early in the reign of Emperor Wu, expressed greater concern with the absence of
auspicious emblems than with the presence of baleful signs. Late in the Western Han, Liu Xiang
and Gu Yong cited sign after inauspicious sign in their dire warnings to Emperor Cheng to get his
house in order or risk dynastic collapse. Memorials invoking disasters and anomalies became
commonplace. The citation of baleful signs, paired with claims regarding how they had come
into being and what might be done about them, had become an established practice. Even in the
early days of the Eastern Han, Yin Min could use his knowledge of the “Great Plan” to present
himself as authority on omens thereby gaining a position at court and General Zhu Fu could cite
an eclipse to argue that Emperor Guangwu should cast a broader net in recruiting officials. In
the mid-to-late Eastern Han, even as technical experts such as Zhang Heng developed new
technologies for precisely identifying celestial signs, including both improvements to the
armillary sphere and his seismograph, claims regarding the precise meaning of any sign could
only be made with reference to signs in the human world. For Zhang Heng, the earthquake of
133 CE was a sign that officials were being recruited in the wrong way. For Ma Rong, it was a
sign that officials were excessively severe in their administration. For Li Gu, it was a sign that
Emperor Shun had shown too much largess to his favorites. The trope of etiology allowed
memorialists to create chains of amplification detailing the processes through which signs had
come into being. The trope of contingency allowed them to claim that if the conditions that
produced the signs were removed, so too would be the signs themselves, along with the baleful
events they presaged. The signs that most concerned memorialists, however, were not the
celestial signs themselves, but the baleful signs in the human world that led to their production.
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Chapter 5

Celestial Signs, Ritual, and the Performance of Voice

I emerge from the clarity of the Purple Palace, WL e 7 B

And gather unto me the dazzling brightness LR E .
of Grand Tenuity.

I command Wang Liang to hold the Whip i £ R FE RS,
before the Four Horses,

And leap over the heights of the Towering Pavilion. i B 2 B .

I set forth knotty Net Carriage, AR A

And hunt among the vast expanse of the Blue Grove. BWHEMZ T,

I bend the tension of the Majestic Bow, s el 2 A

And shoot the Great Wolf of Bozhong Mountain. SER 2 B .

I gaze out over the Ramparts in North Village, EEE A L% S,

Beat out the rat-ta-tat of the River Drum. AR ] Y 7 BEAR

I ride upon the flowing waters of the Fords of Heaven, e Ky 2 ILINL S,
And float over the rippling waters of the Cloudy River. =¥ 7 55 .

—Zhang Heng, “Fu on Contemplating the Mystery”'

It is not without reason that Joseph Needham (1900-1995) characterized Zhang Heng &
17 (78-139 CE) as, above all else, a paragon of scientific virtue. In the volume on “Mathematics
and the Sciences of the Heavens and the Earth” of Science and Civilization in China, Needham
showed that Zhang Heng produced maps of the stars and astronomical treatises, contributed to
the development of quantitative cartography and geometry, built a water-powered motor for the
armillary sphere and added horizon and meridian rings to it, and constructed the earliest
seismograph that we can identify.?

In the epigram to this chapter, a quotation from Zhang Heng’s “Sixuan fu” & Z 8 (Fu on
Contemplating the Mystery), we are presented with a journey through the stars that is as

' Xiao Tong %% (501-531) comp., Li Shan %% (630-689) comm., Wenxuan i (Refined Selections) vol. 2,
(Shanghai: Shanghai guji, 1986): 15.674; cf. Fan Ye Juli (398-445) comp., Li Xian Z=& (651-684) comm.,
Hou Hanshu 1% %2 (History of the Later Han Dynasty; Beijing: Zhonghua, 1965): 59.1934. Technical treatises
(zhi i) in the Hou Hanshu are compiled by Sima Biao 7] &% (240-306) with commentary by Liu Shao $I/if
(fl. ca. 502—ca. 519). , lines 351-62. I have in some instances borrowed from, and benefited a great deal from
consulting, the David Knechtges’ translation of this poem, which also serves as a comprehensive commentary on
its copious allusions. See David Knechtges trans., “Rhapsody on Contemplating the Mystery,” in Wen Xuan, or
Selections of Refined Literature, vol. 1 (Princeton N.J.: Princeton University Press: 1982—-1996): 105-38.

Joseph Needham (in collaboration with Wang Ling), “Astronomy” in Science and Civilization in China, vol. 3
“Mathematics and the Sciences of the Heavens and the Earth” (Cambridge: Cambridge University Press: 1959):
343;360-61; 533-38; 626.
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technically learned as it is dizzying and fantastical. Zhang Heng’s persona moves from one
adjacent constellation to the next. Zhang Heng travels from Purple Palace (in Draco, primarily),
to Grand Tenuity (in Leo and Virgo), to Wang Liang and Whip (both in Cassiopeia), to Four
Horses (in Scorpio), and onward, to star after star, along an efficient and “mappable” path.’
Needham saw in this “imaginary journey beyond the sun” evidence that “Zhang Heng, the great
astronomer, mathematician and engineer” understood the earth to float in infinite space, rather
than in a series of nested crystalline spheres. For Needham, this showed that Zhang Heng’s
understanding of the infinity of space was on the same level as writers in the time of the
Copernican Revolution such as Francis Godwin (1562-1633) and Giordano Bruno (1548-1600).°
The value of Zhang Heng’s fu issues from the voice in which Needham hears it performed, the
voice of the astronomer.

More recently, in his dissertation chapter “The ‘Si xuan fu’: Mixing Astronomy and
Poetry,”® Yeong-chung E. Lien has argued that Zhang Heng isolated astral imagery in the poem,
separating the mythic imaginary world of far off places in the terrestrial realm from the real
world of the stars, by evoking them in two distinct legs of his journey. “The former,” Lien
writes, “is an imaginary trip through imaginary places while the latter is an imaginary excursion
through real places.” Lien shows that Zhang Heng writes in a poetic tradition that includes Qu
Yuan’s Ji£ Ji (ca. 347—ca. 277 BCE) “Li sao” #f#% (Encountering Sorrow ) and “Yuan you ” 1
% (Far Roaming),® and Sima Xiangru’s ®] F5AH4 (ca. 179-117 BCE) “Da ren fu” KA (Fu
on the Great Man ), but argues that, prior to Zhang Heng, this tradition privileged the imaginary
over the real and the act of leaving the world behind rather than staying in it. Lien shows a much
greater sensitivity to the literary context of Zhang Heng’s fir,” but, like Needham before him,

> Yeong-Chung E. Lien, “Zhang Heng, Eastern Han Polymath, His Life and Works” (Phd Diss, University of
Washington, 2011): 234-35, UMI (3452743). In addition to pointing out that Zhang Heng moves along a
mappable and relatively direct path, Lien also provides coordinates for the constellations along Zhang Heng’s
journey and maps. For my own maps, see the appendix to this chapter.

4 Needham 440, note d.

Francis Godwin wrote a fictional account of a voyage to the moon in The Man in the Moone; or, A Discourse on

a Voyage Thither, by Domigo Gonsales, the Speedy Messenger (1638). Giordano Bruno wrote the philosophical

tract De Infinito Universo (1584). See Needham 440.

¢ Lien 194-246.

7 Lien 230.

While the authorship of each of these pieces is disputed, “Encountering Sorrow” was attributed to Qu Yuan no

later than the time of Sima Qian ] F51& (ca. 145—ca. 86 BCE), and “Far Roaming” was attributed to him no later

than the time of Wang Yi Fi% (fl. 89-158). See Sima Qian, Shiji $25C (Records of the Senior Archivist;

Beijing: Zhonghua, 1959): 84.2482, and Hong Xingzu {4t B (1090-1155) and Wang Yi’s Tk (fl. 89-158),

Chuci buzhu FEFHA#7F (A Supplementary Commentary to the Lyrics of Chu; Beijing: Zhonghua, 1983): 5.163.

In addition to Hong Xingzu and Wang Yi’s commentaries to the Chuci buzhu, I have consulted and in some

instances borrowed from Aoki Masaru 7 A 1E 52 (1887-1964), Shin 'yaku Soji #i#% 5 &% (A New Translation of

the Lyrics of Chu), in Aoki Masaru zenshii 75 A 1L 544 (Collected Works of Aoki Masaru), vol. 4 (Tokyo:

Shunjf, 1969-75) [hereafter as Aoki, Soji]; Arthur Waley, The Nine Songs: A Study of Shamanism in Ancient

China (London: George Allen and Unwin, 1955); and David Hawkes ed. and trans, Ch'u Tz'u: The Songs of the

South (Boston: Beacon, 1962).

The fu is a poetic genre sometimes likened to the rhapsody or prose-poetry, because it mixed prose sections with

metered verse. Fu tended to favor ebullient language, and frequently featured descriptive chains composed of
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hears Zhang Heng speaking in the voice of the astronomer. Yet Lien also draws our attention to
the decidedly ethical overtones that voice possessed,'” as it advocated active participation in the

affairs of the world (ru shi A1), rather than leaving it all behind and going into reclusion (chu

shi H11). Lien treats Zhang Heng’s journey through the stars as the triumph of realism over
myth, accurate perception over fantasy, and the dutifulness of the Confucian official over the
escapist yearnings of the Daoist wanderer."!

This chapter begins and ends with the example of Zhang Heng because modern readings
of the “Contemplating” are particularly illustrative of the impact that the performance of voice
has on how we interpret texts. Both Needham and Lien display an abiding concern with science,
and the way in which they describe Zhang Heng’s voice reflects that concern. Zhang Heng
speaks in the voice of the astronomer. Needham recognizes Zhang Heng as a visionary for
imagining a celestial journey beyond the sun, rather than for repudiating an escapist literary
genre. Lien hears Zhang Heng’s call to “enter the world,” yet hears that ethical stance issuing
primarily from his ability to distinguish reality from myth rather than from his classicism.

Once we have decided, consciously or unconsciously, to hear a particular work in a
particular kind of authorial voice, every aspect of that work is colored by it. We emphasize and
remember the passages that best exemplify that voice, even as we ignore or forget those that do
not. In reading a text, we both identify a voice and perform it, bringing something of ourselves
and our own concerns to that voice. Readers in Han times heard their own frustrations with
treacherous court politics expressed in the voice of the loyal but misunderstood minister Qu Yuan

of the fallen kingdom of Chu %% because they shared his concerns, as modern readers might hear
Zhang Heng as a scientific objectivist because we ourselves are concerned with science.

Just as the performance of voice enters into the act of silent reading, it is a central
problem in enacting ritual and in the composition of imitative poetry. Ritual performers play
roles. Some act as ideal supplicants, enacting the voices of those who would perfectly serve and
perfectly sacrifice to the deities whom they venerate. Others play the roles of the deities
themselves, mimicking their voices. The voices of both the supplicant and the deity can be, and
often are, imitated, thereby producing hybrid forms. We encounter frustrated ministers who
adopt aspects of the voice of the deity and the voice of the supplicant, rulers who speak as gods,
and rulers who speak as supplicants.

Our central concern here is two-fold: First, how does the performance of these various

alliterative and rhyming binomes. In Han times, fu were generally quite lengthy, regularly running four-hundred
lines or more.

In their study of modes of scientific observation and the representation of phenomena in a scientific context from
the 17" century through the present in the Euro-American context, Lorraine Daston and Peter Galison argue that
notions of objectivity have consistently maintained strong ethical valences. For this reason, they refer to various
modes of scientific seeing and representation as epistemic virtues. See Lorraine Daston and Peter Galison,
Objectivity (Cambridge, MA: Zone Books, 2007): passim, esp. 37.

Lien heuristically employs the term Daoist in comparisons between the “Contemplating the Mystery” and the
“Far Roaming” &% (Far-Roaming) attributed to Qu Yuan (not to be confused with Liu Xiang’s sao style poem
of the same title). In a stricter sense, religious Daoism would not develop until the late Eastern Han (25-220
CE). “Far Roaming” does indeed feature encounters with immortals such as Wang Qiao 7 and Red Pine (Chi
Song 7~#4) who would later become prominent Daoist figures, as well as an abiding concern with becoming an
immortal (deng xian GAlll). See Chuci buzhu 5.164-67.
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voices shape the meanings of the celestial signs they employ? Second, how do celestial signs
allow for these voices to emerge? From these two fundamental questions, more specific areas of
inquiry arise: How do the movements of celestial bodies in the heavens, such as the movement of
the stars around the pole or the sun across the sky, create possibilities for poetic composition?
How does the celestial journey, rooted in the Sun God’s journey from dawn until dusk, acquire
new valences as it is appropriated by political leaders and frustrated officials? To what extent are
the auspicious or inauspicious meanings of various celestial signs stable, even as they are
articulated in different types of voices?

Signs derive their meaning relative to other signs, according to the contexts in which they
appear. And there are many different kinds of contexts. In Chapter 2, we saw that signs derived
part of their meanings from when they appeared in time and space; violent winds in third month
meant houses would be destroyed, but the same sign in the sixth month meant there would be
war in spring.'> Mars in retrograde motion boded ill-fortune, but only for the specific region
corresponding to the celestial field in which the Dazzling Deluder was currently located. In
Chapters 3 and 4, we saw that celestial signs suggested very different courses of action
depending on the sort of etiologies within which they were positioned. To say what a given sign
meant was less a process of identifying the events the sign predicted, than a process of
identifying the events that had produced it. As we turn toward celestial signs in liturgy and
poetry in this chapter, we will see that the meaning of celestial signs is likewise contingent upon
the voices that invoke them. The same celestial signs mean different things if we hear them
invoked by a deity as opposed to a supplicant, a ruler as opposed to a frustrated official, or a
secular modern astronomer as opposed to an ancient classicist statesman.

In the first part of this chapter, we will examine the legacy of the pre-imperial Chuci % &%
(Lyrics of Chu) that served as a primary model for Han liturgists and poets. We find within that
legacy a multitude of voices. The voices of the supplicant and the deity intermingle in the “Jiu

ge” JLAK (Nine Songs), sometimes engaging in extended dialogue, as gods describe their
journeys through the heavens, and mediums call on them to descend to and linger in the human
realm. The celestial journey in “Encountering Sorrow,” read in the voice of Qu Yuan, became a
model for latter day frustrated ministers. The second part of the chapter turns to the poetry of the
court of the mid-Western Han ruler, Emperor Wu i (r. 140-87 BCE). In the poetry of his reign,
the Emperor was made to speak in multiple voices. In Sima Xiangru’s “Fu on the Great Man,”
he spoke as a god who dominated the heavens themselves. In his court liturgy, the “Jiaosi ge” %
fE 8K (Songs for the Suburban Sacrifices), however, Emperor Wu spoke as an ideal supplicant,
whose prayers never went unheard. The third and final part of the chapter turns to three
articulations of the voice of the frustrated minister in Han times. In Liu Xiang’s %[ (79-8
BCE) “Yuan shi” #£# (Vanishing into the Distance), the frustrated minister journeys to the stars,
pleading for them to recognize his true disposition and grant him justice, a goal which proves as
elusive in the heavens as it is on Earth. Similarly, Wang Yi’s i (fl. 89-158) “Shou zhi” 57 &

12 “Riyue fengyu yunqi zhan” H HJE W Z % /5 (Prognostications on the Sun and Moon, Wind and Rain, and

Clouds of Qi), in Liu Lexian %44 %, Mawangdui tianwen shu kaoshi 5§ F YR L E*%FE (An Examination and
Interpretation of the Mawangdui Texts on Celestial Pattern; Guangzhou: Zhongshan daxue chubanshe, 2004):
188, lines 48—49.
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(Holding Fast to My Will), blurs the boundary between celestial journey and textual journey,
ultimately calling on rulers to heed the written memorials of learned officials as well as their
readings of the movements of the planets and stars. Finally, we return to Zhang Heng, who in his
“Contemplating the Mystery” dismisses the value of the celestial journey, in favor of the journey
through Classical texts.

Part I: The Pre-Imperial Legacy

The Supplicant and the Deity in the “Nine Songs”

The voice of the supplicant is the primary voice we hear when reading texts presented as
liturgical repertoires, such as the “Nine Songs,” and, as we will see in the next part of this
chapter, the voice of the ruler is articulated as the voice of the supplicant in Emperor Wu’s
liturgical repertoire. We hear supplicants as they describe the rituals of purification they
undertake, how they gather up the materials to be used as offerings, how they set forth sacrificial
vessels, the music they play and the dances they perform when they are visited by deities.
Liturgical texts at the same time indicate the desired ends of the rituals that are performed. The
ends of a given ritual range from ensuring the regular progress of the seasons of the year to
summoning deities and making them merry. The first of the “Nine Songs,” “Donghuang Taiyi”
P & K— (The Supreme Unity, Light of the East) describes a sumptuous and ostensibly
successful ritual to a bright northerly star:"

On an auspicious day and under a fine star," HHAER, 1
Let our reverence gladden the Lord on High. Bims 2, 2
We brandish our long swords by their jade hilts, e Ea 5 K1, 3
How they chime and ring! BERIG S IR . 4
From turquoise mats held fast by jade weights, FEJE A R IE, 5
In our wares'> we present our offering’s jasper scent: i 1E TS, 6
We offer meats steamed'® in melilotus R AT, 7

Supreme Unity corresponds to 8 Draconis.

In what is most likely an anachronistic imposition of Han ritual cycles onto the Chu verse, Wang Yi ties i and
chen to specific dates in the sexagenary cycle, claiming that 7i refers to jia # and yi Z, days, and that chen refers
to yin ¥ and mao YI days (Chuci buzhu 2.55). Jia and yi are the first two of the Ten Heavenly Stems, and yin
and mao are the third and fourth of the Twelve Earthly Branches. They coincide on the jiayin H 8 and yimao Z.
Y[l days, the 51% and 52™ days of the sexagenary cycle. Wang Yi perhaps is suggesting that it was on these two
days when the ritual might be performed.

I have not adopted Wang Yi’s reading of e % as the contraction form of he bu Z A~ or “why not” (Chuci buzhu
2.56). Following Wang Yi, the line might be rendered “Why not present the turquoise scent of our offerings?”’
Waley follows Wang Yi’s reading, rendering the line “Why not now take the perfumed spray?” (Nine Songs, 23).
Hawkes reads the line more loosely, “Now take up the rich and fragrant flower-offerings” (36).

'® T understand zheng 7% as a verb meaning “to steam” and add the phrase “We offer” for clarity. Jiang Ji 5% %# (1.
1713-1727), in contrast, understands zheng as the verb jin £, meaning offer in this context. See his Shandai
gezhu Chuci 11177 B 5F 7 &% (Cloudy Peak Studio Commentary to the Lyrics of Chu; Taipei: Guangwen shuju,
1971): 2.2a.
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upon woven orchids,

And pour libations of cinnamon wine BV S HUSE 8
and peppered liqueur.

We raise our batons and beat our drums, kA &5, 9

In the distance, they slacken their pace, 45 Bl 5 223K, 10
as we sing in repose,

The woodwind and zither players in their ranks, [ 2 B A VEAE 11
the music surges and swells.

Let the Holy Ones dance in their enchanted raiment,"” TEESBR, 12

As fragrances so sweet fill the hall. 77 AEFE S TN 13

The Five Tones flourish in abundant accord, HEa s Eer, 14

Let the Lord be gladdened with joy and peace.' kA B4R 15

It is difficult, of course, to make any firm statements regarding how this song might have been
used in the actual performance of a ritual, for rituals like texts themselves may subtly shift in
important ways over time and space. The received text nonetheless provides us with abundant
clues. Imagining the song in the voices of the supplicants who performed it, we hear those
voices describing features of the ritual itself. The first two lines announce their selection of an
appropriate time to perform the ritual, and a statement of the purpose of the ritual. The song
reads as if it were blocking for a feast of the senses. The supplicants enjoin the Supreme Unity
to descend, enjoining the deities with the sounds of swords, beating drums, songs of repose, and
surging woodwind and string music. Their ritual produces fine fragrances (lines 6 and 13),
inviting deities to dine on rare and pleasant delicacies and to taste richly spiced wines (lines 6—
8). The performance intensifies as music and dance crescendo in lines 9-12. Lines 13—-14
describe the ritual as it is performed to perfection, so that all of the scents permeate the hall and
the music is redolent and harmonious. The final line of the song returns to its basic stated
purpose, bringing joy to the god. And while in English we must choose to render the line in a
given mode, the performance of the ritual transforms the sense of the line from optative to
indicative, from an expression of desire to gladden the god, to a statement celebrating the fact
that the god is or has been gladdened.

Like the Western Han “Suburban Sacrifices,” “Supreme Unity” betrays no sense that
ritual might fail. Many of the “Nine Songs,” by contrast, evince a strong anxiety that however
carefully we conduct our rituals, the gods might not come. When they do come, their stay might
be all too brief. Songs of frustrated ritual, in which a deity pays no heed to the dedication of a
supplicant or medium, form the basis for the voice of the frustrated official in the “Encountering
Sorrow,” and the Han Chuci tradition. In “Yun zhong jun” ZZH 7 (Lord among the Clouds), as
soon as the deity descends, he vanishes in a whirlwind, leaving the supplicant with “a wearied

While classical Chinese syntax does not formally distinguish between indicative and optative modes—the former
mode consisting in language that describes things as they are, and the latter consisting in language that evokes
wishes or desires—Ilines that express a desired response on the part of the deity are marked with the optative let
in translation of lines 2, 12, and 15.

8 Chuci buzhu 2.55-57.
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heart” (lao xin %5 :») and longing for the god’s presence."” The supplicant of “Xiangjun” ¥ #
(Lord of the Xiang River) weeps and sighs while searching in vain for a deity that never
descends at all, tossing his or her*’ring and pendant into the river waters, in an act that seems to
anticipate the trope of Qu Yuan’s suicide by drowning.?' A similar trope also occurs in “Xiang
furen” #i 5 N\ (Lady of the Xiang River) when the supplicant drapes his or her sleeve into the
Yangzi {T., and leaves behind a shirt on the bank of the River Li fi§.?

Supplicants in the “Nine Songs” bemoan separation from the gods whom they seek.
Amidst thunder, dark falling rain, and wind, the supplicant in “Shangui” 111 %& (Goddess of the
Mountain) plaints in the final line: “I long for you,” but all I encounter® is pain” &/ ¥ 4E Bt
4.2 The opening lines of “Lady of the Xiang River” present a god who descends before the
supplicant, but is hazy and indistinct:

The High God’s daughter descends TR AbEE, 1
to the northern sandbar,
But the far off look in her eyes brings me to sorrow.* HHEPEL AR T . 2

There is a quasi-romantic quality to encounters and separations between gods and supplicants.
In what would become one of the most often repeated lines in later poetic tradition, the

supplicant in “Shao Siming” /b &y (The Lesser Master of Fate) declaims:

You came without a word and left without saying AN A HAEE, 11
farewell,

" Chuci buzhu 2.59.

2 As there were both male and female mediums and ritual performers in early China it is difficult to assume the
gender of the supplicant. Gopal Sukhu, in a study of the gender of the protagonist in “Encountering Sorrow,”
which might equally be applied to the genders of the mediums who perform the “Nine Songs,” argues that the
gender shifts between male and female. See his “The Intergendered Shama of the Li Sao,” in The Shaman and
the Heresiarch: A New Interpretation of the Li Sao (Albany: SUNY Press, 2013): 71-85, esp. 79.

*' Chuci buzhu 2.61-3.

2 Chuci buzhu 2.68.

» My interpretation of gongzi /A1 here as the supplicated deity runs counter to the traditional interpretations of

both Wang Yi and the Five Ministers (Wu chen T.7) commentaries, which posit that gongzi refers to Zijiao §

#X, who slandered Qu Yuan at the Chu court (Chuci buzhu 2.81-82). David Hawkes’ understanding of the basic

sense of the gongzi, which he renders “my lady,” seems to agree with my own (43). Waley renders the line, “My

love of my Lord has brought me only sorrow” (Nine Songs,54).

I follow Wang Yi’s gloss of /i #f as /i #, meaning “to meet with” or “suffer from” (Chuci buzhu 2.81). Waley

seems to understand /i in a similar sense and translates the line: “My love of my Lord has brought me only

sorrow” (Nine Songs, 54). Hawkes, however, appears to read both /i and you % in the sense of sorrow: “I think

of my lady and stand alone in sadness” (43).

3 Chuci buzhu 2.81.

% 1 follow the interpretation of the Song commentator Hong Xingzu rather than Wang Yi. Hong Xingzu explains:
““Indistinct’ is descriptive of subtlety. It means that when the spirit descends, [the persona] looks on but does not
see her, and that this causes him to feel sorrow” BPEY, Tt . Sz %, BEMAR, KW (Chuci
buzhu 2.64).

24



217

Riding on a whirlwind and raising your cloudy banner. 3 [a] il 4 #k ZjiE . 12

There is no sorrow greater than parting in life, e AR R 13

And no joy greater than newly coming to know and be %55 4% 4 FrFH 4, 14
known [by a lover or intimate friend].”’

The voice of the supplicant in the “Nine Songs” is by and large a frustrated voice, a seeker of
elusive deities who appear not at all, or who vanish in a flurry of wind almost immediately. It is
this frustrated aspect of the voice that would undergird the Han tradition of celestial journey
poetry—a poetry of protest by men claiming to have been passed over, slandered, or rejected by
fickle or unreliable rulers.

In “Da Siming” ‘K ]y (Greater Master of Fate) two voices emerge, that of the deity and
that of a supplicant. According to Wang Yi’s largely allegorical work of textual exegesis, the

voice of the supplicant belonged to Qu Yuan, and the voice of the deity, to King Huai % of Chu

(r. 328-299 BCE). Aoki Masaru 7 A 1E 52, (1887-1964) saw the piece as a dialogue between
two mediums, one representing the deity, and the other, the supplicant.”® Republican-era scholar

and poet Wen Yiduo’s il —% (1899-1946) imaginative, anthropological reconstruction of a
ritual performance of the song employs a larger cast: a Greater Master of Fate, several beautiful
people (i.e. supplicants) who entice the god, and a pair of gate keepers.” While there is no direct
evidence for the particulars of Wen Yiduo’s reconstruction and there were likely many variants in
how the ritual was actually performed, it is nonetheless very useful for imagining “Greater
Master of Fate” as liturgical song rather than as text on a page.

