RESTRUCTURING CULTURAL MEMORY IN THE TANG YULIN

Ying Qin

A dissertation submitted in partial fulfillment of

the requirements for the degree of

Doctor of Philosophy

(Chinese)

at the
UNIVERSITY OF WISCONSIN-MADISON

2013

Date of final oral examination; 05/10/13

The dissertation is approved by the following members of the Final Oral Committee:
William H. Nienhauser, Jr., Professor, East Asian Languages and Literature
Rania Huntington, Associate Professor, East Asian Languages and Literature
Mark Meulenbeld, Assistant Professor, East Asian Languages and Literature
Hongming Zhang, Associate Professor, East Asian Languages and Literature
Charles Hartman, Professor, East Asian Studies, University at Albany, State
University of New York



© Copyright by Ying Qin 2013
All Rights Reserved



Abstract

The Tang yulin FEZEFK (Forest of Conversations on the Tang), compiled by Wang Dang
T-5& (ca. 1046-ca. 1106) toward the end of the Northern Song 1L (960-1127), contains over
eleven hundred anecdotes about the Tang [FF (618-907) selected from fifty miscellaneous

collections. Wang Dang re-organized these anecdotes into fifty-two categories, of which thirty-

five were inherited from the categories of the Shishuo xinyu tHHER#EE (New Conversations of

Tales of the World, ca. 438) and seventeen were additions from Wang. The Tang yulin is often
regarded as a vital source primarily for the study of Tang history and literature, but its Song
dynasty perspective on the historical and anecdotal representations of the past has not yet been
sufficiently studied.

This essay treats the Tang yulin as a Song scholar’s effort to selectively recycle the
fragmented records of the Tang, give these discontinuous narratives structure, and bestow
meaning through such structure. The discussion here holds that the origins of these anecdotal

accounts can be traced to the oral culture of ancient China and treats the literary tradition yu 5&,

“conversations,” as a bridge connecting oral culture and textual narratives. It argues that the term
yu in the title Tang yulin represents at the same time the oral origins and transmission of
anecdotal memories of the past and the textual tradition that preserves and perpetuates such
memories. Based on the theories of Maurice Halbwachs' and Jan Assmann,” this study

approaches these anecdotal narratives from the perspective of cultural memory. With the Tang

! Maurice Halbwachs, On Collective Memory (Chicago, IL: Chicago University Press, 1992).

? Jan Assmann, “Collective Memory and Cultural Identity,” Trans. John Czaplicka, in New German Critique 65
(Spr/Sum 1995): 125-33. Jan Assmann, Religion and Cultural Memory: Ten Studies. Trans., Rodney Livingstone
(Stanford, CA: Stanford University Press, 20006).



yulin as a case study, the dissertation aims to bring into focus both the role anecdotal literature
plays as vehicle and repository of cultural memory, and the function anecdotal collections play in
restructuring cultural memory. It treats the whole body of miscellaneous anecdotal accounts as
the cultural memory of the past, and Wang Dang’s selection and re-organization of these
accounts as re-structuring Song dynasty cultural memory of the Tang and constructing his own
image of the Tang. In so doing, Wang Dang elevated these trivial narratives out of the cultural
archives of the past to construct his own supplement to the Tang histories, and thus he can be
viewed as a historian outside of the official venues of historiography. Exploring how the
fragmented memories of the Tang were restructured in Wang Dang’s work, this study finds the
Tang yulin to be a text shaped by the particular historical, social, cultural and intellectual
circumstances of its own time. It reveals a Song perspective on the cultural memory of the Tang
that was conditioned by and directed to the cultural and intellectual concerns at the heart of Song

literati culture.
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Chapter One: Introduction

The Tang yulin FEZEFK (Forest of Conversations on the Tang), compiled by Wang Dang
T-5& (ca. 1046-ca. 1106) toward the end of the Northern Song 1L (960-1127), contains over
eleven hundred anecdotes about the Tang [ZF (618-907) selected from fifty miscellaneous

collections. Wang Dang re-organized these anecdotes into fifty-two categories, of which thirty-

five were inherited from the categories of the Shishuo xinyu tHHER#EE (New Conversations of
Tales of the World, ca. 438) and seventeen were additions from Wang. The Siku quanshu’s VUJE
4Z introduction to the Tang yulin reads:

Although this book emulates the Shishuo [xinyu], the decrees and regulations, notable
stories and old facts, bon mots and exemplary deeds recorded therein and [those recorded
in] the official histories often elaborate and illuminate one another. If one examines what
Liu Yiqing (403-444) [compiled] to solely esteem the Pure Conversation, it is different.
Moreover, among the various books it has taken from, those extant are already few.
[Therefore] its merit of gathering and assembling cannot be allowed to perish.
TR - AT E - ST 0 ZPEIETRMHEY - RBIRE CHEE
SEARE - HFiReEE > FHED > HEEZ T PAE -
Similar comments had been common in the bibliographic introductions to the Tang yulin
from Song dynasty on. Because of such traditional views of the collection, the Tang yulin has

often been regarded as a primary source for the study of Tang history and literature. Zhou

Xunchu EEj{], the editor of the most recent and most thoroughly-collated Zhonghua Shuju

3 “Siku quanshu Tang yulin tiyao” VUJE 2 FEEMELEE, in Tang yulin jiaozheng, 813-4.



#£E 5 edition of the Tang yulin jiaozheng FEZEFFLEE, also comments that because many

anecdotes in the Tang yulin are now the only extant record of the particular event the Tang yulin
has been regarded as an irreplaceable source for the study of the Tang.* However, due to the
miscellaneous nature of the material and the issues resulted from its textual transmission, the
Tang yulin has not been widely studied. Existing studies, mainly by Chinese scholars, focus on
two aspects of the Tang yulin. First, its accounts are used for the study of Tang dynasty social

and cultural history. For example, using the material from the Tang yulin, Ho Tzu-hui {a] £
studies the society and life in Tang dynasty in her 1998 thesis and Kuang Mingyue JEFHH 5

studies Tang literati culture in her 2003 thesis. Kuang subsequently published two articles in

2008, one on Tang dynasty shi - mentality and the other on a comparison of the narrative styles
of the Tang yulin and the Jiu Tang shu 52 (Old History of the Tang).” Second, the narratives
of the Tang yulin are examined for the purpose of linguistic studies. For example, Zhao Yanli {5
SfifiE systematically studies the diction of the Tang yulin in her 2007 thesis, Zheng Liping Z[EE
5% focuses on the polysyllabic words in the Tang yulin in another 2007 thesis, and Zeng Lamei

Mg discusses the effort of using the Tang yulin for the correction and supplement of the

* Tang yulin jiaozheng, 17-21.

> See Ho Tzu-hui (i[5 &, Tang yulin suojian Tang dai shehui shenghuo shiliao kaoshu FESERRFT R R & 455
SR}l (A View of Society and Life in Tang Dynasty from Tang yulin, Thesis, Taiwan Zhongxing University &
VB ELCEE ) 1998); Kuang Mingyue EBH H, Tang yulin yanjiu FEEEARIFZE (A Study on the Tang yulin, Thesis,
Huazhong Normal University & H1Efi#Ei A £2, 2003); Kuang Mingyue, “Tang yulin yu Tang dai shiren xintai” FFz5
MREAEE(C 4 ACRE (Tang yulin and the shi Mentality in the Tang), Keji zixun T35 & (Science and technology
information) 31 (2008): 214-5; Kuang Mingyue, “Tang yulin yu jizhuanti shishu Jiu Tang shu bijiao” FEFEEMELLL
{EHRE h =R E LI (A Comparison between the Tang yulin and the Annals-Biography Style History Jiu Tang
shu), Kaoshi zhoukan & & 1] (Weekly journal on exams) (2008): 45.



3
Hanyu dacidian in her 2009 thesis.® Other than the studies listed above, the Tang yulin seems to

have not yet attracted much scholarly attention, and I have not found any translations or western
studies on this collection so far.

However, as an anecdotal collection on the Tang compiled during the Song, the Tang
yulin has a lot more to offer for discerning a Song perspective on the historical and anecdotal
representations of the Tang. Wang Dang selectively recycled the anecdotal material from his
fifty source books and re-organized the material according to his own categorization system. He
did not seem to be satisfied with the fact that most of his source books did not apply any kind of
structure to their contents, simply recording anecdotal accounts in no particular order, with no
categories or even titles. Wang Dang organized the recycled anecdotes into fifty-two categories,
of which thirty-five were inherited from the structure of the Shishuo xinyu and seventeen were
his own additions. It indicates his ambition, if nothing else, in providing a structured depiction of
the anecdotal memories on the Tang and in offering a certain degree of guidance to the
interpretation of such miscellaneous memories of the past through such structure.

Moreover, the Tang yulin is a text shaped by the particular historical, social, cultural and
intellectual circumstances of its own time. Wang Dang lived at the end of the Northern Song

dynasty. Possibly while he was still young, Wang Anshi T=-Z#{5 (1021-1086) served as chief

%See Yu Zhixin 45 #7, “Tang yulin ciyu zhaji” FEsEFEEZEFL ST (Notes on the Diction of the Tang yulin) in
Journal of Chuzhou University JINEEBEEEHR9, no.5 (September, 2007): 31-2, 73; Zhong Xiaoyong §&/\55,
“Luelun Tang yulin zai jindai hanyu cihui yanjiu zhong de jiazhi” B& &R sEMRE T EE S EMTFE T IV EE (A
Brief Discussion on the Value of Tang yulin to Contemporary Study of Chinese Diction) in Journal of Suihua
University L2723 25, no.1 (February, 2005): 113-7; Zhao Yanli #H8ERE, Tang yulin cihui yanjiu FFEEM G
ZH%E (A Study on the Diction in the Tang yulin, Thesis, Sichuan University PU/1[ K22, 2007); Zheng Liping Z[fEE
5E, Tang yulin fuyinci yanjiu FEsEMAE Z 580152 (A Study on the Polysyllabic Words in the Tang yulin, Thesis,
Anhui University ZZE, 2007); Zeng Lamei ¥ jgf, Tang yulin ciyu yu Hanyu dacidian dingbu FEEEMGEREE
VEZEREEHEETHE (Diction in the Tang yulin and the Correction and Supplement of the Hanyu dacidian, Thesis,
Jiangxi Normal University JT.PGET#EIAEE, 2009).



4
councilor and carried out his reform on the economic, financial, and educational policies of the

court.” Wang Anshi’s Xinfa ¥7}% (New Policies, promulgated during 1069-1073) divided the

court into opposing factions, and the effect of faction struggle lasted well into the later part of
twelfth century. It is under such political circumstances that Wang Dang served at court. Wang
Dang’s time was also an era of heated intellectual debates over political and philosophical issues.
The tension between Wang Anshi’s idealistic vision and Sima Guang’s =] ¢ (1019-1086)
pragmatic approach to the institutions of government and that between Su Shi’s defense of

intellectual diversity and Cheng Yi’s f£lH (1033-1107) new culture of Daoxue 7E£2 (the Dao

learning)® were all possible intellectual influences on Wang Dang’s work.
The compilation of the Tang yulin had its context in the historiographical and literary
traditions of the Northern Song as well. Not long before Wang Dang’s time, court sponsored

projects produced several official histories such as the Xin Tang shu ¥ (New History of the
Tang) and the Zizhi tongjian & & ## (Comprehensive Mirror to aid in government), while
private projects also produced histories such as Ouyang Xiu’s EX[5{Z (1007-1072) Xin Wudai
shi ¥ H AL (New History of the Five Dynasties) and Su Zhe’s #fi§{ (1039-1112) Gushi 552

(History of Antiquity). The Song court also sponsored the compilation of large encyclopedic

works (leishu $82) for the purpose of constructing a comprehensive system of knowledge of its

—fe e

time, such as the Wenyuan Yinghua X %555% (Finest Flowers from the Garden of Belles-

Lettres), the Cefir yuangui ffi}jif 7156 (Grand Tortoise of the Treasury of Books), the Taiping

7 Qi Xia j2:{%, Wang Anshi bianfa F 27455 (Wang Anshi’s Reform, Shijiazhuang: Hebei renim, 2001).

¥ Peter K. Bol, This Culture of Ours: Intellectual Transitions in T’ang and Sung China (Stanford: Stanford
University Press, 1992).



Yulan FF-fHIEE (Imperial Overview from the Era of Great Peace, 976-983) and the Taiping
Guangji & FREEED (Extensive Records from the Era of Great Peace). From a didactic perspective,
court scholars and officials produced categorically organized works such as the Shengzheng EEE]
(Sagacious government policies) and Baoxun E gl (Precious instructions). These were “case-by-

case, conversation-by-conversation encapsulations of the imperial ancestors’ instructions or

9% ¢

legislations 527,72 that functioned as “self-study manuals for the sitting ruler,” “source book”
for preparing court lectures to “present old models” #£i{ 5%, and “a constitutional vehicle for the

ministers to interpret or even debate the proceeding and especially the founding emperor’s
intention.” These collections of case-by-case historical episodes could have very well influenced
Wang Dang’s intentions and design for his book. On a much lighter note, the Northern Song also

saw a significant increase in the number of private anecdotal collections called biji &30,

. 10
“miscellaneous records.”

Representative works include Ouyang Xiu’s Ei[5{Z (1007-1072)
Guitian lu §7H $% (Records Written for Returning to the Farm), Su Shi’s &f## (1037-1101)
Chouchi biji {JUZEED (Jottings by the Chou Pond) and Dongpo zhilin B35 8K (Forest of
Records by the Master of Eastern Slope), Zhao Lingshi’s #8485 (1051-?) Hou ging lu {75 §%
(Records of the Marquis” Mackerel), and Kong Pingzhong’s 1> (jinshi 1065) Xiu Shishuo

4ETHET (Sequel to the Shishuo). Wang Dang, Zhao Lingshi and Kong Pingzhong were all active

members of Su Shi’s literary circle, and the works of his peers would inevitably influence

? Sung Chia-fu, Between Tortoise and Mirror: Historians and Historiography in Eleventh-Century China
(Dissertation. Harvard University, 2010), 76.

' Li Yumin ZZ¥8 R, Songdai biji xiaoshuo daguan FRAREEEL/NsR A (Shanghai: Shanghai guji, 2001). Zhang Hui
SENE, Songdai biji yanjiu FALEESCHSE (Studies on Song Dynasty Miscellanies, Wuchang: Huazhong shida, 1993).



Wang’s compilation of the Tang yulin. However, because none of Wang Dang’s own writings
are extant except for a brief preface to the Tang yulin listing its source books and categories, we
have no textual records on possible influences or compilation principles of Wang’s collection.
Observations or speculations on these aspects have to be based on the analysis of the content and
structure of the Tang yulin itself, and on a case-by-case basis as well when dealing with
particular narratives, categories, themes and topics of the collection. Still, the Tang yulin should
be viewed as essentially a Song scholar’s effort to selectively recycle the fragmented records of
the Tang, give these discontinuous narratives structure, and bestow meaning through such
structure. Therefore, it represents, first and foremost, a Song perspective on the historical and
anecdotal representations of the past. As a result, through selectively recycling and
systematically restructuring the anecdotal memories of the Tang, Wang Dang constructed his
own supplement to the Tang histories, and thus he can be viewed as a historian outside of the
official venues of historiography.

Therefore, this dissertation takes an approach similar to the New Historicist pursuit of
“counterhistory” through anecdotal accounts.'' The New Historicist counterhistory “opposes
itself not only to dominant narratives, but also to prevailing modes of historical thought and
methods of research,” and, when successful, “ceases to be counter.”'? Often times, the anecdotal
narratives examined here also seem to “disrupt” the factually oriented historical narratives and
“tantalize with flashes of an always inaccessible ‘real’”"® the way the New Historicist anecdotes

do. But rather than a “counterhistory,” the study here treats these anecdotal accounts as the

' Catherine Gallagher, “Counterhistory and the Anecdote” in Catherine Gallagher and Stephen Greenblatt, eds.,
Practicing New Historicism (Chicago and London: The University of Chicago Press, 2000), pp. 49-74.

2 Ibid., p. 52.

B Ibid., p. 51.



fragmented cultural memory of the past that is neither factual nor fictional, or both factual and
fictional. These narratives are organic integrations of factual basis and fictional exaggeration,
and they are as true, and at the same time as false, as the personal memory. They are vehicles of
memory, not only memories of individuals, but also as a whole the memory of the society and
the culture. They are factual in the sense that they represent cultural reality and ideological truth
rather than historical reality and empirical truth, just like the personal memory can be more true
to one’s mentality than one’s factual experience.

In his article “Historiographical Anecdotes as Depositories and Vehicles of Cultural
Memory,” Harald Hendrix discusses the genre of “historiographical anecdotes” in biographies of
leading intellectuals of the European Renaissance period. He points out that due to the “narrative
structure at the basis of almost all anecdotes,” they have “a particularly strong mnemotechnic
effect: people remember them almost automatically and don’t find any difficulty in reproducing
them when required.”'* They are particularly effective in producing cultural memory," and they
“tend to live very long lives” and “resist falsification” even when originally made up
intentionally by historical biographers.'® Such effectiveness shows that the historical anecdotes
“must possess qualities that are judged more essential than the historian’s search for empirical
truth.”'” Hendrix argues that “in historiographical discourses anecdotes have the rhetorical

function of an exemplum: with great efficiency they convey the inner logic of historical facts,

'* Harald Hendrix, “Historiographical Anecdotes as Depositories and Vehicles of Cultural Memory,” in Genres as
Repositories of Cultural Memory. The Proceedings of the XVth Congress of the International Comparative
Literature Association “Literature as Cultural Memory”, Leiden 16-22 August 1997, vol. 5. Edited by Hendrik van
Gorp, and Theo D’ Haen (Amsterdam/Atlanta, GA: Rodopi, 2000), p. 18.

' Hendrix, “Historiographical Anecdotes,” p. 20.

' Ibid., p. 20.

" bid., p. 21.



and in a way that people will easily remember it. This makes the factual basis of anecdotes
virtually irrelevant, since it is not their function to communicate empirical facts. They
communicate an interpretation of empirical facts.”'® Therefore, “they should be examined as
such: not as true or false stories — like so many historians have been investigating them — but as
indications of ideologies,” and examined this way “at least in origin, during the period in which
they are being conceived.”'” While Hendrix mainly addresses the biographical “historical
anecdotes” closely associated with the life and personality of the historical figures they depict,
and in particular, the biographical anecdotes intentionally created by historical biographers, his
ideas are useful to the study of miscellaneous anecdotal accounts such as the Tang yulin as well.
Though, collectively speaking, the miscellaneous narratives in an anecdotal collection are not
particularly related to a single historical figure, nor set in any specific biographical context, they
also possess the quality that often transcends the factual basis of the anecdotal accounts. Often
times they do not function to communicate empirical facts, but rather the cultural reality and
ideological truth embedded in them as interpretations of empirical facts.

Taking Hendrix’s claims as a starting point, this dissertation further identifies three
aspects of the nature of anecdotal narratives that are characteristics to the concept of “cultural
memory.” Before I introduce these three aspects and relate anecdotal narratives to cultural
memory, [ will comment on the Chinese concept of memory and introduce the definitions of
cultural memory itself. In order to properly lay the foundation for the discussion on medieval
Chinese anecdotal narratives from the perspective of the modern Western concept “cultural

memory,” this dissertation first explores traditional Chinese notions of memory and proposes to

¥ Ibid., p. 22.

¥ Ibid., p. 22.



understand the Chinese concept of memory from the perspective of processes. One process in
particular, the process of memory transmission, enables the discussions on the oral origins of
anecdotal memories of the society,”” as well as on the oral and textual transmission of such
memories beyond the physical presence and lifetime of individuals. It perpetuates and preserves
the fragmented memories of the society, and produces as a whole the cultural memory of the past

27N e

in the forms of fragmented writings such as xiaoshuo /|\i, “minor discourses,” and zashi §E 52,

“miscellaneous histories,” outside of official historiographical venues.

The concept of cultural memory itself has been developed rather recently as a result of
the growing scholarly attention to the collective and cultural aspects of memory. Ever since
Maurice Halbwachs started to emphasize the social nature of memory in the 1980s,*' scholarly
attention has been increasingly turned to social practices of commemoration.” In addition to
formal discourses produced by historiography, these social practices, in forms such as tradition,

myth, and anecdotes, produce what is identified as “collective,” or “cultural,” memory.> In his

2 For discussions on the oral origins of anecdotal accounts, see the following works: Bernhard Karlgren, “On the
Nature and Authenticity of the Tso Chuan,” Géteborgs Hogskolas Arsskrift 32, no. 3 (1926): 1-65; William H.
Nienhauser, Jr., “The Origins of Chinese Fiction,” Monumenta Serica, 38 (1988—89): 191 —219; William H.
Nienhauser, Jr., “Literature as a Source for Traditional History: The Case of Ou-yang Chan.” Chinese Literature:
Essays, Articles, Reviews (CLEAR) 12 (1990): 1-14; William H. Nienhauser, Jr. “Creativity and Storytelling in the
Ch’uan-ch’i: Shen Ya-chih’s T’ang Tales,” Chinese Literature: Essays, Articles, Reviews (CLEAR) 20 (1998): 31-
70; Glen Dudbridge, Religious Experience and Lay Society in T’ang China: A Reading of Tai Fu’s Kuang-i chi
(Cambridge Studies in Chinese History, Literature and Institutions. Cambridge: Cambridge University Press, 1995).
Sarah Allen, Tang Stories: Tales and Texts (Dissertation, Harvard University, 2003). Allen, Sarah. “Tales Retold:
Narrative Variation in a Tang Story.” Harvard Journal of Asiatic Studies 66, no. 1 (2006): 105-43. Jack W. Chen,
“Blank Spaces and Secret Histories: Questions of Historiographic Epistemology in Medieval China,” The Journal of
Asian Studies 69, no. 4 (2010): 1071-91. Kai Vogelsang, “From Anecdote to History: Observations on the
Composition of the Zuozhuan,” in Oriens Extremus 50 (2011): 99-124.

2! Halbwachs, On Collective Memory (Chicago, IL: Chicago University Press, 1992).
*? For a survey on the working definitions, traditions, lineages of enterprises, disputes, approaches, and sociological
theories concerning social memory, see Olick and Robbins, “Social Memory Studies: From ‘Collective Memory’ to

the Historical Sociology of Mnemonic Practices.” Annual Review of Sociology 24 (1998): 105-40.

# Ibid., p. 109-112.
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1995 article “Collective Memory and Cultural Identity,” Jan Assmann defines the concept

“cultural memory” and stresses the following characteristics: 1) “the concretion of identity or the
relation to the group,” 2) the “capacity to reconstruct,” 3) its “formation” — “the objectivation or
crystallization of communicated meaning and collectively shared knowledge,” 4) its
“organization” — “the institutional buttressing of communication and the specialization of the
bearers of cultural memory,” 5) its “obligation — a clear system of values and differentiations in
importance that structure the cultural supply of knowledge and symbols,” and 6) its “reflexivity”
— “its practice-reflexivity in interpreting common practice in terms of ethno-theories such as
proverbs, rituals; its self-reflexivity in drawing on itself to operate in social context; and its

9924

reflecting the self-image of the group through a preoccupation with its own social system.””" In

this article Assmann does not seem to distinguish the concept of “cultural memory” from

2 . 2
»2 or Fentress’s “social memory.””® Assmann states “the

Halbwachs’s “collective memory,
concept of cultural memory comprises that body of reusable texts, images, and rituals specific to
each society in each epoch, whose ‘cultivation’ serves to stabilize and convey that society’s self-
image. Upon such collective knowledge, for the most part of the past, each group bases its
awareness of unity and particularity.”’

Then again, in his 2006 book Religion and Cultural Memory: Ten Studies, Assmann
redefines the concept in the introductory chapter “What Is ‘Cultural Memory?’”” and

distinguishes it with concepts of “communicative memory” and “collective memory.”

#* Assmann, “Collective Memory and Cultural Identity,” Trans. John Czaplicka, in New German Critique 65
(Spr/Sum 1995): 130-2.

* Halbwachs, On Collective Memory, p. 38.
*6 Fentress and Wickham, Social Memory (Oxford: Blackwell, 1992), pp. ix-x.

*7 Assmann, “Collective Memory and Cultural Identity,” Ibid., p. 132.
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“Communicative memory” is a concept Assmann developed to emphasize the social aspect of

individual memory identified by Halbwachs. The nature of communicative memory is both
bodily/physically and socially conditioned, operating within a social framework.”® It is
individually specific, highly functionalized, and closely related to the formation of individual
identity. It is short, spanning a period of less than a hundred years, “a generational memory that
changes as the generations change.” According to Assmann, collective memory functions as a
sociogenetic force,™ similar to Friedrich Nietzsche’s “bonding memory” or “will’s memory” in
the sense that it binds the individuals sharing the collective memory to similarly shared point of
view, identity, social obligations, and sometimes religious or political purposes; and at the same
time, individuals find a sense of belonging through such shared memory. Assmann states, “the
task of this [collective] memory, above all, is to transmit a collective identity,” and “collective
memory is particularly susceptible to politicized forms of remembering” where memories are
“made” through commemoration.”’ This is in line with various scholars’ view that collective
memory is highly selective.*

The concept of “cultural memory,” on the other hand, “takes a major step beyond the
individual who alone possesses a memory in the true sense,” and sets up a needed “symbolic and

cultural framework” for the operations of memory.> It is a concept close but different from

2 Assmann, Religion and Cultural Memory, p. 3-4.
¥ Ibid., p. 24.

* Ibid., p. 5-9.

1 Ibid., p. 6-7.

32 Olick and Robbins, p. 110.

33 Assmann, Religion and Cultural Memory (Stanford, CA: Stanford University Press, 2006), p. 8.
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Bernstein’s concept of “tradition.” It is “symbolically stored memory” to ensure the memory

does not die with its particular temporal context, using such cultural memory techniques as
rituals, festivals and canonized texts. Assmann relates cultural memory to the passing of time,
when the “memory space of many thousands of years open up, and it is writing that plays the
decisive role in this process.”** He also invokes Derrida’s concept of the “archive,” stating that
“in written cultures, handed-down meanings, translated into symbolic forms, swells into vast
archives of which only more or less limited, albeit central parts are really needed, inhabited, and
tended, while all around hoards of knowledge that are no longer needed languish in a state that at
the margins comes close to disappearance and oblivion.”** He distinguishes between functional
memory and stored memory, and defines the latter as amorphous, without boundaries and
structuring principles. “Cultural memory, in contrast to communicative memory, encompasses
the age-old, out-of-the-way, and discarded; and in contrast to collective, bonding memory, it
includes the noninstrumentalizable, heretical, subversive, and disowned,”*® and is “complex,
pluralistic, and labyrinthine; it encompasses a quantity of bonding memories and group identities
that differ in time and place and draws its dynamism from these tensions and contradictions.”’
While Assmann’s “cultural memory” seems to be rather inclusive, other scholars seem to use the
term specifically to refer to the “stored” or “archived” memory in Assmann’s categorization of
memory. For example, Marita Sturkin, in her study of the Vietnam War, the Aids epidemic and

the politics of remembering, defines cultural memory as memory “shared outside the avenues of

* Ibid., p. 28.
3 Ibid., p. 24-5.
% Ibid., p. 27.