The scene opens, in Wen'’s reconstruction of “Greater Master of Fate,” with the
procession of the Greater Master of Fate behind the gates of the palace, preferably on a foggy
day. A horn blows. The gatekeepers swing open the gate, and the Greater Master of Fate sings:

Swing wide the Gate of Heaven, R AR, 1
In a flurry I mount the black clouds. BT E, 2
And command Whirlwind to go before me, A I i o 5t Bl 3
And make Torrential Rain® sprinkle the dust.” (S VY 2 E 4

27

Waley renders the phrase xin xiang zhi FiAH% as “making new friends” (Nine Songs, 41) and Hawkes follows
suit in rendering it as “making new friendships” (41). I follow Wang Yi in understanding xiang zhi as referring
explicitly to lovers. He writes: “It means that of all the joys in the world, there is none so great than when
women and men first come to know one another. Qu Yuan speaks of himself not having the joy of newly coming
to know [King Huai/a lover], but only having the sorrow of parting in life” & K F 2 8%, HLKJA S Lih A%
Z W, RS ORI 8, T R EE 2 B (Chuci buzhu 2.72). While Wang Yi reads these lines
within the allegorical context of Qu Yuan’s relationship to King Huai, in the ritual context they confirm the
quasi-erotic nature of the union between the medium and the god.
% Aoki Masaru, “Soji Kylka no bukyokuteki kekko™ 4% &¥ /LA O £ il ()45 1 (The Structure of the Dance
Performances in the Nine Songs of the Lyrics of Chu), Shinagaku 3 H5: (Sinology), no. 7 (1934): 1-23.
* Wen Yiduo, ““Jiu ge’ gu ge wuju xuanjie” [ JLHK | ik ZEB &A% (A Conjectural Interpretation of the “Nine
Songs” as an Ancient Song and Dance Libretto) in Wen Yiduo quan ji B—% 44 (Collected Works of Wen
Yiduo): 305-34, in Zhu Ziqing & H & (1898-1948) Minguo congshu [X:[3|# & (Collectanea of Works of the
Republican-era), vol. 90 (Shanghai: Shanghai shudian, 1991).
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Wen Yiduo imagines a ritual iteration of the god’s descent from the heavens. Through the act of
performance, the terrestrial procession is ritually transformed into a celestial descent. His
interpretation proves compatible with that of Wang Y1, who glosses the first-person pronoun in
the second line as referring to the Greater Master of Fate. In the lines that follow, the voice
shifts, however, either to Qu Yuan in Wang Yi’s view, or to the beautiful supplicant (meiren 32
N\), as Wen Yiduo presents the ritual:

My Lord spirals and soars as he descends, HiEF 5 LR, 5
I leap over Hollow Mulberry* and follow you.” P As AL, 6

Wang Yi posits that in the next couplet the voice shifts to the Master of Fate:**

Variegated and many are the Nine Lands, LynE a2 U, 7

WM

How could long life and early death lie in my hands?®  {a] 22 R A7EF ! 8

The next six lines crescendo, in Wen Yiduo’s reading, as the music grows more intense and the
dancing more frenzied. Wang Yi does not clearly indicate the voicing of lines 9-10, but
identifies the first—person pronoun in line 11 as Qu Yuan. We might tentatively understand lines
9-10 as a continuation of the supplicant’s ascent that begins in line 6 and culminates in a union
between the supplicant and the deity in line 15.

High I fly and soar in repose, B2 A, 9

Mounting clear vapors, driving yin and yang. %/ﬁ R TRIBERS 10
You and I purify ourselves and rush, E B R e, 11
To lead the god through the Nine Mountains’ Ridges. B 7 A YT, 12
Our holy robes are long and flowing, A W, 13
As jade pendants ring and chime.*® FAR A BB 14

Wen Yiduo’s libretto suggests that the following couplet is a moment of union. The lines are
repeated three times, first by the supplicant, then by the Greater Master of Fate and the
supplicant, and finally by all those present at the ritual:

A single yin and a single yang, A AT 15

" Wang Yi reads Whirlwind and Torrential Rain as referring to the deities Earl of the Wind (Fengbo J&{A) and the
Legions of Rain (Yushi WHfi; Chuci buzhu 2.68).

' Chuci buzhu 2.68.

32 According to Wang Yi, Hollow Mulberry is the name of a mountain (Chuci buzhu 2.69).

3 Chuci buzhu 2.69.

¥ In Wen Yiduo’s libretto, the lines are sung by the supplicant.

3 Chuci buzhu 2.69.

% Chuci buzhu 2.69-70.
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None among the masses understand what I do.*’ B S A . 16

While Wang Yi glosses the first-person pronoun in line 16 as referring to Qu Yuan, Wen Yiduo’s
libretto exploits the ambiguity of the reference. In its performative context, the subject in whose
voice the line is uttered might equally be the god and the medium who achieves union with the
god. The supplicant and the deity, in the fully realized ritual, become inseparable and
indistinguishable. If the deity descends to the human realm, the human medium ritually becomes
a god. But as soon as the ritual is fulfilled, deeply felt separation and longing displace the
ecstasy of union. The supplicant seeks the evanescent deity once again:*®

[ break off the turquoise bud from the spirit blossom,”  $7 5 Jff 4 ¥ 3, 17

To leave at his abandoned abode. WL A B 18

Old age comes on gradually, and I am at the end of = A BE AT, 19
the road;

Not to grow closer is to grow farther away. ANV IS AR 20

Mounted upon his team of dragons, the wheels of HE A sl 21
his carriage resound,

As he gallops high—straight to the sky. BB AR, 22

I braid the cinnamon twigs and linger; GERER o 2B 1, 23

My longing only grows, how it brings me AT AR, 24
to sorrow!

But what can a person in sorrow do? N B3], 25

I only wish I could remain as I am and not fade away. A A I 26

It is true that people meet with their fates, IS 27

Who can do a thing about coming together I e = 28

and going separate ways?*’

By the mid-Western Han, the Greater Master of Fate was, like Supreme Unity, identified
with a star.*’ He descends to the terrestrial realm, however, mounted upon a carriage of clouds,

7 Chuci buzhu 2.70.

¥ T am in agreement with Hong Xingzu’s claim that from this point forward the poem should be read in the voice
of the supplicant (though I do not, unlike the Song commentator, identify the supplicant exclusively as Qu Yuan)
(Chuci buzhu 2.70). I do not follow Wen Yiduo’s view that lines 19-20 should be read in the voice of the deity.
I follow Wang Yi’s gloss of shu i as shen {4 (spirit).

Chuci buzhu 2.701. Both Waley and Hawkes offer more elegant but less strict renderings of the line. Waley has
“From meetings and partings none can ever escape” (Nine Songs, 38), while Hawkes has “Its meetings and
partings not his to arrange” (40).

“Siming” F] iy or “Master of Fate” appears to have referred to different stars in different texts, however.
According to Sun Xiaochun and Jacob Kistemaker, whose work is based on the Kaiyuan zhanjing Bfi 7t 5 88
(Prognostication Classic of the Kaiyuan Reign [713—41]), the constellation “Siming” consists in two stars north
of the lodge Barrens (xu k&) in Aquarius (The Chinese Sky During the Han: Constellating Stars and Society
[Leiden, New York, and Kdéln: Brill, 1997]: 169-70). I suspect that the two stars might respectively been paired
with “Greater Master of Fate” and “Lesser Master of Fate.” Both the “Treatise on the Celestial Offices”

39
40

41



220

with the rain and wind gods going before him to announce his imminent arrival. The journey of
the medium mirrors that of the deity to some extent, moving from the earth toward the heavens,
rather than from the heavens toward the earth. Yet the vehicle of the medium is more rarefied,
consisting in clear gi and the dual forces of yin and yang; it does not quite possess the
overwhelming visible, tactile presence® of the celestial signs that make up the procession of the
deity. The driver of the procession in lines 21-22 is left ambiguous; in contrast to the rendering
above, we might well imagine the supplicant mounted upon dragons in pursuit of the deity after
an all-too-brief tryst. Yet the overall force of lines 17-28 is that reunion does not and cannot
occur. The supplicant is left far behind, aging quickly, and steeped in irresolvable sorrow.
Terrestrial processes of ritual preparation, feeding on spirit blossoms and the braiding together of
cinnamon twigs, cannot overcome the distance between the heavens and the earth.

While “Greater Master of Fate” presents a sort of cascade in which the medium and the
god engage in dialogue, call out to one another, and at times speak in unison, so it is difficult or
impossible to distinguish their voices, we can divide “Dong jun” ®# (Lord of the East) into
three sections in which the respective voices of the supplicant and the deity are relatively clear.
Yet for Wang Yi, the voice of the deity bleeds into the voice of the ruler in the song, not because
the song is ambiguous, but because the two voices are essentially one.

The deity, whom Wang Yi later calls the Sun God or Ri shen H##.* describes his rise in
the morning, ritually enacting the dawn, in the opening of “Lord of the East™:

At dawn [ am on the verge of rising in the east, Ok A T, 1
Shining forth from my balustrade—the Fusang tree. T B A e 3% 2
I pat my steed as he trots steadily forward, 4 B 22 B, 3
The night glows white and the sky brightens. WIS A BERH 4
I drive the dragon boat and mount thunder, AR, 5
Raising the cloud banners that winnow and wind. i EES R, 6
Long I sigh, and as I am about to further ascend, ERKEAE L, 7
My heart circles low and I gaze back on my old abode.* .0 Mg/ 4> kE % . 8

(Tianguan shu X F &) and the “Treatise on Celestial Patterns” (Tianwen zhi X 3 &) however, identify
“Siming” as “the fourth star...in the constellation Wenchang Palace” 3 & & -+~ -JU FI 7 fiy. See Shiji 27.1293
and Ban Gu ¥f[# (32 CE-92 CE) comp., Yan Shigu ZRHTi 7 (581-645) comm., Hanshu 3 (History of the
Han; Beijing: Zhonghua, 1962): 26.1275. Wenchang is a group of six stars in Ursa Major. While the Kaiyuan
zhanjing dates to the Tang, Sun and Kistemaker, using a Fourier Analysis, have shown that the observations it
contains date to the Western Han (53—65), which suggests that “Siming” may have also referred to the
constellation of two stars in Han times.

Vision to some extent encompasses both seeing and touch. For a discussion of the visible and the tactile in early
China with extensive comparisons to the case of classical Greece, see Michael Nylan, “Beliefs about Seeing:
Optics and Moral Technologies in Early China,” Asia Major 21, no. 1 (2008): 89—132, esp. 99, 110.

Wang Yi elliptically identifies the first-person pronoun in line 2 as the sun (i H), but in his comment on line 18
he refers to the deity as Ri shen (Chuci buzhu 2.75). The sun and the Sun God appear to be identical within the
context of the ritual.

* Chuci buzhu 2.74.
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As is that of the Greater Master of Fate, the Sun God’s procession is largely composed of
celestial signs. His cloud banners fly in the wind as he drives forth the thunder itself. Yet there
are multiple levels, the more mundane of which might be traces of the ritual performance on the
plane of ordinary reality. The deity’s descent on the clouds might have been actualized by a
performer mounting a horse. On the plain of ritual reality, the horse is thunder, and the banners
of the procession do not simply represent clouds, but are clouds. The image of the horse and
rider would, however, become a fundamental trope in songs that presented voices of frustrated
officials who found themselves exiled from court, as we shall see in our discussion of
“Encountering Sorrow” and Zhang Heng’s “Contemplating.” Here, where the Sun God himself
looks back with longing upon his old abode, he seems to recall the dawn, and will finally return
to his place of origin with the completion of the song and of the ritual.

In the second section of the song, we hear the voices of the supplicants who perform the
ritual rather than that of the deity. They praise the Sun God, describe the music they perform for
him, and express their desire for the consummation of the successful ritual with the ascent of the
medium and the descent of the holy retinue of the deity:

How the sight and sound of him gladdens us! FERE RN, 9
Those who behold him are succored BB EER, 10
and forget to return!®
Play the zithers, beat the drums, U AT B, 11
Sound the flutes and the bells* AR, 12
hanging from their turquoise stands,
Let the fifes ring out; blow the woodwinds, N 8 5 R AE, 13
Let us seek the Holy Vessel*” so worthy and lovely. B e B, 14
Let her take flight and rise upon kingfisher wings, e 2Rl 15
As our songs unfold, along with the dance. R i 16
Responding in key, keeping the rhythm, JEE S A, 17
Let the descent of the Holy Ones block out the sun.* T ARAMH . 18

As in “Greater Master of Fate,” musical performance crescendos, culminating in the arrival of
the god. The descent of the Holy Ones may be understood in optative mode, as the purpose of
the ritual, but once it occurs, its sense becomes indicative: the Lord of the East and the members
of his entourage have descended and have blocked out the sun.* However, in contrast to the case

# I follow Wang Yi’s gloss of dan 1/ as an % (put at ease; Chuci buzhu 2.74).

% Hong Xingzu suggests that this may refer to a type of music in which flutes and bells play a prominent role
(Chuci buzhu 2.75).

Wang Yi specifies the medium as the referent of Lingbao, rendered above as Holy Vessel. In the 5™ century CE,
Lingbao would become the name of a major branch of religious Daoism. I follow Wang Yi’s interpretation of the
verb si J and si de 545, literally “desire to obtain” (Chuci buzhu 2.75). Hawkes renders si as “see” (42) while
Waley elides it entirely, apparently interpreting it as a tone word (Nine Songs, 45).

¥ Chuci buzhu 2.74-75.

¥ In contrast to later tradition, the clouds here do not have a negative valence; they are not allegorical symbols for
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of “Greater Master of Fate,” the final portion of the song is in the voice of the deity rather than
that of the supplicant. The Lord of the East displays spectacular power over the very stars in his
journey home:

In robes of black™ cloud and trousers of brilliant rainbow, 75 2 & 4 [ 85 3, 19

I notch the Long Arrow and shoot the Wolf of Heaven. S8 E ¢4 B RIR, 20

My bow in hand I sink down once again,”! P4 UG RE, 21

And lift the Northern Dipper E 7o | R N = e 22
to ladle out cinnamon liqueur.

I take my reins, galloping and soaring to the heights, i = EE 23

And in the depths of darkness make my journey east.”> A5 E A DLH 4T, 24

The final section of the song is, for Wang Yi, a model of how the ideal ruler acts. First-
person pronouns in lines 21 and 23 underscore the sense that the deity himself is speaking.
Clothed in clouds and rainbows, the deity proclaims that he grasps the Long Arrow™ and slays
the Wolf of Heaven, the brightest star in the sky, Sirius. It is in this act of violence that Wang Yi
shifts to reading the deity as the ruler. Wang’s exegesis suggests that the ruler should take action
against malevolent forces in his realm:

The Sun is the king. The king has received a charge, and therefore must punish those
who are greedy and cruel. Thus, he “notches the Long Arrow and shoots the Wolf of

Heaven.” This means that the lord ought to punish those who are repugnant.™

Yet upon completion of his martial errand, the Sun sinks below the horizon. In his comment on

officials who obscure the light or virtue of the ruler. Rather, the appearance of the mass of clouds comes with the
presence of the god and his retinue. Wang Yi says of line 18: “This means that the Sun God is overjoyed, and so

descends, following his subordinate officers, who block out the sun as they arrive” & HA#1t 8, FAZ&HR T, %
HEE, WHMEW (Chuci buzhu 2.75).

Qing T is a vague color term and variously corresponds to shades of blue, black, or green. In this context, it is

perhaps best to imagine a steely dark gray, the color of the underside of a thunderhead.

' Both Waley and Hawkes invert the position of lines 20 and 21 (Waley, Nine Songs, 45; Hawkes 42). Hawkes
further argues in his textual notes that the phrases fan lun jiang [ ifF% and gao tuo xiang =S¢ # in lines 21 and
23 should exchange positions (186). Hawkes renders these phrases, respectively, as “I plunge down to my
setting” and “I soar high up in the sky” (42). I follow the received text, however, as it seems more straight
forward to imagine the sun first sinking on the horizon, and then subsequently rising high again as it returns to
the east in the pre-dawn hours. The case of the Year Star (Taisui AXJ#), often called Counter-Jupiter because the
unseen planet’s position was calculated in diametric opposition to that of Jupiter, in technical texts shows that the
early observers could and did imagine unseen celestial bodies “rising up” under the plane of the visible horizon.

2 Chuci buzhu 2.75-76.

>3 I suspect this to be an alternate name for the constellation Hu shi 85~ (Bow and Arrow) corresponding to parts
of Canis Major and Puppis.

* Chuci buzhu 2.75.
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the following line, Wang Y1 returns to speaking of the Sun, but treats the Sun as a ruler: “It
means that after the Sun punishes those who are repugnant, it returns to follow the Way and
retires, descending into the midst of the Great Yin, never boasting of its deeds” & H ik 8 LA1%,
BIEIEMIE, FTAKRREZH, AMRIELDIH. Wang Yi suggests that just as the Sun vanishes to
the other side of the world in the night, the ruler might retreat from action following a successful
campaign against the enemies of the empire or the royal house. The literal sense of “the Way”
with respect to the sun likely refers to its path through the sky, but it also carries an ethical-
political sense. The ruler hides himself away once his duties are completed, entering into a space
where he is no longer visible to the wide world. Wang Yi suggests that the ideal ruler does not
keep power all to himself, but distributes both power and position to the right people. The
ladling out of cinnamon liqueur represents the ruler promoting and bestowing honors upon his
most worthy subjects: “The Dipper is a Jade Pitcher. The line means that since those who are
repugnant have been punished, he takes the jade dipper and pours libations, bestowing nobilities

upon those who are worthy and capable, and promoting those who are abundant in virtue” 3},
A E B, FakEEREE, WOl BRI EE, DlEddrERe, EAEHS

Wang Yi posited in the conclusion to “Lord of the East” a resolution to the fundamental
tensions between lords and ministers that dominated his allegorical commentary on texts of the
pre-imperial and Western Han Chuci tradition. By Wang Yi’s time, poetry in the sao-style had
become, above all, a vehicle for the expression of disappointment on the part of men at court,
and their frustration with rulers who could not identify their talents or their virtues. At the same

time, Wang Yi had come to court late in the reign of Emperor An % (r. 107-125 CE), at a time
when the empire was weakened by both powerful neighbors and nearly autonomous localities,
and when imperial in-laws and eunuchs competed for dominance at court.”” The weakness of the
emperor undermined the stability of the entire political order. In “Lord of the East,” Wang Yi
saw a model for an emperor who would punish those who threatened the stability of the dynasty
and its empire, and who would reward and promote ministers who were capable and worthy.
While the Chuci tradition is replete with fickle gods and frustrated supplicants, whom Wang Yi
reads allegorically as imperceptive lords and their unrecognized loyal ministers, “Lord of the
East” represents the perfectly reliable god and the all-powerful but restrained ruler, the

supplicant whose ritual consistently succeeds and the good minister who is ever honored by his
lord.

The Exemplary Voice of the Frustrated Minister in “Encountering Sorrow”

Where the Lord of the East represented the ideal ruler, the attributed author of
“Encountering Sorrow,” Qu Yuan, exemplified the ideal minister. Yet his was a voice marked by
frustration. He spoke not always as a supplicant, but in his wandering journey through Heaven
and Earth, at times spoke as if he were a lost or forsaken god. He desired recognition, but not
only for his own sake; he claimed the entire realm was imperiled by the blindness of his lord.

»  Chuci buzhu 2.75.

% Chuci buzhu 2.76.

7 Michael Loewe, “The Conduct of Government and the Issues at Stake A.D. 57-167,” in Denis Twitchett and
Michael Loewe eds., The Cambridge History of China, vol. 1 (Cambridge: Cambridge University Press, 1986):
303-5.
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“Encountering Sorrow” laid a foundation for Han poetry in the voice of the frustrated minister.
Implicitly or explicitly, every poet or lyricist who wrote in the sao or Han fu style of being an
unrecognized yet loyal and talented individual evoked the voice of Qu Yuan. While we perhaps
cannot ever know who actually composed “Encountering Sorrow,” or even if it was composed by
a single individual at all, we can assume with some confidence that, for the most part, readers
from the mid-Western Han onward® heard the song in Qu Yuan’s voice.

It is his story that structured readers’ understanding of what “Encountering Sorrow”
meant. The song did not record the details of Qu Yuan’s life, but those with the literary skill to
emulate his voice would have known those details well enough. If Sima Qian’s account is
representative, Han readers would have seen Qu Yuan as a once favored member of the royal
family of Chu, who was slandered by the chief minister, Jin Shang #7 i (fl. late 4™ cent. BCE),
after having been honored with the serious and weighty task of drawing up a new legal code. He

was sent away from court as an envoy to Qi. During his absence, King Huai 1% (r. 328-299
BCE) made the disastrous decision to ally himself with the Qin, which then reneged on a
promise to transfer lands to Chu, and twice defeated Chu in the military conflicts that followed.
When Qu Yuan returned, he warned King Huai against journeying to Qin himself, but Qu Yuan’s
pleas fell on deaf ears. King Huai died as a captive in Qin, and during the reign of his son, King
Qingxiang tH%E (r. 298-262 BCE), Qu Yuan once again incurred the wrath of a Prime Minister,
King Huai’s youngest son, Zilan 15 (d. after 299 BCE), and left the Chu court for good.” Chu
was ultimately destroyed by Qin within the century, in the tenth year of the Benighted ¥4 King of
Chu (228 BCE), a fate that might have been averted, we are to understand, had but King Huai
continued to place his trust in his most loyal and virtuous minister.

As much as the story of Qu Yuan defined the song, the song fit the story, imbuing it with
palpable emotion. Variably employing both the voice of the deity and the voice of the
supplicant, the song tells the story of an unwilling vagrant who drifts from one threshold to
another. He wanders along the riverbanks of the land, and across the sky, but each time he
arrives at a doorway or a gate, he finds himself unable to cross through it. Each attempt to enter
a space where his voice might be heard fails. His procession, like that of Emperor Wu’s persona
in the “Great Man” discussed below, is made up largely of celestial signs, but the gods of wind
and rain and thunder fail him. Until the final lines of the song, he remains trapped in liminal
spaces. Never reintegrated into the social and political world that has rejected him, he can but
cross over into death, by breaking the plane of the waters of the Mi River.

“Encountering Sorrow” contains traces of a deified voice very much akin to that of the
Sun God in “Lord of the East.” Following the persona’s lengthy plaint at the grave of Shun, he
takes off, leaving the terrestrial realm and journeying across the sky in a single day:

% Citing Sima Qian’s biography of Qu Yuan Ji£ Jii (ca. 347—ca. 277 BCE), Jia Yi's HiH (201-169 BCE) “Lament
for Qu Yuan” (“Diao Qu Yuan” 5 £ J&) and Yang Xiong's #1# (53 BCE-18 CE) “Contra ‘Encountering
Sorrow’” (“Fan Li sao” /% gt fi%), Pauline Yu has shown that, from the early to mid-Western Han on,
“Encountering Sorrow” was nearly always read within a historical context. See her The Reading of Imagery in
Chinese Poetic Tradition (Princeton, NJ: Princeton University Press, 1987): 100—4.

9 Shiji 84.2481-86.
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In the morning I set out from Cangwu,* B S M) A B AE A 94
And in the evening I arrived at the Hanging Garden; A4 FRR |
I wanted to linger awhile at the inlaid doorways®! wob S E R A, 95
of the Holy One,
But the sun was about to set. HZZH K=,
I commanded Xi and He to slow their pace, EAZMEE A, 96
And looked out upon Mt. Yanzi but did not approach it.  BHIf g5 i 7] 18
For the road was long and went far into the distance, %22 HAGE S, 97

And I was ready to go above and below in my search. Ei# ERImRE,
So I bade my steed drink from the Pool of Heaven,® 4 B A R A 98
And I tied him off at the Fusang Tree.” 4 A 1 ST 2%

The allusions here to the sun’s journey across the sky are deliberate and clear. We recall Fusang
as the tree from which the Lord of the East’s journey begins. We remember Xi and He as the
sage-king Yao’s ministers in the “Yaodian” % . (Canon of Yao) and might also recall the
subsequent story of their drunkenness and dereliction in late Xia, during a time of drunken and
derelict rulers, as related in Sima Qian’s account.”* Wang Yi fills in additional details, citing Mt.
Yanzi as the mountain into which the sun sets and the Pool of Heaven as “the place where the
sun bathes” (ri yu chu ye H# & 12).° The persona, whether read as Qu Yuan or someone else,
does not speak exclusively in the voice of a supplicant. In his description of his journey through
the heavens, he speaks at times in the voice of a deity. Near the conclusion of the song, the
phrase “In the morning I set out” reoccurs. In its second iteration, the phrase initiates a journey
through the stars.

In the morning I set out from the Fords of Heaven, B S A T A 174
And in the evening I arrived at the Western Extreme.” 47 4> %5 “F-Jtifik .

Fords of Heaven corresponds to a group of stars in Cygnus, which surround a hollow in the
Milky Way, a place in which two branches of the radiant Cloudy River seem to be separated by a
sandbar of darkness. Read in the voice of Qu Yuan, the image of the celestial sojourner crossing

% According to tradition, Cangwu is the location of Shun’s grave (Chuci buzhu 1.26).

Wang Yi glosses suo ¥4 as men lou 1§ (door inlays) and the Five Ministers gloss suo as men ge ["]4]
(doorways). See Chuci buzhu 1.26. Hawkes has the phrase “fairy precincts” for ling suo I (28). Aoki
Masaru understands the phrase to mean “the gateway to the city of the holy ones” (reijo no mon 3§D ['7) (Soji,
155).

Pool of Heaven or Xian chi i corresponds to three bright stars in Auriga (Sun and Kistemaker 179).

The Fusang is the tree the sun brushes by as it rises (Chuci buzhu 1.27).

#  See Chapter 3, p. 95, for details.

% Chuci buzhu 1.27.

5 Tianjin R corresponds to a group of stars in Cygnus.
8 Chuci buzhu 1.44.
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the fords presages his ultimate descent into the water of the Mi River. Fords of Heaven is the
final point of departure for the loyal but mistreated minister. Yet even without the particular
narrative of Qu Yuan, the voice of the frustrated minister emerges in the poem. In his plaint
before the tomb of Shun, the persona explains that the fall of the mythic Xia & dynasty (trad. ca.
2070-1600 BCE) resulted from a failure to follow the admonitions of worthy officials, and the
fall of the Shang 7 (trad. ca. 1600 trad.—1046 BCE) resulted from their active mistreatment:

Jie of Xia went against those who were constant,” B AE Y i, 80
And so then met with calamity. TR E &M,
King Zhow diced and pickled his minister, JG 3 2 JHEE S, 81
And the House of Yin® for this reason did not B2 FHIANE .

endure.”

After a series of unsuccessful attempts to woo celestial goddesses, the persona seeks the
aid of a diviner to tell him if he will ever find a fitting match. The diviner assures him that like
the great but once obscure men who would eventually stand at the side of sage kings, he could
not but be recognized:

If your true disposition is fine indeed, G s S, 146
Why must you use a matchmaker? AR FH RAT U
Yue was working as a wall-builder at the Cliffs of Fu,” 24 S8 5A (i i 4, 147
When King Wuding employed him, doubting him not. & T FH i A%,
Lt Wang was wielding a butcher’s knife, B & T4, 148
When he encountered King Wen and was lifted from T R iR,

obscurity.”

“Encountering Sorrow” employs less celestial imagery than later poems in the tradition
such as the “Great Man” and “Contemplating,” but arguably uses those signs in a more nuanced
way. We will find that in the “Great Man,” celestial signs consistently fall under the dominion of
the ruler-deity, and in “Contemplating,” celestial signs are largely in harmony with one another,
as well as with Zhang Heng’s persona. In “Encountering Sorrow,” however, the celestial signs in
the persona’s procession are in open conflict with other competing signs that appear to block his

% My interpretation of chang ‘ (constant) as a preposed object for the verb wei 3# (went against) is at variance

with tradition. Wang Yi passes the phrase chang wei ‘i 1% without comment, while the Five Ministers explain

that “it means that he constantly turned his back on Heaven and went against the Way” & % 15 KiZ& (Chuci

buzhu 1.23). Aoki Masaru follows the Five Ministers reading (Soji, 152). Hawkes renders the line: “Chieh of

Hsia all his days was a king most unnatural” (27).

Yin % is an alternate name for the Shang dynasty.

" Chuci buzhu 1.23.

"' In the absence of the frame story of King Wuding’s discovery of Fu Yue at a place identified by the name Fu, Fu
may also be understood as a title, i.e. Tutor Fu.

2 Chuci buzhu 1.38.
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way, even as he approaches the Gate of Heaven:

I send Wang Shu racing before me, B AT R s B4, 100
And set Feilian to galloping behind. ) e
The August Simurgh serves as my vanguard, B At A 101
But the Master of Thunder informs me EAi i

all is not yet prepared.
I command Phoenix to take flight and upward soar, E 4B B IES, 102
And to continue onward day and night. w7 DLH .
But Whirlwinds gather and we are torn from one another, i & o5, H 45 & 4, 103

As they bring Clouds and Rainbows to block our way.”  fili =2 &5 ifj 3l 40 .

Emperor Wu’s persona maintained total mastery over the celestial signs that made up his
procession; he expressed his power through them and over them. Zhang Heng’s persona, we will
see, proceeds in a kind of perfect harmony with celestial signs, including both those in his
procession and those he meets along the way. In “Encountering Sorrow,” however, members of
Qu Yuan’s procession continually disappoint him. While Emperor Wu’s persona demonstrated
his power by having the Earl of Wind punished, the wind god in “Encountering Sorrow” is
emblematic of the persona’s own impotency. Wind god though he may be, Feilian seems to
exercise no power over the Whirlwinds which break the ranks of the procession. Master of
Thunder, whom we might imagine would lead the procession boldly and decisively forward,
warns the persona that he is unprepared to advance.”™

Once the procession finally arrives at Changhe, the Gates of Heaven, the persona is
neither greeted with the warm reception Zhang Heng’s persona receives, nor does he blaze over
the threshold like the Great Man. Instead, the frustrated minister finds himself once again on the
outside looking in.

I bade the High God’s” porter to open the gate, A T B R A 105
But he just leaned against Changhe Gates BRI E T,

B Chuci buzhu 1.28-29. Hawkes understands Whirlwinds, Clouds and Rainbows to be essentially similar to the

other signs in the persona’s procession. He renders couplet 103: “The whirlwinds gathered and came out to meet
me, Leading clouds and rainbows, to give me welcome” (29). Hawkes’ rendering effaces the negative
connotations surrounding these signs. Wang Yi’s allegorical reading of these signs as “the wicked and repugnant
crowds” (xie e zhi zhong TR 2 %) and “slanderers” (ning ren 1% N) (Chuci buzhu 1.29) is based in the
omenological tradition. As we saw in Chapter 2, whirlwinds, rainbows, and in some instances, clouds, were
identified largely as inauspicious signs no later than the early Western Han, and likely earlier.

At another point, Fenglong, familiar to us from “Punishment and Favor” (Xingde 7/|{#) manuscripts discovered
at Mawangdui (ferminus ad quem 168 BCE), ascends the clouds to seek Fu Fei, which only results in a brief and
frustrating tryst. Fenglong is described by Wang Yi as the Master of Clouds (Yun shi ZFifi; See Chuci buzhu
1.31, line 112). For the “Punishment and Favor” manuscripts, see Chapter 2, pp. 34 and 49-55.

In the interests of clarity, I take a slight liberty here in treating Di 77 (god; emperor) as synonymous with Shang
Di 7, the High God, as Di seems to be a single figure who maintains power over the celestial realm, just as
the terrestrial Di maintains power over the human realm.
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and stared at me.
The moment grew dark and I could only give up, PR I B L i B 106
So I plaited dark orchids and stood there unmoving.”® %% g B 11 26457 o

At the end of the main text of “Encountering Sorrow,” Qu Yuan once again finds himself on the
verge, unable to advance, yet somehow unable to retreat:

Ascending to the dazzling lights of August Heaven,” S B R 184
I suddenly catch a glimpse of my old home. Z0 e R R4,
My groom is saddened and my steed full of woe, fERIE S B s A, 185
Looking back, it will not go forward.” B =5 T AN T

At the very moment where Qu Yuan seems to be on the verge of leaving the world behind, he
finds that he is still caught in its grasp. He remains in a kind of limbo, unable to abandon his old
home and unable to return to it. Absent the narrative surrounding Qu Yuan, the finale proves
ambiguous. We might well read the last line as a final, hopeful note:

The finale says: BLE:

Enough! 25k,

Throughout the land there is no one, i AR S, 186
not one who knows me,

So why should I cling to my city of old? N AR PR 2

Since there are none with whom R Bl AL S, 187
I could practice good governance,

I will journey to the abode of Peng Xian.” BEUSRE R 2 BT,

There is no reason in principle why following Peng Xian need necessarily be read as indicating
that the persona of the song drowned himself, until we hear it in Qu Yuan’s voice. We know,

however, that Han readers as early as Jia Yi HiH (201-169 BCE) understood the conclusion of
the song in precisely these terms.* Caught forever in an otherwise inescapable limbo, Qu Yuan
makes his final exit not by fording the river, but by breaking through the plane of its waters and

crossing the threshold into death.

% Chuci buzhu 1.29-30.

71 following Wang Yi’s gloss of huang 5 as huang tian 52X (Chuci buzhu 1.47).
" Chuci buzhu 1.47.
® Chuci buzhu 1.47.

80 See Jia Yi’s “Diao Qu Yuan” =5 Jii )R (Lament for Qu Yuan) in Shiji 84.2494.
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Part II: Celestial Signs in the Multiple Voices of Emperor Wu

The Ruler as a Deity: Sima Xiangru’s “Fu on the Great Man”

As does “Encountering Sorrow,” the “Great Man” narrates the celestial journey of a
persona who is dissatisfied with the human realm. The two celestial journeys share much in
common, including the names of certain deities, the image of the procession, and the topos of the
persona’s arrival at the celestial gates. The voice of the “Great Man” is, however, completely at
odds with the voice of “Encountering Sorrow.” Whereas Qu Yuan speaks from a place of
indecision, longing, and frustration, the Great Man continuously and enthusiastically pronounces
his own power over the very heavens. Where the gods either fail or ignore Qu Yuan, they find
themselves under the dominion of the Great Man. Where Qu Yuan’s celestial procession
wanders and hesitates, the Great Man’s decisively surges upwards. Where Qu Yuan fails to gain
entry to the celestial palace, the Great Man bursts through the Gates of Heaven. In the “Great
Man,” celestial signs—whether part of the Emperor’s procession, markers in the landscape
through which he moves, or deities he encounters along the way—underscore the power of the
emperor himself.

As it is presented in the biography of its author, Sima Xiangru’s fi was written as an
over-the-top panegyric for Emperor Wu and was meant to supersede the poet’s already dazzling
earlier works:

M RZECE S R7PBE RS, MinE EEE, HE. [ ERZER
RFEW, HWMAREF. BER CRARD) , Kt SRmMZEZ. | ML &g gL
s R, AR, AR 2B EE, JiEZE CRARD) o HatH:

Sima Xiangru was commissioned as Filial Prefect of the Garden of Letters. Since the
Emperor had admired him for the achievement of “Master Vacant,” and Xiangru saw that
[the Emperor]| was fond of immortals, Xiangru said: “The composition of the ‘Fu on
Shanglin Park’ is not worthy of admiration, but there is something still more extravagant.
I have composed the ‘Fu on the Great Man’ and while it is not yet complete, please allow
me to prepare it and perform it.” Xiangru considered the ranks of immortals who dwelt
in the mountains and marshes, their bodies and countenances quite gaunt, not to be the
caliber of immortals suited to emperors and kings. Thereupon, he composed the “Fu on
the Great Man.” Its lyrics read..."!

While the narration in the first half of the song is presented largely from a close third-person
perspective, the apotheosizing quality of the voice is unmistakable from the song’s first lines. It
is what a god living in an all-too-small, even claustrophobic, human world might say about
himself:*

8t Hanshu 57B.2592. A nearly identical passage is presented in Shiji 117.3056.
82 I have consulted and in some instances borrowed from Stephen Owen’s translation of this poem in his Anthology
of Chinese Literature: Beginnings to 1911 (New York: Norton, 1996): 182—84.
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There is a Great Man in this world, HaEKN2, 1

Who resides in the central province. rim =P 2

Though his home extends 10,000 leagues,* o LA 3

It is not enough to [make the spirits] tarry a moment ANELIDEE, 4
there.

Sorrowed by the narrowness of the ways of the world,  JE{H{A 7 185 4, 5

He lifts himself up and roams far.* R R B 33 U 6

While various commentators point out that the phrase “Great Man” is an appellation for the
ruler,” Sima Xiangru uses the term in a vividly literal sense. The emperor becomes a sort of
giant, the vastness of his empire reduced to the most cramped of quarters. Unlike the persona of
“Encountering Sorrow,” who wanders the terrestrial plain for the first third of the poem, slowly
and continually cultivating himself, the Great Man’s celestial journey is immediate, no self-
cultivation necessary. Emperor Wu’s persona prepares his procession by incorporating comets,
rainbows, and other celestial signs into it:

Bearing™® crimson pennants of unadorned rainbows, TLRIR 7 2 A, 7

He rides the cloudy ¢i and floats upward. i =R _ETF 8

He sets forth the comet®” Geze®® as his fine banner-pole, %% > &5 4, 9

And to it binds variegated pennants of dazzling HASCIR 7 KT 10
brilliance.

8 I employ the translation league for /i because it evokes the right tone, and like /i, a league is a measure of

distance that a person can walk over a given amount of time. I treat the two terms as equivalents in translation
and do not convert units. While both league and /i were defined according to different standards at different
times, a league was always much longer than a /i. In his discussion of /i as a measure of distance, Endymion
Wilkinson explains that “up until the early Qing...it was supposed to have been 1/10 of one double-hour’s
walking on level ground” (Chinese History: A Manual, 2™ ed. [Cambridge MA: Harvard University Asia Center,
2000]: 237). A li, in other words, is the distance one can walk in about twelve minutes. A league, in contrast, is
equivalent to approximately three miles, or the distance one can walk in one hour. For succinct discussion of
the development of the league, see Ronald Edward Zupko, “Measures of Distance” in John Block Friedman and
Kristen Mossler Figg eds., Trade, Travel, and Exploration in the Middle Ages: An Encyclopedia (New York and
London: Garland, 2000): 386-87.

¥ Hanshu 57B.2592.

85

Zhang Yi 58 (fl. 227-233) explains the terms as a simple way of referring to the emperor, writing that the
Great Man is “an analogy for the Son of Heaven” li k¥~ Xiang Xiu [A]75 (ca. 221—ca. 300), however,
suggested that the term was used specifically to refer to the ideal ruler that “when the Sage is on the throne, he is
referred to as the Great Man” B N{EAL, FHZ KA (Shiji 117.2056, n. 1).

8 Shiji 117.3056 has the variant chui I (suspend) for cheng Fe.

¥ The phrase “the comet” has been added for clarity.

I am unsure of the meaning of Geze and suspect that the characters are used to give the sound of the name, rather
than being used according to their conventional meanings. Owen translates Geze as “Sky’s Pike-Star” (182).
David Pankenier more literally renders Geze as “Arriving Beneficence Star.” See his Astrology and Cosmology
in Early China: Conforming Earth to Heaven (Cambridge: Cambridge University Press, 2013): 496.

88
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He hangs the Week Star as his banner, FehUh DL AE A, 11
Trailing broom-stars as his streamers.* W B A, 12

From the outset of the song, the Great Man displays his mastery over celestial signs, all of
which he is able to bend easily to his will. His power extends to even the potentially dangerous

Geze. The “Tianguan shu” KB & (Treatise on the Celestial Offices) explains:

R, MR kR, A, i, TR, bBfe. HEW, AHEmE; ANF
j:IjJ’ M\ﬁj(%_:o

The comet™ Geze is shaped like a flame. It is yellow-white and rises up from the ground.
The lower portion of it is large, and the upper portion is sharp. When it appears, there
will be those who reap a harvest without having sown seeds. If there are no earthworks
undertaken, then there will certainly be a great calamity.”

The Great Man ascends the celestial heights upon a procession of winds, dragons, horses, and
clouds in a dizzying flurry. As he arrives, “in a flash the fog is lifted and suddenly the clouds
disappear™? #RFE IR, ESRZEVH (line 30), and he proceeds to establish his dominion over the
gods themselves, some of whom are familiar as directional deities in the Mawangdui (terminus
ad quem 168 BCE) manuscripts.” The Great Man commands the Five Gods to go before him

line 37), and makes the respective Assistants (cheng 7K) or Heads of the Left (zuo /£)** of the
( P g

south and east, Zhu Rong #if and Gou Mang ©J T, clear his path and lead the way (lines 43

and 47).” In line 45, the poet employs the first-person pronoun wu &, and the voice of the poem

abruptly pivots to the first-person,’ creating the effect that the Great Man is directly and
immediately speaking in his own voice.

The Great Man most boldly articulates his power over the cosmos as he describes the acts
of violence he visits upon personified celestial signs. Just as the Lord of the East shoots the Wolf

% Hanshu 57B.2592. “Broom-star” (hui xing £ &) is a common appellation for comets derived from the fuzzy,
broom-like appearance of their tails.

% Shiji 27.1335 describes Geze as a xing £, which may mean star, comet, or even planet. Based on the description
of the physical characteristics of Geze, it likely is a comet rather than an ordinary star. Hanshu 26.1293 omits
the word xing.

' Shiji 27.1335. Hanshu 26.1293 has ke %, “guest” or possibly “invading army,” for hai  (calamity).

2 Hanshu 57B.2593.

% Mawangdui is the archaeological site, discovered in 1973, where manuscripts on celestial omenology such as the
“Wuxing zhan” F./E ' (Five Planets Prognostications) and the “Tianwen qixiang zazhan” K 35 556 5
(Miscellaneous Prognostications on Celestial Patterns and Qi Images). These titles were added by modern
editors. See Chapter 2, passim, for details.

% These are the respective titles given to the subordinate directional deities in the “Prognostications on the Five
Planets” and the “Teachings on Celestial Pattern.” See the taxonomic tables in Chapter 2, p. 75 and Chapter 3, p.
145

% Hanshu 57B.2595.

% Hanshu 57B.2595.
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of Heaven, the Great Man punishes the gods of wind and rain:
When the moment grows dark, becoming dusky P

BEBE R VR A, 65
and murky,

e
I summon Ping Yi to punish the Earl of Wind, and to Bk B A B, 66
castigate the Legions of Rain”’

1

Whereas as Wang Yi’s understanding of the allegorical implications of “those who are
repugnant” (e :%) in “Lord of the East” locates them firmly in the terrestrial realm under the
direct political control of the ideal ruler, Sima Xiangru’s portrait of the magnified Emperor Wu
casts him as a lord over the gods themselves. The Great Man, moreover, does not just have the
power to punish weather deities who step out of line, but to summon other deities, such as Ping
Yi, to do his bidding. A few lines later in the fis, the Great Man arrives at the Gates of Heaven.

Variously referred to as Changhe [E][# or Tianmen K[, the Gates of Heaven are a touchstone in
both spirit journey poetry and liturgy. In “Encountering Sorrow,” they are a barrier through
which Qu Yuan cannot pass. In the “Contemplating,” they are a threshold over which Zhang
Heng’s persona harmoniously crosses. In the “Great Man,” they are a paltry fortification, the
flimsiness of which casts into relief the Great Man’s boundless will and unrestrained power:

I swing open the Gates of Heaven and enter HEE B MmN =4S, 69
the Palace of the High God,”®

Carry off the Jade Maidens and take them away #y & Lo B B, 70
with me.”

Following the Great Man’s raid of the Palace of the High God, and prior to the final crescendo of
the fu, a moment of reflection occurs. It is marked by a shift in both direction and perspective.
The Great Man descends to the top of a mountain, and again the poem employs first-person
pronouns that explicitly mark the direct speech of the persona of Emperor Wu:

Circling round Yin Mountain, soaring and spiraling {RAmBE L # PA&T &, 73

down,
Today at last I see the Queen Mother of the West. ETVASHBWE TR, 74
Hair gleaming white, she wears her headdress, ERAE BT UE S TS

dwelling in a cave,
Fortunate to have the Three-Footed Crow as her servant. JRsg 5 =2 &2 i, 76
If one must live forever without dying as she does, DEAZE A S, 77
Then even if one could endure for ten-thousand O EHAREE, 78
generations, it would not be worthy of joy.'®

7 Hanshu 57B.2596.

% T am perhaps taking a slight liberty here, as the text has Di rather than Shangdi 7. However, the sense of the
text seems to point toward a single, particularly powerful deity, rather than one among the Five Gods.

% Hanshu 57B.2596.

1 Hanshu 57B.2596.




233

In the late Western Han, Yang Xiong #;1# (53 BCE-18 CE) would suggest that the “Great Man”
had been intended, like Yang Xiong’s own fu, as a vehicle for admonishing the emperor, but that
the political content of the genre lay buried beneath heaps of dazzling rhetoric. The fu succeeded
in entertaining and delighting its audience, but as a suasive device, Yang Xiong claimed, it was a
failure.'” If there is a critique in the “Great Man,” it is at least partially located in the encounter
between the Great Man and the Queen Mother of the West. The modern scholar and fu specialist
Gong Kechang argues, on the one hand, that while Sima Xiangru “did not place emphasis on
indirect admonition” 4~ E JH 3K, his use of “disrespectful language” /4~ &¥ toward the Queen
Mother ran counter to his stated intention of glorifying the emperor.'”> The Hanshu &
(History of the Han) commentator Yan Shigu ZEffi 7 (581-645) argues, however, that the glory
of the Great Man is effected through the contrast between his own image and that of the Queen
Mother: “In the discourse of former times, all had considered the Queen Mother of the West to
be the greatest of immortals and gods. Thus, when Xiangru spoke of the glory and of the
pleasure in the journey of the Great Man, he looked back at the Queen Mother and thought her
low and narrow, nothing worthy of his envy” £ Z 5K # i LAVE B 2l 58 2 5, #OAHIN SR
N2 A, GRite 2 s, BESLEERE, BlMAEZ, ASEFKF.' For Yan Shigu, the lowly state of
the Queen Mother only served to further magnify the power and vigor of the emperor.

The final crescendo and ultimate resolution of the fu likewise might be read as high praise
or grave admonition:

I pass through the crack-in-the-sky to the Upturned Hr| 5 3545, 85
Shadows,

And ford Fenglong’s torrential currents. P 7 EiE 86

Galloping in my carriage on the long descent, B E TG RS, 87

At full pace, I leave fog in my wake and vanish into the % 3 55 1 12 i# 88
distance.

Distressed by the narrowness of the terrestrial realm, 18 1% P RE s 89

I slacken my pace and emerge from the Northern Edge. 478 i FILIE . 90

I leave my riders camped at the Dark Tower, EEERA XS, 91

And pass my vanguard at the Chilly Gate. S ER A SERY 92

1% Both Yang Xiong’s general views on the fi and the “Great Man” in particular are recorded in his Hanshu
biography: “Yang Xiong considered the fu to be intended for the purpose of indirect admonition, yet it is certain
that by adducing analogies and speaking, and using extremely gorgeous and lavish phrases, and extravagantly
expanding the topic, it strives to reach a point where there is nothing that anyone could add to [the fullness of its
descriptions]. Once this has been done, it returns to the upright, but by this point, the observer has already
missed [its intent] LA, AF DUEAR, DHERIN S, MRREEECAF, PAEEENT, AR,

BE 5B 2 1E, SREH DR (Hanshu 87.3575). Translation of this passage borrows in some instances from
Martin Kern, “Western Han Aesthetics and the Genesis of the Fu,” Harvard Journal of Asiatic Studies 63, no. 2
(Dec., 2003): 390-91.

192 Gong Kechang ¥ 7. & ed., Quan Han fu pingzhu S IREFE (A Critical Commentary to the Complete Han
Rhapsodies), 3 vols. (Shijiazhuang: Huawen wenyi chubanshe, 2004), vol. 1: 173.

1% Hanshu 57B.2598 n.16.
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Below there are only rugged heights and no earth, T U0 T A b A 93
Above only emptiness and no sky. A IEHIE NS 94
Vision bedazzled I do not see, HRR T R A, 95
Hearing benumbed I do not hear. ek e T T R 96
Mounting the void into the distant heights, Fe T _Fig s, 97
I surpass No Companions'** and dwell alone.'” B4 T BT 98

Moving beyond even Upturned Shadows (Dao ying {#|5t), the empyrean heights where shadows
are cast upwards by the sun and moon that shine from below,'* the persona makes his final
ascent. Gong Kechang, echoing Yang Xiong’s claim that an admonitory sense lay buried in Sima
Xiangru’s fu, characterizes the Great Man’s final destination as a “deep abyss of isolation in
emptiness” A& ke 2 1R .17 If we understand the purpose of fu as critique, the persona’s
final exit is eerie and horrible—a permanent immortality spent in total isolation, a fate far worse
that the languishing poverty of the Queen Mother. If, on the other hand, we understand the
purpose of the poem as unabashed glorification of the power of the emperor, we are likely to
read his solitary endurance as a testament to his singular magnificence.'®

Yang Xiong held that while the fu was meant to turn Emperor Wu away from his
ambition to become an immortal, it only egged him on:

AER T ARl A B CRNBRY  SRCUREL, 7 AR IR EZ &, BEE L,
RREDMASLE, BIR.

In bygone days, Emperor Wu was fond of spirits and immortals, and Sima Xiangru
submitted the “Fu on the Great Man,” desiring to indirectly admonish him. The Emperor,
instead, fluttered and flitted, harboring the ambition to ascend the clouds. Speaking of it
from this perspective, it is clear that the fir only encourages and does not restrain.'®

Whether a critique was intended or not, the effect of the fu was anything but admonitory. The
voice of the ruler was made to speak not just as a god, but as a lord over the gods. Celestial

1% Owen renders this phrase as “beyond lack of others” (184).

19 Hanshu 57B.2598.
1% In a note to the “Great Man,” Fu Qian /i€ (fl. 184189 CE) explains: “His person is at the highest place in the
heavens, and he looks down and sees the sun and the moon, so that the shadows are upturned below him” A7E

Kb, FrMSHHA, #EEE N (Hanshu 57B.2599).

Gong Kechang, vol. 1, 173.

While the antepenultimate and penultimate couplets of the “Far Roaming” (attributed to Qu Yuan) are nearly
identical to those of the “Great Man,” in the final couplet of “Far Roaming” the persona discovers a celestial
neighbor: “I surpass non-action and arrive at Ultimate Purity, and become the neighbor of the Great Beginning”
LB 2GS, BBV A Chuci buzhu 5.175. While we perhaps cannot determine which poem was
responding to which, the conclusion to “Far Roaming” contrasts and appears to be in dialogue with that of the
“Great Man.” The isolation of the persona of the “Great Man” is thrown into sharp relief against the
companionship the persona of “Far Roaming” finds beyond the sky.

1% Hanshu 87B.3575. Cf. Kern, “Western Han Aesthetics,” 392.
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signs, whether they are meteorological or astral phenomena, names of gods, or designations for
specific places, all played a role in the process of apotheosis. Building his procession of comets
and stars, the Great Man ascends upon the winds, dragons as his steeds. Arriving in the heavens,
he places the gods of wind and rain under his dominion. Changhe Gate, which stands over the
threshold to the celestial palace, is a boundary whose primary rhetorical purpose is to allow for
the Great Man’s transgression against it. The Dark Tower and the Chilly Gate, respectively
identified by commentators as a mountain and a gateway to the Northern Culmen (beiji 1t4%) in
the heavens,'"? spatially mark the Great Man’s exit from even the world of the gods, to a yet
higher and more exclusive level of the cosmos. His procession left behind, the Great Man
ascends to such heights that the earth can no longer be seen below, and nor can the sky above.
There is nothing to see, nothing to hear. He dwells in the void, a complete singularity unto
himself. In Gong Kechang’s reading, the notion of the Great Man being without companions
serves only to underscore his isolation. Even the Queen Mother had her Three-Footed Crow.
Yet, read as panegyric, the final line of the fi emphasizes the transcendent and uniquely
magnificent personality of the Great Man. He has no companions, for none, even among the
gods, can be his match. The emperor’s response to the fu, as we are told in both the Skiji and
Hanshu, was unequivocal:

ez CRABD » RPRHE, BRIRA IR E R R Z H =

Once Sima Xiangru had completed his presentation of the “Fu on the Great Man,” the
Son of Heaven was overjoyed. He fluttered and flitted about, filled with the desire to
ascend the cloudy gi and roam about the heavens and the earth.'"

Overcome with the impact of the “Great Man,” Emperor Wu remained encouraged and
unrestrained.'

19 The Northern Culmen is the celestial north pole, the central point around which the heavens appear to revolve.
Zhang Yi glosses the Dark Tower as “the mountain of the Northern Culmen” (beiji zhi shan Jt#%2 111) and Ying
Shao JfEB) (ca. 140-before 204) glosses Chilly Gate as “the gateway to the Northern Culmen” (beiji zhi men 1t
fi% 2 F; Hanshu 57B.2599, n. 9-10).

" Hanshu 57B.2600.

12" Sima Xiangru’s “Great Man” was, of course, not the only poem to represent the emperor as an all-powerful god.
Many fu, including Yang Xiong’s own, employ the trope of apotheosis. Ma Rong, the classical exegete and co-
compiler of the Hanshu “Treatise on Celestial Patterns,” penned the “Hymn of Guangcheng Garden”
(Guangcheng song f& i 25) while working as a Collator of Texts in the Eastern Pavilion archives in 115 CE.
Attacking what he regarded as a dangerous proposal at court to diminish honors for military achievements, Ma
Rong created an image of the emperor as a god who establishes his dominion over all others, bringing potentially
malevolent entities under control. One passage reads: “And off in the distance I set my gaze upon the climbers
of the heights/ Wheel my carriage about/ Ascend the great place/ Pacify Pingyi/ And whip Goumang./ I pass over
Desolate Turbidity/ Emerge from the Layered Yang/ Reach the Cloudy Han/ And traverse the Celestial Pond./ I
navigate the Ghostly Hallows/ Drive through Spirit Fields/ I summon the Numinous Protector/ And call upon the
Fang Xiang clan/ To drive away Pestilence/ Lay chase to spirits of disaster/ Eradicate Wang Liang/ Cut down the
Roaming Lights/ Put a cangue upon the Dog of Heaven/ And bind the Subterranean Goat” # /3378 =, K

Felnlig, YRkOT, MO, SEAJES, ETRA, HER, BEBE, BORE. BEERE, M5, MR,
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The Ruler as the Ideal Supplicant: “Songs for the Suburban Sacrifices”

While the “Great Man” articulated the voice of the ruler as the voice of a supreme god,

the voice of the ruler more often is aligned with the voice of a supplicant. The voice of the
supplicant is the dominant mode in which the voice of the ruler is articulated in Emperor Wu’s
liturgical repertoire, the “Songs for the Suburban Sacrifices.”'”® The narrative surrounding the
development of the “Suburban Sacrifices” suggests that Emperor Wu’s sacrifices were well-
received:

FERATEMAL AL, PR RHR, A, SRR, BT Ew. J)
SLEERF, REERGH, AL AL R BZEE. USEFERHEAER, 28
AR NG &, R, DLa/\EZa, Rt uEz k. BLEA B
FHHORE E, ES - A RR, BREN. ROFAMsn R RS TR,
Ry BTEmERE, AFFRESENSRARELE,

When Emperor Wu fixed the rites of the suburban sacrifices, he built a shrine to Supreme
Unity at Sweet Springs Palace, which corresponded to the position of gian [the first
hexagram, corresponding to Heaven and the northwest].'* He worshiped Lord Soil by
Fenyin at a square hill among the marshlands."> Only then did he establish the Music
Bureau, and collected odes to be sung at night,''® including songs of Zhao, Dai, Qin, and
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HITH, BRI, GEWAE. THREW, PR, MR, AESE (Hou Hanshu 60A.1963—64).