7 Ibid., p. 29.
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formal historical discourse, yet is entangled with cultural products and imbued with cultural

meaning.”*

To the study of medieval Chinese anecdotal narratives in this dissertation, three main
characteristics of cultural memory prove to be particularly relevant. First, cultural memory is the
memory that can last across time and space. Anecdotal accounts, by their nature, tend to spread,
and are created to be spread in the first place. Thus they are miscellaneous memories that will not
die when detached, as a result of being transmitted across time and space, from their original
owner, be it an individual, a collective of individuals, or a political entity. Often anecdotal
memories are detached enough that they are not “personal” or “individual” in the sense that the
accuracy of details would not make significant differences in the interpretation of the memory,
and not “collective” in the sense that the social and political interest and the identity of the
collective entity are no longer tied with the interpretation and perpetuation of the memory. In this
sense, they are truly cultural. Cultural memory might co-exist at the same time with the personal
memory or collective memory of the original owner in the case that the memory is spread rapidly
across space beyond the connections to its original owner, but most likely in the case of ancient
China, cultural memory is memory that has outlived its original owner and has migrated from the
individual to the collective and eventually to the cultural realm. Second, cultural memory exists
in the cultural archives outside of the official venues of historiography. Most anecdotal narratives

are indeed left out of official histories and are passed down as memories “archived” in

miscellaneous collections often put in such inferior categories as xiaoshuo /|N\&fi, “minor

discourses,” and zashi §ft 58, “miscellaneous histories,” by official dynastic bibliographies. Third,

3 Sturkin, Tangled Memories (Berkeley, CA: University of California Press, 1997), p. 26.
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cultural memory is a type of symbolically stored memory. As a result of being transmitted

across time and space, the factual details of the anecdotal accounts lose their significance, while
the cultural reality and cultural significance associated to these accounts become more important.
Thus the anecdote gains a symbolic nature in that the face value of the narrative becomes
overshadowed by the embedded and conventionally recognized cultural value, and the anecdote
itself becomes a symbol of the cultural value it represents. Chapters four and five of the
dissertation will examine the Chinese concept of memory from the perspective of processes, and
analyze these three important characteristics of cultural memory in anecdotal narratives with
representative examples from the Tang yulin.

This dissertation’s approach to the anecdotal narratives from the theoretical perspective
of cultural memory has its roots and inspiration in existing studies of Chinese literature from the
perspective of memory and remembrance. Early studies of memory within the context of
traditional Chinese literature focus mainly on the individual, “autobiographical” memories. One
example is Stephen Owen’s work in Remembrances: The Experience of the Past in Classical
Chinese Literature (1986). Owen emphasizes the articulation or manipulation of individual
memory when it is transformed into narratives, and is interested more in the act of remembrance
than in memory itself. Therefore, rather than putting the texts in their social contexts to reveal the
social aspect of individual memories, Owen puts them in the context of literary traditions,
focusing on how texts serve as vehicles of remembrance — an approach neatly in line with his
overall analogy between text and memory. Recent studies of memory in the context of Chinese
literature turn more attention to the social context of individual memories, and memories that
reflect collective social, historical experience. Many studies focus on the theme of traumatic

memory in Chinese history, especially that of the destruction and violence during the mid-
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seventeenth century transition from the Ming dynasty (1368-1644) to the Manchus’s Qing

dynasty (1644-1911). Some of these studies use concepts from theories of sociology and
psychology to analyze the changing conditions of memory.*® A main difference from earlier
studies of memory is the raised awareness of the collective and cultural aspects of memory in
recent studies.

Two representative examples of recent studies on autobiographical memory in traditional
Chinese literature from the perspective of its social context reveal a newly developed interest in
collective experience and communities of commemoration. They also represent the recent
attention paid to memory writings marginalized by texts remembering historical events from
mainstream perspectives. Allan Barr studied the personal and public memories of the “Ming

History Case” (Mingshi an HH 51 2£) of 1663. Instead of memories of the martyrs, Barr focuses on
the memoirs of two survivors, Fan Han $§& (1634-1705+) and Lu Xinxing FE3£1T (1652-

1707+). Barr observes that many of Lu Xinxing’s memories “must have been learned, borrowed,
and inherited from a common stock of memories constructed, sustained and transmitted by the

% Quoting Robert Bellah, Barr invokes the concept of the “community of memory,”

Lu family,
where “a community is involved in retelling its story, its constituent narrative, and in so doing, it

offers examples of the men and women who have embodied and exemplified the meaning of the

3For examples, see Lynn Struve’s “Confucian PTSD: Reading Trauma in a Chinese Youngster’s Memoir of 1653,”
Vera Schwarcz’s “Circling the Void: Memory in the Life and Poetry of the Manchu Prince Yihuan (1840-1891),”
Peter Zarrow’s “Historical Trauma: Anti-Manchuism and Memories of Atrocity in Late Qing China,” and Klaus
Mohlhahn’s “Remembering the Bitter Past: The Trauma of China’s Labor Camps, 1949-1978” in History &
Memory 16, no. 2 (2004); as well as Li Wai-yee’s “History and Memory in Wu Weiye’s Poetry,” and Robert
Hegel’s “Dreaming the Past” in Trauma and Transcendence in Early Qing Literature edited by Wilt L. Idema, Li
Wai-yee, and Ellen Widmer (Cambridge, MA: Harvard University Asia Center, 2006), 99-148, 345-74.

0 Barr, “Ming History Inquisition,” p. 13.
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community.”*' Philip Kafalas bases his study on Gaston Bachelard’s idea that “if the self

emerges from remembering, it must be housed in a metaphorical architecture built of
remembered spaces.”** Kafalas examines several pieces of autobiographical prose in late
imperial Chinese literature to study how childhood, dream and trauma were remembered in

relation to the memories of meaningful physical structures, such as jia 57, the “family,” or rather

the physical “house.” He argues that the “mental architecture, as metaphorical housing of what
remembering produces, has its roots in physical architecture.” The physical space in memory
becomes a symbolic architecture, a structuring device of memory — “structures that house the

£."* Kafalas concludes that our memories

raw material of the remembered and remembering sel
depend on such a constructed framework and its integration into some larger social commonality.
In the study of anecdotal narratives here, the categorization system of an anecdotal
collection offers a similar “symbolic architecture” to house the miscellaneous anecdotal
memories of the past. Rather than Kafalas’ “mental architecture” that houses personal memory
and offers meaningful structure to the remembered and the remembering self, categorization
systems of anecdotal collections are symbolic architectures that house the cultural memory of a
society and offer meaningful structures to the memory. At the same time they also offer guidance
to how the anecdotal past should be remembered and interpreted in order for it to make sense to

the remembering society. In selectively recycling the anecdotal material of the past and re-

organizing it in its own categorization system, the Tang yulin restructured the space of the

' bid., p. 13.
2 Kafalas, “Mnemonic Locations,” p. 93.
® Ibid., p. 94.

* Ibid., p. 100.
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cultural memory of Tang and re-constructed a “symbolic architecture” that is meaningful to its

own time, and to the remembering culture. Wang Dang’s architecture had its roots and
inspiration in the Shishuo xinyu tradition, but he intentionally expanded the symbolic space of
the tradition with his own additional categories. With examples of representative cases of
anecdotes and categories, this dissertation will try to show that Wang’s architecture was shaped
by the social and historical context of his own time, and designed to address the cultural and
intellectual concerns of the literati culture of the Song.

Fragmented and anecdotal narratives have gained considerable scholarly attention in

Western scholarship. Most recently topics ranging from Xie Lingyun’s &2 3# (385-433)
fragmented records on mountains® to Yuan Mei’s 24y (1716-1798) miscellaneous writings on

cooking and dining*® have become research interests of scholars specialized in the literature and
culture of various time periods of ancient China. Especially relevant to the study of the Tang
yulin here are the investigations on anecdotal collections. A few examples of recent studies are
discussed below.

Anna Shields examines the representation of the Yuanhe JTA[I reign (806-820) of
Emperor Xianzong FE 5% (r. 805-820) of Tang in three anecdotal collections from the ninth
century, the Guo shi bu [F|52 % (Supplement to the History of the State) by Li Zhao Z2E& (? -

after 829), the Yin hua lu [R5E$% (Records of Hearsay) by Zhao Lin 5% (803-after 868), and

* Ping Wang, “Fragments of ‘Famous Mountains:* Xie Lingyun’s ‘You mingshan zhi’ ## 441117 (Records of

Traveling Famous Mountains),” Presentation at the 2012 AAS Annual Conference, Toronto, Canada, on March 16,
2012.

“ Yan Liang, "Pieces of Food and Culture: Yuan Mei and His Recipe Book Suiyuan shidian Fg[E &8>
Presentation at the 2012 AAS Annual Conference, Toronto, Canada, on March 16, 2012.
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the Zhi yan $= (Collected Sayings) by Wang Dingbao F E{F (870-940).*" Shields argues

that the emphases of these three collections shift from the personal perspective of Li Zhao, to the
most distant and admiring view of Zhao Lin, to the historical and even nostalgic version of Wang
Dingbao. Such a shift reveals the ongoing reconsideration of Yuanhe literary culture and the

achievements of Yuanhe writers such as Han Yu §&#7 (768-824) and Bai Juyi [ &5 (772-846).

Shields notes that “as literati gossip was replaced with more factual historical accounts and
primary texts in these anecdote collections, a new vision of mid-Tang cultural values emerged,
one that began to create different narratives for literary and intellectual history.”*® Manling Luo

examines the intellectual discourse in the late eighth-century miscellany Feng shi wenjian ji £
GRS .32 (Records of Things Heard and Seen by Mr. Feng) by Feng Yan £38 (fl. 750-800).%

Treating the collection as an innovative project within its particular historical context, Luo points
out that “combining the traditional reportage-style miscellany and the genre of the discourse (/un

z), Feng Yan transforms the wenjian ji into a new mode of independent intellectual

. 5550
exploration.”

Feng Yan “not only creates an order of knowledge that decentralizes court
authority, but also establishes a distinct style of analytical inquiry to achieve what he considers to

be a true understanding of the world’s diverse phenomena.”"' Luo comments that Feng’s work

"I have preserved the translations of titles and authors’ dates by Anna Shields. Anna M. Shields, “From Literati
Gossip to Intellectual History: Shifting Perspectives on the Yuanhe JT#{1 Era in Tang Anecdote Collections.”
Chugoku shigaku FEf52E2 (Studies in Chinese History), 20 (2010): 1-32, 201.

* Ibid., p. 201.

* I have preserved the translations of title and author’s dates by Manling Luo. See Manling Luo, “What One Has
Heard and Seen: Intellectual Discourse in a Late Eighth-Century Miscellany,” Tang Studies 30 (2012): 23-44.

0 Ibid., p. 23.

S bid..
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illustrates “an emergent trend of using the miscellany as a flexible yet serious medium of self-

expression in the late medieval period.”>* The view of the anecdotal collection as the medium of
self-expression and self-fashioning can be traced back to the many studies on the Shishuo xinyu.
Nanxiu Qian’s Spirit and Self in Medieval China: The Shih-Shuo Hsin-Yu and Its Legacy
contains overview discussions on the imitations of the Shishuo xinyu from all later dynasties of
China as well as from the Korean and Japanese cultures.” Her chapters on the Tang and Song

imitations such as the Da Tang xinyu KEEF¥:E and the Tang yulin are especially important to

the study here. Qian’s recent comparative study on the two biographical traditions in Chinese

women’s history: the lienii 41|22 and the xianyuan B42,>* offers a thorough discussion on the

social and intellectual context behind the development and transformation of these categories. It
provides a valuable example for my discussion of categories functioning as symbols and
structure of the anecdotal past with embedded cultural meanings both inherited from a long
literary tradition and shaped by the changing social and intellectual contexts.

Important studies on anecdotal material from the perspective of memory include the
works by Rania Huntington and Manling Luo from which the study here has benefited greatly. In
her 2005 study, Rania Huntington examines memories of the Taiping Rebellion (1850-1864) in

late Qing biji Z25C (miscellanies or casual memoirs) and zhiguai 755 (accounts of the strange)

52 1bid..

33 Nanxiu Qian, Spirit and Self in Medieval China: The Shih-Shuo Hsin-Yu and Its Legacy (Honolulu, HI: University
of Hawaii Press, 2001).

> Nanxiu Qian, “Lienii versus Xianyuan: The Two Biographical Traditions in Chinese Women’s History,” In
Beyond Exemplar Tales: Women’s Biography in Chinese History, edited by Joan Judge and Hu Ying (Berkeley and
Los Angeles, CA: University of California Press, 2011), pp. 70-88.
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narratives.” She focuses on fragmentary recollections of the rebellion “when it is not the

primary subject of discussion” and accounts “not assembled into larger, coherent wholes,”°
rather than historical works and diaries exclusively devoted to the rebellion. She argues that
these texts form a “unique generic space”™’ of memory, including first-person autobiographical
memory, third-person, or anonymous legends, and the complicated mix of personal experience
and literary convention.”® Such memories in the most formless genre, the biji, and their
relationship to other kinds of memory narratives on the Taiping Rebellion are the focus of
Huntington’s study. She uses two organizing metaphors to illustrate the connections between
memory and genre. The first one is a parallel drawn between spirits and memory — both present
embodiments of the past; and the second one between genres of writing and spaces to remember
and serve the dead.” Huntington distinguishes three types of spirits, memories and their
corresponding spaces in rituals and genres of writing: and the spirits of ancestors — the personal
and familial memories — claimed by individuals, enshrined in ancestral halls and remembered in
funerary genres; the deified spirits — the shared, collective memories — remembered by a wider
community, worshiped in temples and recorded in hagiography, or historiography; and the
wandering hungry ghosts — the memory that seems to have become a common place for

everyone, yet unclaimed by any individual or group, without service in halls or temples, lumped

together in marginalized genres and categorized as miscellaneous. The third category of memory

> Rania Huntington, “Chaos, Memory, and Genre: Anecdotal Recollections of the Taiping Rebellion,” Chinese
Literature. Essays, Articles, Reviews (CLEAR) 27 (2005): 59-91.

> Huntington, “Chaos, Memory and Genre,” p. 63.
7 Ibid., p. 59.
* Ibid., p. 91.

 Ibid., p. 59-61.
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and tales, or legends, about obscure or anonymous strangers are “a crucial part of the narrative

landscape, providing both a backdrop for, and the link between, personal memory and the large
stories of history” and “taken together they help to create a sense of general human experience in
ordinary or extraordinary times.”*® Huntington discusses the patterned arrangements at the level
of collections to reveal the interplay of private and public memory, analyzes the genre and
structure at the level of the text, and the use of themes and common motifs, such as fate, moral
retribution, martyrdom, haunting, and refuges from history, at the level of the stories.

Manling Luo studies anecdotal collections from the Tang from the perspective of cultural
memory. In her 2011 article, Luo examines “how the miscellany form makes possible a distinct
mode of cultural memory construction, the piecing together of anecdotes gathered from oral and
written sources to create a composite, multifaceted picture of the past,” or as Luo terms it, the
“mosaic memory.”®' She examines four monothematic post-An Lushan rebellion collections

devoted to the memory of the Kaiyuan-Tianbao era (713-756): Li Deyu’s Z2{%i# (787-849) Ci
Liu shi jiuwen ZXHIEGEEE] (Jottings of Tales Heard from the Lius), Zheng Chuhui’s Efj% &5
(jinshi 834) Minghuang zalu B2 %E$% (Miscellaneous Record of the Illustrious Emperor),
Zheng Qi’s E[\EX (fl. Late ninth century) Kai Tian chuanxin ji Fi X {E{ZEC (Record of
Transmitted Facts from Kaiyuan and Tianbao), and Wang Renyu’s F-{=#4 (880-956) Kaiyuan

Tianbao yishi B 7t K258 25 (Left-over Anecdotes from Kaiyuan and Tianbao).> Luo shows

5 Ibid., p. 60.

6! Manling Luo, “Remembering Kaiyuan and Tianbao: The Construction of Mosaic Memory in Medieval Historical
Miscellanies,” T"oung Pao 97 (2011): 263.

62T have preserved the translations of titles and dates of authors originally by Manling Luo. See Manling Luo,
“Remembering Kaiyuan and Tianbao,” pp. 263-300.
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“how compilers created idiosyncratic versions of mosaic memory as a result of their personal

motives and cultural positions” and these individual versions “constitute a cumulative
representation that reveals important features of mosaic memory as communal discourse.” Luo’s
interest in a composite picture of the past created by the literati community also is found in her

most recent study, where, using Liu Su’s 2| (fl. 806-820) Da Tang xinyu as an example, she

treats the writing of historical miscellanies as the means of constructing a “kaleidoscopic
history” of the “Great Tang,” and a specific identity for the literati community in the post-An
Lushan rebellion era.®®

The Tang yulin, in this sense, can also be viewed as an image of the Tang constructed by
a Song dynasty literati scholar by restructuring Tang cultural memory through his own selection
and re-categorization of the anecdotal narratives. Compared to the “mosaic memory” and the
“kaleidoscopic history” of the “Great Tang” constructed by the literati scholars of the post-An
Lushan era as discussed by Manling Luo, Wang Dang’s construction of the image of the Tang is
from a much more distant perspective. It is an image constructed with much less tendency to
identify with such memory and use it for self-expression and self-fashioning, than perhaps to
preserve such memory and use it as past examples for the purpose of self-cultivation. The
anecdotes in the Tang yulin cover a wide range of historical figures and social occasions, but the
authors and origins of many of these records are no longer traceable. Therefore, the anecdotes in
the Tang yulin are not about any particular type of experience of a particular individual or group;
instead, they come from a society’s memory of the past that, in a sense, was collage-like and

cultural. It is a collage of bits and pieces of floating memory of a large group of people on a wide

8 Manling Luo, “Anecdotes and Community: A Kaleidoscopic History in the New Tales of the Great Tang,”
Presentation at the 2012 AAS Annual Conference, Toronto, Canada, on March 16, 2012.
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range of topics and events, gathered, selected, and structured by Wang Dang, resulting in an

alternative way by which the past dynasty is remembered.

In his chapter on the Northern Song literature in the Cambridge History of Chinese
Literature (2010), Ronald Egan comments on the nature of miscellanies or anecdotal collections,
and the striking increase in the number of such collections during the Song. “The most weighty
and instructive narratives” about the past were incorporated in official biographies and histories,
the miscellany compilers collected marginal records that have “little didactic or historiographical
value, or that may strain credulity or otherwise be of uncertain provenance and credibility,” for
the purpose of supplementing the official historical record.®* By the end of the eleventh century,
the interest in miscellaneous records had grown to include the recent, the personal, the trivial and
quotidian, the amoral and even the heterodox. Considering Assmann’s system, official histories
can be viewed as the functional memory of the past, as the collective memory selectively
constructed by the ruling group; while anecdotes are marginalized, noninstrumentalizable
memories of the past stored away in cultural “archives,” without immediate use or function. For
the anecdotes in the Tang yulin, it is no longer possible to identify whose individual memory, or
which group’s collective memory, an anecdote was. Time has moved memories that were once
individual, or once shared by a particular group, into the realm of cultural memory of a past
dynasty.

The study of memory in general, and the collective and social aspects of memory in
particular, has also become a trend in Chinese scholarship over the past decades. Western studies

on memory are translated, reproducing in Chinese fundamental works such as Halbwachs’s On

% Ronald Egan, “The Northern Song (1020-1126),” 454-5.
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Collective Memory and Harald Welzer’s Social Memory: History, Remembrance, Tradition.®®

These theories became the basis of new perspectives and approaches in various disciplines of
research in China, including studies of history, culture, anthropology, popular religion and
literature.®® Scholars have also been analyzing the adaptation and application of western theories
on the social aspects of memory to the context of their own research fields.®” However,
compared to the much-studied concepts of collective, social and historical memory, the concept
of cultural memory in Chinese scholarship appears to be in need of clarification. It is mostly used
as an alternative term for collective memory or a blanket term for memories of local

communities or minority groups in anthropological and ethnographical studies. Often times it is

% See Maurice Halbwachs, Lun jiti jiyi 58520 1& (On Collective Memory), trans. Bi Ran #2244 and Guo Jinhua 5[}
4#E; and Harald Welzer, Shehui jiyi: lishi, huiyi, chuancheng 1+ & 018 © FESE » [A1E - {#K (Social Memory:
History, Remembrance, Tradition), trans. Ji Bin Z=3#, Wang Lijun £ 17, Bai Xikun [ §5%2.

5 In his 2010 review, Bai Zixian [l identifies seven categories in Chinese memory studies over the past twenty
years that are based on western theories: identity, generations and social stratifications, collective amnesia, violence
and power, rumor and collective amnesia, reputation and collective amnesia, and the continuity of social memory.
See Bai Zixian [4-ll], “Jiti jiyi lilun jingyan yanjiu de qige weidu: 1989-2009” £2 &30 (= 34X ERRH T Y {46
J&: 1989-2009 (Seven Dimensions of Empirical Studies on the Theories of Collective Memory: 1989-2009), in
Economic Research Guide $&BHT5E2T1] 80, n0.6 (2010): 200-1. Though Bai’s review seems to be somewhat
unbalanced and his categories overlapped, it nevertheless indicates a raised awareness of the widespread influence
western theories of collective memory have on many disciplines of research in China.

7 A few examples are listed here: Wang Mingke “FBHIT analyzes theories and methodology used in historical
research with regard to the concepts of fact, memory and mentality. Lai Guodong $ZEF/f#, in his 2009 dissertation,
reflects on the study of historical memory based on twentieth century western theories. Taking Halbwachs’
collective memory as a starting point, Liu Yaqiu £/[53fk discusses social memory from the perspective of power and
social determinism with a focus on the role of individual memory. He offers to define the concept of “memory
glimmer” ZREROY: which is the disruption or collision between individual and collective memory. He points out
that, though too weak to be a separate memory category, memory glimmer describes one alternative of social
memory and implies a different reality that has been overlooked. See Wang Mingke F-HH1[, “Lishi shishi, lishi jiyi
yu lishi xinxing” FESREEE - FFE s s 18 B R S0 (Historical Facts, Historical Memory and Historical Mentality),
in Lishi Yanjiu [FE 526132 (Historical Recearch) 5 (2001): 136-91; Lai Guodong $8E&##, Lishi jiyi yanjiu: jiyu 20
shiji xifang lishi lilun de fansi FESEECIEMTZE @ B 20TH42 75 7 FE SR BE s AU 2 fE (The Study on Historical
Memory: A Reflection Based on Twentieth Century Western Theories on History), Dissertation, Fudan University,
2009; Liu Yaqiu 2555k, “Cong jiti jiyi dao geti jiyi: dui shehui jiyi yanjiu de yige fasi” {E RS 20 B RI(E S CE ¢
it et BT —{E X & (From Collective Memory to Individual Memory: A Critical Reflection on the Social
Memory Studies), in Chinese Journal of Sociology 18 30, no.5 (2010): 217-42.
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applied loosely and superficially in case studies of various disciplines including art design,

communications, and media study.®® Cultural anthropology studies of China’s minority groups
tend to border on the study of cultural memory as well,”” often taking local history and local
culture as cultural memory. Moreover, it seems that the concept of cultural memory has not been
applied to the particular context of literary study in China. Most studies focus on collective

memory in late imperial and modern literature,”® especially in the “Shanghen wenxue” {55 3722
(Scar Literature) that emerged in the late 1970s.”' Hong Zhigang’s i35 review report of the
“Literature and Memory” conference held at Jinan University 5 A2 during Dec. 5-6, 2009

again reveals a focus on the literary creativity in contemporary literature, and its connections to
the individual memory of the author and collective memory of the people.”> Among the very few

studies that treat traditional literature, one example is Li Qiuxiang’s ZZfkZ study on Qin and

58 For examples, see Liu Zhaohua Z&H%, “Sheji zhong de wenhua jiyi” 51t 32 {30 E (Cultural Memory in
Design), in Technology Trend F}4%J&8 13 (2010): 74; and Wang Weiping T-{&>F “Dianshi jilupian de wenhua jiyi
gongneng” BEERACEE R IV EECIEINEE (The Cultural Memory Function of TV Documentaries), in The Press ¥t
HER4R 6 (2010): 74-6.

% For example, see Liu Zuxin Z[H#%, “Jinshajiang hugu Daizu Poshuijie de lishi jiyi yu wenhua rentong” 7/

S MRS K BRI E st 2t B B 5727 F] (Historical Memory and Cultural Identity of the Dai’s Water-sprinkling
Festival in the Jinsha River Valley), in Journal of Yunnan Normal University (Humanities and Social Sciences) ZEFg
Rl RS2 ER (I B L & REEERR) 42, no. 5 (2010): 111-6.

" For example, see Zhou Donghua [E 5 %%, “Minguo chunian jiangnan jiaohui nvsheng jiti jiyi zhong de guozu
rentong” EEER )T e 2 27 4 EE B =0 B TR Y ER 2 [5] (National and Clan Identities in the Collective Memory
of Female Students in Churches of the Jiangnan Region at the Beginning of the Republican Era), in Xueshu Yuekan
il HF] 3 (2010):145-151.

! For example, see Xu Zidong’s -5, Dangdai xiaoshuo yu jiti jiyi: xushu wenge X/ \si BLEE B & 0052
# (Contemporary Novels and Collective Memory: Narrating the Cultural Revolution, Taipei: Maitian Chubanshe,
2000).

> Hong Zhigang &M/, « ‘Wenxue yu jiyi” xueshu yantaohui zongshu” “ 7 B2 SIS0 & B2 4T & &4t (General
Review of the “Literature and Memory” Conference, Dec. 5-6, 2009 Jinan University B g /K 22). Literary Review
SCEESTEA 2 (2010): 221-3.
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Han’s popular beliefs in saints and sages to illustrate the selectivity of community memory and

demonstrate the construction of historical culture approval.” There are also very few works that
study memory within the specific context of anecdotal literature. One example is Shi Huanxia’s

FMAEE discussion on memory, narration and imagination about the examination hall through a

brief analysis of several Qing dynasty miscellaneous records.”* I have not found any research on
collective memory in medieval anecdotal literature in Chinese scholarship, or any on a well-
defined concept of “cultural memory” in the literature of any period. It seems that at this point
Chinese scholarship has not made the connection between the study of cultural memory and that
of traditional literature, especially traditional anecdotal literature.