Martin Kern’s study of Western Han hymns, “In Praise of Political Legitimacy: The Miao and Jiao Hymns of the
Western Han” Orient Extremis 38 (1996) 1: 29—67, written while Kern was still a graduate student, remains the
best point of entry in English for examining these materials and I am heavily indebted to it. Readers of German
should also consult Martin Kern, Die Hymnen der chinesischen Staatsopfer: Literatur und Ritual in der
politischen Reprdsentation von der Han—Zeit bis zu den Sechs Dynastien (The Sacrificial Hymns of the Chinese
State: Literature and Ritual in Political Representation of the Han Through the Six Dynasties; Stuttgart: Steiner,
1997). The key difference between Kern’s readings of these materials and my own is that I emphasize that the
songs should be read in the voice of the emperor himself, even if he is not the actual performer of the songs. The
emperor serves as an intermediary between Heaven and Earth, and it is through his acts of supplication that
auspicious signs are ritually brought into being.

This suggests that Sweet Springs Palace was selected in part for its location northwest of the city (Hanshu
22.1045 n. 3).

Yan Shigu explains: “On the banks of River Fen, the soil markedly protrudes, and this is called the square hill
among the marshlands. In sacrificing to the Earth, the square is selected because it is in the image of the shape
of the Earth” V37K 2 5%, LA, BEF T R, 5, CUT R (Hanshu 22.1045, n. 4). Wu Renjie
A= (f1. 1178), on the basis of records elsewhere recording sacrifices to Lord Soil at yuangiu [& fr. (round
tumulus), believes that fangqgiu (square hill) is an error for yuangiu. For Wu Renjie’s analysis see Wang
Xiangian F5cak (1842-1918), Hanshu buzhu 5 4#7E (Supplementary Annotations to the History of the Han;
Shanghai: Shanghai Guji, 2008) 22.14b. For an example of the Lord Earth being worshiped at yuangiu, see Shiji
12.461.

For the phrase cai shi ye song K5 i, I follow here the interpretation of Otake Takeo (1905-1982) trans.,
Kanjo % (History of the Han), vol. 1 (Tokyd: Chikuma, 1977-1979): 199. Yan Shigu suggests that the
content of these songs was kept secret. “7To be sung at night means that the lyrics were in some cases secret and
could not be openly performed or revealed, and so, they were sung at night” %, H 5 FEMW A E§E,
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Chu. He commissioned Li Yannian (d. 91 BCE) as Commandant of Harmonizing the
Modes, and appointed many persons including Sima Xiangru and tens of others to
compose odes and fu. They provisionally categorized them according to key, so as to
harmonize them with melodies in eight tones, and composed nineteen songs.'” On the
first xin day of the first month of the year, they conducted the ceremonies at the Round
Tumulus at Sweet Springs, where seventy boys and girls would all sing them, and
sacrifices were conducted from dusk until dawn. At night there often was a spirit light
like a meteor that perched in the sky above the altar. And from his Bamboo Palace the
Son of Heaven would make obeisance from afar,''® and the hearts of the several hundred
officials and attendants responsible for conducting the sacrifices were all awed and
moved by it.'”

Emperor Wu, and those working on his behalf, made every effort to ensure that the rituals would
be pleasing to the gods. They selected cosmologically appropriate locations. For Supreme
Unity, whom we remember from the opening song of the “Nine Songs,” they chose a position
corresponding to the first hexagram of the Changes, gian %z, and therefore, to the sky. They
conducted sacrifices to Lord Soil on a mass of fertile land arising out of a marsh. They collected
music, and perhaps lyrics, from the traditions of various regions of the empire, as the traces of
the Chuci in the repertoire suggest, but reinvented and reorganized these materials in the form of
the nineteen songs of the “Suburban Sacrifices.” They selected the first xin = day of the year
for its homophonic association with the word “renewal” (xin #7)."** They performed the
sacrifices to Supreme Unity, thereby summoning a strange light above the altar that signaled both
the efficacy of the ritual and the legitimacy of the emperor. He watched from afar, the perfect
supplicant in his humbly named ritual hut, the Bamboo Palace, even as his courtiers stood
awestruck by the power of the ceremony.

WA kR (Hanshu 22.1045, 1. 6).

NB: These “nineteen songs” are not to be confused with the Nineteen Old Songs (Shi jiu jiu ge + /L8 HK).

"8 The Han jiu yi %% 1% (Old Ceremonies of the Han Dynasty), cited in the Sanfi huang tu =¥ ¥ |& (Plan of the
Three Capital Regions; ca. 34" cent. CE) 3.10b, in Siku quanshu, claimed that the Bamboo Palace was located
some three /i from the altar (Hanshu 22.1046, n. 8). The Sui shu [ 2 (History of the Sui Dynasty), compiled by
Wei Zheng 112 (580-643) between 629 and 636, (Beijing: Zhonghua, 1973): 33.969 attributes the Han jiu yi to
Wei Jingzhong f##§(f4, active during the Liang dynasty (502-557 CE).

""" Hanshu 22.1045

120 'Yan Shigu explains the use of xin days as follows: “In using the first xin day of the month, they employed the
day on which suburban sacrifices to Heaven are carried out according to the Rifes of Zhou. Xin is selected
because it means to purify and renew oneself” A b3¢, FEMALRHM. =, UM E B 2t (Hanshu
22.1045, n. 7). Winter Solstice was a hallowed time in ancient China; the sacrifices to Supreme Unity nearly
coincide with the La /il Festival, held on the third xu /X day after the winter solstice (between 16-27 January),
the Great Exorcism, held on the eve of the La Festival, the Lunar New Year (21 January—20 February), and the
celebration of the Winter Solstice itself (22 December). For an excellent overview of each of these festivals, see
Derk Bodde, Festivals in Classical China: New Year and Other Annual Observances during the Han Dynasty
206 B.C.—A.D. 220 (Princeton: Princeton University Press and the Chinese University of Hong Kong, 1975). At
the Winter Solstice, prognostications for the new year were made, the shadow of the gnomon were measured,
and the lowest of the twelve pitch pipes, huang zhong 5 $%, were played (Bodde 165-88).
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light:

“Tianmen” X[ (Gates of Heaven) commemorates the appearance of the meteor-like

The Gates of Heaven open, K6,

Vast and boundless. VR,

In harmony all come, 2 B

And descend to the feast.. DL BE 2,

Their light shines through the night, A N,

And so his suasive power and faithfulness are manifest.'' i {2

Grand is the grace of the Holy Ones,'? TIZIE,

In long life we delight. E4#%,

Great and crimson, the road'? is wide, KREGRE,
Level are the stones from which the hall is built. B A,
Holding batons inlaid with jade, singers and i A DL IR AR,

dancers perform,

Ti zhaoyao," as if ever looking out. L K
The stars linger in response,'? L RAT,
Replete with light, FEFEE,
Shining upon the Purple Canopy, HE 2L IR,
Crimson and deep yellow.'* HRIEE
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Just as in “Greater Master of Fate,” but in contrast to the “Great Man,” “Encountering Sorrow,”
and “Contemplating,” the Gates of Heaven are the locus from which the deities initiate their
descent to savor the sacrifices, rather than boundaries through which sojourners from the human

"' There is some ambiguity in the phrase de xin zhuo {5, as the line does not specify whose de is being
discussed and xin might be read adverbially (i.e. “truly”) or as a noun. I follow the interpretation of Yan Shigu
who considers the light of the spirits in line 5 to be a response to the de xin of the supplicant. He writes: “As for
the spirit-light that shone in the night, it came in response to his integrity, and this in turn made his suasive

power and faithfulness manifest and bright” R, JEERT 2K, &AE(E 2] (Hanshu 22.1061, n. 3). That

response in turn shows that the supplicant, Emperor Wu, is possessed of suasive power and faithfulness.
The Zhonghua edition parenthetically notes that some versions of the received text have the variant ping er *f*1f

122

for ling qin %% (Hanshu 22.1061). Reading the variant, the line might be rendered as “Tranquil and grand.”
123 T follow Yan Shigu’s understanding of tu ¥ as daolu 18 (road) (Hanshu 22.1061, n. 5).

124

125

invitation constituted by the ritual (Hanshu 22.1062, n. 7).
126 Hanshu 22.1061.

This phrase will be discussed in detail below. Its two meanings are simultaneously active, and it could be
rendered either “Their bodies sway to and fro” or “They embody [the movements of the star] Zhaoyao.”

Yan Shigu explains that the yu il should be understood in the sense of da %, meaning to respond to the
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realm may or may not pass. The descent of the deities in the first stanza is orderly and
harmonious, building toward a successful ritual. The second stanza both commemorates the
lights that shone above the altar and gives them meaning. These become a response to the
“suasive power and faithfulness” of the supplicant, who in the ritual sense—even if he looked on
the ceremonies from his distant Bamboo Palace—is Emperor Wu. But while the song brings
glory to the supplicant, it does so in a very different manner than did Sima Xiangru’s fu. Where
the persona of the “Great Man” asserted his power over the gods, the supplicant in “Gates of
Heaven” is reverent and grateful as he proclaims his delight in the promise of long life.

The third stanza turns to the performance of the ritual itself. Lines 9-10 emphasize the
rigorous preparation of the place wherein the ceremony is performed. The deities are to proceed
along the crimson grand avenues of Chang’an toward a great hall built of carefully selected

materials, the ranks of dancers leading their way. Moreover, the phrase i zhao yao #84H4% in
line 12 reveals those dancers to be graceful and enticing supplicants whose movements are
mimetic of the most constant of celestial signs: the fixed stars. Zhaoyao, as an adjective, means
“to sway to and fro” or “to twinkle.” But it is also the name given to Gamma Boétis, the
Twinkler, a star sitting off the tip of the Northern Dipper ever circling the circumpolar region.'*’
The nominative and verbal senses of the word # are active simultaneously, for the bodies of the
dancers sway to and fro, even as they embody the movements of the star Zhaoyao. The next
stanza explicitly refers to the starry lights that linger above the Purple Canopy in which the
banquet for the gods is given. The crimson light seems to glow yellow through the walls of the
canopy,'*® and in the fifth stanza, the play between the celestial signs and the dancers is
redoubled. The dancers’ banners on the wing, the sun and moon glow ever brighter:

Banners like wings gathered together, W& LL 35 9] 4E 17
In pairs take flight in spirals. B R 2E 18
The moon harmoniously sends forth its golden waves;  H 821 DL 40, 19
The sun flashes and sheds its light.'* H R DL, 20

The fifth stanza is the climax of the song, the moment in which the celestial signs shine most
brightly and in which the dancers seem to embody the deities most fully. From these dizzy
heights, the song descends to the sober libations that accompany the descent of the deities:

Alighting"’ on the clear winds, far off and indistinct, v e 8L 2, 21
Onward they rush to us, we pour many libations. WE S EE, 22

127 Otake suspects that an image of Zhaoyao was painted on the banners (vol. 1, 204). If this is indeed the case, we

must understand Zhaoyao as a metonym for nine-star Northern Dipper of which Zhaoyao itself constitutes the tip
of the handle.

128 Yan Shigu suggests this reading for lines 15-6 (Hanshu 22.1062, n. 8).

2 Hanshu 22.1061.

130 Tread jia {% in the sense of jie ff, following Hanshu buzhu 22.28a.
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Spirits circle about as if they would linger and remain,' Jsh 2 [a] 2 84k, 23
In audience'** we hope to approach them, P EI DL 24

and to bathe in their light.'"

The audience between supplicant and deity is followed by a reflective turn in the voice, a series
of comments on the broader implications of the successful ritual. The spirits would descend, and
the empire would receive their bounty, for the ritual was performed at the right time and in the
right manner (lines 25-26). Lines 27-28 mark the departure of the spirits:

We are covered by and filled with blessings, ever in BRI SR AL AR R, 25
keeping with the appointed time,

And though the high heavens are lonesome and vast, we  Fi38 K51k . 26
know the appointed moment.'**

Burgeoning, surging upward, following their high I EER B 27
banners,

Upon this road, we strive to present'*® that which they B 8114 2% i TR . 28
seek."

The eighth stanza is an apt conclusion. It expresses a final sense of gratitude for the bounty of
the spirits, and it praises the magnitude of their glory, even as they vanish to the distant reaches
of the cosmos:

Delighting in the upright and enjoining the good- kIEZ &L LLE, 29
fortuned, broad and resplendent,

Their beauty and glory booming forth and flooding the K 3Z FEFZE %S VY 77 o 30
Four Directions.

Concentrating their essences and quickening their wills, — BUkE & 254 /LB, 31
they go off to the Nine-fold Heavens,

Surging off in the Six Directions they/we float over the %y = /N5 7% K. 32
vast expanses."?’

The multiple possible readings for the final line of “Gates of Heaven” show that, even in his
capacity as an ideal supplicant, Emperor Wu might be counted among the gods. We are not told
explicitly whether it is “they” or “we” who fly off into the cosmos. The song is readable in both

131 T follow Wang Xiangian’s suggestion that fang Jil be read in the sense of ji & (to lodge in), based on Gao You’s
% (fl. 205-212) gloss of fang in his commentary on the Huainanzi 551 (Hanshu buzhu 22.28a).

132 Tread jin i for jin 5% (Hanshu 22.1062, n. 12).

3 Hanshu 22.1062.

1 Tt is also possible to read the subject of this line as the spirits themselves. Following this reading the second half
of the line might be rendered “they know the appointed moment.” However, the stanza as a whole seems
primarily to express the sense that the supplicants have correctly and diligently performed the ritual.

13 Following Ying Shao’s reading of /u JJi in the sense of chen ¥ (Hanshu 22.1063, n. 16).

¢ Hanshu 22.1062.

57 Hanshu 22.1062.
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ways, we may imagine the Emperor describing the gods’ return, as they vanish from the halls of
sacrifice, or ascending along with them. “Gates of Heaven,” as do several of the songs in the
“Suburban Sacrifices,” also appears to commemorate a specific event. The song speaks of the
light of the gods and of the stars (lines 5; 14), the performers seeking to bathe within it (line 24).
Through song, dance, and sacrifice, the omen of the light over the altar is reconstituted, brought
into being anew. The song recalls the appearance of a celestial sign, and ritually reproduces that
sign. While we saw in Chapters Two and Three how technical texts and suasive memorials
explained and interpreted celestial signs that were, or might be, already-out-there in the world,
here we see how liturgy and ritual worked to bring celestial signs into being.'**

In a similar fashion, the opening half of “Wei Taiyuan” 2 JG (O Supreme Progenitor )
works to bring a host of celestial signs into being, all of which indicate cosmic regularity and
produce prosperity in the human realm:

O Supreme Progenitor be exalted, MEZE o B, 1
And let the blessings of the Earth Mother'** be many. R CE 2
Let them be a warp and weft for Heaven and Earth, S L 3
And bring completion to the Four Seasons. VE B VU B 4
Let their rarefied essences raise the sun and moon, FEHH, 5
And the stars and planets be measured and regular. B R, 6
Let yin, yang, and the Five Courses, P85 14T, 7
Complete their cycles and begin anew. JETAEEE . 8
Let clouds and wind, thunder and lighting, EH s, 9
Send down sweet dew and rain, FHEZEW, 10
So that the Hundred Families prosper and multiply, B3, 11
And all perform their inherited tasks.'* G REE - 12

While the song opens on a note of reverence, the first three stanzas are largely devoted to an

¥ While I employed the indicative mode in my rendering of “Tianmen,” a song that commemorated a specific
event that had already occurred, here I use the optative to indicate that each performance works to bring into
being the bounties which it describes.
Yan Shigu respectively associates Taiyuan 7% Jt, or Supreme Progenitor, and Aoshen i (Earth Mother), with
Heaven and Earth (Hanshu 22.1057, n. 1). Anne Birrell respectively renders the names of the two gods as
“Holy Creator” and “Old Goddess” (Popular Songs and Ballads of Han China [Honolulu: University of Hawaii
Press, 1988]: 38). Wu Renjie argues, however, that Taiyuan should be understood as Supreme Unity Z&—, one
of three major recipients of sacrifices, the other two being Heaven and Earth. Moreover, Wu reads yun 4 for ao
and suggests that yunshen is not the name of a second god, but instead that it refers to burnt sacrifices to the
god Supreme Unity (Hanshu buzhu 22.23b.).
I follow Yan Shigu’s gloss of xu #& as ye 3£ (Hanshu 22.2057, n. 2). Ye refers to legacy or heritage. By
extension, I interpret it to mean the occupations people inherit from their parents. Birrell renders this line: “All
tracing the right line” (39).

139
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expression of desire for the various bounties the supplicants seek. These come primarily in the
establishment of cosmic regularities, that is, the timely progression of the Four Seasons (line 4).
The second stanza articulates these regularities in astral and cosmological terms. The supplicants
ask that celestial bodies follow their established courses; in other words, they hope to avoid
baleful eclipses, planets moving in retrograde motion, inauspicious comets, and imbalances in
yinyang $2F5 or the Five Courses (wuxing 1.17). The third stanza draws closer to the terrestrial
and human realms, citing specifically meteorological phenomena, the timing of which can make
or break the agricultural yield in any given year. Yet despite the thunder and lightning in line 9,
the tone of the song is one of desire and hope rather than avoidance and fear; the sweet dew in
line 10 is sweet because it nourishes crops. The first half of the song culminates by expressing a
desire for both prosperity and continued diligent labor on the part of the empire’s ordinary
subjects, the masses of men and women who devote their lives to agricultural production. Just as
in the “Canon of Yao,” their timely and faithful labors are part and parcel of the greater network
of cosmic regularities.

The second half of “O Supreme Progenitor” describes the ritual itself. The supplicant
declares his ritual qualifications, narrates the presentation of the offerings, and in the final stanza,
describes the musical performance that accompanies the descent of the deities:

I continue the traditions, reverent and diligent, zﬁ;%@} 13
Yielding to the August Power, JI[/E\ 27 14
With simurgh chariots and dragon scales, %Eﬁﬁgﬁ* , 15
Nothing goes unadorned. R AN i 16
The offerings in our finest wares are set forth, SESE b, 17
In the hope that they will be savored with delight. iR = 18
Let ill-fortune and disaster be swept away, i}jﬁ 2P 19
Sent blazing forth over the Eight Wastes. Z i ) \ﬁ . 20
Bells, drums, and woodwinds play, ST, 21
Cloud dancers soar. EEEAH, 22
Let the Zhaoyao banners of the Holy Ones fly,"*! &k, 23
And the Nine Tribes come as guests.'* HEE. 24

In line 13, the supplicant explicitly announces that the ceremony is performed in the
proper manner, according to tradition and with due reverence. The final three stanzas refer to
features of the banquet itself: the fine dishes on which the offerings are presented (line 17), the
music and dancers (lines 21-23), and the ostentatiously decorated chariots (line 15).'*

141 Reading zhaoyao as verb, rather than the star off the tip of Northern Dipper, this line might be rendered: “To and
fro sway the banners of the gods.”
2 Hanshu 22.1057.

143 Such was the sense of decadence and opulence in the song that early in the reign of Emperor Cheng f% (r. 337
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Whereas the first half of the song expresses desire for cosmic regularity, desire in the
second half is more closely centered upon the particular space where the ritual is performed. It is
a desire both for presence and absence, for if the gods descend to the ritual space, if they come to
the feast, then ill-fortune and disaster shall be driven far away. At the same time, desire operates
on multiple levels. If the dance is perfectly performed, then cloud dancers will ascend like the
mediums of old Chu, holding aloft their banners embroidered with images of the Dipper,'* so
that they become the starry banners of the gods themselves. And if the gods attend the banquet,
and there is order in the world, then representatives of peripheral groups, over which Emperor
Wu wished to establish his dominion, might be seated at his table (line 24).

The most distinctive feature of celestial signs in the ritual repertoire of Emperor Wu’s
court, as opposed to those in the “Nine Songs,” “Encountering Sorrow,” or Han sao-style poetry,
is that they are always auspicious, always signs that the ruler-supplicant would seek to bring into
being. In stark contrast to the celestial signs we saw in technical texts and memorials, which
were by and large baleful omens that demanded circumspection, if not ritual or political reforms,
celestial signs in the voice of the ruler-supplicant underscore the ruler’s legitimacy and suasive
power. The appearance of the light over the altar is a sign that Emperor Wu was an ideal and
hence efficacious supplicant before Heaven, and therefore, through its ritual re-enactment, he
could claim the continued support of Heaven. The regularities of the cosmos—the movements of
the planets, the sun, and moon, timely winds and rains, the orderly procession of the Four
Seasons, and the timely and continual work of the agricultural labor force itself—would then
ensure continued agricultural bounty, and a well-fed and docile populace. And if the gods
themselves eagerly sit at the ruler’s table, how much more so should the representatives of the
Xiongnu, the Qiang, and other potential adversaries or allies in the human realm?

Part III: The Celestial Journey of the Frustrated Minister in Han Times

A Journey in Search of Justice: “Vanishing in the Distance”
Few figures in early imperial China spoke with greater authority on the meaning of
celestial signs than Liu Xiang. In his Hanshu biography, Ban Gu writes that such was Liu

Xiang’s enthusiasm for both Classical and technical learning (jing shu £&47) that “by day he
would recite the texts and their traditions (shu zhuan & {%)'* and by night he would observe the
starry lodges, sometimes not sleeping until dawn” HHE 18, KB ETE, BUAFREHR 1

BCE), Chancellor Kuang Heng [E4 (d. 30 or 29 BCE), a proponent of simplified and economic ritual, would
submit a memorial to change line 15 from “Simurgh chariots and dragon scales” to “abandoning [that which is
repugnant] and selecting that which is beautiful and perfect” JHEER Y, (see Hanshu 22.1057, n. 8). For Kuang
Heng’s ritual reforms, see Michael Loewe, “K’uang Heng and the Reform of Religious Practices — 31 BC” in
Crisis and Conflict in Han China 104 BC to AD 9 (London: George Allen & Unwin, 1974): 154-92.

Yan Shigu, as mentioned above, suggests that an image of the star Zhaoyao was inscribed upon the banners of
the gods (Hanshu 22.1057, n. 7). As it is difficult to imagine how an image of a single star could be embroidered
on a banner, Zhaoyao here seems more likely to be a metonym for an image of the Northern Dipper with
Zhaoyao at the tip of its handle.

Shu zhuan 1% may also be read as a proper noun meaning, “The Documents and its traditions” or possibly, “the
traditions of the Documents.”

14 Hanshu 70.1963.
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Indeed, Liu Xiang was a careful reader of the Classics and an astute observer of the stars. He
understood celestial events as historical events and went to great pains to consider the
relationship between signs in the heavens, the terrestrial developments that produced them, and
the events they portended. Yet for Liu Xiang, neither reading the Classics nor reading the
celestial signs recorded therein was a mere philological or philosophical enterprise. As we saw
in previous chapters, Liu Xiang read the signs in his own day on the basis of what he had learned

from the signs that had appeared in the past, especially those recorded in the Annals (Chungiu %

#K) Classic. It was on the basis of the authority of the past that Liu Xiang would produce his
arguments concerning how best to respond to celestial signs in the present.

While Liu Xiang is well-remembered as an omenologist and statesmen, the great majority
of his many poetic compositions have been lost.'""” Precious little remains, save for his highly

stylized set of poems in the sao-style, the “Jiu tan” JL' (Nine Laments or, more literally, Nine
Sighs). We do not know precisely when Liu Xiang penned the “Nine Laments.” David Hawkes,
without making any strong claim regarding the matter, writes: “...I prefer to believe that Liu
Hsiang wrote during the bitter years out of office when his friends and patrons were being
undermined and destroyed by the hostile clique surrounding the Emperor Yiian.”'** While we
cannot be certain whether the poems within it are the direct product of their composer’s own
experience, Liu Xiang’s set of poems nonetheless bears the indelible imprint of one who had not
only fully internalized the voice of the frustrated minister, but was able to articulate that voice in
a creative and nuanced manner.

Celestial signs play a prominent role in Liu Xiang’s poems.'* Liu Xiang is at his most

original in his use of celestial signs to invoke the context of the judicial hearing. In “Li shi” #ft
{H: (Parting with the World), Liu writes:

The Holy One, King Huai,' still grants me no audience, &% % N5 B4, 5
But instead listens to the slanderous words Btk A\ 2 205, 6
of those people.

Let my testimony be brought before Heaven and Earth.  4xg% | 22 A L&A, 7

147 Liu Xiang’s Hanshu biography states that “he submitted several tens of pian of fu and song” JFRRRAE JLE+
(Hanshu 70.1928). One complete additional fi entitled “Qing yu Huashan fi:” 5% W % LI % (Fu on Praying for
Rain at Mt. Hua), along with two short fragments, and several other fu titles are attributed to him in various
medieval encyclopedia. See Fu Zhengang E{#&fl], Hu Shuangbao ## #, and Zong Minghua 5% FH#E eds.,
Quan Han fi 5= (Complete Fu of the Han Dynasty; Beijing: Beijing daxue, 1993): 151-59.

Hawkes 151-2. It might well be that Liu Xiang composed the set early in his life, before his series of political
misfortunes began, or late in life, when he was a prominent figure at the court of Emperor Cheng. After all, Liu
Xiang’s contemporary Wang Bao % (fl. 61-54 BCE), composed a similar set of poems, and we do not know
him to have ever been a victim of slander; indeed, his political career seems to have gone quite smoothly prior to
his untimely death due to illness while on an errand for Emperor Xuan & (r. 73-49 BCE) (Hanshu 64B.2830).
References to the sun and moon, wind and rain, and the stars themselves abound in Liu Xiang’s set of poems.
His “Far Roaming” features a celestial journey through the stars that could be compared to the likes of the
“Great Man,” and the other well-known song by the same name attributed to Qu Yuan.

I follow Wang Yi in reading the phrase Ling Huai %1% (Holy Huai) as a reference to King Huai of Chu (Chuci
buzhu 16.285).
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Let the Four Seasons verify what I have said. 25| 7 jATURE, 8

I point to the sun and the moon that they might B H A FER A, 9
shed their light upon me,

And I touch upon Zhaoyao that it might RSB E E, 10

bear witness on my behalf.""

Liu Xiang the omenologist in several cases cited the appearance of signs in the heavens to
bear witness to the truth of his own words, though his role as an interpreter of celestial signs at
court may well have come after the composition of the “Nine Laments.”'** Nonetheless, that Liu
Xiang suggests in his poems that signs in the heavens have a capacity to bear witness in a quasi-
juridical manner is revealing, if only because it breaks with the familiar patterns of language and
conventions of staid omenological records and formulaic memorials. Disasters and celestial
anomalies, worrisome though they might be to the emperor or his favorites, carried a different set
of connotations to those who were politically on the outs. For those who felt that their own
voices went unheard, or wished to present themselves as such, celestial signs might speak on
their behalf.

Nevertheless, justice is perennially hard to come by. Even the most heartfelt plaints could
fall on deaf ears, and this seems to have been the case whether addressing gods or mere rulers of
men. Liu Xiang’s “Vanishing into the Distance” stages a courtroom drama in which his persona
seeks a formal hearing among the signs of the heavens. These signs are not portents but
anthropomorphic deities. Following the obligatory opening lines in which he states his own
sorrow at not having been duly recognized, Liu writes:

Choked up feelings long held within, AR 5

I trust in the August One on High Z FEMmEIE. 6
to bear witness on my behalf.

And so I join with'** the Five Mountains O L)\ A, 7
and the Eight Holy Ones,

And I go off in search of the Nine Starbirds'** AL EE S 8
and the Six Spirits.

I summon the Lunar Lodges that I might Br)1E LA S, 9
present my testimony,

And charge the Five Gods to take my deposition.'” 2.7 B & &, 10

Y Chuci buzhu 16.285.

132 See Chapter 5, pp. 243-49.

'35 The Five Mountains here are personified as gods and hence can be gathered together. 1 am in essential
agreement with Hawkes’ understanding of the line, which he renders “Convoke the Five Peaks and the gods of
every quarter” (158).

154 Wang Yi identifies jiu gi 7L as “the nine stars of the Northern Dipper” At} LR (Chuci buzhu 16.292). My
rendering of the gi as starbirds attempts to capture its sense as it is used in the words gidui ¥} and gique %,
both kinds of birds. My rendering must be considered tentative, however, as it assumes that the sense of g7 in
Jjiugi is the same as in the birds’ names. One recension of the text has the character kui L for ¢i ¥ (Chuci buzhu
16.293). “Nine chiefs” would be a more appropriate rendering for the phrase jiu kui. Hawkes has “the Nine
Bright Shiners” (158).
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Let Northern Dipper act as my advocate, db3F AR 4, 11
And Supreme Unity hear the evidence on my K—2A4utEr , 12
behalf.'*

Liu Xiang’s persona seeks recognition from signs in the heavens when it is unavailable in the
human realm. He pursues not a single deity, but a whole host of gods identified with stars,
mountains, and each and every direction.””” From the Five Gods'*® and the Dipper, he seeks
testimony on his own behalf, which can only come in the form of some anomaly, some
disruption of the regular celestial patterns that imply all is well in the world. He urges them to
speak on his behalf before no earthly ruler, but before Supreme Unity himself, who
paradoxically, is the ultimate celestial model for the emperor in the human realm.

The voice of the deity is not, however, absent from Liu Xiang’s ministerial plea.
Following the initial foray into the celestial court, the song presents a vision of a celestial
procession composed of great beast-like constellations, comets, and various sorts of rainbows:

Clothed in the True Way of the yin and yang, ~RFERG 2 IEiE S, 13

I drive forth the perfect harmony of Lord Soil. s 2z F A, 14

I take the sinuous twists of the Azure Dragon B HE 2 Wl 4, 15
for my pendant,

And the snaking spiral of Grand'* Rainbow HERENT > E i, 16
for my belt.

Trailing behind me the dazzling luminescence HRE R 7 B2, 17
of the Broom-star,

I touch upon the Crimson Bird and Junyi. HEZR R B RE R 18

I roam the chilly clarity of Pure Holiness, s 5 7 i R, 19

Wearing wispy trails of cloudy robes. IRER Z B 20

I set up a jade blossom'® and a crimson banner, Bt #EEL A A 21

Hang forth the Bright Moon’s mysterious pearl. Fe ] H 2 Z k. 22

I fly the Rainbows Flags that block the light, SRS 2 B A 23

And raise the ruddy yellow'"' knotted pennants.'®  z3# 4% > 447 , 24

155

I am particularly indebted to Hawkes for lines 7-8 (see Hawkes 158).

138 Chuci buzhu 16.292-93.

157 The supplications of Liu Xiang’s persona might be compared to those of King Xuan of Zhou J& & T (r. 827-782

BCE) as they are recounted in the Mao 258, “Yun Han” 2% (Cloudy River) and its commentaries. See Chapter

6, pp. 275-80.

The Five Gods were associated with the Five Planets. See Chapter 2, p. 75.

19 T follow Wang Yi’s gloss of yin & as da X (grand) (Chuci buzhu 16.293). In the absence of his gloss, we would
take the phrase yin hong BEUI as “Hidden Rainbow.”

19 Following a textual variant that reads ce % (whip) for jua Z (flower) (Chuci buzhu 16.292), Hawkes renders
this line “Jade is my whip; my banner is scarlet” (158).

11 T follow Wang Yi’s gloss of huang xun % 4% as chi huang 7~3 (red-yellow; Chuci buzhu 16.293).

12 Chuci buzhu 16.293.

158
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Whereas the procession in “Great Man” created a maximal sense of the power of the
Great Man himself, and Qu Yuan’s procession in the “Encountering Sorrow” met with one
insurmountable obstacle after another, Liu Xiang here emphasizes his own perfect harmony with
the celestial procession, which moves perfectly and effortlessly through space, entirely without
coercion. Liu Xiang’s own blamelessness is the source of the harmony that permeates the
procession, and by metonymic logic, the entire cosmos:

I am pure and without error, Healika i FE 1G4, 25
For I have received the marvelous ways'® TR b E, 26
of my August Fathers.'®

Cosmic harmony proves, however, to be both ephemeral and elusive, the daydream of a
frustrated minister. The vision of the celestial journey does not so much end, as simply peter out,
after which it is immediately followed by a temporal and spatial shift. In the latter portion of the
poem, Liu Xiang’s persona no longer seeks recognition in a just hearing among the stars. Rather,
the idealized celestial journey is replaced with a terrestrial journey characterized by frequent and
recurrent obstacles, and repeated tropes of blocked vision:

Regretting the injustice of bygone affairs, EEHZ ANES, 27
I cross the Miluo River and travel downstream. FEYHERE T NIE. 28
Riding the burgeoning waves southward I ford, ZERE W EEIE 5, 29
Following the currents of the Jiang and the Xiang. ZEJL# 2 IET . 30
I venture to the deep waters of AP 2 TS 31
the Marquis of Yang;'®
I descend the stony rapids and climb upon the isles. 4 #fi &M o 32
Hills piled high block my vision;'® 5 sk HE DA AR 4 33
Clouds dusky and dim darken the way before me. == = [ | 34
The mountains spiny heights without bound, L8 & LSRR 4 35
Their piled grandeur bears down upon me. 28 B B 36
Flurries of snow pile up on the trees, HEEEIME KRS, 37
Clusters of clouds gather and descend. EEFEMELE, 38

1631 follow Wang Yi’s gloss of yi % as fa 1% (ways) (Chuci buzhu 16.293). The word yi, as it is used here, most
directly evokes ceremonies or ritual forms. It may also refer to demeanor or manners, rulers, regulations,
standards, or even instruments and apparatus, such as the hun yi 1% or armillary sphere.

1% Chuci buzhu 16.293.

1% The Marquis of Yang is likewise a prominent figure in Yang Xiong’s “Contra ‘Encountering Sorrow.”” In a
comment attached to that piece, Ying Shao explains: “The Marquis of Yang was an ancient local lord. Found
guilty of a crime, he threw himself into the river, where his spirit became a great wave” [5%, w2 F#EFEN,
HIEE BT, HAh 2K (Hanshu 87A.3519, n. 3).

1% Hawkes’ rendering of this line is something of an over-translation, but I agree with his interpretation: “The steep-
towering banks shut off my view of Heaven (158, emphasis added).



Hemmed in by hills dark and treacherous, B R T e s
The craggy stones block out the sun. AzlEL B H .

With sorrow for my old home, I burst into anger,  JE& 4K TG 5% 4,
At having been away from my land for so long. I Z WA
I turn my back on the Dragon Gates Y B A 2,

and enter the river,

Climb the Great Mound and gaze out BRIEBMEEY.

at the Headwaters of the River Xia.'?’

248

Liu Xiang echoes the narrative surrounding Qu Yuan’s death, but instead of drowning in
the River Mi, he travels downstream, crisscrossing various waterways, ascending isles, and
following secluded paths through treacherous mountain terrain. He finds neither death nor
justice. His sojourn into the heavens was inspired by the desire to be recognized, to be heard and
to be seen, yet he returns to the terrestrial sphere only to wander a landscape replete with features
that obscure vision. Stony hills and inclement weather make it impossible for Liu Xiang’s
persona to see a way forward, but more importantly, they make it impossible for him to be
viewed from above. Celestial signs in the later part of poem, including “flurries of snow” and
“clusters of clouds,” serve not as potential witnesses to his character, but quite the opposite.
They prevent the very possibility of witness. And so, like Qu Yuan before him, Liu Xiang’s
persona longs for his own land, unable to return. He recalls the Dragon Gates, the portal into the
palace and political life through which he could not gain entry, even as he crosses the threshold

of the river. But although in line 44 the persona claims to enter the river, there is no final

moment, no death by drowning, no resolution to be had. The final section of “Vanishing into the
Distance,” the “lament” or “sigh” (tan ¥X), describes a man doomed to endless wandering:

The Lament says:

Whirlwinds spin like tumbleweeds,

Dust rises and twists.

The grasses waver and the trees shed their leaves,
As the season withers and sickens.

Living in treacherous times I have encountered calamity,
And cannot be saved.

Long I moan, ever I sob,

My tears fall without end.

To vent my feelings I present this poem,

In hopes of clearing my name.

Down with the waters I flow,

With each day I am further away.'®®

157 Chuci buzhu 16.294.
18 Chuci buzhu 16.295.
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At the end of the poem, Liu Xiang perhaps does not entirely remove the mask of his
persona, but like a performer in some Noh drama, we can see the jaw of the man underneath.'®
Liu Xiang ends on a note that is strikingly self-conscious; his poem is explicitly inscribed with
its own textuality and with its purpose as text. Liu tells us, in line 69, that the poem is a poem,
and in line 70, what he hopes to achieve by writing it. He drops the conceit of a journey first
through the heavens, and then through terrestrial waterways and craggy mountains; in the end,
the images that populate the poem are but manifestations of the feelings of its composer. There
1s no resolution within the poem itself, but hope remains that its composer might clear his
name,'” and once again cross the threshold of the Dragon Gates, regaining entry into the palace.

Liu Xiang’s sao poetry, in contrast to early works in the genre such as the “Nine Songs”
and “Encountering Sorrow,” carried a self-consciousness of the poems as texts, and as texts that
were written in a particular tradition. Three times in his set of poems, Liu Xiang mentions
“Encountering Sorrow” by name, and twice he refers to the act of reading (lan &) or reciting

(tan ") it. In the second case, Liu Xiang specifies Qu Yuan as its author.'”" Even in the very
first couplet of the opening poem of his set, Liu Xiang refers to Qu Yuan in the third person.'”
“Chiu T’an is written mostly in the persona of Ch’li Yiian,” David Hawkes writes, “but often Liu
Hsiang speaks for himself through Ch’ii Yiian’s mouth, and sometimes he drops the mask
altogether and speaks of Ch’ii Yiian in the third person.”'” The final two poems we examine in
this chapter likewise evince a strong sense of the consciousness of text as text, written in a genre,
and in response to earlier, and by now canonical, works.

19 Liu Xiang only partially adopts Qu Yuan’s voice in his compositions, and so, there is always a play between the
persona of the poems and the author underneath. Liu Xiang engages in the act of composing, just as one must do
in the act of reading, in a kind of performance, but he does not fully transform himself into the role he is playing,
maintaining a conscious distance from it. Richard Schechner uses the term “performative consciousness” to
designate the continuing consciousness of performers as themselves even as they play a role. He writes: “This
same performative principle applies to Noh drama and is visible there in the mask that is too small for the actor’s
face—too small, that is, if the mask is intended to cover the whole face (as it does in Ramlila). In Noh, below
the delicate white mask of the young female the spectator sees the thick, dark jowls of the mature male
performer. The extreme formality of Noh leaves no doubt that this double exposure is no accident. Why is part
of the main actor’s face left showing—thereby undercutting the very illusion the mask and costume create? Is
not the delight of Noh increased by the knowledge of the incomplete transformation achieved?”” Richard
Schechner, Between Theater and Anthropology (Philadelphia: University of Pennsylvania, 1985): 6-8. Liu
Xiang’s suite is particularly moving not because he is able to transform himself fully into Qu Yuan, but rather,
because he continually reminds the reader that it is he, Liu Xiang, beneath the mask.

Here, I am reading the poem as if it were produced during one of the periods in which Liu Xiang was politically
out of favor.

References to reading and reciting “Encountering Sorrow” are respectively found in “Xi xian” & (Longing
for Worthies) and “You ku” £ % (Lamenting Bitterness; Chuci buzhu 16.295 and 300; Hawkes 159.1 and
162.17). “Si gu” 7 (Contemplating the Ancients) also mentions both the “Encountering Sorrow” and the
“Great Plan” (Hong fan 7t #{) chapter of the Documents (Chuci buzhu 16.307; Hawkes 166.15 and 18).

12 Chuci buzhu 16.282; Hawkes 152.1.

'3 Hawkes 151.

170
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The Celestial Journey as a Textual Journey: “Holding Fast to My Will”

In his commentary on the Chuci, Wang Yi effectively wrote himself into that canon,
implicitly claiming the final word on it. Like Liu Xiang and other Han writers before him, Wang
Yi composed a set of nine poems in imitation of the presumably pre-imperial “Nine Songs” and
“Jiu zhang” JL& (Nine Illuminations). He appended his “Jiu si” /L8 (Nine Longings) to the
end of the commentary, seemingly closing off the collection as a whole.

It is difficult to read Wang Yi’s poems in terms of his personal biography, for we know
little of his life. His Hou Hanshu biography is so brief that we may examine it in its entirety:

Ek T, FARRELANE. oI, B b, RRCERS. WA, Rfrh. &
Pl S ACTE RSy LEN N i SN~ BN 8 300 iy e R (T I T iy & 8

Wang Yi was styled Zishu, and a man of Yicheng in Nanjun. In the Yuanchu reign period
(114-120), he was commissioned as a Reporter of Accounts for his commandery, and was
selected as a Gentleman Collator. In the time of Emperor Shun, he was selected as Palace
Attendant. He composed the Sentence and Section Commentary to the Lyrics of Chu
which has been transmitted to the present age. His fu, eulogies, letters, essays, and
assorted writings totaled twenty-one chapters. He also composed Han poems'™ in 123
chapters.'”

We can gather from these few sentences that Wang Yi was a prolific writer in several genres. He
seems most of all to have been a composer and interpreter of poetry, to whom we are much
indebted for his commentary on the Chuci. Certain genres are not mentioned in his biography, in
particular any sort of memorial. Unlike Liu Xiang, Wang Yi’s political career appears to have
been relatively unremarkable. Never did Wang Yi become embroiled in political controversy,
nor did he ever get himself into any serious trouble, so far as we can tell from his biography. He
served as a Gentleman Collator in the Imperial Archives under Emperor An, a post suited to his
particular talents, and was enough favored that he was given the honorary post of Palace
Attendant, a promotion that greatly increased his income and prestige.'”

We do not really know if Wang Yi was ever a frustrated official in the same way the Liu
Xiang had been. This did not, however, prevent him from adopting such a voice. At the same
time, Wang Y1’s tone is in some ways less somber than that of Liu Xiang. While he begins and

17 Precisely what “Han poems” means is not entirely clear. One suspects that Wang Yi may have written poems
similar to the Music Bureau poetry (Yuefu 44/fF) or “Old-style poems” (Gushi 7 5¥). For a general account of
poetry from the last century of the Eastern Han, see Cai Zong-qi.,The Matrix of Lyric Transformation: Poetic
Modes and Self-Presentation in Early Chinese Pentasyllabic Poetry (Ann Arbor: Center for Chinese Studies,
University of Michigan, 1996). For a critical re-assessment of the position of Eastern Han poetry within the
broader tradition, see Stephen Owen, “‘Han’ Poetry and the Southern Dynasties,” in The Making of Early
Chinese Classical Poetry (Cambridge, MA: Harvard Asia Center Press, 2006): 23—72.

' Hou Hanshu 80A.2618.

176 Though as a Palace Attendant he had a high salary of 2000 shi or its equivalent, and perhaps the ear of Emperor
Shun, whatever advice he might have offered has been lost to us. For a brief description of the duties of Palace
Attendants, see Hans Bielenstein, The Bureaucracy of Han Times (Cambridge and New York: Cambridge
University Press, 1980): 59—60.
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ends with the familiar conventions that characterize the voice of the frustrated official, such as
the world upside-down topos, images of darkness and murkiness, and explicit statements of
sadness and disappointment, these feel almost tacked on, particularly at the end of the poem.
Indeed, read apart from its somber bookends, the body of the poem describes a seemingly
successful celestial journey that ultimately lands the persona, like Wang Y1 himself, among the
treasures of a precious archive. It is within the texts of that palace archive where the most
significant portion of the journey takes place.

“Holding Fast to My Will” opens in an idyllic space that is paradoxically occupied by
inauspicious and petty creatures:

I ascend jade peaks free and easy, % 2 iE &, 1
And survey the towering heights of lofty hills. = i) Ao R g 2
The ranks of cinnamon trees spread forth, A 3 o 4y i, 3
Sprouting purple blossoms and extending their branches. - £5 3 4 £ 14, 4
This is where the Simurgh ought to dwell, HIESE, 5
But now none but owls gather here. A H A A WEES 6
The crows and magpies are startled and call out, STk 7
As I gaze off into the distance. S RERE S EAE 8
The sun and moon grow dark, 1 H H % bk, 9
And 1ll airs block off the heavens. [ 78 R 4255 o 10
That lord of mine—he is deaf, IR G o AN EE, 11
How can I display my integrity and prove that I am B s 2L, 12
loyal?'”’

Though the first four lines of the poem describe a grand and lovely vista, the persona’s easy
saunter through it is interrupted when he discovers its occupants: vicious, rapacious fowl—owls,
crows, and magpies—perch in the rightful dwelling of the auspicious Simurgh. Their presence is
manifested as much aurally as visually in their ugly cawing. Wang Y1i’s persona fixes his gaze on
the distance and the heavens darken. Like many before him, he takes to the skies to express his
heartfelt loyalty in the face of a lord who can neither hear his voice nor recognize his value:

I take flight, soaring beyond this vulgar world, WPl n, 13
Traveling unfettered I nourish my spirit. B3 7 Bl o i 14
Yoking six slithering dragons, Ife 75 1z o i i 15
I gallop and ascend the clouds. BRSSP 16
I raise the comet’s light as my banner, 2 A, 17
And grasp the lightning riding crop for my whip. TR Ayl 18
In the morning I set out from Ying, Bl 2 2% 5L ER, 19
And at supper arrive at Layered Springs. B S IE, 20

77" Chuci buzhu 17.326.
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I turn about the bends, camp in the north, LR BT bk, 21
And wheel my carriage to the southern extreme. i R S T i o 22
I visit Black and Yellow'” and present my gift, R AR, 23
I exalt loyal valor and remain steadfast. £ B A TR EX 24
I traverse the Nine Palaces and survey all, FEILE i, 25
Glimpsing the precious treasures of the Secret Archives.' B4 Wi 2 8 12 . 26

Wang Yi’s journey to the heavens employs familiar conventions; he uses celestial signs in
tried if not tired ways, taking lightning as his whip, comets for his banner, and dragons for his
steeds. His journey from Ying in the east, turning about at Piled Springs, and off to the north,
then abruptly to the south, rendered in a mere four lines, feels almost perfunctory. His arrival at
the celestial court is more interesting. He offers his gifts to Black and Yellow, the God'® of the
Center (zhong yang zhi Di 192 %7)," and they are well-received. He assumes a position at
court where he is allowed to view the treasures of its archives. It is at this point in the poem
where the distinction between a textual journey and a celestial journey blurs. The persona speaks
of traversing the Nine Palaces once he has arrived at the court of the God of the Center, yet it is
difficult to say whether this means a celestial journey through the eight cardinal directions plus
the center, or if it is a journey through a Jiu gong tu JL =&, a Chart of the Nine Palaces, such as
that found at Mawangdui." When Wang Yi’s persona continues on his journey, we may find
ourselves asking an unanswerable and in some ways wrong-headed question: Is he really
describing a journey through the heavens or a journey through texts and charts that represent the
heavens?

I approach Fu Yue,' riding upon a dragon, B A B, 27

178 The anonymous commentator glosses “Black and Yellow” (xuan huang % 3%) as “the God of the Center” (zhong
yang zhi di 92 % 1) (Chuci buzhu 17.326). Hawkes reads this line: “I called on the Lord of Heaven and
offered him tribute” (181). Elsewhere, black and yellow are used metonynmically for Heaven and Earth. See
e.g. Michael Nylan, The Canon of Supreme Mystery: A Translation with Commentary of the T ai Hstian Ching
(Albany: SUNY Press, 1993), tetragram 42, p. 275.

""" Chuci buzhu 17.326. The phrase micang #j# is rare in early China, but an instance in Liu Xin’s &K (46 BCE-
23 CE) biography indicates that it specifically refers to texts stored in the imperial archives. “The Annals had
been edited by Zuo Qiuming (trad. 6™ cent. BCE), and all were old texts in archaic script. More than twenty
were stored in the Imperial Archives, where they were kept but not made available. The Filial Emperor Cheng,
saddened that learning was incomplete and the texts fragmentary, somewhat apart from their original form,
during his reign set forth and made available the secret stores, collating and putting in order the archaic script...”
FEKERTWPME, &5 CESE, 28 ek, @B, RARTE. R RW SRRk, fHik
HE, Thbiaswmm, BB S (Hanshu 36.1969-70). In his use of the phrase micang, Wang Yi seems to refer
to the location where such texts were stored, hence the rendering “Secret Archives” above.

'8 Or possibly: “Gods.”

'8 This gloss is drawn from the anonymous commentary to the poem in Chuci buzhu 17.326.

For the “Chart of the Nine Palaces” and the Xingde /f|## (Punishment and Favor) manuscript on which it

appears, see Chapter 2, pp. 78-79.

18 G (Sco), HR 6630, formerly y Tel. Fu Yue {5 is mentioned in neither the “Treatise on Celestial Offices” nor
the Hanshu “Treatise on Celestial Pattern,” though a line from the “Far Roaming” attributed to Qu Yuan makes it
quite clear that there was a star called Fu Yue in Han times: “I marvel at how Fu Yue was able to lodge among

182
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Meet the Weaver Maiden'®* and take her as my bride. BRGS0 28
[ raise the Net of Heaven' and capture the wayward, BRI B AR, 29
Draw the Bow of Heaven'®® and shoot the treacherous. 2% R34 5t % . 30
I follow the true men and soar up high, SRS S ET R 31
Consuming the primordial ethers, long I endure. BES EF. 32
I look upon Grand Tenuity'"” so very solemn, R R, 33
And peer at the brilliance of the Three Stairways.'® HE = P A 4 34
[Those at court] aid one another in governance and FERE S AL, 35
bring completion to the transformations,
They build a blazing legacy and trail the fragrant scent." 7% %43 %)), 36

In a few brief lines, Wang Yi describes an itinerary that traverses the far reaches of the heavens.
From Fu Yue, near the southern horizon, Wang’s persona abruptly travels some eighty degrees
northward to Weaver Maiden, the bright star Vega. He then proceeds westward—or far eastward
—to Heaven’s Net, in Taurus, and southwest to the Bow of Heaven. From here, he gazes
northwest, at the great palace constellation Grand Tenuity, and then spies Three Stairways further
northward still.

Like Zhang Heng’s, Wang Yi’s journey can be mapped, and constitutes a near complete
circumnavigation of the heavens (see figures 1a—b in the appendix to this chapter). Such are the
distances between the objects he describes that they are never all visible at a single time."”® They
cannot be viewed directly and simultaneously with the eye, but one might behold them all at
once in the imaginative space of the celestial journey, or within the textual space of the star chart.
The space through which Wang’s persona journeys is at once celestial and textual. There is no
means of distinguishing between a journey through the heavens and a journey through texts that
represent the heavens in his work. If we imagine mediums using songs like those recorded in the
“Nine Songs” in the context of an ecstatic ritual—singing, dancing, and experiencing visions—it
might be possible to argue that the journey is literally a journey in and through the sky. While
those mediums worked in a tradition, it had been a tradition transmitted whole cloth, taught
through the act of performing the rituals themselves, rather than produced, interpreted, imitated,
and reproduced as a disembodied set of lyrics among writers and readers. Wang Yi was no
medium, but a professional collator and poet who worked in the medium of writing.

To write a commentary on the Chuci, Wang Yi had to be aware of his own compositions
as compositions within a genre and a tradition. Wang Y1 produced an allegorical reading of the

the stars” R Z ALK RS (Chuci buzhu 5.164).

A group of three bright stars forming a triangle in Lyra.

A lunar lodge in Taurus.

A group of stars in Canus Major.

Ten stars spread through Virgo, Coma Berenices, and Leo Major.

The Three Stairways (sanjie — %) is an alternate name for the Three Platforms (santai = &) (Hou Hanshu

52.1710, n. 10).

'8 Chuci buzhu 17.326-27.

1% From horizon to horizon, we can see at most 12hrs of right ascension at once whereas the constellations Wang Yi
includes span some 19hrs.
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Chuci; his own writing in the sao genre sometimes brings meanings that are elsewhere hidden
beneath symbols to the surface. Where he reads the Lord of the East in the “Nine Songs” slaying
the Wolf of Heaven as an allegory for the ruler “punishing those who are repugnant”'®' #&%&, he
makes the point more directly in his own poem, even as he adopts the deity’s voice. Eschewing
the figure of the Wolf of Heaven, Wang plainly states that he uses the Bow of Heaven to shoot
the treacherous, just as he uses the Net of Heaven to capture the wayward, rather than some
celestial beast. But for all the power that echoes through his deified voice, in lines 33-34, the
voice of the frustrated minister begins to re-emerge, as he gazes at those constellations most
closely identified with the court, Grand Tenuity and Three Stairways, from afar without actually
entering into them. The poem ends with an expression of sadness typical of the genre:

The sun on the horizon sinks in the west; H M S T, 37
The way is far off and I stifle a sigh. T8 1R 4 PHEK . 38
My will grows ever stronger but there is no way to vent it, £ f& & 4 ki, 39
And in frustration I pity myself.'* B Mk R A 3 1 40

Wang Yi’s final word comes, however, not at the end of his last poem, but in the finale to
the complete set of poems. In six lines, it succinctly expresses Wang Yi’s reading of the genre as
a whole:

The finale says: BLE:

If Heaven’s Courtyard is illuminated, K EBH 5 2= 85, 1
then the clouds and rainbows will be hidden away,

And the Three Luminaries will shine, =R B T . 2
mirrors reflecting all the world.

Reject the lizards, advance the turtles and dragons, R 119305 4 1 SR EE, 3

Follow their memorials and counsels, TRERA o BT 4
rely upon Pivot and Balance.

Find a match for Ji and Xie so they might restore TiC B8 31 M S Iy 5
the works of Yao,

And sigh for those fine and talented ones, I AR o A 2 6

who have not yet found their mates.'*

Celestial signs play a vital and multifaceted role in Wang Yi’s conclusion. Darkness and
obscurity throughout the world may be eliminated if Heaven’s Hall is brightened. The
anonymous commentator explains: “If Heaven is clear, the clouds and rainbows will be
eliminated, and the sun, moon, and stars will shine. If the ruler’s illumination spreads to those

YY" Chuci buzhu 2.75.
2 Chuci buzhu 17.327.

1% The text has the rare character song consisting in three elements left to right: chong H, mu K, and pian .
9% Chuci buzhu 17.327.
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below, thereby inducing order, both worthies and fools will find their proper places” KJE R Z 5

bk, HHERKE, BN, BEMAH." The modality of the final four lines seems to
shift from the conditional to the imperative. Wang Yi addresses the ruler directly, telling him to
reject weak but potentially parasitic insects in favor of auspicious creatures.'”® In the fifth line,
Wang beseeches the ruler to search for such noble figures as the respective ancestors of the Zhou
and Shang dynastic houses, Ji and Xie, without whom, he implies, Yao could not have achieved
his great works."”’” And in the final line, he reminds the ruler to remember that there is always an
Yi Yin hidden away in the kitchen, or a Fu Yue building a wall, always a wise and worthy
minister dwelling in obscurity, waiting to be discovered.