Therefore, this dissertation deems it worthwhile to study the Tang yulin, an anecdotal
collection of about historical figures, events and cultural aspects of the Tang that was compiled
during the Song dynasty, from the perspective of cultural memory. The study aims to shed light
on the understandings of anecdotal literature as vehicle and repository of cultural memory and
anecdotal collections as restructured spaces of selectively recycled cultural memory that
represent images of the past constructed within and shaped by the social and intellectual context

of the collections’ own times.

3 Li Qiuxiang ZEFK 7, “Jiti jiyi de xuanzexing yu lishi wenhua rentong de jian’gou — yi Qin Han shengxian xinyang
wei ge’an” SEAGEC R AVEEFE MR BLE SO ERR FIRYEERS — DIZREEEE(S (R E K (Selectivity of Community
Memory and Construction of Historical Culture Approval Taking the Qin and Han Dynasty Saints and Sages
Belief for Example). Journal of Hubei University of Economics #H1LZEEEE % 8, no.5 (2010): 118-22.

" Shi Huanxia f7{#E5. “Guanyu xiangwei de jiyi, xushu yu xiangxiang — yi Qing dai shiren biji wei zhongxin de
kaocha” BEF R FEIHVECIE - RUMLEAR G - DUB T AZEEL R 10 Y522 (Memory, Narration and Imagination
about Examination Hall A Research on Qing Scholar-Gentry Notes Novel [provided English title]). Journal of
Fujian Normal University (Philosophy and Social Sciences Edition) {ZZEfi#I AL FTEH & RERR) 151,
no.4 (2008): 136-141.
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The dissertation has altogether six chapters. Chapter one is an introduction to the

dissertation, situating the current study within the big picture of existing research on the Tang
yulin, anecdotal literature and cultural memory. Chapter two is an overview on Wang Dang, the
compiler of the Tang yulin, offering discussions on his dates, family background, political career,
and his literary and artistic achievements as well as his social connections. Chapter Three
introduces the source titles and structure of the Tang yulin and its complicated textual history.

Chapter four explores the idea of yu &, “conversations,” as first (section 4.1), the main

characteristic of the narratives in the Tang yulin; second (section 4.2), as the oral origin and
means of oral transmission of the anecdotal memories of the past; and third (section 4.3), as the

literary tradition that, with its roots in xiaoshuo /|N&ii and zashi §E52, functions as a bridge

connecting the anecdotal memories of the past circulated and transmitted within the oral culture”
and the textual accounts that perpetuates and preserves them. In order to offer a conceptual basis
for the connections between the anecdotal memories of the past and the oral culture, this chapter

(in sections 4.2.1 and 4.2.2) proposes the perspective of understanding the traditional Chinese

> The concept of oral culture here is different from the oral cultures on which Walter Ong bases his concepts of
“primary orality” and “secondary orality.” Orality is understood as thought and its verbal expressions in oral
cultures. To distinguish different kinds of orality, Walter Ong defines “primary orality” as “the orality of a culture
totally untouched by any knowledge of writing or print,” and “secondary orality” as that of “a culture in which a
new orality is sustained by telephone, radio, television, and other electronic devices that depend for their existence
and functioning on writing and print.” See Ong, Orality and Literacy, p. 11. Though not part of his formal definition
system, Ong also mentions the kind of “residual orality” in cultures that are exposed to writing and print, but writing
and print are not fully used in daily lives (Ibid., pp. 92-3). Still, Ong seems to overlook the cultures where literacy is
not a homogeneous phenomenon: writing and print can be fully used in daily lives of a small group of highly literate
members of the society, but not the daily lives of the illiterate masses. The culture of ancient China was not a culture
of “primary orality” or “secondary orality,” and not exactly of “residual orality.” It was rather a culture in an
equilibrium state, where writing and mass illiteracy co-existed for hundreds or even thousands of years. This is a
culture where the interactions of orality, manuscript culture and print culture are most interesting, and we may try to
understand the dynamics of such interactions through searching for and analyzing the possible textual marks left by
the attempt to incorporate characteristics of orality in textual records that record the activities of the oral culture,
such as the Tang yulin.
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concept of memory as “processes.” The process of memory production is explored with

examples of the meanings and usages of such mnemonic terms as zhi 5%, ji 5C, and zhi 58/75; the

process of memory storage is discussed with examples of the meanings and usages of cang/zang

ik, shi 5% (noun), and jiyi ZCf&; the process of memory retrieval is discussed with terms such as
vi &, nian 72, shi i (verb), and wang '=; the process of memory transmission is examined with
representative mnemonic and communicative terms such as ji 5t zhi 75/5E, and yu 5E. After the

conceptual discussion on the understanding of traditional Chinese concept of memory, the
chapter turns to focus on the transmission process of anecdotal memory in section 4.2.3. As
trivial, fragmented memories shared by groups, communities and even the whole society,
anecdotal accounts often have their origins in the oral culture of the society, and are orally
circulated and transmitted. The discussion here offers examples of the oral origins and oral
transmission of anecdotal memory from the Tang yulin, and presents records of ancient Chinese
oral culture found in various texts. With these examples and records, the discussion here views

.

the ancient Chinese oral culture as a plethora of modes of communicative actions such as yan =
(speaking), yu & (conversing), tan 55 (discussing, chatting), shuo £ (persuading, telling), hua
= (talking, storytelling), which all had their textual counterparts with subtle differences to one
another when used in the titles of anecdotal collections. Section 4.3 then takes yu £E,

“conversations,” as an example to discuss the connections between the oral culture, the literary
tradition of “conversations,” xiaoshuo and zashi, and the production of cultural memory. Section
4.3.1 traces the earliest “conversations” titles to the Confucian tradition with examples of texts

such as the Lun yu sk, the Kongzi jiayu £1, 12755 where the word yu in the titles represents

the dynamics between the oral transmission of teaching and doctrine, and the commemoration
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and consolidation of such fragmented oral teaching in the compilation text. Section 4.3.2 takes

the Guo yu 5L as an example to explore the “conversations” titles as waizhuan M5, “outer

commentary,” and zashi 5, “miscellaneous histories,” within the historiographical tradition.

2N ¢

Section 4.3.3 discusses the “conversations” titles as xiaoshuo /N&5i, “minor discourses,” with

WA

such early examples as the Yulin EAK and the Shishuo xinyu tHEGHEE. Section 4.3.4 connects

zashi and xiaoshuo to the concepts of cultural memory and the production of cultural memory.
The discussion throughout chapter four also highlights two aspects of the distinct nature of
anecdotal accounts that are characteristic of cultural memory: First, they are accounts and
memory transmitted across time and space, beyond the individual’s life span or the existence of
groups, societies and dynasties; and as a whole, they do not belong to any particular individual or
group, nor do they address or represent any particular events or topics. Second, they are accounts
and memories that tend to be left outside of the official venues of historical discourse and that
exist in the vast cultural archives of the society — in miscellaneous collections and oral tradition.
Chapter five focuses on the analysis of the content and structure of the Tang yulin from
the perspective of cultural memory. It illustrates with examples how the restructuring of cultural
memory in the Tang yulin was shaped by the social, cultural, and intellectual context of the
compiler’s time, as well as by the literary tradition the collection claimed. Section 5.1 first
establishes the idea of anecdotal literature as vehicle and repository of cultural memory with
examples on the level of individual anecdotes. Section 5.1.1 first uses an anecdote on Lu Qi’s
wickedness to illustrate the “fuzzy” or “indistinct” nature of anecdotal memory and the idea of

shi ‘&, “truth,” here as historical truth. Section 5.1.2 then takes an anecdote about a woman’s

dream of a steelyard before giving birth as an example to illustrate the way personal memory
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migrates, or rather spreads, into the realms of collective and cultural memory over time, and to

show the development of a symbolic nature of anecdotal accounts that is characteristic of cultural
memory. Section 5.1.2 also uses an anecdote about a court musician’s memory of old owls
gathering on the roof of a palace as an example to illustrate the idea of the migration of memory
from marginalized social groups to the literati culture.

Section 5.2 discusses the restructuring of cultural memory in the Tang yulin on the level
of groups of anecdotes that form “memory templates™ (5.2.1), categories of anecdotes that form
the structure of memory in the Tang yulin (5.2.2), and on the level of whole collections of
anecdotes that serve as the Tang yulin’s sources (5.2.3), each with representative examples. The
discussion here on particular examples of “memory templates” and categories will show, on a
case by case basis, that the restructuring of cultural memory in an anecdotal collection is
facilitated and shaped by the social, intellectual and cultural context and concerns of the
compiler’s own time. While the anecdotal collection tries to impose structure and order on the
miscellaneous memory of the past, the fluid nature of cultural memory inherited from its oral
origins rather determines its resistance to systematic categorization. The discussion on the level
of individual anecdotes, groups of anecdotes and anecdotal categories also reveals a third aspect
of the nature of anecdotal accounts that is characteristic of cultural memory — these fragmented
memories of the past are often symbolically stored in linguistic “handles” such as idioms, in
“memory templates,” and in larger structural frameworks such as categorization systems of
anecdotal collections. Over the time, these forms and structures of memory storage acquire the
characteristic that is more and more abstract, in the sense that their meanings gradually become

independent of empirical details, and symbolic, in the sense that they become more true to the
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cultural significance and cultural values they signify rather than the historical facts, or rather

false facts, that involve in their narratives.

Section 5.2.3 examines the Tang yulin’s selective use of its source material in
restructuring the cultural memory and reconstructing its own image of the Tang. Using a simple
statistical clustering method, the discussion here first divides the fifty or so source titles of the
Tang yulin roughly into four groups. Then from each group, one title representative of the issue
at hand is selected for close examination. Among the large source collections, the Tang yulin’s
high coverage of the Guoshi bu demonstrates a shared principle of compilation — to offer
supplements to the official historical discourse (section 5.2.3.1), while its low coverage of the Da
Tang xinyu suggests the possibility that it was intended to be a response to the Da Tang xinyu in
both content and structure, and to offer a different image of Tang cultural memory (section
5.2.3.2). The discussion here also touches upon how Wang Dang may have worked through his
source books, and how his compilation was influenced by the intellectual orientation of his own
time. Among the smaller source collections, the Tang yulin’s high coverage of the Liu Gong
Jiahua lu is used as an example to discuss the phenomenon of the circular transmission of
cultural memory from source title to a text and then from the text back to the source title, and its
related issues (section 5.2.3.3); while the Tang yulin’s low coverage of several source books
brings the discussion back to the issue of Wang Dang’s less preferred topics (section 5.2.3.4).
Chapter six is the conclusion, and a list of bibliography and an appendix section of translations,

charts and tables follow the six chapters.
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Chapter Two: Wang Dang, The Compiler of the Tang yulin

Although there is no official biography, a rough picture of Wang Dang’s T life can

still be pieced together using the fragmented evidence found in the histories, literary works and
miscellaneous records about historical figures and events around his time. Based on these
fragmented and miscellaneous records, this chapter will try to present a discussion as detailed as
possible on Wang Dang’s family background, his career, his literary and artistic achievements, as

well as his social connections.

2.1 Wang Dang’s Dates

Wang Dang, the compiler of the Tang yulin, was a minor official of the Song and a native
of Chang’an %%, capital of the previous Tang dynasty. The “Tang yulin tiyao” FEzEMEEE
(Introduction to the Tang yulin) in the Siku quanshu reads “[Wang] Dang’s name is not seen
among the biographies of [official] histories. When examining the entry on Pei Ji in [his] book,
[one finds] the character ‘Ji’ is [replaced with] a blank space with a note saying ‘name of the
emperor.” During the Song, only Huizong’s [reign] avoided ‘Ji’ as a taboo, therefore [Wang]
Dang was someone lived during the Chongning (1102-1106) and Daguan (1107-1110) [reigns]”
il 7 LA IR - FBERRE 0 B T o RIEBCE RS ARERSEEXR
[ A\ £2.7° This estimation by the collators of the Siku quanshu had been accepted and quoted

by later bibliographers and scholars such as Zhou Zhongfu & 512 (1768-1831), Lu Xinyuan [7E

7% See “Siku quanshu Tang yulin tiyao” VUEE 4> ZRHEEFIEE in the Appendix of the Tang yulin jiaozheng, pp. 813-
4.
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LB (1838-1894) and Yu Jiaxi 35257 (1884-1955) in their prefaces and postscripts to

various editions of the Tang yulin in their collections.”” However, this estimation is challenged

by Yan Zhonggqi 2A H: (1926-2000) who, with detailed textual analysis on the connections
between Wang Dang and Su Shi #£#i, (1037-1101), concludes that Wang Dang was possibly less

than ten years younger than Su Shi.”® Yan estimates that Wang Dang was born around the sixth

year of the Qingli BE/fE (1041-1048) reign of Renzong {—5% (1010-1063, r. 1022-1063), which

was 1046.” At the beginning (1102) of the Chongning reign, Wang Dang was almost sixty years
old, and at the end (1110) of the Daguan reign, he was almost seventy. Thus the years of
Chongning and Daguan reigns (1102-1110) estimated by the “7ang yulin tiyao” in the Siku
quanshu should actually be the years toward the end of Wang Dang’s life, and it is also possible

that Wang Dang passed away around that time.** Zhou Xunchu FEgJ#], the compiler of the
modern Zhonghua Shuju 1 ZEZE 5 edition of the Tang yulin jiaozheng FEEEMIEES (1987, mpt.
1997), agrees that Wang Dang possibly died during the Chongning and Daguan years around the

age of sixty or seventy.®' Therefore, this dissertation will tentatively note Wang Dang’s years as

(ca. 1046-ca. 1106) with an estimated deviation of approximately five years.

7 Tang yulin jiaozheng, pp. 815-6, 819. See the appendix section of the Tang yulin jiaozheng for the introductions,
prefaces and postscripts to the Tang yulin by various scholars. For complete translations of these texts, see the
appendix section of this dissertation.

8 Yan Zhonggqi BEHE, “Guanyu Tang yulin zuozhe Wang Dang” BEARESEMAEE F 54, in Zhongguo lishi
wenxian yanjiu jikan "R FE 52 SCERTTZE 5T (Anthology of studies on Chinese historical texts, Changsha:
Hunan Renmin Chubanshe, 1980), 219-24.

" Ibid., p. 223.
% Ibid..

' Tang yulin jiaozheng, p. 1.
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Nonetheless, the observation made in the “Tang yulin tiyao,” that is the “character ‘Ji’

is [replaced with] a blank space with a note saying ‘name of the emperor’” {&=F224% » 13 7 1H
%% in the entry on Pei Ji, offers evidence on the time of Tang yulin’s compilation. Yan Zhongqi
argues that, first, Wang Dang possibly compiled the collection in the early years of Huizong’s
% (1082-1135, 1. 1101-1126) reign; and second, even if he compiled the Tang yulin before

Huizong took the throne the publication of the collection was still during Huizong’s reign.™

Based on this, Yan estimates that the compilation of the Tang yulin was possibly after the

Shaosheng 475 (1094-1098) reign when Wang Dang entered his years of old age, and the

completion and publication of the collection was no later than Huizong’s reign (1101-1126).*
2.2 Wang Dang’s Family Background

Wang Dang (ca. 1046-ca. 1106), style name Zhengfu 1-Fj, was born to a family of
distinguished court officials. He was the son of Wang Peng &7, the Director-in-Chief of the
Superior Prefecture of Fengxiang JE\f1] (Fengxiang fu dujian [E\F1] JFFERES),® and the grandson of
Wang Kai T35, the Deputy Military and Surveillance Commissioner (Jiedu guancha liuhou €fi
FEEHZLE01%) of the Victory-by-Means-of-the-Martial Army (Wusheng jun 5 EE).% Wang

Kai was the grandfather of both Wang Dang and his counsin Wang Shen =+ (ca. 1048-ca.

%2 Yan Zhonggi, “Guanyu Tang yulin zuozhe Wang Dang,” p.224.
* Ibid..

% Hucker, p. 216, p. 536.

5 Ibid., p. 144.

% Victory-by-Means-of-the-Martial Army (Wusheng jun E§55) and Peace-by-Means-of-the-Martial Army
(Wuning jun %) mentioned later were both names of regional armies of the Song Empire.
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1104),*” an accomplished painter and calligrapher of the time. If we trace Wang Dang’s

lineage further back, he was also the fifth-generation grandson of Wang Quanbin F= 43 (908-
976), who was the very first Military Commissioner (Jiedu shi £if&{55)*® of the Peace-by-
Means-of-the-Martial Army (Wuning jun FZ£5) and one of the founding generals of the Song
Empire. Biographies of Wang Quanbin and Wang Kai can be found in the Song shi 525.% The
beginning of Wang Quanbin’s biography reads:
Wang Quanbin (908-976) was a native of Taiyuan in the Bing Prefecture. His father
served [Emperor] Zhuangzong90 (885-926, r. 923-926) [of the Later Tang] and was made
the Commissioner of the army stationed at Kelan. He privately kept over one hundred
warriors and Zhuangzong suspected him of having a different intention [from being loyal
to the Emperor]. [Zhuangzong] summoned him, he was fearful and did not dare to go. At
that time [Wang] Quanbin was twelve. He told his father, “This is probably because My
Honorable [Father] is suspected to have other designs. I am willing to offer myself,
Quanbin, as a hostage, the suspicion [on you] surely will be lifted.” His father followed
his plan and was indeed able to preserve his safety. Because of this he let [Wang Quanbin]

serve under his tent [in the army].

%7 For details on Wang Shen’s life, see Weng Tongwen %5[E] 3, “Wang Shen (ca. 1048-ca. 1104) shengping kaolue”
T4 S (An Outline of Textual Research on the Life of Wang Shen), in Yilin congkao ZHf#% (A Series of
Textual Research in the Forest of Arts) by Weng Tongwen (Taipei: Lianjing Chubanshe, 1977), pp 71-104. A

separate study is devoted to the detailed history, as well as military and cultural activities, of this Wang family from
Taiyuan during Five dynasties and Northern Song times.

88 Hucker, 144.

% See “Wang Quanbin zhuan” F 4:3#{# (Biography of Wang Quanbin) with “Wang Kai zhuan” F&|{#
(Biography of Wang Kai) as an appendix in the Song shi R 5 (Beijing: Zhonghua Shuju, 1977), 255.8919-26.

% i.e., Li Cunxu Z2{£E}, also written as 2277 5.
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The name of Wang Quanbin’s father is not mentioned here. All we know is that when

Wang Quanbin was twelve his father served Emperor Zhuangzong 457 of the Later Tang 1% /F.

However, the biography later states Wang Quanbin died at the age of sixty-nine sui at the end of

the Kaobao BHEF (968-976) reign,” therefore Wang Quanbin should be twelve sui in 919 which
was four years before Zhuangzong established the dynasty of Later Tang in Luoyang ;&[%. It is

possible that Wang Quanbin’s father started to serve Zhuangzong even before Zhuangzong took
the throne, but the narrative here strongly suggests the authority Zhuangzong had over him was
powerful in the imperial way. It is also possible that this discrepancy was caused by textual error
on Wang Quanbin’s age or even by less than careful historiography on the side of the Song shi
compilers. But if the passage is viewed from a perspective free from conventional ideas of
“official” history, it is equally possible that this opening anecdote in Wang Quanbin’s biography
in the Song shi was only meant to serve a “legendary,” rather than “factual,” function for the
purpose of illustrating the character of the protagonist. At this point we have reached a murky

period when tracing the Wang family history back into the early years of the Five Dynasties 71.
£ (907-960). So far what can be concluded about Wang Dang, the compiler of the Tang yulin, is
that his family came from one branch of the “Wang Clan of Taiyuan” X T X, toward the end

of the ninth century.

*! Song shi, 255.8919.

2 See Song shi, 255.8924. Kaibao was the third reign of Emperor Taizu X*H (i.e., Zhao Kuangyin #4EJ5l, 927-976,
r. 960-976) of the Song.
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With the above discussion in mind, it is rather interesting to find an anecdote about

Wang Tong 3 (ca. 584-617), a Sui [[F (581-618) dynasty Confucian teacher from the Wang

Clan of Taiyuan, favorably edited and enhanced by Wang Dang to be the very first entry of the

Tang yulin. The entry on Wang Tong is made the first entry of the “Dexing” {577 (Virtuous

Conduct)” category, which possibly implies that the compiler regarded him as the best example
of virtuous conduct. One may argue that a figure from the Sui dynasty naturally comes first
because he is chronologically earlier than others who appear in the collection, but as will be
discussed in later chapters the content of the collection is not always arranged in chronological
order. Moreover, the collection, entitled “Tang” yulin, has a specific focus on the historical
figures and events of the Tang. Thus, the fact the account on Wang Tong from the Sui not only
included but also placed as the first example of virtuous conduct, and at the same time heavily
edited and enhanced, strongly indicates the compiler’s favorable attention. The anecdote on

Wang Tong, also posthumously known as Wenzhong Zi 51~ (Master Wenzhong), reads:
Master Wenzhong (i.e., Wang Tong F i, ca. 584-617)"* lived as a recluse at the Bainiu

xi (The White Ox Creek) toward the end of the Sui dynasty and wrote the Wang shi liu

% The Tang yulin’s 1100 anecdotes were grouped into altogether 52 categories. The first thirty-five categories were
inherited from the Shishuo xinyu tH37#73E. Detailed discussions on the categories of the text will be found in

later chapters of this dissertation. Throughout the dissertation I follow Richard Mather’s translations of the titles
of these categories. See Richard Mather, Shih-shuo hsin-yii: A New Account of Tales of the World (Ann Arbor, MI:
Center for Chinese Studies and University of Michigan Press), 2002.

% Wang Tong’s style name was Zhongyan {14 and his another title was Wang Kongzi F7L. 7. He was a native of
Tonghua L in the Hedong Ji 8 Commandary, modern Tonghua ##1FE in Shanxi LL[75. His family was one side
branch of the then distinguished “Wang Clan of Taiyuan” &/ F[X,. Wang Tong advocated rather radical ideas of
Confucianism. Though his offspring claimed many distinguished political figures of Sui and early Tang as his
disciples, his doctrine was in fact not widely accepted by the ruling houses. His works include the Xu liujing 457~

4% (Sequel to the Six Classics) also called Wang shi liujing -5, 754X (Six Classics of the Wang Family), which is
no longer extant, and the Zhongshuo Tz5 (Discourse on the Mean), which is extant but considered to be heavily
manipulated by later editors. Scholars from the Song dynasty on regarded most of the texts recounting Wang



38
jing (Six Classics of the Wang Family). Those who faced north and received his

teachings were all eminent men of that time who, at the beginning years of the state [of
the Tang], often occupied the ranks of assisting the mandate of [Heaven]. From the time
after the Zhenguan (627-649) reign onward, [the period] within three hundred years was
called the “Supreme Rule,” and the Six Classics of the Wang Family was eventually not
transmitted.”” When it came to the beginning of the Yuanhe (806-820) reign, Liu Yuxi
(772-842) composed the stele text for Wang Yun, the Surveillance Commissioner’® at
Xuanzhou. He profusely praised that Master Wenzhong was able to manifest and
illuminate the Way of the King and establish his teachings based on the Great Mean, and
that those who traveled to his gate [to study with him] were all distinguished talents of

the world. Other than this [record], among the drafts and proposals by scholar-officials

Tong’s life and fame, and his major works, as later forgeries. Still, Wang Tong’s teachings were recognized as a
major influence to the early development of Neo-Confucian thoughts in late Tang and early Song.

For studies on Wang Tong and his teachings, see Ding Xiang Warner, “Wang Tong and the Compilation of the
Zhongshuo: A New Evaluation of the Source Materials and Points of Controversy,” in Journal of the American
Oriental Society 121, no. 3 (2001): 370-90; Deng Xiaojun 8f/NE, Tangdai wenxue de wenhua jingshen {32
B2 AbHE 1 (The Cultural Spirit of the Tang Dynasty Literature, Taipei: Wenjin Chubanshe, 1993); Wing-on
Henri Yeung 157k %2, Wang Tong yanjiv T 38H5E (A Study on Wang Tung, Hong Kong: University of Hong
Kong, 1992); Yin Xieli F#3H, Wang Tong lun T 38z (A Discussion on Wang Tong, Beijing: Zhongguo Shehui
Kexue Chubanshe, 1984); Luo Jianren §%%E A, Wenzhong zi yanjiu SZHF-11%E (A Study on Master Wenzhong,
Taipei: Shangwu Yinshuguan, 1984); Howard Wechsler, “The Confucian Teacher Wang T ung (584?-617): One
Thousand Years of Controversy,” in T’oung Pao 63 (1977): 225-72; Wang Lizhong =175, Wenzhong zi zhenwei
huikao S 'PTE B (A Collection of Textual Studies on the True or False Records of Wenzhong Zi,
Changsha: Shangwu Yinshuguan, 1938); and Wang Yinlong JEISHE, Wenzhong zi kaoxin lu S 1% {Z§k
(Records of Textual Study and Verification on Wenzhong Zi, Shanghai: Shangwu Yinshuguan, 1934).

% The text quoted in the Yongle dadian, with the Jiashi tanlu identified as its source, reads “from the time after the
Zhenyuan (785-805) reign onward, within several years literature was illuminated and subsequently brought to
principles, and the Six Classics of the Wang Family was eventually not transmitted” H EJT{% » EUEEISCHH4HE -
I AN 2R {E. See Tang yulin jiaozheng, 1.1; Yongle dadian, 6838.20a in Yang Jialuo $5578%, Yongle
dadian 7k %¢ K #E (The Yongle Encyclopedia, eds. Yao Guangxiaofk[E=% (1335-1418) et. al., 100 vols., Taipei:
Shijie Shuju, 1962).

% Hucker, p. 283, #3269.
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and grand masters and the volumes of official histories, there is none that speaks of’’

Master Wenzhong.

T RN AR FEERAK - LEZE2EEREAN > BlY)ZEEa 25 -
HHEBIR  —HFEERES > MERANEEANE - 2o > SIRGEEEINERE
TEWR > BT ReiE s - IR c REPIEE R MEMH - HEr AR
ek R KA SR TE

According to Zhou Xunchu, this short entry in the Tang yulin was taken from the Jiashi

tanlu B L555%,” and as compared to the original account, it has gained quite a few additions.