It is in the fourth line of the finale, however, where Wang Yi suggests that the ruler must
subject himself to the textual and technical regimes from which his ministers drew so much of
their power. Wang asks not just that the ruler listen to counsels, which might be offered by
anyone with access to the ruler, but that he follow written memorials (ce ) that could be
composed only by learned officials. More specifically still, Wang asks that the ruler rely on two
stars in the Dipper, Pivot and Balance. This might be read as a metonym for the stars, and
celestial signs, in general. It might be read as an injunction that the ruler maintain his position at
the center, and that he dole out favors fairly to those who revolve around him. Or it might be
read in more specific terms, as a reference to a technology used to measure the movements of the
stars, the armillary sphere.'”® In either case, to rely upon the stars meant trusting in those who

195 Chuci buzhu 17.327.

1% T am following the reading of the anonymous commentator who analogizes the lizards to petty men (xiao ren /)
A\) and turtles and dragons and exemplary individuals (junzi & T-; Chuci buzhu 17.327).

7 For a discussion of Yao in Shiji, see Chapter 3, pp. 88-91.

1% The anonymous commentator expands the phrase jiheng to mean xuanji yuheng or “Agate Pivot and Jade
Balance” xuanji yuheng Jit3% 55 (Chuci buzhu 17.327). The same phrase appears, albeit with an orthographic
variant, in the “Shun dian” %% . (Canon of Shun) chapter of the Documents: “He examined the Agate Pivot and
Jade Balance to equalize the Seven Administrators” 7535 & 17 LA L. The Pseudo-Kong commentary to
the Documents (ca. 3" cent. CE) explains: “To ‘examine’ is to clearly perceive. Agate is a type of fine jade. The
Pivot and Crossbar are an implement that the King uses to set to order the celestial patterns. It can rotate. The
Seven Administrators are the sun, moon, and Five Planets. Each administers a different domain. Shun clearly
perceived the celestial patterns and equalized the Seven Administrators so as to determine whether or not he met

the approval of the Heart of Heaven” 7E43H . FE3E EBEMT 3%, 1IE Rz A8 nl s CE, HH HLESR
B R, #BE, DO KLELT. See Kong Yingda FLEHEE (574-648) et al. comp., Shangshu
zhushu 5 EH (Commentary and Subcommentary to the Documents): 2.6 in Siku quanshu VY JiE 4= 2
(Complete Books of the Four Chambers), Wenyuange edition, Intranet version, (2007). Ma Rong il (79-166
CE) likewise read xuan as “fine jade” 3¢ Kt and ji as “an armillary sphere” Y& R4 (Shiji 27.1291, n. 2).
Zheng Xuan, in his commentary on the Shun Ben ji % 450 (Basic Annals of Shun) writes: “The Agate Pivot and
the Jade Balance refer to the armillary sphere. The Seven Administrators refer to the sun, the moon, and the Five
Planets” 385%, £, HARMEM. BB, HHILEM (Shiji 1.24,n. 1). The technical treatises on celestial
patterns in both the Shiji and Hanshu, however, understand the xuanji yuheng to refer to the seven stars in the
Northern Dipper, which in turn govern the Seven Administrators (Shiji 27.1291; Hanshu 26.1274). Gu Jiegang
JEEAEEN] (1893-1980) and Liu Qiyu 212 $F have effectively argued that the phrase xuanji yuheng could not have
meant armillary sphere in the “Canon of Shun” (Shun dian %% i) chapter of the Documents as the device does
not seem to have existed before the Western Han dynasty. See their Shangshu jiaozhu yilun W5 FEE #m
(Notes, Explanation, Translation, and Discussion of the Venerable Documents), vol. 1 (Bejing: Zhonghua, 2005):
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had the capacity to read them. And no one was more qualified to read the stars than Wang Y1’s
close contemporary Zhang Heng.

The Journey through the Classics: “Contemplating the Mystery”

Zhang Heng’s “Fu on Contemplating the Mystery” includes the lexical, metrical, and
narratological features that readers by the Eastern Han had come to expect from poems about
celestial journeys. In terms of its language and its cast of characters there is much that is familiar
from “Encountering Sorrow” and from the “Great Man.” Yet it is less an imitation of earlier
poems in the tradition than a literary response to them. It does not just borrow the voice of the
tradition, but engages in a kind of dialogue with it. While Zhang speaks at times of consuming
vapors or adorning himself with aromatic plants, cultivation in the poem is fundamentally
achieved through the reading of texts. Zhang’s fu performs and displays its author’s erudition; it
is replete with allusions to the Odes (Shi #F) Classic, sao-style poetry, and historical narratives.
Though the narrative surrounding the production of “Contemplating the Mystery” itself casts the
poem clearly in the voice of a frustrated official, it does at times adopt the voice of a deity, but a
deity that is neither frustrated like that found in the “Encountering Sorrow,” nor domineering,
like that found in the “Great Man,” but rather in harmony with the cosmos. And though Zhang’s
persona, like Qu Yuan and the Great Man, ascends to great heights, in the end he neither exits the
world nor resigns himself to exile from it, but calls into question the fundamentals of the genre
by choosing to return to the world where earlier voices left it behind.

“Contemplating the Mystery” is presented in Zhang Heng’s Hou Hanshu biography as,
like “Encountering Sorrow,” the plaint of a slandered man:

WO, SRR ERER TIRES .. EEEREC, BEZ, M)
ARSI . BB AHE, BIGRL . MF B S ZH, DATEXER, Wil
], JfE CRZED) . DEHTEE.

The Emperor took him behind the palace curtains, where Zhang gave criticism and advice
concerning the court entourage. The Emperor once asked Heng who were the most
hateful men in the empire. Fearing that he would speak ill of them, the eunuchs all glared
at him. Heng gave an evasive response and left. Still fearing that Heng would make
trouble for them, the eunuchs all slandered him instead. Heng constantly pondered the
question of how he should act. He believed that good and bad fortune were intertwined,
and their dark subtleties were hard to understand. He then wrote the ‘Fu on
Contemplating the Mystery’ to express his thoughts and feelings.'”

Like Qu Yuan before him, Zhang Heng is portrayed as a wise minister who had the ear of
the ruler, and thus incurred the wrath of his jealous and backbiting contemporaries who sought to

114-18. This has no bearing, however, on how the anonymous commentator used the phrase in his commentary
to Wang Yi’s set of poems. Given that both Ma Rong and Zheng Xuan seem to have understood the phrase as
referring to an armillary sphere, it is likely that the commentator used the term in the same sense.

19 Hou Hanshu 59.1914. Translation of this passage, slightly modified, follows Knechtges, “Rhapsody on
Contemplating the Mystery”: 105.
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damage his reputation. Echoes of the language of “Encountering Sorrow” and the “Nine Songs”
resonate throughout Zhang’s lengthy poem. Like Qu Yuan, Zhang’s persona adorns himself with
various types of flowers and aromatic plants, knitting them together as he cultivates himself early
in the poem, and complains none are able to see the full flower of his blossoms, nor detect the
fragrance of his scent.” As in “Encountering Sorrow,” we find the intermittent presence of the
voice of the deity, too, in “Contemplating the Mystery.” Like the sun itself, Zhang’s persona sets
out in the morning from the Valley of Dawn (Yanggu ¥%%¥) and in the evening rests at the tree
Fusang.”®' Like Qu Yuan, he visits the grave of Shun and consults diviners. Early in the poem he
hovers on the brink of a threshold, seemingly without any means of crossing it:

I do not suppress my character nor go along with the ANEET R RS,

crowd,
It is as if I were overlooking the Yellow River, but had B i ym] jiij #5571 . 60
no boat.*”

Yet even here, Zhang Heng’s language creates a sense of distance between the poet and the
images appearing in the poem that contrasts with the immediacy of the “Encountering Sorrow.”
Employing a stock metaphor, he does not say he is about to cross a river, but introduces the
images of doing so with a word meaning “as if” (bi %), subtly if unintentionally reminding us
that we are encountering a text in the celestial journey genre, rather than a putative account of an
actual celestial journey.

Zhang Heng’s language, especially with regard to the flight through the heavens, at times
recalls the “Great Man.” As he turns northward, Zhang’s persona is described as being “pressed

up upon the lowly narrowness of the world” & [% 71 Fii i, which calls to mind the image of
the Great Man too large for the human realm in which he resides. Gods join Zhang’s procession.
The Vermillion Bird carries his flag, and Pingyi goes before him clearing the way.*** He flies
rainbow flags and cloud banners.””” But celestial signs are not an object of domination in
“Contemplating,” as they had been in the “Great Man,”

The contrasts among “Encountering Sorrow,” the “Great Man,” and “Contemplating,” are
perhaps most readily apparent in the way in which the three poems configure the encounter with
the Gates of Heaven. Qu Yuan is simply unable to enter. The Great Man blazes through, without
asking permission. Zhang Heng’s persona, however, enters the gates in an orderly, ritually
correct manner, and once inside, he is greeted with a warm reception:

I bade the Celestial Porter open the gate, Ny 7 B4 e AR,
And saw the turquoise palaces of the Celestial August &K &2 18, 340
One.

20 Wenxuan 15.652; Hou Hanshu 59.1914, lines 14-22.

21 Wenxuan 15.658-59; Hou Hanshu 59.1920, lines 125 and 120.

22 Wenxuan 15.654; Hou Hanshu 59.1916.

25 Wenxuan 15.667; Hou Hanshu 59.1929, line 229.

204 Wenxuan 15.660-61; Hou Hanshu 59.1922, line 150 and Hou Hanshu 59.1923, line 165.
25 Wenxuan 672-23; Hou Hanshu 59.1933, lines 322 and 333.
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I listened to the nine movements of the Vast Music, By 2245,
As they unfurled slowly and harmoniously. JEVRME PLZRZ
I examined the modes and measures for bringing VR BLIA Y S,
order to chaos,
And I thought of how to establish a beginning and =G AR,
contemplated the end.
For when joy is let loose without any restraint, MR IR 2 S, 345
I fear that happiness will vanish and sorrow will come. {45 4% 1 = 2K .
The Plain Maiden®” played the strings HA IR TR S 4,
and the notes lingered,
But Great Rong?”’ sighed and said, “Take heed!” N P
Already having guarded against excess B B 25 i 35
and quieted my will,
I found myself with leisure to soar.””® B IR LLER 350

Zhang Heng is ushered through the celestial gates and is greeted immediately with a multivalent
musical performance. The music serves as a means of restoring order where chaos reigns, yet at
the same time, it inspires in the listener thoughts of an unfettered joy that transforms in an instant
to sorrow. The Plain Maiden who plays the song takes its celestial melody to too great an
intensity, too dizzying a crescendo. Yet the heavens have their own means of restoring balance.
When the Music Master, Great Rong, commands the Plain Maiden, “Take heed,” he ensures that
the music does not become excessive. His persona is a guest in the celestial court, and a
welcome one at that, but he is not needed there. He is free to continue his journey, and
ultimately, to return to the human realm.

In the section of the fu that immediately follows, Zhang Heng’s persona makes a circuit
of the heavens, journeying through a series of constellations. As Edward Lien shows, Zhang
Heng, the cartographer of stars, follows a sensible course, moving from one asterism to the next,
proceeding in order, never crisscrossing the sky nor doubling back.”” He leaves Purple Palace
(Zigong ¥ =), gathers his procession at Grand Tenuity (Taiwei JKf{), bends Majestic Bow
(Weihu E31), shoots the Great Wolf (Fenglang #7R), beats the River Drum (Hegu 7] &%), and
floats upon the Cloudy River (Yun Han Z3%),%'° to cite just a few of the locations along his
itinerary. Zhang’s persona proceeds to ever greater heights. As did Emperor Wu’s persona in the
“Great Man,” and Qu Yuan’s in the “Far Roaming,” Zhang Heng’s persona passes through the

26 The Hou Hanshu version of the text does not have the word nii % (maiden).

27 Li Shan identifies Great Rong as the Music Master of the court of the Yellow God (Wenxuan 15.673).

28 Wenxuan 15.673-74; cf. Hou Hanshu 59.1933-34.

29 Tien 231-44. Lien provides Mercator projection maps created using Google Sky, breaking the journey into five
segments, and showing the stars as they appear today. For my own maps of Zhang Heng’s celestial journey, in
orthographic projection, with the stars shown as they appeared at the time of the composition of his fi, see
figures 2a and 2b in the appendix to this chapter.

20 Wenxuan 15.674; cf. Hou Hanshu 59.1934, lines 351-62 The constellations respectively correspond to parts of
Draco, parts of Leo and Virgo, Canis Major and Argonavis, Sirius, and a,  , v Aquilae. For a complete list of
the identifiable asterisms and constellations in this part of the poem, see Lien 234-35.
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Upturned Shadows.
I braved the clash of startling thunder, BT 2 i S,
And dallied among the slippery tendrils of wild lightning, 723+ 5 7 2% . 370
I traversed the superlative darkness of undifferentiated Py 35 A 55 = 4,
vapors,
Passed through Upturned Shadows and soared to the BT
heights.
Vast and empty there were no bounds, JBR % 2 HL A E A
And then I saw beyond the sky.*" T5A- 5K Ab

Confronted with the vast nothingness beyond the shell of the firmament, Zhang Heng does not
seek to go out in the empty reaches of space. Unlike Emperor Wu’s persona, who ultimately
dwells alone beyond the world, Zhang’s persona passes through Upturned Shadows only to reject
what lies beyond them and return to the world that he has left behind. In the following lines, he
once again returns to the Dipper, and gazes back at the world he left, a world to which he was
bound to return:

I perched upon Kaiyang®'? and gazed downward, 2 B B T R A 375
Looking over the darkness of my old home. BEEE AR 2R,
I was sorrowed at how being away from my dwelling JEBE 2 5500,
had labored my heart;
Feeling wearied, I desired to return. BT B E.
My soul twisted round, many times I looked behind me; zj %&£ 1 JERE S,
My steed leaned on the chariot shaft and lingered. T A% W T AR 380
Though pleasure journeys bring me joy, HEIE IR DLUG 8 4
How could I bear this sorrow and yearning? BRKEE ¥,
I went forth from Changhe Gates B R B R,
and descended the Celestial Path,
Riding upon whirlwinds, galloping astride the void. Ife 25 2.4 B i A,
The clouds thickened and wrapped round my wheels; EIEFES LS, 385
The soughing wind beat my flag. JEBPID A 5B AT,
Flying wildly, dark and dim, ARl S A I T
My vision suddenly blurred, & HZHE 2 I T o

I returned to my constant abode.*”

2 Wenxuan 15.675; cf. Hou Hanshu 59.1934. Knechtges’ rendering of the verb kui %1, meaning “peer” or “look,”
is uncharacteristically loose: “Now I can explore the realm beyond the heavens” (“Contemplating the Mystery,”
135).

12 Kaiyang is a star in the Big Dipper.

23 Wenxuan 15.675-76; cf. Hou Hanshu 59.1937.
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The image of the figure looking back with pained longing at his old home, his horse tarrying and
refusing to advance, is a central trope of the tradition of celestial journey poetry. Zhang Heng,
however, inverts a key element of this trope, allowing the desired return home to actually take
place. His longing and sorrow are no less than that of any other voice in the tradition, yet he
refuses to remain in exile or exit the world entirely. Zhang’s persona, unlike that of those who
went before him, returns not only from Upturned Shadows, but emerges from the Gates of
Heaven. Zhang revises an old trope to announce his triumphant return. In a cloudy mass, like a
Holy One descending toward a medium in the “Nine Songs,” he reappears at his old home.

Both Zhang Heng’s “old home” and his journey, however, prove to be profoundly textual.
His return to the place from which he set out recalls the opening of the poem:

I praise the profound teachings of former wise men; M3z Zla, 1

However lofty they may be I will not violate them. O = T AR aE

For if not the Hamlet of Humanity where can one reside, [:4# HHEHExA,

And if not the Footprints of the Dutiful what can one BN HEIB?
follow?*'

Zhang Heng here sets himself up as a Yan Yuan, a devoted and ideal disciple of sagely teaching,
as he echoes the language of Kongzi’s L¥ (551-479 BCE) favorite student, who once said of

his master’s teachings: “The more I look upon him the loftier he seems” {12 5# 5. From the
very opening of his lengthy fu, Zhang frames both the notions of a place where one resides and a
path one follows in terms of classicist values. The story surrounding the production of the fu is
conventional, in that it presents the apology of a good official who has lost favor due to the
jealous machinations of his fellows. Zhang presents himself not just as a loyal official who seeks
to regain his proper place at court, however, but as an individual who can take refuge in his
classical values, even if he never regains the trust of a ruler. Though Zhang does employ many
of the conventions of the genre, such as the procession comprised of celestial signs, he does so
only to subvert them. The ideal procession, as we see in the conclusion of the fu, journeys
through and is composed of texts:

I drive the fine carriage of the Six Classics, TN IEE A, 395

And roam among the tranquil groves THIEE 7 SERK,
of the way and its power.

I knot together the canons as my net, %k ML EE T AT

And chase classicist and Mohist teachings as my prey. E{fEELLAE.

I ponder the transformations of yin and yang, ofels 2 540,

Reciting the lovely tones of the Elegantiae SKHEAE Z B 400
and the Hymns.*'®

24 Wenxuan 15.651; Hou Hanshu 59.1914.

M Lunyu Fwas (The Analects) 9.11. See Cheng Shude FEI# comm., Lunyu jishi frnaERE (Collected
Commentaries to the Analects), vol. 2, preface dated 1939 (Beijing: Zhonghua, 1990): 593.

216 Wenxuan 15.676; cf. Hou Hanshu 59.1947.
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In the end, Zhang Heng effectively repudiates two central tenets of the genre: first, the
implicit notion that recognition is the ultimate prize; and second, that undertaking celestial
journeys, figurative or literal, is a necessary or even a valuable practice. In “Encountering
Sorrow,” a diviner once said to Qu Yuan:

If your true disposition is fine indeed, At KR iE A, 146
Why must you use a matchmaker??"’ WA 5 Fe AT U

The diviner implied that Qu Yuan’s fervent desire for recognition would ultimately be fulfilled,
meaning a latter day King Wuding or a King Wen would find him, just as they had found Fu Yue
and Li Wang, no matter how humble or obscure his station might be. Zhang Heng questions,
however, the very notion that one should desire recognition:

If my true disposition is steadfast and upright, A 2 i E S, 407
Though none recognize me I will not be ashamed.*'® N Y NI 408

Instead, Zhang Heng proclaims that he will continue to cultivate himself, no far-off roaming
required:

Silent and without interfering action I firm up my will,  BRfit & DLkt E S,

And roam carefree and easy with humanity and duty. Bl HFEIE, 410
Without leaving my doorway, I will know the world,””®  ANH Fiank T4,

Why must I tire myself with traveling into the distance?* {a] .05 JFE 35 DL 45 2

Travel takes on a different meaning in Zhang Heng’s conclusion. The ideal journey is conducted
not with a team of cloud-like dragons and a carriage streaming rainbows and comets, but with
the classical virtues of humanity and duty as companions. And the most meaningful kind of
travel does not involve leaving behind one’s old home, but staying within it, and making the
journey through texts.

In his final summary, Zhang Heng seems to question the very basis of the genre.”?' The
fundamental problem of the genre, loyal and talented officials being overshadowed by slanderers
and sycophants, is perennial. Having written a long poem in which the persona journeys through
all Six Directions, Zhang repudiates the very possibility of finding relief or recognition through

27 Chuci buzhu 1.38.

218 Wenxuan 15.676; Hou Hanshu 59.1938.

29 Cf. Laozi % 47. “He does not leave his door, but knows the world” AN 5, %K K. See Wang Bi 5
(226-249 CE) comm., Laozi Daodejing % § 184848 (Laozi’s Classic of the Way and Its Power) in Zhuzi jicheng
#EF 5 (Collected Works of the Many Masters), vol. 3 (Beijing: Zhonghua, 1952).

20 Wenxuan 15.677; cf. Hou Hanshu 59.1938.

2! 1In this sense, Zhang Heng’s fu is in the tradition of Yang Xiong’s “Contra ‘Encountering Sorrow.”” See Hanshu
87A.3516-21.
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The finale? says: =P

Heaven is eternal and Earth long lasts, KEHAFEAE,
but our years do not linger,

Waiting for the Yellow River to clear {8m] 27 TE & .
only left me full of woe.

And so I desired to traverse the distances JEEAE 3V DL 2R, 415
to bring pleasure to myself;

Above and below I went without constancy F R NI .
throughout the Six Directions.

I went over bounds, and upward I leaped, e it e DR A HH A
leaving behind the ways of the world;

A twirling whirlwind, my spirit rose, TR 1% A BRI FITAK o
satisfied in all my desires.

But Heaven cannot be ascended®* T AT BEA T F
and the immortals are few;

The Lady of the Cypress Boat in her sorrow FAFFTE T S AT . 420
regrets that she cannot fly away.

And so high are perched Red Pine and Wang Qiao WA TE o B B B,
—who can meet them?

Knotting up the spirit and far roaming G NE TR O .
makes the heart depart.”**

I turned about my will 1 EFH R XK,
and followed the profound counsels,

I obtained what I sought, FEFR PR I !

what more should I long for?**

Zhang Heng holds a mirror up to the genre of celestial journey poetry, and refracted through that
mirror, the celestial journey is transformed into a mirage. Zhang’s celestial journey ends with a
paradoxical act of recognition that such journeys are impossible. The heights are too great. The
Heavens can only be visited in flights of fancy. No one can actually encounter Red Pine or Wang
Qiao, at least not outside the medium of language. And this is true even for the most virtuous of
individuals. Language allows us to envision celestial journeys, but never to actually experience

222

223

224
225

Knechtges renders the term for the concluding section “Epilogue” (139).

Again Zhang Heng alludes to a disciple’s praise for Kongzi, in this case Zigong -7 5, who once said of the sage,
“The Master can never be reached, just as Heaven can never be scaled” KT Z A0 Jeth, B4R 2 AN 0] B 7+
9 (Lunyu 19.25; see Cheng Shude, vol. 3, 1342).

I follow Fan Ye’s gloss of xie 1 here as meaning /i g (Hou Hanshu 59.1939, n. 4).

Wenxuan 15.677; Hou Hanshu cf. 59.1938. In the final line of the fi, Zhang Heng echoes Fayan 1.17: “By
definition, learning prompts and facilitates the search to become a noble person. There have certainly been cases
where seeking a goal did not bring attainment of it, but in no case has a goal ever been attained without seeking
it” BE P LR B A Tt RMAGER R RARAEAKIMNGZE 1 (Michael Nylan trans., Exemplary
Figures/Fayan [Seattle: University of Washington, 2013] 1.17.14-15).
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them. Indeed, it is a far cry from the celestial journeys of the “Nine Songs,” which seem to have
been performance texts used in rituals where the celestial journey ritually took place in each
successful performance.

Though Zhang Heng writes in a genre that allows him to take flight, he reveals his
preference for a classicist mode in which escape to the celestial realm is impossible in his

citation of Mao 26, “Bo zhou” 4} (Cypress Boat). The Lady of the Cypress Boat is held by
the Mao preface to be the consummate figure of the “humane person who is unfortunate” 1~ 1fij A~

18,26 As Liu Xiang retold her story in the Lie nii zhuan %1% {% (Biographies of Blazing
Women), the Lady of the Cypress boat had been the daughter of the Marquis of Qi, who was
married off to the Lord of Wei, only to find that her husband had died just as she arrived at his
city. Refusing to return home, she observed the three-year mourning period, after which the new
Lord of Wei wished to marry her, rather than share his power with a Dowager Duchess.
Encouraged by her own brothers to accept his proposal, she refused to do so, ever remaining the
loyal widow despite the fact that she was beset on all sides, trapped in an inescapable situation.?’
Taking flight, or going off on a celestial journey, was never an option for the Lady of the Cypress
Boat. Indeed, she could escape neither the insults of the petty people around her nor the sorrow
in her own heart. In the final verse of the song ascribed to her she laments:

Oh sun, Ah moon! HE H##! 25
Why must you wane in turn? BH A2 T 1 ? 26
The sorrow in my heart D2 E R, 27
Is like an unwashed robe. T HE AR 28
In the quiet, I consider it, FmEE, 29
But I cannot beat my wings and fly away.*® NEEEET ! 30

Edward Lien deftly elucidates the incredible technical acumen Zhang Heng displays in
his “Contemplating the Mystery,” arguing that the poem advocated “entering the world” rather
than “leaving the world.” For Lien, Zhang is not only a poet, but also a scientist and visionary
who turns away from the fanciful world of mythology to the real world of the stars. Lien
characterizes Zhang’s journey as breaking with tradition in a number of ways: 1) it is mappable
and moves through the stars along an efficient path; 2) his passage through Upturned Shadows
suggests that he views the universe as infinite; and 3) mythical places occur prior to his passage
through the Gates of Heaven and real places, i.e. the stars, come only afterward. Lien’s
conclusions may be rendered more capacious by further considering other works in the tradition.

26 Kong Yingda FLFHEE (574-648) et al., Mao shi zhengyi E5F1EF (Correct Meanings of the Mao Odes), vol. 1
(Beijing: Beijing daxue, 1999): 2.1.113.

227 Positioning the Lady of the Cypress Boat as an exemplar, Liu Xiang never acknowledges motivations other than
loyalty or chastity that might explain her actions. As a Duchess Dowager, she likely would have enjoyed both
power and independence that would have been lost upon her marriage to the new Duke of Wei. See Liu Xiang
comp., Gu Lienii zhuan 7% %18 (Arrayed Biographies of Women, Ancient): 4.3a—b, in Siku quanshu. Note
that later editors added the word gu (ancient) to the title to distinguish Liu Xiang’s work from later texts
following its model.

% Mao shi zhengyi 2.7.116.
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Lien’s reading of Zhang Heng, in particular, may advance our understanding of Wang Yi. Wang
Yi’s journey, too, is mappable, and follows a more or less efficient path around the Heavens.
Though his journey passes through fewer constellations and is generally less impressive than
Zhang’s, technical knowledge of the stars plays a similar role in it, though on less grand a scale.
Both the “Great Man” and the “Far Roaming” attributed to Qu Yuan portray personas that move
through Upturned Shadows and gaze out at the boundlessness beyond. While it is true that
Zhang Heng clusters images of the stars toward the end of his fu, there is perhaps no clear
demarcation between the “real locations” of the stars and the mythological locations in the far
reaches of the terrestrial realm. The stars above, in a scheme involving only the Four Directions,
east, west, south, and north, indeed seem to be set apart from the terrestrial realm. However,
Zhang’s journey moves through Six Directions: east, west, south, north, down, and up;**’
following his journey north he briefly descends into the cavernous earth, and finally rises high up
above. The stars are all located in this final direction, and thus, appear at the end of the fu.
Belonging to the final direction, the section describing Zhang’s journey through the stars is not
separate from the rest of his journey, but rather, brings completion to it.

As moderns, we may see the stars in the sky as being real, while we consider the Fusang
Tree and Valley of Dawn to be mythological. However, it is difficult to apply such distinctions
to ancient thinkers and writers, however great their technical acumen might have been. We may
be tempted to read Zhang Heng as a champion of objective realism, an ancient proponent of
empiricism and objectivity over myth and superstition. While Zhang Heng could gaze up and
see the stars, his knowledge of the geography of the terrestrial world was highly mediated by
texts. The line between myth and reality was inevitably blurred. In the end, however, Lien
emphasizes Zhang’s moral claims over his scientific claims, writing that Zhang rejects the notion
of the celestial journey when he finally chooses between “leaving the mundane world to seek
transcendence or staying in the corrupt world to cultivate his own virtue.”*° Indeed, Zhang’s
moral claims are based less in the reality of the stars, than in the validity of Classical texts such
as the Analects (Lunyu #fiat) and the Odes (Shi #F). Zhang Heng denies the very possible of
escaping to the heavens, becoming an immortal, or taking a celestial sojourn. The stars are
visible, and perhaps real, but journeys through them are not. The real journey, the meaningful
journey, is thus the journey through texts.

Conclusion: Reading, Writing, and Performing Voice

In the introduction to his The Transport of Reading: Text and Understanding in the World
of Tao Qian (365—427), Robert Ashmore foregrounds the problem of reading and its relationship
to performance:

The simplest and most immediate sort of ‘reading’ is an oral recitation, a live
performance in real time. One reading can differ from another through differences in

2 Wenxuan 15.677; Hou Hanshu cf. 59.1938; line 416.

2% Lien 239. For a full essay on the moral component of Zhang Heng’s journey in “Contemplating,” see David
Knechtges, “A Journey to Morality,” in Chan Ping-leung et al. eds., Essays in Commemoration of the Golden
Jubilee of the Fung Ping Shan Library, 1932—1982 (Hong Kong: Fung Ping Shan Library of the University of
Hong Kong, 1982): 162-82.
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emphasis, or in the ligatures and pauses that articulate the underlying structure, or by
variants in timbre, pitch, volume, and cadence, along with a range of less tangible
qualities in delivery by which each reading allows the audience to hear the presence of
the text through the presence of the reader. We also refer to readings by different readers,
or distinct readings by the same reader, as ‘interpretations’ of the poem, as we might
speak of different interpretations of the same musical notation. We likewise often speak
of accounts of a poem’s meaning, divorced from actual recitation, as readings. But even
in these cases, the idea of a real-time oral reading underlies the idea of interpretation, and
even serves as its guarantee.”'

Even alone, in silence, each reading is a performance, and disagreements over the validity of a
given reading stem to some extent from differences between these solitary, private performances.
As Ashmore puts it, “To judge another reader’s interpretation to be a valid reading means that we
can imagine hearing it that way, even if we ourselves prefer to hear it in a different way; when
we say a reading is invalid, we mean that we simply cannot hear it that way.”**

Every reading must be articulated in a voice. That voice can never be neutral or
mechanical, but is always dependent on how the reader understands the persona, the speaker
embedded in the text. At the same time, readers must mentally perform the role of that persona,
bringing the text to life in their own inner ears, and before their own minds’ eyes. And so, each
individual’s reading is at least a little bit different, performed for a different audience, and by a
different performer. Readers ineluctably insert themselves into texts, for this is the only way that
sense can be made of them. Reader-performers take on the role of the persona, always bringing
something of themselves to that role. As Richard Schechner, the dramatist and seminal writer in
the field of performance studies, put it: “It isn’t that a performer stops being himself or herself
when he or she becomes another—multiple selves coexist in an unresolved dialectical tension.
Just as a puppet does not stop being ‘dead’ when it is animated, so the performer does not stop
being, at some level, his ordinary self when he is possessed by a god or playing the role of
Ophelia.”**

We tend to perform the roles of the personas of the texts we read, and oftentimes equate
the persona with the author. We know, or at least think we know, what the author said, and we
try to read the author’s words as he would have said them. Thus, to read Zhang Heng’s fu is to
imagine ourselves as Zhang Heng, playing his roles. Yet even as we try to read in his voice, it is
inevitably inflected with concerns that belong to us. For those of us who are scientifically-
minded, living at a time when the rejection or ignorance of science presents a potential for
disaster on a global scale, it is easy to read Zhang Heng as a sort of ancient hero, a champion of
science vs. myth, of reality vs. escapism. Yet, in treating Zhang Heng as a paragon of scientific
virtue, we risk drowning out the more dominant source of his ethos, his classicism.

Although even as we read ancient songs and poetry today we may be said to mentally
perform them, the sense in which the works in this chapter were performed changed a great deal

B! Robert Ashmore, The Transport of Reading: Text and Understanding in the World of Tao Qian (365-427),
(Cambridge MA and London: Harvard University Press, 2010): 1.

22 Ashmore 2.

23 Schechner 6.
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between the 3" century BCE and the 2™ century CE. The “Nine Songs,” or songs much like
them, were ensemble pieces, including dancers, music, food, drink, preparatory rituals of
purification and perhaps erotic rites. We cannot hope to reconstruct quite what an actual
performance might have looked like, though based on the texts that remain, we might attempt to
re-imagine them, as both Wang Yi and Wen Yiduo in fact did. While some scholars might object
to such bald acts of conjecture, to understand liturgical songs only as written texts is to ignore
their earliest context entirely. The Han ritual repertoire, like the “Nine Songs,” was a set of
performance texts.”* They differed substantially from the “Nine Songs,” however, as they
tended to adopt the voice of the supplicant rather than the deity, and uniformly presented
successful rituals, eschewing the ambivalence of the earlier set of songs. Emperor Wu’s court
did, however, produce poetry that articulated the voice of the ruler as the voice of the deity, in the
form of the over-the-top panegyric, the “Great Man.”

Celestial journey poetry in the voice of the frustrated minister would be predicated on the
notion that even the most loyal, sincere, and wise officers could be, and often were, objects of
slander and ridicule at court. “Encountering Sorrow,” generally attributed to Qu Yuan in Han
times, formed the prototype of the genre, and subsequent writers, including Liu Xiang, Wang Yi,
and Zhang Heng, would write both in and against his voice. Liu Xiang’s persona sought, in
“Vanishing into the Distance,” a hearing among the stars and recognition from them. In the end,
however, he was forced to wander among the same waterways Qu Yuan had, while fog, snow,
clouds, and treacherous mountains rendered him unseen by Heaven. Wang Yi’s celestial journey
is conspicuously textual; he arrives in the celestial court, only to enter its archives, just as he had
entered the archives of the terrestrial court of Emperor An. In the conclusion to his set of poems,
Wang Yi beseeches his own ruler, and the rulers of posterity who might read his work, to rely
upon two sources to ensure good governance: the stars (or perhaps, the instruments used to
measure the movements of the stars) and texts submitted by worthy men. In “Contemplating the
Mystery,” Zhang Heng effectively repudiates the genre of the celestial journey, arguing that in
the end, the only journey worth making is the journey through the Classics.

The uses of celestial signs in these songs and poems were as diverse and multivalent as
the voices of their personas. Celestial signs in the “Nine Songs” consisted in the gods
themselves: The Lord of the Clouds, the stars Supreme Unity and Greater Master of Fate, and the
Sun, the Lord of the East. Clouds and whirlwinds appeared as well, evincing the moment when
the god and the medium achieved union, and expressing, in their ephemerality, the brevity of
such encounters. The ritual corpus presents celestial signs both as gods, and as locations along
the path of the gods’ descent to Emperor Wu’s court. In the “Suburban Sacrifices,” celestial
signs are consistently auspicious, yet in celestial journey poetry, we see that the same signs can
be used in multiple ways. The Gate of Heaven was a barrier to Qu Yuan, a boundary to be
transgressed for Emperor Wu, and a portal through which Zhang Heng’s persona would be
ritually welcomed into the celestial court. The gods and celestial signs in their respective
processions would likewise have very different valences. Qu Yuan would be repeatedly
disappointed by the gods in his procession, whereas Emperor Wu’s persona would dominate
them, and Zhang Heng’s persona would respectfully drive them forth. Liu Xiang’s “Vanishing

24 Though one might argue that all texts are “performance texts” in the sense that every reading is a performance, I
reserve the term performance texts for those that are used to conduct live performances before an audience.
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into the Distance” would present the stars as having the potential to exact a kind of divine
judgment, but paradoxically, they too would be limited in their capacity to see clearly. For Wang
Yi, the sovereign who followed the wise counsels of men and carefully observed celestial signs
would rule well. Zhang Heng, in the end, turns away from the stars, despite his incredible
knowledge of them, and identifies the textual journey, rather than the celestial journey, as the
ideal voyage for humane, talented, and loyal persons who have not been duly recognized.
Celestial signs do not produce meaning in isolation, but derive their meaning always in
relation to some type of context. We saw in Chapter 2 that the meaning of signs in the heavens
was spatially configured through the celestial field system, and in Chapter 3, how that meaning
was historically configured against political and environmental events that occurred before,
concurrent to, and after a given sign. In Chapter 4, we learned that it was rarely a single sign that
gave force to a political argument, but a host of celestial and terrestrial signs, as well as political,
economic, and military events. It was from a certain totality of current events and circumstances
that historical actors made claims about what signs must have meant. Whereas in earlier
chapters we focused on celestial signs tied to actual observation, in this chapter, we have
articulated how celestial signs could be employed in text and performance independent of
specific, real-time observations, how they could be evoked in ritual, song, and poetic contexts by
human actors using language, rather than by Heaven itself. Here too, however, we find that
celestial signs claim their meaning along an axis. We understand what celestial signs mean by
performing, and listening to ourselves perform, the voice that brings them into being.
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Appendix: Mapping Celestial Journeys

Images for the celestial journeys of Zhang Heng and Wang Yi were created using the free
and open-source program Stellarium. The stars are depicted according to their positions as of
133 CE, the year of the earthquake discussed at the conclusion of Chapter 4. In order to mirror
as closely as possible the three-dimensional model of the armillary sphere, I have employed
orthographic projections for all four maps.
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Figure 1a, Orthographic Projection of Wang Yi’s journey, beginning.

Earth, Luoyang (Henan Sheng), 149m FOV 1809 8,25 FPS '133—08-12 07:29,02 s.ow "

Figure 1b, Orthographic projection of Wang Yi’s journey, middle and end.
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Figure 2a, Orthographic projection of Zhang Heng’s journey, beginning and end.
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Figure 2b, Orthographic projection of Zhang Heng’s journey, middle and end.
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Chapter 6

Conclusion and Supplement: “Cloudy River” and the Problem of Ritual Failed

A 1s that without which B would be lost.
A is that through which B is lost.'
—Barbara Johnson, on the logic of the supplément

For their mystical notions are eminently coherent, being interrelated by a network of logical ties,
and are so ordered that they never too crudely contradict sensory experience but, instead,
experience seems to justify them.?

—E.E. Evans-Pritchard

Clouds and comets, rainbows and planets in retrograde motion, halos about the sun and
the moon, floods, fires, and droughts all permeated the culture of early imperial courts. These
were not natural phenomena that actors at those courts impassively and objectively observed, but
part and parcel of a cosmological realm that was inseparable from the world of the court. As
signs their meanings were defined against and in terms of developments at court or in the broader
empire; the act of interpreting celestial signs implicated events in the human world. Writers of
history interpreted the signs of the past in terms of the historical record, often using them to
compare the character of rulers past and present. Writers of memorials interpreted signs that
appeared in their own day in terms of political events, powerfully underscoring arguments
regarding court ritual and administrative policy by claiming that they knew why the signs had
appeared and what could be done to resolve them. Liturgy, in a complementary fashion, actively
sought to bring auspicious celestial signs into being, so as to preserve the cosmic order, ensure
the prosperity of the empire, and reinforce the legitimacy of the ruling house. Finally, literary
celestial journeys told of the plight of talented and worthy ofticials who failed to advance in their
political careers in language that appropriated elements of liturgical style.

The discourse that constructed the authority of celestial signs was diverse and flexible. It
included narratives in which rituals succeeded and rituals failed; accounts of baleful signs that
were addressed properly and that were addressed inadequately; stories of rulers of great suasive
power whose legitimacy was confirmed by dazzling celestial displays and stories of rulers whose
actions caused baleful signs to appear and who brought the Punishment of Heaven on
themselves. This discourse was not confined to any single genre or any single historical period.
Writers cited events occurring in the mythic epochs of high antiquity, throughout the Chunqiu
(722481 BCE) period, and throughout imperial history, from the founding of the Qin Z& (221—
207 BCE) dynasty up until their own historical moments. The very same writers, in some
instances, composed or compiled texts on celestial signs in several different genres. Zhang Heng

! Barbara Johnson, “Writing” in Frank Lentricchia and Thomas McLaughlin eds., Critical Terms for Literary

Study, 2™ ed. (Chicago: University of Chicago, 1995): 45.
2 E. E. Evans-Pritchard (1902-1973), Witchcraft, Oracles and Magic among the Azande (Oxford: Clarendon,
1937): 319.
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514 (78—139 CE) wrote fi, histories, technical treatises, and memorials to the throne that all

engaged with celestial signs. Liu Xiang 2/[r] (79-8 BCE) collected anecdotes, wrote memorials,
compiled an omenological treatise, and composed poetry that invoked celestial signs. Ma Rong

FSff (79-166 CE), who assisted Ban Zhao P (ca. 49—ca. 120 CE) in the compilation of the

“Tianwen zhi” K 3 & (Treatise on Celestial Patterns), wrote poetry and composed memorials
that engaged celestial signs. The broader discourse on celestial signs was not limited to and
cannot be adequately understood within the frame of a narrowly-construed history of astronomy:.
Nor were celestial signs confined to a single genre of technical texts on omenology, no more so
than writers were obliged to produce works in only one genre.

The rhetoric of celestial signs rested on the dual fundamental assumptions that the ruler
and his court were imperfect and that their imperfection produced disturbances in the cosmic
order. The rituals the emperor performed, in contrast, aimed to preserve that order. Acting as an
ideal supplicant, the emperor ritually summoned auspicious emblems that displayed his
legitimacy before the whole realm: sweet dew, seasonable rains, constancy in the cycles of the
seasons, yin and yang, the sun and moon, and the Five Planets. The rhetoric of edicts and
memorials, historical annals and treatises, and liturgical repertoires assumed that ritual could and
should be efficacious. Experience, too, verified that this was so. Every bumper crop and every
accurate calendrical prediction evinced a simple truth: often but not always, ritual worked. A
general trust in the efficacy of ritual lay at the center of the discourse. Ritual failure, like a
cornerstone in a grand edifice, occupied a peripheral yet structurally important position within
the discourse.

Disjunction and Failure

Ritual, from prayer to prognostication, can and does fail, a fact that modern people know
as well as the ancients. As sure as the weather forecast will sometimes be wrong, a compliment
will sometimes be taken as a slight, an apology will be met with anger, a vow of ‘til death do us
part will be broken. On the whole, none of this leads us to lose faith in the practices of offering
compliments, making apologies, or pronouncing wedding vows. When ritual fails, we can
always come up with explanations as to why it fails. The compliment was self-serving. The
apology was insincere. She never really loved him anyway. Or we may target the recipient of
the ritual act. He doesn’t know how to take a compliment. She is unforgiving. He only married
her for her money. Ritual fails. Yet even as we explain why ritual fails, we explain why and how
ritual succeeds. If you want a compliment to be well-received, make sure you truly mean it. If
you want to be forgiven, make sure that your apology shows that you are truly contrite. If you
want your marriage to last, make sure you really love the person, and that you are committing to
him for the right reasons. If we do everything right and the ritual still fails, we can always blame
the other person or some special external circumstance. Scholarship in the fields of both general
religious studies and sinology in recent years has shown that a marked contrast exists between
the way actors ritually construct the world to be and the way they know full well that it actually
is; ritual constructs an ideal version of the world, whereas the world in which people actually live
is messy, violent, and fragmented.

Jonathan Z. Smith’s “The Bare Facts of Ritual” argues that the bear festival performed by



273

the Yakut people of Finland acts as an ideal version of the bear hunt, necessitated by the
incongruity between the way the hunt is actually carried out and the ritual prescriptions that
dictate how it should be performed. Ritual prescriptions demand that the animal be killed in
hand-to-hand combat, be fully awake when it is killed, and that it be facing the hunter.’ In fact,
however, the hunters make extensive use of traps, and even modern weapons such as shotguns,
mitigating to some extent the grave dangers they would face if they carried out the hunt in
precise accord with ritual prescriptions.* The bear festival involves raising a bear cub in the
village, keeping it almost as if it were a pet for two to three years, and finally slaughtering it in
accord with the ritual prescriptions for the hunt. Smith explains: “Ritual is a means of
performing the way things ought to be in conscious tension to the way things are in such a way
that this ritualized perfection is recollected in the ordinary, uncontrolled course of things.”
Smith does not argue that the bear festival is a sympathetic rite aimed to influence the hunt itself.
Nor does he argue that the festival works to create social cohesion, contra ritual theorists in the
tradition of Alfred Radcliffe-Brown (1881-1955).° Though Smith never uses the term, his
explanation is psychological; the bear festival aims at resolving the tension in the mind of the
hunter between the way things are and the way they should be. He concludes: “The ritual
displays a dimension of the hunt that can be thought about and remembered in the course of
things. It provides a focusing lens on the ordinary hunt which allows its full significance to be
perceived, a significance which the rules express but are powerless to effectuate.””

In their recent comparative work, Ritual and Its Consequences, the religious studies
scholar Adam Seligman, the anthropologist Robert P. Weller, the early China scholar Michael J.
Puett, and the psychiatrist Bennett Simon effectively synthesize aspects of Jonathan Smith’s
view of the incongruence between ritual and reality with theories of ritual aimed at producing
social cohesion. Seligman et al. are relatively sympathetic toward Smith’s views and relatively
critical of those of Radcliffe-Brown, yet ultimately arrive at a position that lies between the two:

Smith’s emphasis on incongruity and tension is an excellent starting point for a theory of
ritual. But a friendly amendment to Smith’s argument may also be called for.

Smith’s attempt to save ritual practitioners from being read as prerational actors may
have led him to go too far in emphasizing the cognitive aspects of incongruity—that
ritual works because it allows the practitioners to think about the disjunction between
ritual performance and the real world. But it is important to note that ritual is not
necessarily—or even primarily something one thinks about. Indeed, if we take Smith’s
emphasis on incongruity seriously, it may actually help point us away from such a

cognitive reading of ritual and toward one focusing more on the active, and endless, work

Jonathan Z. Smith, “The Bare Facts of Ritual,” History of Religions 20, no. 1/2, Twentieth Anniversary Issue
(Aug.—Nov., 1980): 120.

*  Smith 122.

> Smith 125.

For a succinct description of Radcliffe-Brown’s ritual theories and their position within the development of
academic theories of ritual in general, see Catherine Bell, “Ritual and Society: Questions of Social Function and
Structure” in Ritual: Perspectives and Dimensions, rev. ed. (New York: Oxford, 2009): 27-29.

7 Smith 127.
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of ritual .®

Radcliffe-Brown saw ritual, Seligman et al. argue, as a simple means of creating social cohesion.
Seligman et al. do not ultimately deny the claim that social cohesion is a goal of ritual, but argue
that the work of ritual is never finished. The goal of remaking the fragmented and disordered
world of lived experience into the whole and ordered world of ritual is never achieved:

Ritual is part of a never-ending attempt to take particulars of these patterns and build an
order out of them. Ritual, therefore, means never-ending work. It is a recurrent, always
imperfect, project of dealing with patterns of human behavior—patterns that are always at
risk of shifting into dangerous directions—or of unleashing demons.

Such a tragic view assumes there will never be a finality or a point of perfection.
It is a fractured and fragmented world, and it will always be so0.’

Seligman et al., unlike Radcliffe-Brown, do not characterize ritual as something that achieves
social cohesion. Nonetheless, their view suggests that ritual aims toward producing social
cohesion, even if that goal can never actually be reached. The goal remains in the subjunctive
space of as if reality.

Michael Ing, in his The Dysfunction of Ritual in Early Confucianism (2012), engages
both Jonathan Smith and Seligman et al. in his analysis of the problem of ritual failure in the
Record of Rites (Liji #85C). Ing identifies “the disjuncture between the subjunctive world and
‘the real world’'® as a point of similarity between the perspectives of Smith and Seligman et al.
However, where Smith seems to emphasize cognitive aspects of ritual, Seligman et al. emphasize
the transformative function of ritual: “Ritual, according to Seligman, is not so much about
thought as it is about action. In short, ritual is not the representation of inner beliefs; rather, ritual
1s work; it is the construction of an ordered world set in the context of a real, and threatening,
unritualized world.”"" Ing then compares the view of ritual proposed in the Record of Rites with
that of Seligman et al:

In line with Seligman and his colleagues, this Confucian theory of ritual is about the
creation of a subjunctive world—a world ‘wished for’ or ‘imagined.” But unlike
Seligman, this world is not understood in terms of an “as if”” world in opposition to the
“real” world...the ritual world is understood as the real world in the sense that ritual
performers hope that the competing worlds, all of which are dysfunctional, will be
ordered by ritual, while at the same time recognizing that their hope will often be in
vain."?

Adam B. Seligman et al., “Ritual and the Subjunctive,” In Seligman, et al, Ritual and Its Consequences: An

Essay on the Limits of Sincerity (New York: Oxford University Press, 2008): 27.

Seligman et al 42.

1 Michael David Kaulana Ing, The Dysfunction of Ritual in Early Confucianism (Oxford and New York: Oxford
University Press, 2012): 207-8.

""" Ing 208.

2 Ing 209.
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The world of ritual is not, then, a separate space from the world of lived experience. The
Records of Rites, in Ing’s reading, advocates a theory of ritual as an ordering force in the world.
Yet, the world of lived experience never attains the ordered wholeness of ritual reality; ritual falls
short. “Ritual success,” Ing explains, “is vulnerable to incompetent ritual performers, people
from other social worlds wielding military or other kinds of power, natural disasters, and
death.”"

Both Seligman et al. and Michael Ing are primarily concerned with the action of ritual
upon human beings. Ritual remains always within an as if space, or is bound to fail in bringing
perfect order to human society, in large part because, we intuitively know, human society never
reaches a perfect state of order. That is, there never was, and probably never will be, an Age of

Great Peace (Datong "X []) such as that mythically recalled in the Record of Rites. Disorder is
the norm in this human world. The heavens, however, are different. Rituals aimed at
maintaining cosmic regularity must have proved quite efficacious, much of the time. Anomalies
and aberrations were just that, deviations from the normative state of things. Even so, rituals
aimed at maintaining the regularity of the cosmos too, at times, proved inefficacious. Worse still,
the technologies of omen interpretation did not always produce clear or reliable readings of what
those anomalies and aberrations meant. Because the heavens and the human realm were bound
together by resonances, those who wished to reform ritual practices or administrative policies
sought explanations of ritual failure in the human realm.

Paradoxically, the process of explaining why ritual fails only strengthens the discourse
surrounding ritual. Explanations of the efficacy of ritual are built on explanations of the
inefficacy of ritual. How do we know how it works? Because we have explanations as to why it
fails. Ritual failure stands in a supplementary relationship to ritual efficacy. A supplément is
both an addition and a substitute, a danger and a remedy."* Ritual failure threatens the notion of
ritual efficacy, while at the same time rescuing it, by opening up a space for explanations of why
and how ritual succeeds. Let us fill in our epigram’s algebraic variables. Ritual failure is that
through which the efficacy of ritual is lost. Ritual failure is that without which ritual efficacy
would be lost.

Celestial Signs in “Cloudy River”

We know that there must have been times when ritual supplications did not bring about
the meteorological phenomena or astral regularities they were intended to produce. From our
modern vantage point, we take this as a matter of course. However, we are mistaken if we think
that this knowledge belongs to us alone. Mao 258, “Yun Han” Z7& (Cloudy River), was
certainly a well-known ode by Han times, enshrined as it was in the Odes (Shi ) Classic, which
predated the Western Han (206 BCE-8 CE) by centuries. In celebrating King Xuan of Zhou’s J
5 T (r. 827782 BCE) concern for his subjects and cataloging the apparent failure of the rituals

B Ing214.

4 Johnson explains the term supplément as it was used by the Deconstructionist philosopher Jacques Derrida to
critique the logocentric bias of Western culture inherent in the speech-writing binary. Derrida argued that writing
was supplément to speech; speech was privileged, a mark of presence, whereas writing was a pale substitute, an
absence (Johnson 44-46).
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he performed, it acts as a supplement to always-auspicious liturgies such as the “Songs for the
Suburban Sacrifices” (Jiaosi ge ZBfE#K) of Emperor Wu’s i (r.140-87 BCE) court. Even
though the ruler-supplicant was virtuous and steadfast, his ancestors seemed to be deaf, and
Heaven seemed to be blind. Yet even when rituals seemed to fail, hope remained.

The liturgy of Emperor Wu’s court served both to commemorate specific events and to
bring specific events into being, such as the descent of the gods to the banquet or the regular
progression of the seasons. Yet, “Cloudy River” served as a reminder that there were no
guarantees. There would always be years of dearth, floods, famines, droughts, and baleful signs
in the heavens. “Cloudy River” was composed in the voice of a ruler whose acts of supplication

failed. Han readings of the ode included in the Mao & tradition (ca. 150 BCE)" and Zheng

Xuan’s ¥ Z (127-200 CE) sub-commentary served both to position the composition of the
poem within specific historical circumstances and to accommodate it to the cosmological ideals
surrounding the observation and production of celestial signs. Tradition held that the song
commemorated King Xuan of Zhou’s unflagging efforts to rid his empire of drought, though the
rituals he performed, one after another, brought no rain. The Zhou ancestors, a diabolical
drought demon, and the resonant action of gi all seem to play a role in bringing about the
drought. As we saw in Chapter 3,'° King Xuan would ultimately enjoy a long and prosperous
reign, though the song tells us only of his early desperation. The Mao tradition preface reads:

(=) , e EEm. EFARBEEZL, NWAERBRZE, EEMmE, {52
17, SEHEZ. RIETEMET, AURE, sfEdat.

In “Cloudy River,” Reng Shu'” praises King Xuan. King Xuan inherited the smoldering
remains of the reign of King Li (r. §77-841 BCE), yet within him he had the will to
overcome chaos. He met disaster with dread, lowered himself, and paid scrupulous
attention to cultivating his own actions in his desire to dissipate and extirpate it. The
world took delight in his return to the path of Kingly Transformation, and in the concern
he bestowed upon the Hundred Families, and thus [Reng Shu] composed this ode.'®

The reign of King Xuan’s father, King Li, had been an unmitigated disaster. Following King Li’s
ignominious death in exile, King Xuan was left in the care of the Co-Chancellors, the Duke of
Shao and the Duke of Zhou, who served as regents for some thirteen years before King Xuan
took the throne in 827 BCE. Early in King Xuan’s reign, the sins of the father were visited upon

For the compilation of the Mao tradition, see Steven Van Zoeren, “The Preface to Mao's Odes” in Poetry and
Personality: Reading, Exegesis, and Hermeneutics in Traditional China (Palo Alto, CA: Stanford University

Press, 1991): 80-115.

¢ See Chapter 3, pp. 99-100.

"7 Little is known of Reng Shu himself. Zheng Xuan ¥ % (127-200) cites a reference to his son in the Annals:

“Reng Shu was a nobleman of Zhou. In the Annals entry for the fifth year of Duke Huan of Lu (707 BCE) it

says: ‘In summer, Heaven’s Appointed King invited the Son of Reng Shu to court™” /5, KK, (F
;Y BHEARSE, B, REMFIRZ FHRIE. Kong Yingda fLFHIE (574-648) et al., Mao shi zhengyi E&¥1E
# (Correct Meanings of the Mao Odes), vol. 3 (Beijing: Beijing Daxue, 1999): 18.2.1192-93.