The additions are numbered here:'®

1) the phrase “wrote the Wang shi liu jing (Six Classics of the Wang Family)” 2 (X,

. W

VA

HA

2) the phrase “were all eminent men of that time” ErHE{E A

3) the whole sentence “from the time after the Zhenguan (627-649) reign onward, [the

period] within three hundred years was called the ‘Supreme Rule,” and the Six

" The Jiashi tanlu [ 555% text and the quoted text in the Yongle dadian both read yanji= F%, “to mention, to

speak of” instead of just yan &, “to speak.” See Tang yulin jiaozheng, 1.1; Yongle dadian, 6838.20a.

% Tang yulin jiaozheng, 1.1. This entry in the Siku quanshu edition of the Tang yulin reads the same, see Tang yulin,
1.1a-b in the Jingyin Siku quanshu, v.1038:3a.

% The Jiashi tanlu was compiled by Zhang Ji &3 (934-997) in the third year (970) of the Kaibao FE¥ (968-976)
reign but was later lost. The book however was compiled into the Song dynasty encyclopedia Lei shuoffziand
some of its entries were quoted in the Shuo fu £ %and the Yongle dadian of the Ming dynasty. Based on these
texts, the Siku quanshu collators restored the Jiashi tanlu and the edition became the base text for later printed
editions. There are extant manuscript editions of the Jiashi tanlu as well, such as the old Hairilou J& H {&

manuscript edition. See Tang yulin jiaozheng, pp. 802-3.

10T hese differences between the T ang yulin text and the Jiashi tanlu L 358% text are identified in Zhou Xunchu’s
notes to the entry (Tang yulin jiaozheng, 1.1-2). In the Tang yulin jiaozheng, the source titles are all identified by
the term yuanshu [, “the original book,” see “Explanation on [the Terms and Procedure Used in] Collation” %

BESRI] (Tang yulin jiaozheng, p. 1)
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Classics of the Wang Family was eventually not transmitted” H 5%, = FH&E

B E NI EsWATA e N

4) the phrase “composed the stele text for Wang Yun, the Surveillance Commissioner

at Xuanzhou” #E5 JN#I 22 {8 &%

This comparison is based on Zhou Xunchu’s notes to the entry. It shows altogether thirty-
seven characters were inserted into the original entry of seventy-one characters, adding more
than fifty percent of the text. Zhou Xunchu did not specifically indicate which edition of the
Jiashi tanlu text he used for the comparison.'®' But the entry on Master Wenzhong in the Siku
quanshu edition of the Jiashi tanlu does not have any of the above-mentioned additions.'”> The
same entry in the Lei shuo edition of the Jiashi tanlu'” does contain the first phrase, “wrote the

Wang shi liu jing (Six Classics of the Wang Family)” 2 - (K, 754%, but not the other three pieces

of text on the list of additions. However, the entry quoted in the Yongle dadian with the Jiashi

tanlu noted as its source does read roughly the same with that in the Tang yulin, except for a few

111t is believed that multiple editions of the Jiashi tanlu were consulted, including the Siku quanshu edition, the
various printed editions from the Ming and Qing, as well as old manuscript editions such as the Hairilou & H 14
manuscript. See Tang yulin jiaozheng, pp. 802-3.

192 See Jiashi tanlu, Ta, on Siku quanshu, 1036:132. It should be noted that at one point Zhou Xunchu criticizes the
Siku quanshu edition of the Jiashi tanlu for being carelessly put together because sentences, and sometimes even
sections of texts, are often found left out when compared to the Jiashi tanlu entries quoted in the Yongle dadian.
The example he uses to support this criticism is exactly the entry on Master Wenzhong discussed here (Tang yulin

Jiaozheng, p. 802). But I think the entry on Master Wenzhong might not serve as a good example to support Zhou
Xunchu’s criticism on the Siku quanshu version of the Jiashi tanlu, see my following discussion based on the
entry in the Lei shuo edition of the Jiashi tanlu which is earlier than the quote in the Yongle dadian. The Jiashi
tanlu entry in the Lei shuo is significantly shorter than the entry in the Tang yulin and the Yongle dadian, but
similar to that in the Siku quanshu edition of Jianshi tanlu. Zhou’s criticism on the Siku quanshu edition of the
Jiashi tanlu being carelessly collated and having missing texts may stand in the case of other entries, but I think
its entry on Master Wenzhong is probably a lot closer to the original entry in the Jiashi tanlu.

13 See both Leishuo, 15.8b in the Siku quanshu, 873:256; and Leishuo, 15.8a-b, edited by Yan Yiping f§—3%, in
Wang Shumin’s F IR Leishu huibian $5ZE 545 series (Taipei: Yiwen Yinshuguan, 1970).
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textual variants.'® But I think this should not be taken as proof that the Tang yulin and the

Jiashi tanlu had no significant differences in the entry on Master Wenzhong. The Yongle dadian
used the Tang yulin as one of its sources as well and quoted extensively from it. It is quite
possible that the section on Wang Tong in the Yongle dadian chose to preserve the longer entry
from the Tang yulin, as it contains more information on Wang Tong, but cited Tang yulin’s
source title, the Jiashi tanlu, as its own source because that is where the account was originally
taken from. Moreover, the Song dynasty encyclopedia Lei shuo was a much earlier text than the
Yongle dadian, and the entry on Master Wenzhong in the Lei shuo edition of the Jiashi tanlu is
significantly shorter than the Tang yulin entry. The Siku quanshu collators surely had access to
the longer quote in the Yongle dadian but, still, chose to record the shorter text when they
restored the Jiashi tanlu. Therefore, though we have no access to the edition of the Jiashi tanlu
Wang Dang consulted, we can still argue that the entry on Master Wenzhong in the Lei shuo and
the Siku quanshu editions of the Jiashi tanlu must be very close to the original, and that the Tang
yulin entry indeed gained at least three of the four additions listed above.

These significant additions to the short account on Master Wenzhong seem all the more
interesting when considering Wang Dang’s general style of compilation. Details on how Wang
Dang treated his source material are discussed in the following chapters of this dissertation. One
general observation is that, if there are textual differences, the Tang yulin entries are normally
shorter than the original texts. It seems that Wang Dang often chose to leave out the details or
subjective comments he deemed unnecessary or unclear. Then, what motivated him to add to this
particular anecdote on Master Wenzhong? Among the additions listed above, phrase #1) “wrote

the Six Classics of the Wang Family” 2 - [, 754X offers to point out Wang Tong’s scholarly

1% Yongle dadian, 6838.20a.
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achievement; phrase #4) “composed the stele text for Wang Yun, the Surveillance

Commissioner at Xuanzhou” &2 JN# 22 (3 F & 8" offers the information on where Liu

<=

Yuxi’s favorable comment on Wang Tong can be found and verified; phrase #2) “were all

eminent men of that time” E:HF{& A is a purely flattering phrase inserted to further emphasize

the distinguished status of Wang Tong’s disciples; and the sentence #3) “from the time after the
Zhenguan (627-649) reign onward, [the period] within three hundred years was called the
‘Supreme Rule,” and the Six Classics of the Wang Family was eventually not transmitted” [ &

B1g, AT EA, R ISEKZEARH# offers the reason why the Six Classics of the Wang

Family was no longer extant. It was not transmitted because during the three hundred years of
“Supreme Rule,” the nation was perfectly regulated and the Six Classics of the Wang Family was
needed. The three hundred years of “Supreme Rule” was presumably, as the text here suggests,

the achievement of the “eminent men of that time” F¥{% A who, “‘at the beginning years of the
state [of the Tang], often occupied the ranks of assisting the mandate of [Heaven]” B ¢/] 2% J&{&
i 2 %1]. And all these eminent men were “those who faced north and received [Wang Tong’s]
teachings” JL[HI~7 223 and learned from the Six Classics of the Wang Family Wang Tong wrote.

Thus these additions to the original Jiashi tanlu text inserted an explanation for the loss of the

19 The text quoted in the Yongle dadian reads “the [text for the] Stele on the Sacred Way of Wang Zan, the
Surveillance Commissioner at Xuanzhou™ & M\ ¥R 22 {5 T & 1HE R (Yongle dadian, 6838.20a). In fact, the person
Liu Yuxi wrote a stele text for was Wang Zhi & (d. 836). In the Liu Binke wenji I|& % % (Anthology of
Liu [Yuxi], the Advisor to the Heir Apparent), the “Stele on the Sacred Way of the Revered Gentleman Wang, the
Late Chief Military Training, Surveillance, and Supervisory Commissioner of the Xuan, She, and Chi
Commandaries, the Prefect of the Xuan Commandary and Vice Censor-in-Chief, and the Posthumously Entitled
Left Policy Advisor of the Tang” [y B #it % N B SRR £ pi B (5 &) Nl S el s P R e W P £ 0
THIERY reads “the Attendant-in-ordinary’s [or Policy Advisor’s] personal name, which should not be mentioned,
was Zhi, his style name was Huaqing” & {5388 » FZEM (See Liu Binke wenji, 3.5b-7a, in Sibu beiyao; Hucker,
p.115,#262; p. 185, #1461; p.283, #3269; p. 395, #4834, p.522, #6944, p.545, #7319; p.592, #8174). Wang Zhi
was a fifth generation grandson of Wang Tong, see his biography in the Jiu Tang shu (163.4267). The name “Yun”
& in the Tang yulin and “Zan” & in the Yongle dadian quote are both textual errors.
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Six Classics of the Wang Family, and it is an explanation that tremendously glorifies the Six

Classics of the Wang Family and the teachings of Wang Tong. Without these additions, though
Liu Yuxi’s comment highly praises Wang Tong and his teachings, the account sounds more
pitiful for the loss of Wang Tong’s work and for his lack of recognition. With the four additions
that offer a glorifying explanation, the account now reads more proud than pitiful and Wang
Tong thereby gains the image of an accomplished Confucian teacher whose teachings were
responsible for the prosperity of the Tang dynasty.

If the purpose of these additions to the original anecdote on Master Wenzhong was
indeed to glorify the Sui dynasty Confucian teacher from the Wang Clan of Taiyuan, what
could be the motivation for Wang Dang to do so? Could this be a form of self-glorification
through family lineage? There is no explicit historical evidence that Wang Dang was a
descendant of Wang Tong. The stele text by Liu Yuxi, as mentioned in the anecdote above,

was in fact for Wang Zhi T-'& (d. 836), the name “Wang Yun” in the anecdote on Master

Wenzhong is known to be a textual error.'” The biography of Wang Zhi in the Jiu Tang shu
and the Xin Tang shu both read, “Wang Zhi, style name Huaqing, was a native of Qi in
Taiyuan. His fifth generation ancestor in direct lineage, style name Zhongyan, was a great

Confucian at the end of the Sui dynasty, [posthumously] called Master Wenzhong” /& -
FHEW KA o FAHELE - 005 - AR - 5500 T Wang Zhi had two

sons, Wang Fu £k and Wang Qingcun £ F{¥. Wang Fu was an Adjutant (Canjun Z35)

1
% See note above.

"See Jiu Tang shu, 163.4267.
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in Taiyuan.'® When tracing the descendants of Wang Tong through records in the histories,

Wang Zhi who died in 836, and his two sons whose dates are unknown, are as far down the
family line as one can get;'” and when tracing the ancestors of Wang Dang, Wang
Quanbin’s father from Taiyuan, who served as a military commissioner around 920, is as far
up as one can reach. Tracing the lineage of the distinguished Wang Clan of Taiyuan through
the murky period of late Tang and early Five Dynasties could be an interesting, but possibly
futile, project. It may have to rely on extant private or local records that survived both the
war fire during the dynastic transition and the long period of textual transmission from Song
to present day. For the current study, the tentative speculation is that Wang Dang may have
chosen to elevate the status of Wang Tong, the Sui dynasty Confucian teacher, because he
recognized, or imagined, a loose association with Wang Tong through family lineage based
on the fact they were both from the Wang Clan of Taiyuan.

A closer look at historical records about Wang Tong reveals him to be a controversial

figure. Wang Tong was the brother of Wang Du T, the author of the Gujing ji H#2:C
(Record of An Ancient Mirror), and Wang Ji F-45 (ca. 590-644) the poet and official at the end

of Sui and early Tang. There is no official biography for Wang Tong in the Sui shu, and no
mention of him and his academy in early Tang histories of the Sui. Wang Tong’s fame largely
depended on the efforts of students and offspring who promoted his status as “the Confucian of
Sui dynasty” through exaggerated accounts of his life and teaching. Extant works attributed to

Wang Tong, such as the Zhongshuo 157 (Discourses on the Mean), were mostly deemed as

108 ibid..

19 For a recent discussion of Wang Tong’s family, including his brothers, sons, grandsons, and the Wang Clan of
Taiyuan, see Chen Jue, Record of an Ancient Mirror: An Interdisciplinary Reading (Wiesbaden: Harrassowitz
Verlag, 2010), p.39-42.
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forgeries by later scholars.''® Chen Jue points out all these efforts were “part of an apocryphal

movement in history which promoted Wang Tong’s teaching and achievements after his
death.”'"! During the movement, influential ministers of the early Tang court such as Wei Zheng

313 (580-643), Fang Xuanling 5= Z 5 (579-648) and Du Ruhuift-#[1#F (585-630) were added

to the list of Wang Tong’s disciples.''? Chen Jue further relates the promotion of Wang Tong’s
status as the “Confucius of Sui dynasty” to “the early Tang apocryphal movement in general

which lasted from the reign of Taizong K5% (r. 627-649) throughout the reign of Empress Wu

EJ&E (690-705) in order to promote the status of certain important families and individuals.”'"?

As a result, Wang Tong, though not widely known during his lifetime, became famous even to
the bordering countries by mid-Tang.''* At this point, according to Chen Jue, apocryphal
accounts on Wang Tong became accepted, and Wang Tong’s contribution to Confucianism was

confirmed by scholars such as Li Ao Z25]] (774-836), Liu Yuxi and Pi Rixiu 7 H{k (fl. 867).'"

While modern scholars argue for Wang Tong’s influence and contribution to the mid-Tang

"% Ding Xiang Warner offers a detailed analysis on the authorship, possible time of composition and reliability of
available textual sources with regard to the life and teaching of Master Wenzhong, including the “Wenzhong Zi
shijia” 31 F-tH5 (Biography of Master Wenzhong) and the “Wang shi jiashu zalu” T [ 57 EHEs%
(Miscellaneous Notes on the Wang Family Papers) by Wang Tong’s son, family records by his brother Wang Ji
T4& (ca. 590-644), correspondences among family and friends, early Tang sources such as poetry and writings of
Wang Tong’s students and his grandson Wang Bo -] (650-676), as well as late Tang sources such as official
biographies of Wang Ji and Wang Bo, Liu Yuxi’s stele text for Wang Zhi, etc., and most of all the Zhongshuo

attributed to Wang Tong himself. See Ding Xiang Warner, “Wang Tong and the Compilation of the Zhongshuo: A
New Evaluation of the Source Materials and Points of Controversy,” in Journal of the American Oriental Society
121, no. 3 (2001): 370-90.

" Chen Jue, Record of an Ancient Mirror: An Interdisciplinary Reading, p.39.

" Ding Xiang Warner, pp. 382-5.

'3 Chen Jue, p. 41.

"4 Liu Binke wenji, 3.5b-7a, in Sibu beiyao.

5 Chen Jue, p. 41.
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116 the

revival of Confucianism and the development of early Song Neo-Confucianism,
reception of Wang Tong’s teaching during the Song seemed somewhat mixed. On the one hand,

the promotion of Wang Tong’s status seemed to have regained its momentum right around Wang

Dang’s time. Ruan Yi [jri® (fl. ca. 1022-1063) is believed to be responsible for the creatively

edited, now extant version of Wang Tong’s Zhongshuo and is believed to have enhanced it from

its five juan edition in the Tang to his own ten juan edition. Gong Dingchen FESLET (fl. 1034)

also brought forth a reproduction of a Tang manuscript of the Zhongshuo, which was quite

different from Ruan’s edition but now no longer extant. After Wang Dang’s time, Chen Liang [
£% (1143-1194) again produced a sixteen juan edition of the Zhongshuo modeled after the

Analects, which is no longer extant either.''” On the other hand, Song scholars such as Sima
Guang =] 5% (1019-1086), Chao Gongwu SE/NE (d. 1171), Hong Mai 38 (1123-1202) and

Zhu Xi &= (1130-1200) all criticized that the records produced with regard to Wang Tong

were largely forgeries.'"®

Wang Dang roughly lived right after the time when Ruan Yi and Gong Dingchen had
promoted Wang Tong’s status and teaching and Sima Guan had started to suspect the reliability
of their records, and before the time when Chen Liang still tried to promote Wang Tong’s
teaching but more scholars such as Chao Gongwu, Hong Mai and Zhu Xi all turned to criticize it.
It is within such intellectual context that Wang Dang chose to include Wang Tong’s account as

the very first example of the “Virtuous Conduct” category of his Tang yulin, and favorably

"° See Yin Xieli FH77BH, Wang Tong lun Tk (A Discussion on Wang Tong, Beijing: Zhongguo Shehui Kexue
Chubanshe, 1984). See also Chen Jue, p. 41, n. 70; Ding Xiang Warner, p. 370; Wechsler, p. 231.

""" Ding Xiang Warner, pp. 373, 385-90

18 Chen Jue, p- 39, n. 64.
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edited the text to provide verification to Wang Tong’s fame and explanation to his lack of

recognition. Looking further into Wang Dang’s collection, in the “Wenxue” 3722 (Litters and

Scholarship) category, the first three anecdotes are all have connections to Wang Tong as well.
The first anecdote (#177 in Zhou Xunchu’s numbering system) is about Wang Tong giving his

grandson Wang Bo F%}j (650-676) a topic of composition.'"” The second anecdote (#178) is
about Wang Tong’s disciple Du Yan £t (d. 628) being recognized and promoted by
Wenhuang 2 & (The Literary Emperor, i.e., Li Shimin Z2{ [, r. 627-649) because of his

literary talent. And the third (#179) is about Wang Tong’s grandson Wang Bo again. Here the
argument of a chronological order is relatively more valid. But for Du Yan, a relatively less
famous literary figure of early Tang, to be included at all in the category, his connection with
Wang Tong still seems to have influenced the compiler’s choice. However, Wang Dang’s initial
intention of starting the two important categories of his collection, the “Virtuous Conduct” and
the “Letters and Scholarship,” both with stories of Master Wenzhong can only be speculated. Did

Master Wenzhong represent his ideal of a Confucian teacher of virtue and literary talent? Was he

9 See Tang yulin jiaozheng, 2.114-5. Zhou Xunchu identifies the origin of this entry as the Zhi tian lu ** [1§5. The
anecdote (#177) reads:

Master Wenzhong saw Wang Bo playing around with the writing brush and the ink stone in his young age,
and asked, “Are you writing literature?” [Wang Bo] said, “Yes.” Thereby [Master Wenzhong] gave him as
the topic “Ode on the Grand Duke Meeting King Wen [of Zhou].” [Wang Bo’s ode] reads, “Ji Chang (i.e.,
King Wen of Zhou, ca. 1152- ca. 1056 B.C.) was fond of virtue, while Lii Wang (i.e., the Grand Duke Jiang
FERIN, ca. 1156- ca. 1017 B.C., style name Ziya T-%f) laid dormant in his lustrous talent. Though the walls
and gates of the city close, the wind and clouds still distant. A fishing boat anchored by a rock; an angling
beach covered with sand. The path is hidden and the mountains secluded, the creek deep and the bank slant.
[The Grand Duke’s] panther-like strategy stopped the vile and his dragon-like astuteness drove out the evil.
Though they met and knew each other, [the Grand Duke] still waited for the sitting-chariot. Holding hands
with the Lord and King, how come it came so late!”

Ny REFVFFEN > BH TEESCE? o5 TR ) REERAEEYE - H TEEFRE
EEEVEEE - BBREENT o EE R o AHE G o SURRED o RRELLEY - SRR - %’] FHETE: » FESSREAN
o BEREMHER - RFFLEH o BTET > (IHGRIT !
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trying to promote Master Wenzhong’s status due to possible lineage associations between

them? What did Wang Dang gain or lose from so doing? Take the case of Ruan Yi as an example.
With “numerous revisions and interpolations” to Wang Tong’s Zhongshuo, Ruan Yi seemingly
tried to shift the focus of the text to parallel the intention of the Analects in advising the ruler,

and tried “to accentuate Wang Tong’s reputation as a ‘second Confucius.””'** He was harshly

criticized by his contemporaries such as Li Dui Z24¢ for “engaging in heterodoxy only as a

scheme to fish for favor and reward.”'*! At the same time, Ding Xiang Warner offers a brief
suggestion that “the unappreciated Ruan Yi felt some kinship for the unorthodox figure of Wang
Tong and made himself his champion.”'?* In the case of Wang Dang, there are no extant
comments either from himself or his contemporaries on his possible intention of compiling the
Tang yulin, not to mention comments on the inclusion and revision of a single anecdote in the
collection. Be it lineage association, or promotion of family or individual status, or kinship felt
between unappreciated scholars, the connections between Wang Tong and Wang Dang, if any,
can only be suggested or speculated for now.

2.3 Wang Dang’s Career

Wang Dang did not hold any distinguished positions at court and there are no records of

him passing the jinshi examination. However, he was the son-in-law of Lii Dafang = K[}
(1027-1097), the Grand Councilor (Zaixiang 52fH)'* during the Yuanyou 714 reign (1086-

1094) of Emperor Zhezong ¥75% (i.e., Zhao Xu 4, 1076-1100, r. 1086-1100). Due to the

AR

' Ding Xiang Warner, p. 388.
2! Ding Xiang Warner, p. 389.
22 Ding Xiang Warner, p. 389.

2Hucker., 514-5.
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political prestige of both his own and his wife’s family, Wang Dang was appointed to several

minor court positions during the reign of Emperor Zhezong. He successively served as the River

Transport Director (Pai’an si Hf5=5])"**

of the District East of the Capital (Jingdong Fi5), very
briefly as Aide in the Directorate of Education (Guozi jian cheng B F-E7%),'> then as Aide in
the Directorate for Imperial Manufactories (Shaofu jian cheng /U JffE57%),'*® and Controller-
general (Tongpan #BH))'?7 of Binzhou FRYH."*®

Though benefiting from family connections, Wang Dang’s career path was not smooth.

His appointments were often criticized by important court officials of the time as the results of

Lii Dafang’s political power and nepotism. For example, in the Xu Zizhi tongjian changbian %&
& A 4% (Long Draft of Continued Comprehensive Mirror for Aid in Government), the
entry on the xinchou =1 day of the eighth month of the third year (1088) of the Yuanyou JT:{5
(1086-1094) reign records a memorial by Liu Anshi 7/ (1048-1125), the Right Exhorter
(You zhengyan 75 1F5), on the harm of nepotism. He gave a long list of relatives and sons of

important ministers who received their appointments through nepotistic connections, and Wang

Dang was one of them. Liu Anshi said, “The day Lii Dafang, the Grand Chancellor, was

129

appointed as Vice Director of the Secretariat, he [ordered] the Departmental Appointment = for

1bid., 361.

BIbid., 125, 146, 299.

2°Ibid., 125, 415.

2"Ibid., 555.

128 Zhou Xunchu, Tang yulin jiaozheng, p. 1.

12 According to Hucker, Tangchu [, “Departmental Appointment,” was a term during the Song dynasty to
signify “the appointment of an official by the Executive Office (Dutang #iE) of the Department of State Affairs
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his son-in-law Wang Dang to be the River Transport Director of the District East of the

Capital” S &= KBHEHEFEELH - B ERE LS T T kA= ). Lii Dafang became the
Vice Director of the Secretariat on the wuwu [X“F day of the eleventh month in the first year

(1086) of the Yuanyou reign, Wang Dang being appointed the River Transport Director of the
District East of the Capital should be soon, if not immediately, after that. By the time Liu Anshi
memorialized against the appointment in 1088, Wang Dang had been in the position for roughly
two years.

In the fourth year (1089) of the Yuanyou reign Wang Dang was appointed Aide in the

Directorate of Education (Guozi jian cheng [ T-557K), Wu Anshi 52775, the Right

Remonstrator, argued against the appointment. The Xu Zizhi tongjian changbian record reads
“Changed [the official title of] Wang Dang, the newly appointed Aide in the Directorate of

Education, to be Aide in the Directorate for Imperial Manufactories. [Wang] Dang was the son-

in-law of the Chief Minister Lii Dafang. This is for the reason that the remonstrating official">’

commented that his [appointment] would not convince public opinion, and [Lii] Dafang himself

A

also appealed [to the throne] to change the appointment” Y{UHT R E 155 7K T3 B/ DIFES 7K - 34

(Shangshu sheng [5248) without recourse to normal Evaluation Process (xuan #); the practice was terminated
by imperial order in 1172.” A variant term of the same usage was Tangxuan &35, See Hucker, p. 487, #6293,
#6295.

B0 See Li Tao 2255 (1115-1184), Xu Zizhi tongjian changbian & 5@ % E 4% (Long Draft of Continued
Comprehensive Mirror for Aid in Government, Yang Jialuo $55¢Eg et. al. eds., Taipei: Shijie Shuju, 1961),
413.12a.

B The remonstrating official here was identified to be Wu AnshiZ2Z#5Fin Su Zhe’s & (1039-1112) memorial in
the fifth year (1090) of the Yuanyou reign, see commentary in Li Tao, Xu Zizhi tongjian changbian, 430.15a. See
also Lu Xinyuan’s [z, )5 (1838-1894) “Tang yulin ba” FEEEMEL (Postscript to the Tang yulin) in the ninth juan
of his Yigutang tiba 1#EHE EB (Prefaces and Postscripts Written at the Yigu Hall) in Tang yulin jiaozheng, p.
816.
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> S B AT TS o sRE S HA A » TATIRE FHEbRE.* Therefore Wang

Dang only held the position Aide in the Directorate of Education very briefly before being
reappointed to be Aide in the Directorate for Imperial Manufactories.

According to Yan Zhongqi, Wang Dang lived at the capital throughout the Yuanyou
reign, and the fragmented records on Wang Dang’s career reflect the struggle among political
factions during the Yuanyou reign of Emperor Zhezong.'** After memorializing against Wang
Dang’s appointment, Wu Anshi was soon removed from the office of Right Remonstrator and
was re-appointed in the tenth month of the same year (1089) as Auxiliary in the Academy of

Scholarly Worthies (Zhi Jixian yuan H8E5E), a title for “someone assigned to the Academy

59134

without having nominal status as a member,” " and Expositor-in-waiting (Shijiang {355#),

basically the position of an attendant responsible for explaining the classical texts.'>

As will be discussed in the following section, Wang Dang was among Su Shi’s #£# (i.e.,
Su Dongpo #x 57, 1037-1101) literary circle and associated with many poets and calligraphers

who were friends of Su Shi. But politically, he was protected by his father-in-law Lii Dafang and
belonged to the faction Lii Dafang built around himself though political favors. Sometimes Wang
Dang, as the son-in-law of Lii Dafang, became the channel of building such associations. For

example, in the sixth year (1091) of the Yuanyou reign when Lii Dafang and Liu Zhi 2[E&

(1030-1098) were both in power, Yang Wei 155, the Vice Director of the Ministry of Revenue

21 i Tao, Xu Zizhi tongjian changbian, 430.14b-15a.
'3 Yan Zhonggqi, pp. 221-2.
14 Hucker, p.155, #942.

135 Hucker, p-422, #5215. See Li Tao, Xu Zizhi tongjian changbian, 430.15a.
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(Huibu yuanwailang =35 £ 41E)"® was recommended by Zhao Junxi #9745, the Vice

Censor-in-Chief (Yushi zhongcheng 52 §17%)"” at the time, and was promoted to be Palace
Censor (Dianzhong shi yushi By -0 {ZH52)."*® The Xu Zizhi tongjian changbian describes the

power struggle reflected in this particular episode involving Yang Wei as such, “[Yang] Wei first
was on good terms with [Liu] Zhi, later Lii Dafang was also on good terms with [Yang Wei]. At
that time, [Lii] Dafang and [Liu] Zhi each had their different opinions and they both desired to
obtain [ Yang] Wei as their aid. [Zhao] Junxi recommending [Yang] Wei was in fact [Liu] Zhi’s

intention. However, [Yang] Wei eventually chose to aid [Lii] Dafang” £ ¢J=£ » 1% = K78
ZZ o RITHBEHRE » BRGRAEY - BEHER  BREEET - ARFHK
[75."%% In this episode, Wang Dang was the channel that brought Yang Wei to Lii Dafang’s
attention. The Xu Zizhi tongjian changbian also quotes Shao Bowen’s A{HE (1057-1134) Bian
wu H¥:A that Yang Wei “met the Chancellor Lii [Dafang] through Wang Dang, the Chancellor
Lii [Dafang]’s son-in-law, and the Chancellor Lii [Dafang] also favored him” [~ = fH > 35 15
REM > BrEz.Y

There are two more records showing Wang Dang’s association with Lii Dafang and those

within Li Dafang’s social and political circles. In juan 128 of Wang Chang’s T-7H (1724-1806)

¢ Hucker, p.597, #8251; p.258, #2789.

7 Hucker, p.592, #8174.

% Hucker, p.502, #6562.

39 Li Tao, Xu Zizhi tongjian changbian, 457.11a.

Y01 i Tao, Xu Zizhi tongjian changbian, 457.11b. See also Yu Jiaxi’s 435285 (1884-1955) “Siku quanshu Tang
yulin tiyao bianzheng” VUJEE 4> FHEME RS (Dispute and Proof of the Introduction to the Tang yulin in the
Siku quanshu) in Tang yulin jiaozheng, pp. 818-9.
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Jinshi cuibian G 7545 (A Selected Compilation of Inscriptions on Metal and Stone), there

are inscriptions on the Mount Hua by Lii Dafang and several others, one of them was written by
Wang Dang. This is the only piece of writing by Wang Dang I could find other than the brief
preface he wrote for the Tang yulin. It reading “Ziwei (Purple Tenuity), the Revered Gentleman
Li, prayed for snow with Lu Na of Wenshang, Cheng Zhi of Luoyang, and Wang Dang of

Fanchuan in his company. [Wang] Dang inscribed on the nineteenth day of mid-winter in the

f}

guichou year of the Xining reign” £l = /AFE - S FER - RG2S - 2| FEie - B
B AL H B8R Yu Jiaxi’s 225485 (1884-1955) identifies “Ziwei, the Revered
Gentleman Li” 82{# =/ as Li Dafang and the year of guichou was the sixth year (1073) of the
Xining BE%Z (1068-1077) reign.'** The second record shows Wang Dang was also an
acquaintance of Cheng Yi f£EH (1033-1107) through Lii Dafang’s connection with Cheng. This

is also possibly the only extant record that offers a fragmented view of Wang Dang’s opinion on
contemporary affairs at court. The record is found in the first half of the twenty-first section of

the “Yishu” 72 (Documents Left Behind) in the collection Er Cheng quanshu — &2

RV

(Complete Documents about the Two Cheng [Brothers]), in a passage entitled “Shi shuo” Efigi

(Discourses on the Teacher) recorded by Zhang Yi 55£4% (1071-1108), a student of the Cheng

! See also Yu Jiaxi, “Siku quanshu Tang yulin tiyao bianzheng” in Tang yulin jiaozheng, p. 819.

2 yu Jiaxi, “Siku quanshu Tang yulin tiyao bianzheng” in Tang yulin jiaozheng, p. 819. Yu comments that “the
year of guichou was the sixth year (1073) of the Xining (1068-1077) reign. The postscript by Wang [Chang]
identifies ‘Ziwei, the Revered Gentleman Lii” as Lii Gongbi (1007-1073), I note that, in the Biography of Lii
Dafang in the History of Song, [Lii] Dafang started to manage the Hua Prefecture in the fourth year (1071) of the
Xining reign, and previously he had served as a Drafter at the Document Drafting Office, and therefore he was
called “Ziwei, the Revered Gentleman Lii.” 55 » BRENF, « ERPEHFEMEAEEAT » RERLE
RBiE » RPGLAEREEDUFERIZEN - HAE E& ABealdlss - SOBBRME A



Brothers. It records a discussion between Cheng Yi and Lii Dafang on Cheng’s refusal of a

court appointment and a dialogue between Cheng Yi and Wang Dang that followed. It reads,
When the Empress Dowager Xuanren entered the royal mausoleum, Master Cheng went
to participate in the [funeral ceremony], and the Revered Gentleman Lii from the Ji
[Commandary] served as the intermediary [between him and the court]. At that time, the
court bestowed the official position [of a collator] at the [scholarly] institutes upon the
Master, and the Master persistently declined. The Revered Gentleman said to the Master,
“Even Zhongni was not like this.” Master Cheng replied, “How could the Revered
Gentleman say this? Who am I that I dare to be compared with Zhongni? Even if it is so,
I, as someone who learns from Zhongni, surely do not dare to differ with the way of
Zhongni. Because of [my refusing the appointment], the Revered Gentleman said that
Zhongni was not like this, why?” The Revered Gentleman said, “Chen Heng assassinated

his Lord, [Zhongni] requested [Duke Ai %% of Lu] to undertake to punish him. [But when]

Lu did not heed [his request] he also stopped [insisting on his request].”'* Before the

Master had the chance to reply, it happened that the Revered Gentleman Miao, the

3 See Lun yu, 14.22; Legge, The Chinese Classics: The Confucian Analects, 1:284-5. The passage in the
“Xianwen” [t (Xian Asked) chapter reads:

Chen Chengzi murdered Duke Jian. Confucius bathed, went to court, and informed Duke Ai, saying, “Chen
Heng has slain his sovereign. I beg that you will undertake to punish him.” The duke said, “Inform the
chiefs of the three families of it.” Confucius retired and said, “Following in the rear of the great officers, I
did not dare not to represent such a matter, and my prince says, ‘Inform the chiefs of the three families of
it.”” He went to the chiefs, and informed them, but they would not act. Confucius then said, “Following in
the rear of the great officers, I did not dare not to represent such a matter.”

BRI - FLFROATIN  SREAR  TRRIERIE » Jiftz -, AH: TERETF1 1
FH: TUBMEARZ G FEFE - BE TER=TF, F -, 25FE KT AFH: T
TR FEFE -
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d,144 arrived. The Master retreated to the

Commander-in-Chief of the Palace Comman
office [of Lii Dafang] and met Wang Dang, the Revered Gentleman’s son-in-law. [Wang]
Dang said, “Have you, my teacher, gone too far? How do you, my teacher, want the court
to treat you?” The Master said, “It’s just like when the imperial court proposed the
ceremony at the northern suburb. The proposal did not conform to the ritual propriety,
and invited laughing and mocking from the world and from future generations. How
could they not know there is someone named Cheng who also once studied ritual
propriety, why did they not ask him?” [Wang] Dang asked, “What about the ceremony at
the northern suburb?” [The Master] said, “This is the imperial court’s affair, the imperial
court did not ask and [now] you ask about it, this is not the place to talk about it.” After
that there was someone who asked whether the affair of Chen Heng mentioned by
Revered Gentleman [Lii] from the Ji [Commandary] was true. [The Master] said,

“According to his biography, Zhongni was no longer a Grand Master at that time. The

Revered Gentleman [Lii] misspoke.”

EACUIRE > BT » mIRAR(E - REIELIEER T 0 TEEE - AFTH 0 T
JETRAUE - o By #E - TAMEER? KA WEthfhfe ? 828 > XEMEE
IRffEZE » BEREEE - ALGERMPERWE - W ? , AH 0 TEREREE - 55
Z 0 BAHAREZS - ) TARME > gREEAZE > TRZEET > RAELEE. &
H o TRAARINEFR ? A EReAE 7 FH T HAEEEEILS - Frsd
G180 BEEKT - RS AHA RS IREEAE - fAMm-ARE 2, 8#H - "L
e ? o H T IEES SN TE L JEE 2 - HIgAR
:Si)ié;\ﬁﬁ%”l?%ﬁz% Y ) H TV fPERIFEARRK AT -

1

1 Dianshuai [l was the abbreviated term for the Song dynasty title Diangian shiwei si Du zhihuishi [T {15 5]
#P¥5+E(#, Commander-in-Chief of the Palace Command. See Hucker, p.507, #6649.

145 See Er Cheng quanshu —§24>2 (Complete Documents about the Two Cheng [Brothers]), 21a.1a, in Sibu
beiyao VUL (Essentials of the four branches of literature), v. 364.
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It seems that most of Wang Dang’s political associations were through his connection

to Lii Dafang. Though Wang Dang once served as the Controller-general of Binzhou after the
Yuanyou reign,'*® most of the records on his political career were from the Yuanyou years when
Li Dafang was in power. He may have occupied other regional posts, but there are no other
records about his later career in the histories. As an insignificant figure in Northern Song
political history, Wang Dang did not attract much historiographical attention and he seemed to
be only passively involved in the power struggles of the Yuanyou time, mainly as someone under

Lii Dafang’s nepotistic protection.

2.4 Wang Dang’s Literary and Artistic Achievements and Social Connections
Compared to his less than successful political career, Wang Dang’s leisure life as a
member of the literati class seemed much more colorful. Much like his cousin Wang Shen, Wang
Dang was talented in calligraphy and painting and associated with many of his time with similar

artistic inclinations. Both Wang Dang and Wang Shen were friends of the famous poet and
calligrapher Su Shi. An anecdote in chapter fifteen of Shao Bo’s &[5 (d. 1158) Wenjian hou lu

] R.185% (Later Records of Things Heard and Seen) illustrates Wang Dang’s friendship with Su

Shi. The anecdote reads:

Of all the ancients, Dongpo would only render the poems of Tao Yuanming (365-427),

Du Zimei (i.e., Du Fu £+, 712-770), Li Taibai (i.e., Li Bo 224, 701-762), Han Tuizhi
(i.e., Han Yu §&#7, 768-824), and Liu Zihou (i.e., Liu Zongyuan fjl5Z7T, 773-819) into

calligraphy. For the Nanhua [Temple] he rendered in calligraphy Liu Zihou’s “For the

¢ Tang yulin jiaozheng, pp. 1,37, n.5.
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Tombstone of the Chan Master Dajian (638-713), the Sixth Patriarch [of Chan

Buddhism].” The Nanhua [Temple] also wanted him to render in calligraphy the

inscription on the tombstone of Liu Mengde (i.e., Liu Yuxi £ §7, 772-842), [Dongpo]
then refused to do it. Lii Weizhong (i.e., Lii Dafang = K[)/7), the Grand Councilor,

composed a passage for the tombstone of the monk Fa Yunxiu. The Grand Councilor
desired to let Dongpo render it in calligraphy for the tombstone inscription, but did not
dare to tell [Dongpo] himself, instead he asked his son-in-law,'*” Wang Dang, to tell him.
Dongpo first asked for his draft and read it closely, then said, “[Su] Shi (i.e. Su Dongpo)
shall render it in calligraphy.” Probably it was because [Lii] Weizhong’s writing was

indeed good.

i MERERIEt T2 RER T E 25 - BEERHTENHAE
AT - FEE N AUS SIS - At o SR RIEEEZEF M - RAEEAE
HIFEL  ABES > TS 2 - IR HE > sl - AIHRES - &l
fip SCE A - 1

Su Shi’s friendship with the Wang family started with Wang Dang’s father Wang Peng

F-¥Z. Su Shi recounted how he met Wang Peng in the eulogy “Wang Danian Aici” T KFELEE

(Lament of Wang Danian) he wrote upon Wang Peng’s death.'* The eulogy starts with:

147 . . . . .
Sheng ¥, nephew was an alternative term for son-in-law in ancient China.

8Shao Bo AS{#, Wenjian hou lu [ 5% 3% (Later records of Things heard and seen), rpt. in Jing yin Wenyuange
Siku quanshu SR E VOB 432 (The complete library of the four branches of literature, photo facsimile
reprint of the Erudite Literature Pavilion copy, 1776), 1039:286a.

91 i Zhiliang 2527 2%, Su Shi wenji biannian jianzhu &% 245552 (Prose Anthology of Su Shi in
Chronological Order with Annotations and Commentary, Chengdu: Bashu Shushe 2 &j&E 11, i.e., Sichuan Guji
Chubanshe P0) [ EE Rk, 2011), 8:506-10. Li Zhiliang dates the eulogy to the fourth year (1081) of the
Yuanfeng JTE (1078-1085) reign, when Su Shi was in exile in Huangzhou. But Yan Zhonggqi dates it to the
fourth or fifth year (1089-1090) of the Yuanyou reign, See Yan Zhongqi, p. 220.
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150

At the end of the Jiayou (1056-1063) reign, I served as an attendant ™ at Qixia [i.e.,

FengxiangfE#}]"' while My Lord Wang Peng from Taiyuan, whose personal name I
should refrain from mentioning, style name Danian, supervises the various armies'** of
the Superior Prefecture.'” Our residences were next to each other and everyday we

accompanied each other. At that time, Chen Gongbi, the Prefect,15 4

managed his
subordinates very strictly. His dignity [even] made bordering commandaries shudder;
clerks and officials did not dare to raise their head to look at him. Only you, My Lord,
were leisurely and self-assured, never once humbled your facial or verbal expressions,
and [Chen] Gongbi also respected you. At the beginning I regarded it as strange and
asked those who knew My Lord. They all said that this was the great-grandson of [Wang]
Quanbin, whose personal name I should refrain from mentioning, the late Military

Commissioner of the Peace-by-Means-of-the-Martial Army, and the son of [Wang] Kai,

whose personal name I should refrain from mentioning, the Deputy Military and

150 The title Congshi {itZE, “Retainer,” was given to unranked subordinates on the staff of various dignitaries of the
central government from Han to the Sui dynasty (Hucker, p. 535, #7176), but in the Song, the title Congshi lang
HEZEER, “Gentleman for Attendance,” was a prestige title for civil officials from 1080 on (Hucker, p.535, #7177).
In the context of this text, the title is used loosely to refer to the local post Su Shi held in Fengxiang JEl#f] almost
twenty years before the composition of this lament in 1081 in Huangzhou. The post was Fengxiang Qianpan [E\F#}]
| or Fengxiang Qianshu panguan ting gongshi BF % EH'E BE/\Z (Notary of the Administrative Assistant
of Fengxiang, Hucker, p.154, #911, #922) which basically is a position of an attendant clerk. Therefore the title
here is translated as “attendant.”

151

Qixia 7 T was another name of Fengxiang [E\F.

132 The title of Jianjun B58 (Army-Supervising Commissioner, Hucker, p.147, #815) is implied in this sentence.
But the position held by Wang Peng was actually Bingma dujian £t FEEFES (Military Director-in-Chief, Hucker,
p.384, #4687), See Li Zhiliang, Su Shi wenji biannian jianzhu, 8:63.507.

153 Fu JiF, “Superior Prefecture,” refers to a unit of territorial administration comparable to an ordinary Prefecture
(zhou Y1) but in a specially honored or strategic location (Hucker, p.216, #2034), in the case here, it refers to the
Superior Prefecture of Fengxiang JE\FHI)iF.

'** Hucker, p.482, #6221.



Surveillance Commissioner of the Victory-by-Means-of-the-Martial Army. When
young, you followed your father to suppress the rebels at Ganling, fought under the city
wall. Those whom you commanded cut off over seventy heads and you yourself shot and
killed two people, but you were not rewarded when the merit was reported. Someone
tried to persuade you, My Lord, to speak for yourself. You, My Lord, laughed and said,
“I fought for My Lord and my father. How could it be for the awards?” I heard this and
regarded you as worthy, and I started to seek the right hand of fellowship with you.
FEOR © TR » AR EEHY - FRE - BfaaE - B - HEREE -
IRFACSTIR A SN N8 - BRESSER - (AR - BBimin B - RERFEEO
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You, My Lord, your learning was extensive and refined, there were no books that you
were not well versed in, and you especially liked my essays. Whenever I produce one
passage, you would always clap your hands and be pleased for a whole day. At the
beginning I did not know the Dharma of the Buddha, you, My Lord, spoke of its general
ideas for me, always inducing and revealing the utmost secrecy, confirming with your
own [experience] and not causing others to doubt. My love for the Buddhist books was
probably originated from you, My Lord. After that, you, My Lord, became a general and

your merit was heard everyday. You requested to challenge yourself at the borders, and

Han [Qi] §&%5 (1008-1075), the Duke of the State of Wei and Wen [Yanbo] X =1

(1006-1097), the Duke of Lu both thought of it a feasible idea. The late Emperor was just

about to use your talent to the fullest, but you, My Lord died of illness.

59
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Your son [Wang] Dang is known to the world for his literary talent and scholarship, and
his proposals and discourses. He also socializes in my circle. While I lament for your
unrecognized [talent], I nonetheless am glad for your having a [worthy] son. At your
funeral I wrote a poem to lament [your death] and with it to bit farewell to you. Its lyric
reads, “As a general, you were versed in military arts but at the same time benevolent,
which is very much like your father, but complemented with literary talent. As a scholar-
official, you cultivated your knowledge of the Book of History and the Book of Poetry,
discoursed and discussed with emotion, to which your son is similar. As you rushed and
went around to the four directions, the valiant and the heroic were your friends. As you
died without your name heard [by others], the fault belongs to your companions and
friends. The thousand-/i horse can ran as soon as it touches the ground and the tiger is
striped from the moment it is born. Testify this with you and your son, so that my word is

verified.

7 DOCEEEERA RN - TMETHE - TRREEEZ AR - MEHA T RHEE
o R sF LAY » HEaH © B2 Rt > mElHA - EHAC » fiPASE -
B Ryt WUKEET - Fam iR - Ol o FETT - SRR - i -
R2% - BERTE > FRAEMNE - sl HACTF  DIBHRE -7
In this eulogy, Su Shi praises both father and son’s literary talents. Su Shi got to know
Wang Peng around 1063 when he first started his political career in the Superior Prefecture

Fengxiang. Wang Peng appreciated Su Shi's literary talent and was possibly the first person that

introduced Buddhist thoughts to young Su Shi. Su Shi also cherished his friendship with Wang
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Peng and spoke highly of him in his writings where Wang Peng was mentioned. In the short

anecdote “Tuxiang xiaoer ting shuo Sanguo yu” R/ — Ef|ZE (The Conversation on

‘Little Boys in the Walkways and Alleys Listening to the Telling of the Three Kingdoms”)'** in

his Dongpo zhilin B37754K (Forest of Records at the East Slope), Su Shi recorded Wang Peng's
comments on "the influences from the gentlemen and the petty men” &1\ A 7 J%. Here he
introduced Wang Peng as a military officer who “knew literature and writings quite well” FEZ%]
. Su Shi also highly praised Wang Dang’s literary and scholarly abilities as he wrote in

the eulogy to Wang Peng, “[Wang] Dang is known to the world for his literary talent and
scholarship, and his proposals and discourses. He also socializes in my circle. While I lament for

your unrecognized [talent], I nonetheless am glad for your having a [worthy] son” 3% | S/ 2258

AR IMETHE - PREER A8 > MEHA T Itis possible that Wang Dang did

enjoy literary fame to a certain extent during his lifetime, but none of his literary works were
transmitted or even mentioned in the extant writings of his contemporaries, and this makes his

literary accomplishment a difficult argument to substantiate.

133 The short text reads “Wang Peng used to say, ‘the little boys in the walkways and alleys are mean and trouble-
making. Their families detest and suffer from them, often give them some money and make them gather and sit
together to listen to the telling of ancient tales. When it comes to the telling of the affairs from the Three
Kingdoms, if they hear Liu Xuande is defeated, there would be some frowning and bursting into tears; if they hear
Cao Cao is defeated, they would immediately be happy and sing with delight. From this we know the influences
from the gentlemen and the petty men would not be cut off [even after] a hundred generations.” [Wang] Peng was
the son of [Wang] Kai. He served as a military officer and knew literature and writings quite well. I once
composed a lamentation for him. His style name was Danian.” T E 7 © “HRAEP/NSELY » HZREE » 8
BAgE > STRAPTER TS B =B - HIRIZ0EN > EEASE BTN BIEEDR - DIZRIE T/
N2 HHARE -7 82 RBiEE > BERISCE » RE RIEREE » 2R - See Su Shi, Dongpo
zhilin 75 (Forest of Records at the East Slope, Beijing: Zhonghua Shuju, 1981, rpt. 1997), p.7. The

anecdote is also entitled as “A Record on Wang Peng Commenting on the Influences from Cao [Cao] and Liu
[Xuande]” L T2 B 2 2 )%, see Li Zhiliang, Su Shi wenji biannian jianzhu, 8:66.121.

"% Ibid..

571 Zhiliang, Su Shi wenji biannian jianzhu, 8:63.507.
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There is slightly more evidence to Wang Dang’s artistic achievements in calligraphy

and painting. Among the prefaces and postscripts Su Shi wrote for friends’ calligraphy and

paintings, there are one on Wang Dang’s calligraphy and one on his painting “Zui daoshi tu” f
78 1-[& (Painting of a Drunken Daoist Master). Su Shi’s “Shu Wang Shi caoshu” &£ F /& E

(On the Cursive Script [Scrolls] by Wang [Zhengfu] and Shi [Caiweng]) written on the twelfth

month of the first year (1068) of the Xining EE%Es (1068-1077) reign reads:

Wang Zhengfu and Shi Caiweng wrote cursive script in front of the Revered Gentleman

Han [i.e., Han Qi ¥&¥; (1008-1075)]. The Revered Gentleman [Han] said the two masters

[wrote] as if they were playing the flute on the Horse Market [street]. None of the guests
present knew [what he meant]. The Revered Gentleman [Han] explained for them, “If

you are not a skillful hand, you would not dare to play on the Horse Market [street].”

TIEH - O SHEAEE - A5 T OUR BTN » BEEEAE - ARFEZ
“EHIEDF Kﬁiﬁ%ﬁ&%ﬂ/\ﬂz "1

The anonymous Song dynasty author of the Airi zhai congchao & HZE{¢§), when

commenting on this postscript of Su Shi’s, notes that “the Horse Market [street] was located at
the northeast corner of the old city of Capital Bian[liang], possibly a place where food sellers,
peddlers, and all sorts of merchants gathered” F517 » fE) N &R IEME - Sl A BT er

#."%? The Horse Market Street was one of the most prosperous places in the capital. Indeed, in

such a busy place where people bargain and bicker, peddlers and hawkers shout and cry, one has

to be very good at playing the flute in order to attract attention. Moreover, since Shi Caiweng

'8 Li Zhiliang, Su Shi wenji biannian jianzhu, 8:66.127.

159 ibid..



63
was a famous calligrapher of the time, if Wang Dang’s calligraphy could be mentioned

together with his, then Wang Dang’s ability as a calligrapher was indeed quite extraordinary.

It is unknown when Wang Dang painted the “Zui daoshi tu” [781-[& (Painting of a

Drunken Daoist Master), but the painting was clearly appreciated by well known scholar officials

of the time. Su Shi’s “Ba Zui daoshi tu” gk 78 1 [E (Inscription on the Painting of a Drunken

Daoist Master) reads:
I never liked drinking. [Now] looking at [Wang] Zhengfu’s [i.e., Wang Dang] painting of the
drunken [Daoist] Master, I fear even more the old man who holds the [wine] cup [with one
hand] and grabs my ear [with the other] (i.e., he who forces wine on me). By Zizhan [i.e., Su
Shi].
BEZR BN - BIEHRLE > DEER ST - TiEE - '
When Zhang Dun’s Z[% (1035-1105) saw the painting, the humor in Su Shi’s inscription

on the painting triggers a response. Zhang Dun wrote below Su Shi’s inscription:
I looked at the Painting of a Drunken Daoist Master, opened [it up] to the inscriptions by
the various gentlemen at the end of the scroll. [When I] reached what Zizhan inscribed, I
roared with laughter. By Zihou [i.e., Zhang Dun].
EERRE LR BEAEEES 0 B TSP - SUReE - TEE -
Possibly months or years later when Su Shi saw Zhang Dun’s response, he continued the

discussion with a “Zai ba” FFEi (Second Inscription) which reads:

101 i Zhiliang, Su Shi wenji biannian jianzhu, 9:70.636-7.

11 1i Zhiliang, Su Shi wenji biannian jianzhu, 9:70.637.



On the twenty-ninth day of the twelfth month in the first year (1068) of the Xining
reign, [ again passed through Chang’an, and met [Wang] Zhengfu at Wu Qingchen’s'®
residence. I looked at the painting of the drunken [Daoist] Master again, saw what Zihou
inscribed and knew he laughed because of me. The old man who grabs my ear [to force
wine on me] is indeed whom I fear, [but] if he is Zihou then that is all I could wish for. If

we meet on boat on another day, we should again have a good laugh [at this]. Looking at

the painting together with [Wu] Qingchen, [Fan] Yaofu (i.e. Fan Chunren $g&fi{—, 1027-
1101), and Ziyou (i.e., Su Zhe %k, 1039-1112) at this moment. By Zizhan.”