'8 Mao shi zhengyi 18.2.1192.
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the son, as a drought raged in the empire. Redemption was not easily won.
“Cloudy River” opens with an evocative but, in this context, inauspicious image of the
Milky Way:

Radiant is that Cloudy River {48 78, 1
Shining and revolving in the heavens" HE [a] T K o 2

The ode itself casts the king as an indefatigable supplicant. In Zheng Xuan’s reading of the
opening lines, however, King Xuan emerges as an observer of celestial signs:

=, FREE. B, et FARKIAKEE, FOUEE TR, KRR, WE
ERAPERIT, BEHARE -

Cloudy River refers to the River of Heaven [i.e. the Milky Way]. “To shine” is to be
bright. “It is radiant” because the River of Heaven is watery gi, pure and bright as it
turns and revolves in the heavens. Because at that time there was a drought and a thirst
for rain, King Xuan looked up to the River of Heaven at night and observed the signs
therein.*

In a context in which the voice of the ruler is likewise the voice of a frustrated supplicant, the
celestial sign—the shining Cloudy River—is possessed of a baleful sense. It seems almost to
jeer at the unfortunate young king. Zheng Xuan claims that the Cloudy River is constituted of
watery gi, the very fact that it is so bright and so clearly visible indicates the lack of moisture in
the air. King Xuan watches the sky, hoping to see signs that it might rain—perhaps a halo about
the moon—but instead only sees the starkly defined River of Heaven, even as the rivers of the
Earth run dry.*' The sense of the line is, however, derived in relation to its context within this
particular poem. When the same image is used in an ode purported to describe “King Wen’s

capable management of his men” S EHEF A it is unambiguously positive.”? Lines 13—15 of
Mao. 238, “Yu pu” f### (Oak Clumps),” read:

Radiant is that Cloudy River, {13 2 13
A banner in the heavens. BE TR, 14
Long live the Kings of Zhou...** B EE--- 15

Reading the same line in the context of the reign of King Wen, the bright Cloudy River becomes

" Mao shi zhengyi 18.2.1193.

2 Mao shi zhengyi 18.2.1193.

21 See line 42 of this ode below.

2 Mao shi zhengyi 16.3.996.

2 “Qak Clumps” is Arthur Waley’s translation of this title. See Arthur Waley trans. and Joseph R. Allen ed., The
Book of Songs.: The Ancient Chinese Classic of Poetry (New York: Grove Press, 1996): 234.

* Mao shi zhengyi 16.3.1000.
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a symbol of King Wen’s remarkable ability to create order in the wake of the chaos and

corruption wrought by King Zhow %% (r. 1075-1046), the last king of the Shang 7 (ca. 1600—
1046 BCE). Zheng Xuan wrote: “The Cloudy River in the heavens is a patterning banner. It is
analogous to the Son of Heaven who creates law and order in the world” ZE# 2 fE K, H AL
B, ERR T RIEERR TP

The king himself speaks in the third line of “Cloudy River.” In the remainder of the
stanza, the ruler-supplicant expresses profound frustration with the sorry circumstances of his
empire and the apparent inefficacy of the myriad rituals he performs:

The king says, “Alas! T EAFE, 3
In what way are the people of this age guilty? [ 2427 N2 4
Heaven sends down death and disorder, KR pEEF, 5
And starvation and famine arrive in droves. GRAE TR, 6
There is no spirit whom I did not venerate; |Gy N 7
There is nothing so precious that I did not offer it.  EE =4k, 8
All scepters and rings have already been given, 2 B {IE AR 9
Yet no one heeds my call.”*® B BN IR I 10

It is as if the plaints of the earnest king were spoken into a void. His rituals are directed at
ending the years of drought that have plagued the empire, at bringing into being the mundane but
essential celestial sign of timely rain. Zheng Xuan explains:

HER/FZN, RTRAM, MAZM., et =0, MR oHir, Yk
SN P 2 M Ay B EE N

It means that the king sought the aid of all the spirits, and there were none to whom he
did not sacrifice. None of the three sacrificial animals did he withhold. Moreover, he had
already offered all the scepters and rings for performing rites to the spirits. Yet still they
did not hearken to his pure integrity and bring forth rain clouds.*’

Of the eight total stanzas in the eighty-line song, all but the first and last begin with the same
line: “The drought is already exceedingly severe” FRE KL In multiple instances, “Cloudy
River” pairs images of drought with the ominous sort of thunder and lightning that occurs in
absence of rain. The second stanza opens:

The drought is already exceedingly severe, EpEE, 11
Blazing! Booming! Sweltering!* Zh R E 12

3 Mao shi zhengyi 16.3.1000.

% Mao shi zhengyi 16.3.1193-94.

" Mao shi zhengyi 16.3.1194.

% Lines 11, 21, 31, 41, 51, and 61 (Mao shi zhengyi 18.2.1195-1202).



279

The Mao tradition identifies the word long [, which I have rendered “booming,” as descriptive
of thunder. “Booming,” Zheng Xuan further explains, refers specifically to thunder in the
absence of rain.** Thunder occupies an inverted position, as a sign that under normal
circumstances accompanies rainfall, but here underscores the severe heat. The Mao tradition
glosses the binomes, he he, yan yan H# 75 % (scorching and searing; line 33)*' as descriptive of
the gi of the drought and the gi of heat. Both Mao and Zheng Xuan read the emotive binomial
expressions in terms of the technical discourse of Han cosmology.

The central tension of “Cloudy River” is articulated between two competing mutually
exclusive celestial signs: drought and seasonal rain. The first the ruler-supplicant hopes to drive
away. The second he hopes to bring into being. Yet as the drought continues to rage, he wonders
if his ancestors hear him at all:

The drought is already exceedingly severe— EHEERE, 41
Bald are the mountains and dry are the rivers! WEAHE L)1 o 42
The Drought Demon does cruel deeds, ik Ak, 43
Burning and charring. R A . 44
My heart is weary of the heat, KoM Z, 45
It is as if my worried heart were scorched. BN, 46
The dukes and ancient lords, BENSGIE, 47
Do not hear me. HI AR 48
O August Heaven, O High God, 22X b, 49
Why do you make me flee?** IR IB 2 50

The image of the drought itself is cruel enough. It is a great demon that blights the land, laying
waste to all that stands before it. The song takes an inward turn in lines 45—46, however, when
the Drought Demon seems to lay waste to the very heart of the ruler. These lines not only evince
the dire state of the situation, but also evoke the concern the ruler has for his realm. This is
precisely why, according to the Mao tradition, the ode should be read as an encomium for King
Xuan. The final lines of the stanza return to the motif of spirits who cannot or do not hear the
ruler-supplicant’s prayers. August Heaven and the High God prove no better at perceiving and
rewarding King Xuan’s supplications than are his own ancestors. Specifying no particular
subject, but seeming to refer to all those deities and ancestors to whom he has offered sacrifices,

¥ Mao shi zhengyi 18.2.1195.

3 The Mao tradition treats three terms in the line as adverbs. An exact rendering in English necessitates inventing
words: “Blazingly, it scorches; boomingly it thunders; swelteringly, it is hot” ZEZETI2, FERETTE, 25 MmN
Zheng Xuan further explains: ““Boomingly it thunders,’ is not the sort of thunder that comes with rain. Yet the
sound of thunder rings out still” FEFE I H, AEM T, FHEMEAIR (Mao shi zhengyi 18.2.1195-96). For a
second image of thunder and lightning in the poem see lines 23-24 (Mao shi zhengyi 18.2.1197).

' Mao shi zhengyi 18.2.1199.

2 Mao shi zhengyi 18.2.1200.
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King Xuan plaints in vain: “None look and none see” /58 & B i . >
“Cloudy River” in its final stanza returns to the image of the king looking up at the
heavens, beseeching both his noble ancestors and August Heaven itself for aid:

I gaze up at August Heaven, SHNES N 71
There is a sparkle among the stars. HEF R, 72
O noblemen and lords, KREF, 73
The shining light ascends without slackening— HAAE 8 A 74
The Great Charge is almost at an end.** K ik. 75
Do not abandon your achievements. A5 A 76
How could I ask this for my own sake? o] 3R 3% 2 77
I do so for the security of the many governors.*® PLER I IE . 78
I gaze up at August Heaven, SNES N 79
When will it bring favor and repose?* By E R0 80

The image of the ruler is that of an ideal supplicant and an ideal observer of celestial signs. He
never abandons his quest to perform the correct ritual to bring rain, and is ever watchful of the
stars for signs that his prayers have or have not been answered. He claims that he desires not to
save himself, but the dynasty. He performs his acts of supplication for the benefit of the many
governors below him, and his royal lineage before him. The ode need not address what many
educated later listeners and readers would have known, that King Xuan would rule over some
four decades of prosperity. Understood from the perspective of the speaker, the tone of the final
line feels bleak and nearly hopeless, yet later listeners and readers were assured that King Xuan
would ultimately enjoy the favor and repose he so desperately sought.

Prognostication and Ritual

The ode “Cloudy River” represented the king as a supplicant, but in Zheng Xuan’s
reading, the king is also an observer of gi. King Xuan’s supplications are ritual acts aimed at
restoring the heavens to order, at summoning the auspicious sign of seasonal rains. Observing
qi, no less than a prayer for rain, is a ritual act. By diligently observing celestial signs, King
Xuan might come to understand the will of Heaven, or the etiology of the drought, and rectify his
own court, so as to resolve the baleful sign and thereby avoid its ultimate consequences. In our

3 Line 36 (Mao shi zhengyi 18.2.1199).

3% The phrase “Da ming jin zhi” KAriZ 11 occurs in line 35 and line 75. My own interpretation differs from that of
Zheng Xuan. Zheng holds that da ming refers to the lives of King Xuan’s multitudinous subjects who have been
brought to the point of starvation and imminent death. (Mao shi zhengyi 18.2.1199 and 1204). However, the
phrase here appears to be used as a sort of threat to the ancestors who ignore King Xuan’s pleas; if they do not
bring rain soon, there will be rebellion and the Great Charge that was once theirs shall be lost forever. This jives
with the imperative that immediately follow, “Do not abandon your achievements!”

I follow Zheng Xuan’s understanding of shu zheng . 1E as zhong guan zhi zhang % E Z £ (leaders of the many
officers) (Mao shi zhengyi 18.2.1204).

% Mao shi zhengyi 18.2.1204.

35



281

reading of the Dai corpus Changes (Yi %) related texts in Chapter 2, we saw that the rulers of
Dai had texts within their possession that told them, unequivocally, that even those most skilled

in Changes prognostication got it wrong a lot of the time. Kongzi’s fL¥ (trad. 551-479 BCE)

declaration to Zigong ¥ & (trad. 6"-5" cent. BCE) bears repeating: “Out of one hundred
prognostications, I get it right seventy times. Even when Liangshan of Zhou performed his
prognostications, he had to go with the majority! That’s all there is to it” FFI: &5 1t +&
, MERIZE Lz 5, TR ZE MR Just as Kongzi warned Zigong of the frequent
unreliability of Changes prognostication, he also warned his disciple that the integrity of the
person performing the prognostication was vitally important: “Without character, one cannot

understand the Changes” 1%, HIIAREHA%Z.® Whatever the precise shape the ritual of
prognostication took, failure to perform the ritual in the right way, at the right time, or with the
right mindset, likely entered into explanations of why prognostication did not always work
perfectly, thereby strengthening the discourse as a whole.

Though the product of another time and place, the procedure used by the Zande tribe in
central Africa to detect and identify witchcraft, described in E.E. Evans-Pritchard’s Witchcraft,
Oracles and Magic among the Azande (1937) indicates the extent to which ritual concerns can
affect the validity of prognostication. The Zande procedure involved administering poison,
called benge, to a fowl and asking a yes-or-no question. If the fowl died, that might, for
instance, indicate an affirmative answer, whereas if it lived, that might indicate a negative
answer. The procedure required extensive ritual preparation. Should any aspect of that
preparation go awry, the procedure would not work, and any answers it had yielded would be
deemed invalid. Evans-Pritchard details the ritual care with which the Azande gathered poison,
selected the fowl, and chose a site to perform the ritual itself. The Azande selected a place
distant from the homestead, and from the potential influence of baleful witchcraft that might
cause the oracle to give a false response. The procedure was performed early in the morning
before the poison became too potent. Finally, while the fowl were a precious commodity of
which a typical household possessed not more than half a dozen, the poison was tested prior to
use to ensure that some birds died and that others lived. Only a married male whose wealth
sufficed to acquire both the poison and fowl could conduct the procedure. The preparer of the
poison and the consulter who asked the questions were required to avoid all tabooed foods,
certain glutinous plants, fish, and elephant flesh, and to abstain from sexual relations for four to
five days before the procedure. Any contact with profane persons might destroy the power of the
oracle.”” In summary, Evans-Pritchard explains: “All good oracle poison is the same, whoever
owns, operates, and consults it. But its goodness depends on the care and virtue of owner,
operator, and consulter.”*

7 Chen Songchang [ & and Liao Mingchun B4 %, “Yao shi wen” (%) 3L (Transcription of the

“Essentials”) in their “Boshu ‘Er san zi wen,” ‘Yi zhi yi,” *Yao’ shi wen” & ( “=F[M) . (HZFE) .
(ZL) B (Transcription of the Silk “The Inquiries of Two or Three Disciples”, “The Meaning of the

Changes,” and “The Essentials™) Daojia wenhua 18 %% S {t (Daoist Culture) 3 (1993): 434-35, lines 16-17.

Chen and Liao, “Yao shi wen,” line 8.

¥ Evans-Pritchard 281-87.

4 Evans-Pritchard 292.

38
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Failures in ritual and failures on the part of the owner, operator, and consulter likewise

explain inefficacy in prognostication: witchcraft, broken taboos, carelessness in gathering or
storing the oracle poison itself. The Azande know full well that the prognostications of the
oracles are not always borne out:

The oracle says one thing will happen and another and quite different thing happens. Here
again Azande are not surprised at such an outcome, but it does not prove to them that the
oracle is futile. It rather proves how well founded are their beliefs in witchcraft and
sorcery and taboos. On this particular occasion the oracle was bad because it was
corrupted by some evil influence. Subsequent events prove the presence of witchcraft on
the earlier occasion... Azande see as well as we that the failure of their oracle to prophesy
truly calls for explanation, but so entangled are they in mystical notions that they must
make use of them to account for the failure. The contradiction between experience and
one mystical notion is explained by reference to other mystical notions.*'

Scholarly debates on Zande ritual practice have been largely centered on the question of efficacy
and what inefficacy indicates concerning the purpose of the entire system. Scholars have likened
Zande ritual practitioners to Western analogues ranging from devout Christians to engineers.
Peter Winch criticizes Alasdair MaclIntyre’s philosophical inquiry into how Zande practices
might be subjected to a rational critique,* arguing instead that Zande ritual practices, like
Christian acts of supplication, help practitioners to accept the vagaries and uncertainties of life,
but not to control them. Winch explains the Christian example:

In Judaeo-Christian cultures the conception of “If it be Thy Will,” as developed in the
story of Job, is clearly central to the matter I am discussing. Because this conception is
central to Christian prayers of supplication, they may be regarded from one point of view
as freeing the believer from dependence on what he is supplicating for. Prayers cannot
play this role if they are regarded as a means of influencing the outcome for in that case
the one who prays is still dependent on the outcome. He frees himself from this by
acknowledging his complete dependence on God.*

According to Winch, Zande ritual practice has a similar function:

Clearly the nature of Zande life is such that it is of very great importance to them that
their crops should thrive. Clearly too they take all kinds of practical “technological”
steps, within their capabilities, to ensure that they do thrive. But that is no reason to see
their magical rites as a further, misguided such step. A man’s sense of the importance of

41
4

43

Evans-Pritchard 338-39.

For MaclIntyre’s views, see his “Is Understanding Religion Compatible With Believing?” in John Hick ed., Faith
and the Philosophers (New York: St. Martin’s Press, 1964): 62—77.

Peter Winch, “Understanding a Primitive Society” in Nancy K. Frankenberry and Hans H. Penner eds.,
Language, Truth, and Religious Belief: Studies in Tventieth-Century Theory and Method in Religion (Atlanta:
Scholars Press, 1999): 370.
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something to him shows itself in all sorts of ways: not merely in precautions to safeguard
that thing. He may want to come to terms with its importance to him in quite a different
way: to contemplate it, to gain some sense of his life in relation to it.*

Winch criticized Alasdair Maclntyre for imposing a universalizing notion of rationality onto
Zande practices, but Winch himself understands those practices in terms of Western cultural
categories. Robin Horton, in a scathing critique of Winch, brings the argument full circle,
comparing Zande ritual practices to those of the Western “scientific technologist” and arguing
that their purpose lies in “explanation, prediction, and control.”*

[A]ll of Winch’s remarks about the Zande mystical thinker’s attitude to experience are
equally applicable to the scientific technologist. He too treats his theory as an article of
faith, not as a hypotheses. He too avoids trying out any course of action which his theory
says would be practically disastrous. He too greets any disappointment of theory-based
prediction with ad hoc excuses which account for the disappointment whilst leaving the
core of the theory intact—excuses about probable carelessness of operators, faults in
instruments and impurities in materials.*

Winch likens the Azande to Christians and Horton likens them to engineers. Despite the
acrimonious tone of the debate, their respective insights regarding the Zande practices are not
mutually exclusive in any absolute sense. Each scholar usefully employs comparisons to his
own culture to bring out different aspects of purpose in Zande ritual practice. Winch seems to
address a broader set of Zande ritual practices, whereas Horton focuses more narrowly on
prognostication and the identification of witchcraft. Prayers for a good harvest are acts of
supplication, and Winch may well be right in his view that, in some sense, these serve to free
“the believer from dependence on what he is supplicating for.” Nonetheless, the poison oracle
presented a means of explaining why bad things happened in general, and by extension, why
even the most reverent acts of supplication did not always produce efficacious results. The ode
“Cloudy River” itself presents a series of acts of supplication that did not produce rain, and thus
might be read along the lines of Winch’s reading of Zande ritual. The Zheng Xuan commentary
to the ode, however, treats the king not only as a supplicant, but also as an observer of signs. In
Horton’s terms, King Xuan observes gi for the purposes of “explanation, prediction, and
control.”

The Azande knew that prognostication sometimes failed, and possessed the means to
explain why it failed. The ideas that serve to explain the failure of the oracle are in themselves
lent credence by the very fact of failure. The Azande experienced the reality of witchcraft in the
failure of the oracle. While the existence of witchcraft was a given for the Azande, each instance
in which it manifested its presence by interfering with the otherwise reliable oracles reinforced
the experience of its power and ubiquity. The failure of the oracle underscored the efficacy of
the constellation of ritual concepts and practices of which it was a part.

“ Winch 369.
# Robin Horton, “Professor Winch on Safari,” in Frankenberry and Penner 400.
4 Horton 395.
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Failure as Supplement

Failure creates a space where explanation becomes possible. In his account of the poison
oracle among the Azande, Evans-Pritchard emphatically and repeatedly claims that the Azande
had no theories regarding how their technique worked, but that they simply knew that it did. He
isn’t quite right. The Azande may not have had a developed positive theory of what made their
oracles work, but they did have an elaborate theory of why oracles failed. Their understanding of
how oracles worked took the form of explanations of failure. Just as oracles failed because the
poison was inefficacious, the men conducting the ritual had violated taboos, or witchcraft had
corrupted them, oracles succeeded because the poison had been gathered, stored, and tested with
care, because the owner, operator, and consulter kept the taboos, and because the baleful
influence of witchcraft had been avoided. According to the regular order of things, the oracles
succeeded, but called for no explanation.

Baleful celestial signs in early imperial China signaled the breakdown of the regular order
of things, the failure of the heavens to proceed according to normative, otherwise constant,
patterns. Because the heavens were tied by the dynamics of gi and systems of correspondence to
the imperial court, baleful celestial signs likewise reflected a breakdown in the ritual or political
order of the court. In the introductory chapter, we saw that the discourse on celestial patterns
served to interpret anomalies, those celestial phenomena for which the descriptive discourse of
calendrics cannot account. In Chapter 2, we turned to the manuscripts on the Changes to
investigate possible ways in which experts at the court of Dai could have explained the workings
of prognostication based on celestial signs. The manuscripts on celestial signs themselves offer
little explanation, and unlike texts on celestial signs a few generations later, they do not center on
the concerns of the imperial court. In Chapter 3, we turned to treatises concerned with celestial
signs issuing from the imperial court itself: the “Tianguan shu” KB & (Treatise on the Celestial
Offices) in the Shiji S5C (Records of the Senior Archivist), and the “Wuxing zhi” F.17 &
(Treatise on the Five Resources) and “Treatise on Celestial Patterns” in the Hanshu &3
(History of the Han). Supplementing our account of the first treatise by reading the celestial
signs in Sima Qian’s 7] [51& (ca. 145—ca. 86 BCE) “Benji” AiC (Basic Annals) from high
antiquity through the fall of the Western Zhou J# dynasty (1046-772 BCE), we found rulers who
took heed when baleful signs appeared, rulers who responded to such signs inadequately, and
even rulers who created baleful signs of their own will. Xi 2% and He F1 served the sage-king
Yao #E as calendarists, and according to some traditions, as the drivers of the sun’s chariot. But
under Di Zhongkang 7 " 5% of Shang, they grew licentious and lost their way. King Wuding i
] (trad. r. 1250-1192 BCE) rectified his sacrificial rituals when a pheasant appeared on the High
Ancestor’s Day of Sacrifice and King Cheng fi% (r. 1042-1021 BCE) honored the Duke of Zhou
J& 7y (11" cent. BCE) when the violent winds blew. But King Wuyi i, (trad. r. 1147-1113
BCE) humiliated an effigy he called the “Spirit of Heaven,” and the wicked King Zhow lost his
realm after failing to respond to a human sign of Heaven’s will: the rise of Earl of the West. In
the “Five Resources” and “Celestial Patterns” treatises, appearances of baleful signs mark a path

that gravitates toward the rise of Wang Mang T3¢ (r. 9 CE-23 CE) like cairns along a well-worn
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trail. In Chapter 4, we saw that memorialists employed the occasions of baleful signs to explain
the processes by which those signs had come into being. The breakdown of the regular, constant
order of things called for an explanation of the etiology of the sign. In tracing back the sign to its
source, be it excessive favor bestowed on those close to the emperor, excessive taxation in times
of famine, or the violation of ritual prescriptions against incognito excursions from the palace,
these explanations pointed both to the contingency of the signs themselves and the events they
presaged. In Chapter 5, we saw that the “Jiuge” JL#K (Nine Songs) of the Chuci £ &¥ (Lyrics of
Chu) express an anxiety that the gods will not descend, or will vanish all too quickly. Their
descriptions of the offerings made, preparatory purifications, and longing of the medium for the
god are rendered all the more poignant because of the possibility that the ritual will prove

inefficacious. Sima Xiangru’s “Daren fu” K A (Fu on the Great Man) poetically transforms
Emperor Wu into an all-powerful deity who attains immortality. Yet Emperor Wu could never
ascend to the heavens outside the particular space of ritual and poetry. The songs of frustrated
officials with which the chapter closes, too, are made possible by a kind of breakdown. In a
perfect world, lords would always be wise enough to recognize worthy and talented men. In
their expressions of longing for discerning lords, poems on celestial journeys appropriate the
language of liturgy to describe a world that remains fragmentary and unjust.

The Cloudy River and the Comet in the West
By way of conclusion, let us return to the anecdote with which we began, Master Yan’s

¥ (6™ cent. BCE) admonition of Duke Jing of Qi 5 5t /A (. 547-490 BCE). When a comet
appeared over his domain, the bumbling Duke planned to have a ritual of exorcism performed,
but Master Yan warned against that course of action. The comet had appeared for a reason.
Instead of fulfilling his responsibilities as lord of the domain, Duke Jing had spent his time
enjoying music, drinking too much, and cavorting with his toadies. Overtaxed and underfed, his
subjects were on the verge of open rebellion. The ritual of exorcism might well succeed, but
only temporarily. Even if the comet were exorcised, so long as these conditions persisted,
Master Yan declaimed, the comet would surely appear again.

The “Cloudy River” ode presents a scenario that in many ways mirrors Master Yan’s
admonition of Duke Jing. King Xuan of Zhou was a diligent and worthy ruler, whereas Duke
Jing was mediocre at best. King Xuan was deeply pained by the suffering of his people, whereas
Duke Jing hardly noticed the famines that plagued his domain. King Xuan faced a drought that
persisted for years on end, whereas Duke Jing faced a comet, the sort of phenomenon that
always vanishes within a few months. The rituals King Xuan performed failed repeatedly. Duke
Jing’s attempt to exorcise the comet would almost certainly have been successful, at least in the
short run. Master Yan did not even suggest that the ritual might fail to remove the sign, but
instead argued that the sign would appear again.

Learned officers at court in the late Western Han and Eastern Han, and perhaps earlier,
would have known both stories. The narrative surrounding “Cloudy River” insisted that even
when all rituals were assiduously performed by the most virtuous of ruler-supplicants, those
rituals might not prove efficacious. The anecdote of the comet in the west assumes, as a matter
of course, that a ritual to exorcise the comet would likely be successful, if only in achieving its
immediate purpose, though the ruler-supplicant may be bumbling, inept, and unrepentant. The
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two stories were by no means mutually contradictory, nor did they contradict experience. Ritual
sometimes failed when it should have proved efficacious, and it sometimes produced the
intended result when it should have failed. In the long term, however, learned readers knew that
King Xuan’s prayers for rain would eventually succeed, even if “Cloudy River” did not say so
explicitly. And Master Yan confirmed that the potential success of a ritual to exorcise the comet
would be hollow, for so long as Duke Jing failed to reform himself and his administration, the
comet would surely return.

Looking back at the Cloudy River and the comet in the west, and all the celestial signs
that we have discussed between them, our task is not to understand what they were, or even what
they meant, but the myriad ways in which they were rendered meaningful. The Cloudy River
was not exactly the Milky Way, but was both less and more than the Milky Way. It was not a
galaxy. No one knew that they lived within it, or that its misty appearance issued from the light
of billions of distant stars. Zheng Xuan tells us that the Cloudy River is a mass of watery gi. To
evaluate the extent to which Zheng Xuan’s understanding of the Cloudy River conforms to a
modern scientific understanding of the Milky Way would surely be a fruitless exercise, entirely
missing what is at stake in his claim. The comet in the west was no more a comet, insofar as we
understand a comet to be an icy core surrounded by a shell of gas that issues from the outer solar
system, than the Cloudy River was a galaxy. We cannot retroactively calculate whether such a
comet appeared at all. Turning away from objectivist concerns, we then might ask what
particular signs meant in the culture of early imperial courts. This question sets us off on a good
start, but soon becomes complicated by the very diversity of those courts and the actors who
operated within them. Duke Jing and Master Yan interpreted the meaning of the comet in
fundamentally different ways. The Cloudy River is a baleful sign in the eponymously-titled ode,
but a mark of the legitimacy of King Wen in “Oak Clumps.” The processes by which celestial
signs are interpreted and made meaningful are complex, variegated, and manifold. Celestial
signs are never read in isolation, but with reference to a dense web of recent and historical
events, Classical texts, cosmological correspondences, current administrative policies, and the
ritual comportment of the ruler and his court—the host of other signs that collectively make up
the world.
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