RS T A U FIBEY  GIERRIHRES  FHRE-LE © R TR
B AT RSB TEEY - B TERENASE - AR - %
s » WEURE Sk T AL A - 1O

To this, Zhang Dun'® again responded:

Although there are rich tastes in wine, it’s a regret that very few know about it. Someone
like the old man who grabs your ear is indeed too harsh. Zizhan, by nature is fond of
mountains and waters, and still he is unwilling to cross the Pond of Immortal’s Journey,
how much less [would he be willing to] know the taste [of the immortal’s journey?] from
this (i.e., from drinking)? His fear is justified. When [Wang] Zhengfu goes to [his post in]

Fengguo, 1, Zihou, will become the magistrate of Wujin. Again I inscribe this to follow

192 The character wu 1} here should be a textual error for /i 22 See Yan Zhonggqi, p. 221.
1931 i Zhiliang, Su Shi wenji biannian jianzhu, 9:70.637.

1% The following inscription does not indicate clearly who wrote it, from the text and the context of the dialogue
between Su Shi and Zhang Dun. I believe this was again Zhang Dun’s response to Su Shi’s Second Inscription.
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up [the discussion] after Zizhan. On the day after the Double Fifth of the jiyou year

(1069).
B2 IRFZEVE - ERFES > TR 5 o THEMTLIK - mA Rl
o DUREEIRIPRF? BHRAD » IERENSE - TESEH#E - EEIELETIES
% - CEEE—H 'O

The series of inscriptions quoted above reveal several interesting points. First, simply

from the texts of these inscriptions, we know Wang Dang’s painting was viewed by Su Shi,

Zhang Dun % (1035-1105), Li Qingchen Z5)5E (1032-1102), Su Zhe % (1039-1112), and
Fan Chunren 354fi{— (1027-1101). Second, the phrase “inscriptions by the various gentlemen at
the end of the scroll” &K FEE 4% in Zhang Dun’s inscription suggests even more people at

Wang Dang’s time viewed and inscribed on his painting than those we can name from the text of
extant inscriptions studied here. Third, Wang Dang’s painting of the drunken Daoist Master was
possibly quite a remarkable piece interesting and memorable enough for a second view when Su
Shi passed through Chang’an and gathered with his friends there again. Therefore, it is possible
that though without any extant works of painting to speak for him, Wang Dang still can be
considered as an extraordinary painter at his time. And in the end, in addition to representing
Wang Dang’s artistic achievements, his paintings, whether this particular one or his work in
general, could have served an important social function as well. As we can conclude from the
series of inscriptions, the “Painting of A Drunken Daoist Master” literally opened up a textual

space for the dialogue between Su Shi and Zhang Dun to continue over time without having to

151 i Zhiliang, Su Shi wenji biannian jianzhu, 9:70.637-8.
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meet in person.'®® Certainly there were more people writing in this textual space, but

unfortunately, with the painting no longer extant, most of the comments were lost. In this case,

only the comments from significant historical figures, such as Su Shi here, and the responses

they received, here from Zhang Dun, were collected in their own anthologies and transmitted.
Besides painting and calligraphy, the literary circle around Su Shi also shared the interest

in recording and collecting anecdotes. Su Shi himself left behind two collections, Chouchi biji {f1
AEEE (Jottings by the Chou Pond) and Dongpo zhilin 537758k (Forest of Records by

Dongpo). These two collections contain anecdotes of Su Shi himself and his friends, as well as

the stories he heard and recorded. Within Su Shi’s circle, Wang Dang, Zhao Lingshi #5<H
(1051-?), and Kong Pingzhong .- (jinshi 1065) each compiled his own anecdotal collection.
Besides Wang Dang’s Tang yulin, Zhao Lingshi put together the Hou ging lu {=fig§% (Records

of the Marquis’ Mackerel), penning a good part of anecdotes himself; and Kong Pingzhong

compiled the Xu Shishuo B ER (A Sequel to the Tales of the World), with a structure loosely
based on that of the Shishuo xinyu 17 ¥5E (New Conversations of Tales of the World).

Therefore, the compilation of the Tang yulin should not be viewed as an isolated project, but
instead, Wang Dang enjoyed a community of literati friends with similar interests, all

participating in collecting items from the anecdotal tradition of China.

1% 1t functioned almost as an ancient blog thread where the two shared their amusement about the painting and their
fear of forced wine drinking.



67
Chapter Three: The Tang yulin and Its Textual History

This chapter introduces the text of the Tang yulin and offers a detailed discussion on its
textual history.
3.1 The Text

The Tang yulin was compiled by Wang Dang toward the end of the Northern Song, as

Yan Zhonggqi estimates, possibly after the Shaosheng 44EE (1094-1098) reign when Wang Dang

entered his years of old age; and the completion and publication of the collection was likely to be
no later than Huizong’s reign (1101-1126)."%” The text contains a large amount of anecdotes,
over eleven hundred in the most recently collated modern edition.'®® These anecdotes, with only
a few exceptions, are all about historical figures, events, traditions and customs from the Tang
dynasty. They were selected from fifty miscellaneous collections, most of which were compiled
during the Tang and Five Dynasties, with only a few from the early Song time. Wang Dang re-
organized these anecdotes into fifty-two categories, of which thirty-five were inherited from the
categories of the Shishuo xinyu and seventeen were additions from Wang. The original preface
by Wang Dang provides a list of the fifty source books he used and a list of the fifty-two

categories, but no additional information or comments otherwise. It is translated as follows: '*’

S#1) Guoshi bu [F 52 % (Supplement to State History)

S#2) Bu guoshi ##[E 5 (To Supplement State History)

17 Yan Zhonggqji, “Guanyu Tang yulin zuozhe Wang Dang,” p.224.
18 7hou Xunchu’s Tang yulin jiaozheng.

1% The numbers are inserted by me.
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S#3) Yin hua lu [NEL$E (Notes Based on Remarks)

S#4) Tan bin lu FE[35]& % (Notes from Discussions with Guests)

S#5) Qi ji TREE (i.e., Lanzhai ji [j& 254, Collection from the Lan Study'’™®)

S#6) Youxian guchui BA[FEZYX (Drums and Trumpets of the Secluded Leisure Time)
S#7) Shangshu gushi (5 ZEHE (Past Facts from the Minister)

S#8) Song chuang lu FAES§% (Notes [Taken] under the Pine Window)

S#9) Luling guanxia ji [E[#%E T 5C (Records during the Official Post at Luling)'”’
S#10) Ci Liu shi jiuwen XHJEC B (Old Things Heard by Mr. Liu, Second Volume)
S#11) Gui yuan tan cong ¥E5055%: (Series of Discussions at the Osmanthus Garden)
S#12) Ji wen tan 4CfE]5% (Records of Discussions on Things Heard)

S#13) Dongguan zou ji 5ERZ=5C (Records of Memorials at the Eastern Palace)
S#14) Zhenling yishi =% 7855 (Affairs Left Behind from the Zhen Mausoleum)
S#15) Xu Zhenling yishi 48 = %52 (Sequel to Affairs Left Behind from the Zhen

Mausoleum)

S#16) Changshi yan zhi ‘&%= 5 (Essence of Words from the Attendant-in-Ordinary)
S#17) Zhuan zai {##, (Accounts Recorded)
S#18) Yunxi you yi 3£,% )7 % (Colloquy with Friends at the [Wu]yun xi, Creek of [Five]

Clouds)

170 Throughout this dissertation the term zhai 7% is translated as “study” to be differentiated from the term guan g5
which is translated as “studio.”

7! This book is no longer extant, partial content of this book can be found in Duan Chengshi’s EZ% = (ca. 803-863)
Youyang zai zu PFHI55EAH (Miscellanea of the Youyang Mountains).
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S#19) Kaitian chuanxin ji i XH{ZEC (Records of Circulated Trustworthy [Accounts]

during the Kaiyuan and Tianbao Reign)
S#20) Rongmu xiantan 755558 (Leisurely Discussions in the Military Office)
S#21) Minghuang zalu H £ 5§% (Miscellaneous Notes of the Luminous Emperor)
S#22) Yiwen ji FLEEE (Collection of Strange Things Heard)
S#23) Da Tang shuo zuan KFEzR%: (Collection of Talks from the Great Tang)
S#24) Kan wu 3% (Correcting Errors)
S#25) Lu shi za shuo [E X FE:R (Miscellaneous Talks [Recorded by] Mr. Lu)
S#26) Ju tan lu B558% (Notes from Jesting Discussions)

S#27) Yuquan biduan T 52 551 ([Things at the] Tip of the Writing Brush by [Master]

Yuquan, i.e., Master Jade-Spring)

S#28) Jinhua zi zabian $ZET-FE4F (Miscellaneous Collection by Master Jinhua)
S#29) Pi shi jianwen F7[% R[E (Things Heard and Seen by Mr. Pi)

S#30) Da Tang xinyu KEH5E (New Conversations from the Great Tang)

S#31) Liu Gong jiahua B\ 5z=5 (Fine Remarks from the Revered Gentleman Liu

[Yuxi])

S#32) Jiegu lu 555 §F (Notes on the Drum of the Jie Tribe)
S#33) Zhitian lu = FH#k (Notes from the Field of Ganoderma, i.e., the Plant of

Immortality)

S#34) Zixia ji ENFEE (A Collection to Aid Leisurely [Times])

S#35) Duyang zabian #1554k (Miscellaneous Collection at Duyang)
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S#36) Benshi shi /"Z55% (Poetry on events)'

S#37) Yutang xianhua =5 [}z% (Leisurely Remarks at the Jade Hall)

S#38) Zhongchao gushi FEAHIEE (Old Affairs from the “Middle” Reign, i.e., the Reigns
of Emperors Yizong %57, Zhaozong HA5Z, and Aihuangdi % 2 77)

S#39) Bei meng suo yan 15253 (Trivial Words from Northern [Yun]meng, i.e., Lake

of the Dream of Clouds)

S#40) Tang huiyao FE& % (Collected Essential of the Tang)
S#41) Liu shi xuxun NJE %5/ (Instructions Narrated by Mr. Liu)
S#42) Wei Zhenggong gushi FRER/N SR (O1d Affairs of the Wei [Zheng], the Duke of

Zheng)

S#43) Guochao zhuanji [FF{EEC (Biographies and Records of the State Court)'”
S#44) Huichang jieyi & E f#liH (Jokes in the Huichang Reign, 841-846)

S#45) Luo zhong ji yi 7% $1E05 (Strange Things Recorded in Luoyang)

S#46) Gan zhuan zi §7 3 55T (Dried Fruits)

S#AT7) Wen qi lu [E]737§% (Notes on Hearing the Marvelous [Things])

S#48) Jia shi tanlu & (X, 553F% (Notes on Discussions with Mr. Jia)

S#49) Qiuran ke zhuan 1 ¥2%{8 (Biography of the Guest with the Curly Beard)

172 Benshi shi =555 is translated as “Poems with Their Original Occasions” in Stephan Owen and Kang-I Sun
Chang, Cambridge History of Chinese Literature (Cambridge: Cambridge University Press, 2010), vol. 1, p.362.

173 Also called Sui Tang jiahua FEFEEE5E (Fine Remarks on the Sui and Tang).



71
S#50) Feng shi jianwen ji £ REEC (Records of Things Heard and Seen by Mr.

Feng)'’*

To the right are fifty schools'”® of minor discourses. I, Zhengfu, took those that are most
essential of them, compiled, grouped those into fifty-two categories, listing the complete

index [of the categories] as follows.

F/NRATR > ElIELEERY  SRhAFZM > BESERE 7

C#1) Dexing {517 (Virtuous Conduct)
C#2) Yanyu =28 (Speech and Conversation, Quips and Repartee)
C#3) Zhengshi F{Z5 (Affairs of Government)'”’

C#4) Wenxue 322 (Literature and Scholarship)'”®

17 Book titles with ** are those listed by Wang Dang as his sources, but according to Zhou Xunchu, no Tang yulin
anecdotes were found in this book.

175 Jia %2, a term normally used for series schools of literary and historical discourses, is used here for the xiaoshuo,
or minor discourses. Perhaps we can say that Wang Dang’s expectation of his collection on anecdotes was to
some extent similar to Sima Qian’s &) E# (145-ca. 86 B.C.) goal of “establishing the word of a school” ii—%
ZE.

176 The numbers are inserted by me. The translations of the first thirty five categories in the Tang yulin are based on
Richard Mather’s and Qian Nanxiu’s translations of the categories in the Shishuo xinyu tHERHEE. If T follow
Mather’s translation then Qian’s translation is offered in a footnote, and vice versa. If I modified their translations
then both Mather’s and Qian’s are offered in a footnote. See Richard Mather, Shikh-shuo hsin-yii: A New Account
of Tales of the World (Ann Arbor, MI: Center for Chinese Studies and University of Michigan Press), 2002; Qian
Nanxiu, Spirit and Self in Medieval China: The Shih-shuo hsin-yii and Its Legacy (Honolulu: University of Hawaii
Press, 2001), pp. 4-5.

177 Mather: “Affairs of State.”

78 Mather: “Letters and Scholarship.”



C#5) Fangzheng 757 1F (The Square and the Proper)
C#6) Yaliang Jfi & (Cultivated Tolerance)

C#7) Shijian %22 (Insight and Judgment)'”

C#8) Shangyu ‘E* (Appreciation and Praise)
C#9) Pinzao \7:3% (Grading Excellence)'™

C#10) Guizhen #i /5 (Admonitions and Warnings)

181
See note.

C#11) Suhui F\E (Precocious Intelligence)

C#12) Haoshuang Z£3% (Virility and Boldness)'®
C#13) Rongzhi %5 - (Appearance and Manner)'®’
C#14) Zixin H¥ (Self-renewal)

C#15) Qixian 1P3% (Admiration and Emulation)
C#16) Shangshi {5 (Grieving for the Departed)
184

C#17) Qiyi iz (Reclusion and Disengagement)

C#18) Xianyuan & %% (Worthy Beauties)

17 Qian: “Recognition and Judgment.”

'8 Mather: “Classification According to Excellence;” Qian: “Ranking with Refined Words.”
18 «Jiewu” (Quick Perception) was left out.

'82 Mather: “Virile Vigor.”

'8 Mather: “Appearance and Behavior.”

'8 Mather: “Living in Retirement.”



C#19) Shujie fi7fi# (Technical Understanding)
C#20) Qiaoyi F5#% (Skill and Art)'™®

C#21) Chongli 5872 (Favor and Veneration)'™
C#22) Rendan {13 (The Free and the Eccentric)'®’
C#23) Jian’ao f&{# (Rudeness and Arrogance)'™®
C#24) Paitiao #EZH (Taunting and Teasing)

C#25) Qingdi #£:X (Contempt and Insults)

C#26) Jiajue {E25# (Guile and Chicanery)

C#27) Chumian {2 (Dismissal from Office)
C#28) Jianse f@ {5 (Stinginess and Meanness)
C#29) Taichi K% (Extravagance and Ostentation)
C#30) Fenjuan 72J5 (Anger and Irascibility)

C#31) Chanxian 3%[# (Slander and Treachery)'™®
C#32) Youhui J{F (Blameworthiness and Remorse)

C#33) Pilou 4LJ (Crudities and Blunders)"°

'8 Qian: “Ingenious Art.”

186 Mather: “Favor and Gifts.”

'8 Qian: “Uninhibitedness and Eccentricity.” Mather: “The Free and Unrestrained.”

'8 Mather: “Rudeness and Contempt.”
189

Qian: “Slanderousness and Treachery.”

1% Mather: “Crudities and Slips of the Tongue.”



C#34) Huoni 255 (Delusion and Infatuation)'”!

C#35) Chouxi /& (Hostility and Alienation)

s st sk e st sk sfe st sk sfe stk e stk stk ok 192

C#36) Shihao &%F (Hobbies and Indulgences)
C#37) Lisu {£{A (Slang and Customs)

C#38) Jishi 5C.55 (Records and Happenings)

C#39) Rencha {1:2% (Entrustment and Observation)
C#40) Yuning :8{z (Flattery and Smarminess)
C#41) Weiwang %2 (Authority and Reputation)
C#42) Zhongyi [£Z (Loyalty and Righteousness)
C#43) Weiyue Bl (Comfort and Delight)

C#44) Jiyin j);5| (Recommendation and Promotion)
C#45) Weishu Z& (Entrustment and Bestowal)
C#46) Biantan fi7 5% (Counsel and Discussion)
C#47) Jianluan %[, (Overstepping and Upheaving)
C#48) Dongzhi #fjff (Animals and Plants)

C#49) Shuhua #2= (Calligraphy and Paintings)

C#50) Zawu Y (Miscellaneous Objects)

19 Mather: “Blind Infatuations.”

192 After this line, the categories were added by Wang Dang.
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C#51) Canren %22 (Cruelty and Hardheartedness)

C#52) Jice 1% (Strategies and Intrigues)

To the right, I, Zhengtfu, gathered the [minor] discourses of fifty schools, and grouped them
into fifty-two categories. The first thirty-five categories are from the Shishuo [xinyu] (New
Conversations of Tales of the World), the following seventeen categories are added by
myself. As a whole, [the collection] is titled Tang yulin (Forest of Conversations on the

Tang).

AIEHELTRZES > i+ HE=+HPTHES - M HEF RS
BRREREA S o 1

20
O

Zhou Xunchu tried to identify the sources for each anecdote in the Tang yulin, and came
up with a list of fifty-eight source titles.'”* Comparing Zhou Xunchu’s list to Wang Dang’s list of

source titles in his “Original Preface and Index of the Tang yulin” FEEEME > H, there are five

titles Wang Dang listed as his sources but Zhou Xunchu did not identify any anecdotes from

them, they are listed as follows with their “S” numbers from Wang Dang’s list:

S#23) Da Tang shuo zuan K JFE7Z: (Collection of Talks from the Great Tang)
S#42) Wei Zhenggong gushi FRE[/\ 2 (Old Affairs of the Wei [Zheng], the Duke of

Zheng)

193 7hou Xunchu, “Tang yulin yuan xumu” FESEME 7 H (The Original Preface and Index of the Tang yulin) in
Tang yulin jiaozheng, pp. 1-2.

194 See Zhou Xunchu, “Tang yulin yuanju yuanshu tiyao” FEEMIEHE FEFEEE (Introductions to the Original
Books the Tang yulin Quoted from) and “Tang yulin yuanju yuanshu suoyin” FEFEEMIEHEZ 5| (Index [of
Entries from] the Original Books the Tang yulin Quoted from), Tang yulin jiaozheng, pp. 763, 839.
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S#44) Huichang jieyi & E f#lH (Jokes in the Huichang Reign, 841-846)

S#45) Luo zhong ji yi 7 1305 (Strange Things Recorded in Luoyang)

S#47) Wen qi lu [E]%7$% (Notes on Hearing the Marvelous [Things])

The comparison also shows Zhou Xunchu identified twelve additional titles that were not
included in Wang Dang’s list but their anecdotes were found in the Tang yulin. These titles are
listed as follows with their own “S” numbers continuing the ones on Wang’s list:

S#51) Qianding lu Hij7E$% (Notes on the Pre-destined Fate)

S#52) Que shi 75 (Neglected History)

S#53) Tang zhi yan FEHE S (Picked-up Words of Tang)

S#54) Jiaofang ji #3552 (Records of the Music Office'”)

S#55) Ye hou jia zhuan ¥ {757 {# (Biographies of the Household of Marquis of Ye)
S#56) Beili zhi L& (Anecdotes of the Northern Quarter)

S#57) Minchuan mingshi zhuan [])1]4471:{& (Biographies of Famous Scholars from the

Min River)

S#58) Yushi tai ji ffl5E 2350 (Records at the Censorate)

S#59) Wang Guifei zhuan F54C{# (Biography of the Honored Consort Wang)

S#60) Rongzhai suibi 75375 g (Casual Jottings at the Rong [i.e., Tolerance] Study)
S#61) Fan chuan wenji %) 1|3 £ (Anthology of [the Scholar in Retirement at] Fanchuan

[i.e., the Fan river], i.e. Du Mu 4%, 803-ca. 852)

%3 Hucker, p. 141, #728.
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S#62) Yan Zhenging ji BEEJHI£E (Collection of Yan Zhenqing)

Among the fifty or so source titles of the Tang yulin, around twenty were lost, only thirty

196

or so are still extant.~ Zhou Xunchu [F&f#J] notes that many records in the Tang yulin are now

the only extant version of certain events, making the Tang yulin a valuable and reliable source
for both the study of history and literature of the Tang."”” The Tang yulin was organized in a very
different way from its fifty or so source titles. Wang Dang grouped anecdotes in Tang yulin into
the fifty-two categories listed in his “Original Preface,” while over eighty percent of his source
books did not apply any kind of organizational method to their content, simply lumping the
anecdotes together in no particular order, with no categories and no titles. Examples are the Sui
Tang jiahua [ERESEEE, Duyang zabian #1534, and Song chuang lu FAEG$%. A small number
of Wang Dang’s source books gave titles to their anecdotes, but did not categorize them, such as

personal anecdotal collections like the Bei meng suo yan L2355 and Gui yuan tan cong ¥E3(
285, and some anecdotal records on the emperor’s activities like the Minghuang zalu 95 2 5%
and Dongguan zou ji BEZZ5C. Only a few of Wang Dang’s sources did organize their
anecdotes in categories. For example, the Da Tang xinyu KEEHEE sets up thirty categories

based mainly on moral characteristics, as well as abilities and responsibilities of court officials,

such as “Qinglian” J5Bg (The Clean and the Incorrupt), “Zhonglie” [£.51 (Loyalty and

Martyrdom), “Guijian” #1# (Admonitions and Remonstrations), “Chifa” ;7 (Enforcing the

% Tang yulin jiaozheng, p. 10.

77Zhou Zhongfu f& %, “Tang yulin tiji” FEEEFEEET in Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu,
p-192-3. Tang yulin jiaozheng, pp. 819-20.
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Law), and “Zhengneng” FHE (Administrative Abilities). The title Da Tang xinyu suggests that

the collection was intended to follow the tradition set by the Shishuo xinyu. However, its
categories are quite different from the thirty-six categories in the Shishuo xinyu. Wang Dang’s

Tang yulin inherited all the Shishuo xinyu categories except one, “Jiewu” FEE (Quick

Perception), and arranged them in the same order as in the Shishuo xinyu.
Due to the chaotic textual history of the Tang yulin, only the content of the first eighteen
categories on Wang Dang’s original list were transmitted more or less as they were; the rest were

lost and were reconstructed by collators of the Siku quanshu VUJE 422 (The Complete Library of

the Four Branches of Literature) based on the entries scattered in various rhyme divisions of the

Yongle dadian 7k %% # (The Yongle Encyclopedia).'”® The collators organized the recovered

anecdotes in the order of reign periods instead of trying to restore them to Wang Dang’s original
categories. To better understand the complicated textual issue, the following section offers a

detailed account of the Tang yulin’s textual history.

3.2 Textual History of the Tang yulin

How the Tang yulin circulated during the Song dynasty is unknown to us. But from
bibliographic records, we know that there were already at least two editions in the Song. The
Junzhai dushu zhi £\ 75 :52E 5 (Record of Reading Books at the Commandery Study) recorded

an edition of the Tang yulin in ten juan, and the Zhizhai shulu jieti H 7% §%f# A (Critical

Remarks on the Book Catalogue of Straightforward Study) recorded another edition in eight

%87hou Xunchu, “Preface,” in Tang yulin jiaozheng, p. 15.
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Juan."®® As the title Tang yulin also appears in the records of Ming dynasty bibliographers,”*

the “Siku quanshu Tang yulin tiyao” VUE £ ERFEEMEEE estimates that “it is possible that the
whole book was still extant in the beginning years of the Ming” Z$BH ¥ 253677 H.%°" The
“Siku quanshu Tang yulin tiyao” also notes that from the Ming “its prints and editions were long

lost, therefore the late Ming (1368-1644) dynasty [scholar] Xie Zhaozhe’s (1567-1624) Wu za zu

(Five Miscellaneous Groups) quotes Yang Shen’s (1488-1559) words, saying ‘the [Tang] yulin
was rarely transmitted, people also hardly know [about it]”” F]ASZ {4k - & HHETEEH AU EEAHS |
PLIEEE » SESEMZE(E > AJREEA] 2 However, judging from list of Ming dynasty bibliographic
records provided by Zhou Xunchu,”” it is possible that complete editions of the Tang yulin
survived till late Ming.

During the Qing, the collators of the Siku quanshu took as their base text a fragmented

Tang yulin edition housed in the library at the Wuying (Martial Valor) Hall F{J5E;E [ that was
printed by Qi Zhiluan 7%~ & in the second year (1523) of the Jiajing 3z1% (1522-1566) reign

during the early Ming. They “compared and collated [the Qi Zhiluan edition] against what was
recorded in the Yongle dadian, deleted the duplicated, and added more than four hundred entries.

In addition, we obtained a copy of the ‘Original Preface and Index’ recording titles of the books

19 See Huang Pilie #5431 (1763-1825), “Tang yulin chaoben tiji” BBk $) ARESC in Huang Qingquan,
Zhongguo lidai xiaoshuo xuba jilu, p.190 and Tang yulin jiaozheng, p. 817.

2% Eor example the Ming dynasty Baichuan shuzhi & )17 also recorded an edition of the Tang yulin in 10 juan,
which the Qing dynasty scholar Huang Pilie believes to be the edition seen and noted by Chao Gongwu in his
Junzhai dushu zhi. See Huang Pilie, “Tang yulin chaoben tiji” in Huang Qingquan, Zhongguo lidai xiaoshuo xuba
Jilu, p.190 and Tang yulin jiaozheng, p. 817.

20V <<Siku quanshu Tang yulin tiyao™ VUJE 4 EFEEEMELE, in Tang yulin jiaozheng, pp. 813-4.

292 Ibid..

3 See detailed discussion below. The list can be found in the Tang yulin jiaozheng, pp. 810-2.
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adopted as source and the overall index of categories. A rough idea of the style and layout [of

the book] in its time can still be examined and discerned” DLk 24 R HLFT#E 2 HReET » fHEHE
1 WEIUHERR - NSEFH R BrRERRITRGEE - & Bl = 7 EAE
fi%.2% The Siku quanshu edition has eight juan, and later editions of the Tang yulin are mostly
based on it. The now extant editions include the Juzhen 2532 edition, the Min fu 78 edition,

the Xiyinxuan congshu 158§ 2 edition, the Mohai jinhu #8475 edition, the Shoushange

congshu SFULIEIHEZE edition, etc.””

A modern edition based on the Shoushange congshu text was collated and printed by the

Gudian Wenxue Chubanshe #5722 H Rt in 1957. This edition was reprinted in 1958 by
Zhonghua Shuju FEEZE 5 and in 1978 by Shanghai Guji Chubanshe )& FEH Rk t. In 1987
Zhonghua Shuju published Zhou Xunchu’s [E&¢] Tang yulin jiaozheng [EEEMFILES (Forest of

Conversations on the Tang, Collated and with Textual Criticism), which is based on the Siku
quanshu edition and collated against the extant incomplete edition of the Yongle Dadian and the
Qi Zhiluan edition of the 7ang yulin from the Jiajing reign. Zhou Xunchu’s edition notes the
source titles for every entry of the collection whose source could be identified. It also compares
the Tang yulin entries with texts in its source books and parallel passages in related historical
records such as the Xin Tang shu, the Jiu Tang shu, the Zizhi tongjian, and other miscellaneous

collections. The Zhou Xunchu edition enhances the collection with entries previously neglected

2% <Siku quanshu Tang yulin tiyao,” in Tang yulin jiaozheng, pp. 813-4.

%5 In Mo Youzhi B£/7 %, “Liiting zhijian chuanben shumu” 235241 Ff# A% H quoted by Zhou Xunchu, in Tang
yulin jiaozheng, p. 818.
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and provides multiple kinds of indexes at the end. This dissertation works with the Zhou

Xunchu edition.
To start a detailed discussion, let’s move chronologically through the historical records
about the collection. Zhou Xunchu offered a list of bibliographic records on the Tang yulin from

the Song, Yuan and Ming dynasties which is translated below: 2%

B#1) Zhaode Xiansheng Junzhai dushu zhi BE{E 4R B 528 E 7 (Master Zhaode’s [i.e.,

Chao Gongwu SN, 1105—1180] Record of Reading Books at the Commandery

VAN

Study), under the category of “Xiaoshuo” /N in the third juan:

“The Tang yulin in ten juan.

The Compiler of the above title is unknown. It emulates the format of the Shishuo
[xinyu], divides [its content] into categories and records the affairs of the Tang
dynasty. It newly added seventeen categories from the “Shihao” (Hobbies and
Indulgences) on, the rest [of the categories] are still the old [ones from the Shishuo
xinyu].”

EREMAE -

EARFHEA - BUHERAS - FIECREHS - Wi aS+Ef - e -

B#2) In the Suichutang shumu #%4)) 52 H (Book Catalogue of Suichu Hall) by You
Mao J:Z% (1127-1202), under the category of “Xiaoshuo™:

“The Tang yulin.”

JEREE ©

2% The list is found in the Tang yulin jiaozheng, pp. 810-2.
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B#3) In the Zhizhai shulu jieti H15E#Ef#RE (Critical Remarks on the Book Catalogue

of Straightforward Study) by Chen Zhensun [Fi#zf4 (1183-ca. 1262), under the

AN

category of the “Xiaoshuo jia” /N&75Z (School of Minor Discourses) in the eleventh
Jjuan:

“The Tang yulin in eight juan, compiled by Wang Dang of Chang’an, style name
Zhengfu. [Wang Dang] took fifty schools of minor discourses on the Tang, grouped
[their content] into thirty-five categories according to the Shishuo [xinyu]. In addition
he added seventeen categories, and made [all together] fifty-two categories. The
Zhongxing shumu notes ‘eleven juan’ but with the fifteen categories after the ‘Jishi’
missing. It also says, ‘one edition has eight juan.” The current edition also has only

eight juan, but none of the categories and entries is missing.”
M \E » RELHEIEREE - DI/ NGO+ oM =11 X&+
to BA+ZF - ElER T—&, o MR T T X& T —4)(
G, o SAIRIE/E - FTH BB -
B#4) In the Tong zhi ;& (Comprehensive Records, 1161) by Zheng Qiao A5 (1104-
1162), under the category of “Xiaoshuo” in the sixth section of the “Yiwen liie”

fi% (Outline on Arts and Belles Letters) in the sixty-eighth juan:

“The Tang yulin in eight juan.”

st /& ©
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B#5) In the fifty-fifth juan of the Yu hai )5 (The Sea of Jade) by Wang Yinglin = [k

(1223 —1296), in the “Yiwen zhushu” ££ 722 (Books on Arts and Belles Letters)
section (note: i.e., Zazhu %3, Miscellaneous Works):

“The Tang yulin. Wang Dang of the Song dynasty took fifty schools of minor
discourses of the Tang, selected the essential of their [content], emulated the [format
of the] Shishuo [xinyu], divided it into fifty-two categories, and compiled the Tang
yulin in eleven juan. The current edition starts with the ‘Dexing’ category and ends
with the ‘Lisu’ category, and is missing five categories from the ‘Gushi’ category

down.” [Note:] “Another edition has eight juan. ”

stk o REALELIE/NR A5 IR - (s - oA+ 20 > REEE
Mt—% - SARRET > 522G - BRELITAFIH - —A&)\E -

B#6) In the 260" juan of the Song shi 585 (History of Song), in the 5™ section of the
“Yiwen zhi” #5577 (Treatise on Arts and Belles Letters), under the Category of “Zi”
(Philosophers) and “Xiaoshuo” -/ ]N&74H:

“The Tang yulin in 11 juan, compiled by Wang Dang.”

TEEEEM 4

B#7) In the 3™ juan of the Yongle dadian mulu 7k %% K # H §f (Table of Content of the
Yongle dadian), in the 2" Branch — 3%, under [the content list of] the 814" juan

entitled “Shi” 5F (Poetry).



[Note:] “In the 56™ section of the ‘Remarks on Poetry’ [there are] books such as

the Tang yulin” 5555 - N ERER G &

B#8) In the second juan of the Luzhutang shumu Z=772ZE H (Book Catalogue of the
Hall of Green Bamboo) by Ye Sheng #£5% (1420-1474), under “Leishu” $HE
(Encyclopedias):

“The Tang yulin in three volumes.”

EREMR =M -

B#9) In the Puyang Puting Li xiansheng jiachang mulu F£[558 T 22504 5256 B #%

(Catalogue of the Family Collection of Master Li, Puting, of Puyang) by Li Tingxiang

ZX9EHH (1485-1544), “on the first shelf of the bookcase facing west in the west

chamber” Py [EIsHPEEAE —/&:
“The Tang yulin (four books).”

EEEAR (PUA) -

B#10) In the “Houbian” /%45 (Later Compilation) of the “Baitong” %47t (Consolidation

of Trivialities)*® section in the Zhao Dingyu shumu #7E T2 H (Book Catalogue of

Zhao Dingyu) by Zhao Yongxian #FH & (1535-1596):

27 Note by Zhou Xunchu: This volume is no longer extant. See Tang yulin jiaozheng, p. 811.

84

*%Note by Zhou Xunchu: “Baitong” is a collection of excerpts from a series of books that are miscellaneous jottings

and minor discourses. See Tang yulin jiaozheng, p. 811.
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“The Tang yulin.”

JEREML ©
In the “Xubian” 4&4f (Continued Compilation) of the “Baitong:”

“The Tang yulin (one book).”

REREMR (—A) -

B#11) In the second half of the fourth juan in the Guoshi Jingji zhi 552 8558
(Bibliographic Treatise of the State History) by Jiao Hong ££1f (1540-1620), under
the “Xiaoshuo jia” section in the Category of the “Zi” (Philosophers) f-4H:

“The Tang yulin in eight juan.”

st /& ©

B#12) In the middle juan of the Chao shi Baowentang shumu 5&[5 8 X EZE H (Book
Catalogue of the Literature-Treasuring Hall of the Chao Family) by Chao Li ¥ (d.
1560), under the category of “Zi” - (Philosophers) and “Za” % (Miscellanies):

“The Tang yulin.”

REREPL -

B#13) In the upper juan of the Shishantang cangshu mulu 135 ZE H % (Catalogue
of the Book Collection at Shishan Hall) by Chen Di [§iZ5 (1541-1617), in the section

of “Zaji” ezt (Miscellaneous Records) of the “Shilei” 54 (Category of Histories):



“The Tang yulin in eight juan, compiled by Wang Dang.”

FEREM /G T5E -

B#14) In the eighth juan of the Baichuan shuzhi 15113 % (The Hundred Rivers Book
Record, The Hundred Rivers Bibliography) by Gao Ru =%, under the “Zi” -

(Philosophers) and “Xiaoshuo jia” section:

“The Tang yulin in ten juan. Compiler unknown.”

EEEM TS o REEEA -

B#15) In the Danshengtang canshu mu &4 525 H (Catalogue of the Book Collection
at the Dansheng Hall) by Qi Cheng 1[37& kK £ (?), under the “Xiaoshuo jia jiahua” 7|\
R ZZ {£5E (Fine Remarks of the School of Minor Discourses) :

“The Tang yulin in two juan (Included in the Lidai xiaoshi).”

REREM AU -

B#16) In the Maiwangguan shumu HREEEZE H (Book Catalogue of Bookworm Studio)
by Zhao Qimei #H¥53% (1563-1624), under the title by the character “Shu” Z55%, in
the eighth section of the “Category of Philosophers” -F4H, under “Xiaoshuo:”

“The Tang yulin in 3 books.”

REREMR = -
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B#17) In the Jingutang shumu #7152 H (Book Catalogue of the Jingu Hall, Hall of

Approaching Antiquity), author’s name lost, in the upper juan, under the category of
“Xiaoshuo:”

“The Tang yulin.”

FEGEPL -

B#18) In the Xi Wu Hanshi shumu 75 25% K ZE H (Book Catalogue by Mr. Han of the

Western Wu), author’s name lost, under the category of “Xiaoshuo:”

“The Tang yulin.”

3t -

B#19) In the second juan of the Jiangyunlou shumu 4&FEf#ZE H (Book Catalogue of the
Tower of Crimson Clouds) by Qian Qianyi $£:f#s (1582-1664), under the category
of “Xiaoshuo:”

“The Tang yulin (in ten juan. The first and last names of the compiler are unknown.

The Song shi notes Wang Dang [as the compiler]. This book emulates the format of

the Shishuo xinyu).”*”

REEEMR (145 - TRIK - KEIEE - HERHRE) - 20

299 Note by Zhou Xunchu: The note to the title of the book was added by Chen Jingyun [§iH3E (1670-1747). See
Tang yulin jiaozheng, p. 812.

19 The list of bibliographical records of the Tang yulin is found in the Tang yulin jiaozheng, pp. 810-2.
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Zhou Xunchu’s list is roughly in chronological order, except Zheng Qiao’s %if#

(1104-1162) Tong zhi (1161, B#4) should have come second on the list. Chao Gongwu &/
(1105—1180), the author of the Zhaode Xiansheng Junzhai dushu zhi, and Zheng Qiao %k

(1104-1162), were born around the estimated time of Wang Dang’s death during the Chongning
and Daguan reigns of the Northern Song. Their records of the Tang yulin, in ten juan and eight
Jjuan respectively, reflected the state of the collection at the beginning of the Southern Song
which is the closest we can get to the original state of the book through bibliographic records.
Later bibliographies from Southern Song recorded editions in eleven juan: the Zhizhai shulu jieti

by Chen Zhensun [fifi{4 (1183-ca. 1262) offers that the Zhongxing shumu’!! recorded an
edition in eleven juan and the Yu hai by Wang Yinglin = fEik (1223 —1296) also recorded an

eleven juan edition. However, the information seems slightly suspicious to me because the
editions in these two records, though with a higher number of juan, were both incomplete. The
edition mentioned in the Zhongxing shumu was missing fifteen out of the fifty-two original
categories and the Yu hai edition was missing five categories while they still claimed a total of
eleven juan. But the Zhizhai shulu jieti, the Zhongxing shumu, and the Yu hai all acknowledge
the existence of an edition in eight juan at their time, which the Zhizhai shulu jieti notes was a
complete edition without missing categories. Thus, during the Southern Song, the Tang yulin
first circulated in editions of ten juan and eight juan. Later, for reasons unknown, some editions
of the Tang yulin were probably partially lost, but the juan divisions in the damaged editions

were possibly rearranged in an effort to match the original number of chapters. By the end of the

! See the entry on the eleven-juan Tang yulin in the Zhongxing guange shumu " $EEEZE H in Song shi Yiwenzhi
guangbian RH B FEE YR (2 vols. Taipei: Shijie, 1963, pp. 489-536), p. 525.
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Southern Song and early Yuan dynasty, it is possible that complete editions and incomplete

editions were circulating at the same time. If so, could the brief mention in the Song shi (1345,
printed 1346) bibliography of the Tang yulin in eleven juan be a record without careful
investigation, possibly taking the edition in eleven juan as complete and editions in eight or ten
Jjuan as incomplete? Anyways, none of the bibliographic records after the Yuan dynasty
mentioned any editions in eleven juan.

The Ming dynasty was a crucial period to the transmission of the Tang yulin text. At the
beginning of the Ming, the Yongle dadian (1408) incorporated into its various sections a large
amount of the Tang yulin’s content, which subsequently survived and was transmitted through
the editions of the Yongle dadian. In the second year (1523) of the Jiajing reign, Qi Zhiluan of
Tongcheng printed an edition of the 7ang yulin, which later became the earliest extant edition,
though again partially lost, of the text. The edition Qi Zhiluan had was not an ideal one to start

with, as Qi wrote in his “Tang yulin xu” FEFZEMFF (Preface to the Tang yulin):

Pitying that the edition I obtained has many errors, I tried to roughly correct it. But my
position as a county official deals with the extremely vulgar and I was unable to [carry out
the scholarly work] in detail. I again commanded students at the county school named Gu
Yingshi and Shen Weibi to collate and revise it for me. There are again those [places in the
text] where the meaning cannot be discerned, together I ordered them to leave the questions
open and preserve the mistaken text in hope of waiting for [the discovery of] a fine edition.
The two students unexpectedly requested for it to be published, therefore I agreed and

overstepped my authority to write at the beginning of it.
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Narrated by Qi Zhiluan of Tongcheng, after the full moon of the third month of the second

year (1523), the guiwei year according to the order of years, of the Jiajing (1522-1566) reign

of the Imperial Ming dynasty.

ETHREAZZ > WEILZ - MRERIG - FAEFD - (B4 RN - TodEEIRL
s - NEAAREERE - WSOMSOKER - DIEEA - ARG T > NEEIMEE i

SR AR SSAR S H B R > A

The full translation of Qi Zhiluan’s “Preface to the Tang yulin” can be found in the
appendix of this chapter, and his comment on the content of the collection will be quoted and
discussed in a later chapter of the dissertation. The quote here from Qi’s preface offers a rough
picture of how the edition was produced. Judging from this case, it seems that by the Ming
dynasty the editions in circulation were likely to be ridden with errors and the owners, and
possibly students at local schools, would take on the task of collators and editors. In this case,
though the collated version still had mistakes and unclear places, it was printed nonetheless due
to the requests of enthusiastic students. The edition seemed to be in even worse condition when it

was transmitted down to the Qing dynasty. The “Siku quanshu Tang yulin tiyao” VU > FFE
MFEZE comments on the incomplete Qi Zhiluan edition housed at the Wuying (Martial Valor)
Hall F{5LEZEEH that “Its characters’ strokes jumbled and sections’ order erroneous, almost

unreadable” HGFEEEE > BBEERL 0 R TraE 2

22 Huang Qingquan &% 5%, et. al. Eds., Zhongguo lidai xiaoshuo xuba jilu B FE(/ N FFHESE (A Collection
of the Prefaces and Postscripts of the Minor Discourse Titles from All Dynasties of China, Wuhan: Huazhong
Normal University Press, 1989), p.188. Tang yulin jiaozheng, p. 813.

B <Siku quanshu Tang yulin tiyao,” in Tang yulin jiaozheng, pp. 813-4.
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From the list of bibliographic records, we can see that the Tang yulin appeared in the

bibliographies and catalogues by many historians and scholars.”'* Over one third of these records
describe the editions in their collections to be in ten or eight juan and there are no particular
notes on these editions being incomplete. It seems that the complete editions did survive till the
late Ming. However, the “Siku quanshu Tang yulin tiyao” notes that from the Ming “its prints
and editions were long lost, therefore the late Ming (1368-1644) dynasty [scholar] Xie Zhaozhe’s
(1567-1624) Wu za zu (Five miscellaneous groups) quotes Yang Shen’s (1488-1559) words,

saying ‘the [Tang] yulin was rarely transmitted, people also hardly know [about it]*” F]ASZ {4
> IR T S [ 1EEE - SEREMEEE - AJREEAI" and that “it is possible that the
whole book was still extant in the beginning years of the Ming” Z5BH#¥] 2 E 77 H.2'* Maybe

the Siku quanshu collators had their reason to say so, but their estimation, though widely
accepted among Qing dynasty scholars, seems to be slightly conservative. As mentioned above,
judging from list of Ming dynasty bibliographic records provided by Zhou Xunchu, it is possible
that transmitted whole editions of the Tang yulin survived till late Ming. Qian Qianyi’s (1582-
1664) record of the Tang yulin in his Jiangyunlou shumu is the latest one from Ming. It seems
that no more bibliographic records of the collection were found from the period of roughly one

hundred years of the early Qing dynasty, until the introduction of the restored 7Tang yulin by the

214 They are, in rough chronological order and with authors’ dates reintroduced to roughly mark the date of the
catalogue, Ye Sheng’s TR (1420-1474) Luzhutang shumu, Li Tingxiang’s Z27EAH (1485-1544) Puyang Puting Li
xiansheng jiachang mulu, Chao Li’s 583 (d. 1560) Chao shi Baowentang shumu, Zhao Yongxian’s & (1535-
1596) Zhao Dingyu shumu, Jiao Hong’s £V (1540-1620) Guoshi Jingji zhi, Chen Di’s [EE (1541-1617)
Shishantang cangshu mulu, Gao Ru’s =% Baichuan shuzhi, the Danshengtang canshu mu, Zhao Qimei’s ¥ 35
(1563-1624) Maiwangguan shumu, the Jingutang shumu, the Xi Wu Hanshi shumu, and Qian Qianyi’s $85%5
(1582-1664) Jiangyunlou shumu.

2 <Siku quanshu Tang yulin tiyao” in Tang yulin jiaozheng, pp. 813-4.

216 Ibid..
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collators of the Siku quanshu. Thus it is possible that the ultimate loss of the transmitted whole

editions of the Tang yulin happened during the dynastic transition from Ming to Qing and the
social and military turmoil during the early Qing.

The Qing dynasty, though possibly responsible for the loss of the complete editions, was
a period of restoration in the textual history of the Tang yulin. The effort started with the Siku

quanshu project. The “Siku quanshu Tang yulin tiyao” VU [EE £ EFEFEMIEE (Introduction to

the Tang yulin in the Siku quanshu) reads:

The Tang yulin in eight juan, compiled by Wang Dang of the Song. Chen Zhensun’s (ca.
1183-1262) [Zhizhai] shulu jieti (Critical remarks on the Catalogue of Straightforward
Study) reads, “Wang Dang of Chang’an, [style name] Zhengfu, took fifty schools of minor
discourses of the Tang, and imitating the Shishuo [xinyu], divided [their content] into thirty-
five categories. In addition he added seventeen categories, making [all together] fifty-two
categories.” Chao Gongwu’s (ca. 1105-1180) Junzhai dushu zhi (Record of Reading Books at
the Commandery Study) reads, “Compiler unknown. It emulates the style of the Shishuo
[xinyu], and records distinguished talks of the Tang reign, dividing them into categories. It
newly added seventeen categories such as the ‘Hobbies and Indulgences,’ the rest are all as
before.” Ma Duanlin’s (1254-1323) “Jingji kao” (Studies on Dynastic Bibliographies) [in the

Wenxian tongkao ~Cjgki#E>% (Comprehensive Studies in Literary and Documentary Sources)]

quotes Chen’s words and includes [the Tang yulin] in the “schools of minor discourses,” then
again quotes Chao’s words and includes it in the “miscellaneous schools.” [Bring the entries
in] the two categories to mutually reflect each other, [one finds that] they are in fact one same

book, only that Chen takes it as eight juan while Chao takes it as ten juan, the numbers don’t
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match. However, Chen also says that the Guange shumu (Guange Book Catalogue, i.¢.,

Zhongxing shumu) [takes it as] eleven juan with fifteen categories after the “Jishi” (Records
and Happenings) missing, while the other book also only has eight juan but with no
categories missing. It is possible that during transmitting, copying, separating and combining

[the volumes of the book], the two editions therefore simply [ended up] not the same.

s\ R LG - IRIRGGE A S - RETHMIEH LB/ N5 0 (s
=10 X ttEf e BRAEHT - RAREIRES O » REFEA - BUEEiEs -
PECREEAE O FIEEEE LM erEE - BImESGEE IR T - AN
Z o NGIRRZET - AFEZ - MR B—Ft - HRREE/ G REREHE - H
ARG - AR X BEREEE % BecEUL N1 S5—A981E/& » mf9HE
AR BWEF O BRAAEE
[Wang] Dang’s name is not seen among the biographies of [official] histories. When
examining the entry on Pei Ji in the book, [one finds] the character “Ji” is [replaced with] a
blank space with a note saying “name of the emperor.” During the Song, only Huizong[’s
reign] avoided Ji as taboo, therefore [Wang] Dang was someone lived during the Chongning
(1102-1106) and Daguan (1107-1110) [reigns]. Although this book emulates the Shishuo
[xinyu], the decrees and regulations, notable stories and old facts, bon mots and exemplary
deeds recorded therein and [those recorded in] the official histories often elaborate and
illuminate one another. If one examines what Liu Yiqing (403-444) [compiled] to solely
esteem the Pure Conversation, it is different. Moreover, among the various books it has taken

from, those extant are already few. [ Therefore] its merit of gathering and assembling cannot

be allowed to perish.
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Pitying its prints and editions long lost, therefore the Ming (1368-1644) dynasty [scholar]
Xie Zhaozhe’s (1567-1624) Wu za zu (Five miscellaneous groups) quotes Yang Shen’s
(1488-1559) words, saying “the [Tang] yulin was rarely transmitted, people also hardly
know [about it].” Only what the library at the Wuying (Martial Valor) Hall houses has an
incomplete edition carved [and printed] during the beginning years of the Ming Jiajing
(1522-1566) reign by Qi Zhiluan of Tongcheng. It is divided into two juan, the upper and the
lower, and only contains the eighteen categories from “Dexing” (Virtuous Conduct) to
“Xianyuan” (Worthy Beauties). At the beginning there is [Qi] Zhiluan’s own preface, saying
what he obtained was not a fine edition. Its characters’ strokes jumbled and sections’ order
erroneous, almost unreadable. Now we compared and collated [the book] against what was
recorded in the Yongle dadian (The Yongle encyclopedia), deleted the duplicated, and added
more than four hundred entries. In addition, we obtained a copy of the “Original Preface and
Index” recording titles of the books adopted as source and the overall index of categories. A
rough idea of the style and layout [of the book] in its time can still be examined and
discerned. It is possible that the whole book was still extant in the beginning years of the
Ming.

TEHHARA LR > SO S TR S (B 1HEE - sEREMRE )UT@%D MR
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It is only that these entries in the Yongle dadian are all scattered under their respective

rhyme [sections]. Their original category and order are hard to seek through imagination.
Cautiously taking a roughly chronological order, they were amended to the end of the
woodcut edition, with those that without a date following. It made altogether four juan.
Moreover, the two juan, the upper and the lower, of the woodcut edition [each] had pages
overly numerous, and now each juan is respectively split into two, still making [the book
into] eight juan to restore its old [fashion]. This book has been lacking a collated edition for a
long time, errors and omissions are exceedingly abundant, and the meaning of the text is
often hard to comprehend. Cautiously we took corresponding sections from the Xin [Tang
shu] (New History of the Tang), the Jiu Tang shu (Old History of the Tang), and the [works
of] various schools to proofread and correct carefully for each [entry of the book]. Those that
absolutely could not be known were then included still according to the original for now, so

as not to lose the principle in [handling] missing and doubtful [text].

MR K SER SRR ZRRR . T HAKFIH - #EDUROK - RS DU UA K > 4]

KZ& » fEFAENRZ - HRIUE - XA LT 2% RHER > SEESME
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While Zhou Xunchu confirms the significant contribution of the Siku quanshu collators to

the restoration of the collection, he still criticizes the work of the collators to be far from ideal
when discussing the textual issues within the Tang yulin. Zhou Xunchu maintains that first, the

collators did not place the Qi Zhiluan edition, though partially lost, at the most important

position when it indeed was the earliest extant text available to the Siku quanshu collators and to

7 <Siku quanshu Tang yulin tiyao” in Tang yulin jiaozheng, pp. 813-4.
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some extent reflected the original state of Wang Dang’s compilation; second, the collators did

not completely follow the entries quoted in the Yongle dadian either and freely modified their
texts; third, the collators were not familiar with the fifty or so source titles of the Tang yulin and
offered careless comments; fourth and fifth, the collators carelessly combined and separated
entries.”’® These problems did exist and most were pointed out and some corrected in Zhou
Xunchu’s fully collated and annotated edition of the Tang yulin. Still, it seems to me that the first
two points of criticism are somehow contradicting to each other. Zhou Xunchu himself
comments that the work of the Yongle dadian editors sometimes seems careless, with missing
sentences and phrases as well as textual errors, when their entries are compared to the texts in the
original source books of the Tang yulin, and sometimes the Siku quanshu collators had to rely on
other sources.”"”

Still, the Siku quanshu edition of the Tang yulin, roughly around 1784 at the time of the
completion of the Siku quanshu, became the base text for most of the Qing dynasty editions
produced afterwards. From the prefaces and postscripts written by later scholars and book
collectors, we can identify several printed editions and manuscript copies existed during the late
Qing. Zhou Xunchu offers a collection of twelve prefaces and postscripts to different editions of
the Tang yulin from nine scholars of late Qing. For complete translations of these texts, as well

as the introductions to the Qi Zhiluan edition of the Tang yulin in the “Siku quanshu zongmu™ Y
[EE&ZE 44 H (the Complete Table of Content of the Siku quanshu), the “Siku quanshu jianming

mulu Tang yulin tiyao” VUJEE 4 EfEHA H #EREEEMEEZE (Introduction to the Tang yulin in the

% Tang yulin jiaozheng, pp. 28-33.

Y Tang yulin jiaozheng, pp. 26-7.
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Concise Table of Content of the Siku quanshu), and Yu Jiaxi’s 525287 (1884-1955) “Siku

quanshu Tang yulin tiyao bianzheng” VU[EE £ £ FHEMELE S (Dispute and Proof of the

Introduction to the Tang yulin in the Siku quanshu), see the appendix to this chapter.

Lu Xinyuan’s [, 005 (1838-1894) “Tang yulin ba” FEEEMER (Postscript to the Tang

220

yulin)=" was for the Siku quanshu edition in eight juan printed with the Juzhen ¥ woodblocks.

Zhou Zhongfu’s F 12 (1768-1831) “Tang yulin tiji” FEFEEMEEC (Introduction to the Tang

2! notes the Mohai jinhu 25§47 edition in eight juan which was collated and printed by

yulin)
Zhang Ruoyun 5E753E. Li Ciming’s Z22&57 (1829-1894) “Tang yulin tiji” FEEEMEED
(Introduction to the Tang yulin, 1873)*** and Qian Xizuo’s $EEEYE (d. 1844) “Shoushange
congshu ben Tang yulin jiaokan ji” SFLLIE 8 Z A FEZEMFLENEE (Collator’s Note on the

223

Shoushange congshu edition of the Tang yulin, 1839)™ both describe the Shoushange congshu

SFLLEEEZE edition in eight juan. Geng Wenguang’s Bk 325 (1830-ca. 1908) “Tang yulin tiji”
FESERRRESE (Introduction to the Tang yulin)™** notes the Xiyinxuan congshu TEF2HF#4ZE edition
in eight juan printed by Li Xiling Z2§5#5 (1794 — 1844). All the above mentioned printed
editions were based on the Siku quanshu edition printed off the Juzhen Z£¥2 woodblocks. Sun

Xinghua’s 42 ¢ “Tang yulin jiaokanji ba” FEEEMAPTENECER (Postscript to the Collator’s Note

% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.189. Tang yulin jiaozheng, p. 816.

21 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.192-3. Tang yulin jiaozheng, p. 819-20.
222 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.193. Tang yulin jiaozheng, p. 820.

23 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.194-5. Tang yulin jiaozheng, p. 821.

2 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.194. Tang yulin jiaozheng, pp. 820-1.
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223 notes an edition printed in Min [ that was also based on the Siku

on the Tang yulin, 1894)

quanshu edition but still had many discrepancies when compared with Qian Xizuo’s Shoushange
congshu edition of the Tang yulin.

In addition to the printed editions based on the Siku quanshu edition of the restored
collection of the Tang yulin, the incomplete Qi Zhiluan edition originally housed at the Wuying
Hall was printed and circulated in two juan during the Qing and there also existed a manuscript
copy of the Qi Zhiluan text in three juan, possibly from the time of the Song. Zhou Xizan’s &5

P& (1742-1819) “Jiao Qi Zhiluan ben Tang yulin tiji” F2% 7 & AFHZEMEED (Introduction to

226 \yritten in 1804 describes an old

the Collating of Q1 Zhiluan’s Edition of the Tang yulin)
manuscript copy of the Qi Zhiluan text in three juan. He compared the manuscript copy with the
printed Qi Zhiluan edition in two juan available during his time and found that “the wood-cut
edition was originated from this manuscript. The style of the columns and the shape of the
characters are the same and matching each other, only that [the printed edition] changed the three

Jjuan divisions to two juan, and as a result, there are a few pages that are not right where the two

Jjuan were separated. Occasionally there are corrections to mistaken characters” ZI[ A H[J &8 >
WA TRFER——ME - BN E % UROBEALENY  MAERESRF

He also comments on the careless way of book printing during the Ming dynasty, that “the Ming

3 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.195. Tang yulin jiaozheng, pp. 821-2.
26 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.189-90. Tang yulin jiaozheng, pp. 816-7.

227 Ibid..
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people’s baseless revisions when printing books are often like this” B A ZI[E %4 » {E{3F40

228
Also in 1804, Huang Pilie 5151 (1763-1825) described another old manuscript copy of

the Tang yulin®® in three juan containing fifteen of the original fifty-two categories. His preface
compares this manuscript copy with the printed Qi Zhiluan edition in two juan from the Wuying
Hall and concludes “these three juan, though not complete, are still based on a Song dynasty
manuscript edition, the Song dynasty taboos characters in these volumes are all missing which

can serve as strong evidence” L =&~ 2 » WEIEREIA > B REESELE S > 7] B

57" He comments that the Ming dynasty Qi Zhiluan edition and his Song manuscript copy “not

only the meaning of the text is all the same but also the columns and entries [on the pages] are
matching. They only differ slightly on the several pages, some crowded and some scanty, at the

dividing point of each juan. This trace is evident and cannot be covered up.” 45 FKEF[E - B

(TR E > MET o5 S TE SR sHE > B - (L BESR - SEETHEA. " Huang Pilie
again criticizes the book printing of the Ming was careless, in that “the people of Ming were fond
of displaying their cleverness, and they were often unwilling to be the followers of old

conventions. Therefore the divisions and combinations [of the different juan] were all out of

2 Ibid..

% See Huang Pilie’s “Tang yulin chaoben tiji” FEsEFk P AT (Introduction to the Manuscript Edition of the
Tang yulin). Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.190. Tang yulin jiaozheng, pp. 817-8.

>0 Ibid..

1 See Huang Pilie’s “Qi Zhiluan ben Tang yulin juanshou tiji” 7% & A REsE#k 5 1 BT (Introduction at the
Beginning of Qi Zhiluan’s Edition of the Tang yulin). Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.191.
Tang yulin jiaozheng, p. 818.
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their own invention” BE A 4F/ERERH » RS BEE ) » S fF e E 5.7 He

laments “it is too much that the book printing by the Ming people is unreliable like this!” 22
RPN ==l NI = [

At the beginning of the twentieth century, Fu Zengxiang’s {#1 8 (1872-1950) “Tang
yulin chaoben tiji” FEFFEMPIAEEC (Introduction to the Manuscript Edition of the Tang

yulin)®>** also described an old manuscript copy of the Tang yulin in three juan. This copy has
both Huang Pilie’s postscripts and Zhou Xizan’s postscript. Judging from Fu’s record, it seems
the old manuscript copies described by Zhou Xizan and Huang Pilie in 1804 could be the same
edition after all which was the base of the Ming dynasty printed edition by Qi Zhiluan. However,
Huang Pilie noted the old manuscript copy he saw had fifteen categories, but the Qi Zhiluan
edition from the Wuying Hall had eighteen categories.”” This discrepancy calls for further
investigation in the textual situation of the Tang yulin in the future, and will possibly lead to
interesting discoveries on the textual history of the book. In his “Qi Zhiluan ben Tang yulin tiji”

2% EORFEEEMREED (Introduction to the Qi Zhiluan Edition of the Tang yulin),”° Fu

Zengxiang offers a detailed description of the printed edition in the early twentieth century,

which is worth quoting for the interest of print culture studies:

32 Ibid..
33 Ibid..
% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.191. Tang yulin jiaozheng, pp. 818-9.

3% Compared to the printed Qi Zhiluan edition, the three categories missing in the old manuscript copy Huang Pilie
described are “Haoshuang,” “Zixin,” and “Shangshi.”

% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.192. Tang yulin jiaozheng, p. 819.
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The edition printed by Qi Zhiluan of Tongcheng in the second year, i.e., the guiwei year

(1523) of the Jiajing reign of the Ming. Ten columns with twenty-two characters per column
[per each page]; the space at each end of the center strip of a folio page [used to mark the
center for folding] left blank; and a pair of parallel lines surrounding the text on each page.
There are one passage of preface by [Qi Zhiluan] himself, two entries of postscripts by
Huang Pilie the latter of which is dated the sixth day of the sixth month in the jiazi year
(1804) and should be written down by his grandson [Huang] Meiliu (Both postscripts can be
found in the wood-cut edition). There is also the postscript by Zhou Xizan, included as
follows: (the postscript by Zhou [Xizan] is already included, see above, and will not be
reproduced again [here]. Noted by [Zhou] Xunchu). The impressions of collectors’ seals
include: impressions each by “‘Jianqing’ Zhu,” “Mingzhu yide (It is easy to obtain the
luminous pearl),” “Zhang shi yinzhang (Impression Seal of the Zhang Family),” “Wenxu
siyin (Private Seal of Wenxu),” “Zichenghua,” “Wang Mingqiong yin (Wang Mingqiong’s
Seal),” “Lingjiange shu (Book of the Lingjiange).” There are also the impressions from the
Shiliju’s seal, and the various seals of Jiang Biao’s (1860-1899) collections. (This book and

the Lin yuan ji |5 82 were both in Deng Qiumei’s collection and were taken by Jiang

Mengping. Noted in Shanghai on the eleventh day of the tenth month of the guihai year,
1923) (in the third section of the Branch of the Philosophers, in juan nine of the Cangyuan
qunshu jingyan lu, Records of Passing through My Eyes the Books at the Garden of

Collections)
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The textual history of the Tang yulin, though complicated, is now relatively clear thanks
to the research done by scholars from Qing dynasty to the present day. Various modern editions
of the text have been produced according to the editions based on the Siku quanshu. Zhou
Xunchu’s Tang yulin jiaozheng (1987) is based on the Siku quanshu edition and collated against
the existing Qi Zhiluan edition and the quoted texts in the existing Yongle Dadian. Its entries are
also compared with the texts in the source books of the Tang yulin and corresponding passages in
related historical records. Zhou Xunchu’s edition is by far the most thorough text and it is used

as the base text for the research of this dissertation.

7 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.192. Tang yulin jiaozheng, p. 819.
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Chapter Four
“Conversations” (Yu &) as Bridge: Memory, Oral Culture, and Literary Tradition

“Conversations” (yu &) is an important notion to the discussion of the Tang yulin for

several reasons. First, the content of the Tang yulin is full of “conversational” (yu) elements such
as the numerous dialogues, quotes, and popular sayings embedded in the anecdotes, as well as
the conversational contexts in which most of the anecdotes are set. Moving away from the text
itself, conversation-related elements of the collection also include the probable oral origins of its
stories, and the oral circulation and transmission of the anecdotes both before they were recorded
in writing and after as they continued to circulate orally in parallel with their written forms.
Moreover, these anecdotes were, as one can imagine and as often declared in the prefaces of
similar collections, material to facilitate casual discussions and laughter. This particular function
of anecdotal literature, often explicitly pointed out by the compilers of anecdotal collections,
claims a natural conversational setting. In the case of the Tang yulin (Forest of Conversations on

the Tang), all these aspects converge in the word yu &, “conversations,” in the very title of the

collection.

With these considerations in mind, this chapter makes the connection between
“conversations” and the Chinese concept of memory in general, and between the “conversations”
as a literary tradition and Chinese cultural memory in particular, by discussing the
“conversations” on three levels. First, on the textual level, section 4.1 reviews examples of
anecdotes from the Tang yulin with dialogues, quotes, and popular sayings, as well as those with
conversational settings. Second, on the conceptual level, section 4.2 studies “conversations” as a

communicative and mnemonic activity in relation to the Chinese concept of memory, also
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discussing how this activity both reveals the oral origins and facilitates the oral transmission

of anecdotal memory. Third, on the level of textual traditions, section 4.3 treats “conversations”
as a particular literary tradition that connected the oral and written cultures of early China and a

2N ¢

tradition that had intricate relationships with xiaoshuo /|\&fi, “minor discourses,” and zashi 552,

“miscellaneous histories,” and played an important role in the production of Chinese cultural
memory.
4.1 “Conversations” (Yu) in the Tang yulin

Following the categorizations of the Shishuo xinyu, the Tang yulin features such sections

on oral interactions as “Yanyu” S & (Speech and Conversation, Quips and Repartee), “Paitiao”
HEE (Taunting and Testing), “Qingdi” &K (Contempt and Insult), “Jiajue” {fiz% (Guile and
Chicanery), and “Biantan” £Z 3§ (Counsel and Discussion). In fact, not only in these categories

listed here, but also in the whole collection, most of the Tang yulin’s eleven hundred anecdotes
are set in a conversational context and contain conversational elements. This section will
examine the “conversations” (yu) in the representative category “Yanyu” and in the whole
collection.

The “Yanyu” category comes second in the Tang yulin, following only the “Dexing”
(Virtuous Conduct) category. The most dramatic parts of the narratives in the “Yanyu” chapter
are the dialogues and quotes in the anecdotes. The “Yanyu” category starts with anecdote #44
and ends with #84 in Zhou Xunchu’s edition, containing all together forty-one anecdotes.

238

Among these forty-one anecdotes, nineteen anecdotes contain dialogues;”" twenty-one contain

quotations; and one, though not containing any quoted lines, is a summary of someone’s

B8 HA6, #48, #51, #52, #54, #55, #56, #57, #58, #61, #62, #64, #68, #69, #72, #74, #76, #79, #80.
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words.” Among the twenty-one anecdotes that contain quotations, three anecdotes contain

stand-alone quotations;**” fifteen contain quotations within conversational contexts,**' for
example, the represented words from one side of a conversation only; and three anecdotes
contain quotations from communications in writing.”** The following are some examples to
illustrate the different ways “conversations” (yu) appear in the anecdotes.

Anecdote #48 in the “Yanyu” category serves as a good example of a narrative
containing dialogue. The definition of a “dialogue” requires both or all sides of the conversation
to be represented in the narrative. The anecdote reads:

Emperor Taizong K5% (Emperor Great Ancestor, i.e., Li Shimin 2, 599-649, r.
626-649)*** stopped under a tree and was rather admiring it. Yuwen Shiji 537+ (d.

642)*** was in the company [of the Emperor] and praised it, compliments overflowing

9478,

M0 444, #45, #47

1449, #50, #53, #59, #60, #65, #67, #70, #71, #73, #77, #81, #82, #83, #84.
#2463, #66, #75.

*3Li Shimin Z=H [, temple title Taizong 457 (the Great Ancestor), and posthumous name Wen Huangdi 37 &7
(the Cultured Emperor), was the second emperor of the Tang dynasty. He and his father Li YuanZ2}i{ (Emperor
Gaozu 518, or Emperor High Forefather, the first emperor of Tang, 566-635, 1.618-626) together founded the
Tang Dynasty. He was considered one of the greatest emperors in Chinese history. Throughout later dynasties, his
"Reign of Zhenguan" B 7’4 was regarded as the golden age of economic and military power, and the
exemplary model against which all later emperors were evaluated. See Zhang Huizhi 55§52 et al., eds.,
Zhongguo lidai renming da cidian T A4 KEEH, 2 vols. (Shanghai: Shanghai guji chubanshe, 1999), p.
2035.

2y uwen Shiji =37+ K (d. 642), style name Renren 1= A, used to be the son-in-law of Emperor Yang f5of the
Sui & (581-618) Dynasty. When Tang dynasty took over, he surrendered and became a court official of the Tang,
his sister was a favorite consort of Li Yuan, Emperor Gaozu of the Tang. In the court of Emperor Taizong, he
started out as Zhongshuling 1< (Secretariat Director; Charles O. Hucker, 4 Dictionary of Official Titles in
Imperial China. [Stanford, CA: Stanford University Press, 1985], 193) and died on the post of Dianzhong jian [Ex
H1E% (Director of the Palace Administration, Hucker, p. 502; Zhang Huizhi, 728).
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from his lips. With a severe countenance, the emperor said, “Wei Zheng Ffi{£ (580-

643)** often advised me to keep my distance from the sycophant and I couldn’t figure
out who the sycophant would be. In my thoughts, I suspected you but was not clear, only
now do I see it is indeed so.” Kowtowing, [ Yuwen] Shiji explained, “The officials of the

Southern Offices**®

object [to you] face-to-face and argue [with you] in court, Your
Highness is often unable to raise your head. Today your servant is fortunate to be among
your attendants, and if I don’t yield and agree the least bit, then even though Your

Highness is revered as the Son of Heaven, what is the fun of it?”” [The emperor’s] thought

was again dispelled.

REFEIE—RIN @ B T RAEMESE Y - AERO - fF e - “BREEE
iz A BAEE AR - BEROLMAR » ST5RA > RANEEHH © <Fff
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INCIL 2 =vi=F
In this example, both Emperor Taizong’s words and Yuwen Shiji’s response are represented,
presenting a discussion of whether Yuwen Shiji was a sycophant. From a communicative

perspective, the dialogue is complete, with both an address and a response. From a logical

perspective, it is complete, with both a point raised and the same point countered. From a social-

*Wei Zheng 121 (580-643), style name Xuancheng 2f5% and a native of Julu FEff (in modern Hebei ;] df
province), was a famous court official of the Tang. He was Jianyi dafu iz A7 (Grand Master of Remonstrance)
and Zuo guanglu dafu 72541k K R (the Left Grand Master for Splendid Happiness) during Emperor Taizong’s

reign and was most famous in Chinese history for his stern and bold remonstrations (Hucker, p. 148; Zhang
Huizhi, p. 2570).

Nanya F515 was an unofficial reference to the main agencies of the central government, which were
headquartered in the southern sector of the imperial palace grounds, as opposed to the Beisi ;5] (the Northern

Offices) which was an unofficial reference to the Palace Domestic Service located in the northern section of the
palace grounds (Hucker, p. 342, 373).

*7 Tang yulin jiaozheng, 1.27.
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political perspective, it is complete, with both a charge and a defense set within the context of

court affairs. Moreover, on a rhetorical level, this anecdote, as well as the others in the “Yanyu”
category, embodies the lively spirit of the “conversations” (yu) — the bon mots, one-upmanship,
and clever repartee — that shows off rhetorical skills and gives the story its life.
Sometimes, though both sides of the conversation are represented, they do not carry the

same weight in the narrative, thus the presentation of the dialogue is not balanced. Anecdote #80
in the “Yanyu” category serves as an example of this case. It reads:

Li Zhifang (jinshi, 785)** used to rank fruit as if they were successful national

examinees. He took the green plum as the top, the ridged pear as second place, the cherry

as third, the tangerine as fourth and the Surinam cherry as fifth. Someone recommended

the litchi and he said, “[It should be] the first of the ranked candidates.” [Someone] again

asked, “What do you do with the chestnut?”” He said, “It is most certainly of solid

material, should not be ranked beyond/lower than the eighth or ninth.” Previously, Fan

Ye (398-445)** appraised his contemporaries according to various kinds of incense and

Hou Weixu (d. 696)*° wrote Baiguan bencao (The Materia Medica of the Hundred

Officials) — both were this kind of thing.

FHITESRRE  HEIHE - LGFRE > BT BHR= > AU - SEbkk
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81i Zhifang ZZH 75 (jinshi, 785) was a descendant of the Tang ruling house and an official at Emperor Dezong’s
court (Zhang Huizhi, p. 985).

YFan Ye SfilE (398-445), style name Weizong Ef5%, was a court official of the Song %% court during the Southern
Dynasties FF8H (420-589) (Zhang Huizhi, p. 1425).

2Hou Weixu FEE (d. 696) was a court official of the Tang during the reign of the Empress Wu Zetian i [l K
(624-705, 1. 683-705) (Zhang Huizhi, p. 1742).

! Tang yulin jiaozheng, 1.48.
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In this example, Li Zhifang’s side of the conversation is dutifully represented in the narrative but
the other side of the conversation, by a certain someone, is only partially recorded. First, it is

e

only implied in the action “someone recommended the litchi” 5 & 7345, then it is briefly
represented with the line “What do you do with the chestnut?” ZE4[127 {a]. Not identified, this

someone remains a vague presence that does not lend much significance or verisimilitude to his
or her side of the conversation. This side of the conversation could very well be from two
different persons prompting Li Zhifang to comment on the fruits on two different occasions. In
fact, the prompts are likely set-ups inserted by the person who told or wrote down this story to
lead to Li’s comments on fruits. Since the focus of the anecdote is Li’s rankings of fruits, the
other side of the conversation is less important, and the original version of it could very well be
lost and replaced by set-up lines inserted later as long as they bring up the topics, litchi and
chestnut, for Li to comment on. This anecdote thus clearly emphasizes one side of the
conversation over the other, showing a narrative indifference to unimportant details. Such a
narrative indifference could be caused by the physical detachment of the storyteller from the
actual happening and by the temporal distance between the recorded story and the original
happening. Of course, such a narrative indifference could very well be a result of the imaginative
process of creating a fictional account on the author’s side rather than a result of the real
indifference of those who recounted and recorded the episode from their physical and temporal
remoteness. If so, it still conveys a sense of distance to its readers as if they are reading from a
point removed from a real time conversation.

Sometimes, the focus on one side of the conversation is intensified to an extent that the

words from other side are completely left out. There are fifteen anecdotes in the “Yanyu”
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category where only one side of the conversation is represented. For example, anecdote

#4922 reads,
Qin Shubao, General of the Militant Guard,”* generally had many illnesses in his late

years. He often told people, “When young, I was good at military affairs and had gone

254
d

through more than one hundre battles. I reckon that from the first [battle] to the last I

bled no less than several 4u.>° How can I not have any illness?”

B - RS - SEAE . TEORAE - CEERE - SRR
MR - (TRERRBT 2 ) 7

In this short narrative, the “people” Qin Shubao talked to is an unidentified group and their

responses, if any, are utterly unimportant to the point of the story. Another example can be found

257
0,

in anecdote #5 which reads:

2 This entry was originally from the upper chapter of the Sui Tang jiahua FEFEEEEE, it was included in the Lei
shuo edition of the Sui Tang jiahua with the title “Bleeding for Several Hu” H [ #fe}. This entry can also be found
in the Sui Tang jiahua included in Tao Ting’s edition of the Shuo fu and in the Zhuan zai {# &, included in the
manuscript edition of the Shuo fu by Zhang Zongxiang. The Taiping guangji quoted an entry from the Tan bin lu 5
2 $% with the title “Qin Shubao” ZEF{E which is roughly the same with the entry here. See Tang yulin jiaozheng,
1.27.

3 Hucker, p. 574, #7835.

4 The text in the Sui Tang jiahua reads “three hundred” =, while the text quoted in the Lei shuo, the Zhuan Zai
(in the manuscript edition of the Shuo fu by Zhang Zongxiang) and the Tan bin lu all read “two hundred” —.[5. The
“Biography of Qin Shubao” ZZf{E {# in the Jiu Tang shu reads “more than two hundred rounds [of battle]” —H&f
[ and the “Biography of Qin Qiong [i.e., Qin Shubao]” Z¥&{& in the Xin Tang shu reads “more than two hundred
battles” — F 8RH#X. See Tang yulin jiaozheng, 1.27.

251 hu =10 dou 3} = 19,968 cc. “Weights and Measures” in The Grand Scribe’s Records, 2:liv.
6 Tang yulin jiaozheng, 1.27.

7 This entry was originally from the middle juan of the Sui Tang jiahua. The Lei shuo quotes the [Tang] yulin text
with the title “[Emperor Taizong] Treating Duke Xi with Cherries” &/ \MEHk. The Taiping guangji edition Zhou
Xunchu used quoted this entry from the Guoshi [E 5 and entitled it “Yu Shinan” E 5 with the note “the Ming
dynasty manuscript edition (i.e., the Taiping guangji edition from the Wild Bamboo Study ¥7/7%% collated by Shen
Yuwen 7B of the Wu 52 Commandary) and the edition collated by Chen [Zhan] [ % (1753-1817) noted this
entry was from the Guoshi zuany?” BAFPA ~ B A/E B 52 2L 2. This entry can be found in the Sui Tang jiahua
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[Emperor] Taizong was about to send some cherries to Duke Xi (Original note: He was
entitled Duke Xi after the Sui dynasty).”® If he used [the word] “to present,” then it
would sound® [too] respectful; if he were to say “to grant,” it would again sound [too]

dismissive. Thus he questioned Yu [Shinan] EtHEg (558-638), the Director [of the

260 261

Palace Library],** about it. The Director*®' said, “In times past the Emperor of Liang*®

when giving [things] to the Prince of Baling of Qi (i.e., Xiao Zilun 3§, 479-494)

used [the word] ‘to treat’.” In the end [the Emperor] followed his [recommendation].
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The words from Emperor Taizong were certainly important in the social reality of this small

episode. But since they were enveloped in four simple words, “he questioned Yu [Shinan], the

included in Tao Ting’s edition of Shuo fu. It also appears in the Zhuan zai and the Guoshi yizhuan |55 B2
included in the Ming manuscript edition of the Shuo fu by Zhang Zongxiang. See Tang yulin jiaozheng, 1.28.

% According to Zhou Xunchu (Tang yulin jiaozheng, 1.28), this was the note by Liu Su 2&f the author of the Sui
Tang jiahua, and the Sui Tang jiahua edition used by Zhou Xunchu should add this note according to the Tang yulin
text here. The note appears in the text quoted in the Ming manuscript edition of the Shuo fir by Zhang Zongxiang,
while the entry quoted in the Lei shuo included the note in the main text.

% The original text in the Sui Tang jiahua reads yi 1L rather than si {1} here. The same case in the next sentence. See
Tang yulin jiaozheng, 1.28.

% Jian % refers to Bishu jian Fi\Z%; (Director of the Palace Library), the highest official title held by Yu shinan
[ tH7E. See Hucker, p. 376-7, #4588.

6! According to Zhou Xunchu (Tang yulin jiaozheng, 1.28), the original text in the Sui Tang jiahua does not have
the character Jian %%, and it should be left out.

262 The Guoshi text quoted in the Taiping guangji reads “Emperor Wu of Liang” J2 % . See Tang yulin jiaozheng,
1.28.

% Tang yulin jiaozheng, 1.28.
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Director [of the Palace Library], about it” [ 2 EZ%% in this particular narrative, they are

apparently not important enough to the point of this anecdote.
There are also cases when the focus on one side of the conversation is intensified to an
extreme extent that even the context of the oral utterance is left out. There are three such cases*®*

265

in the “Yanyu” category, and the following anecdote (#44)™" is an example of stand-alone

quotations:

Du, the Minister of Education,?*® often said, “When conducting oneself in society, one
does not make enemies.” Fan, the Vice Director,”®’ often said, “As to the men who can
cut off greed and desire in their middle age, there is none that is not esteemed or
successful.”

MEMERS © TR - ) SUEERE S - T ORISR REAEEE

268

o

In this case, these utterances became meaningful in such a general sense that even the
descriptions of the conversational context can be left out. When re-presenting these utterances,
either orally or in writing, as stand-alone quotations, the storyteller or the recorder again appears
to be completely detached from their original context. As a result, the readers of this anecdote of

stand-alone quotations may develop a sense of being far removed from the real-time happening

% 444, #45, #47

265 The origin of this entry has not been identified. See Tt ang yulin jiaozheng, 1.25.

266 Hucker, p. 458, #5801. Zhou Xunchu (Tang yulin jiaozheng, 1.26) identified this as Du You f1-{f (735-812).

7 Hucker, p. 394, #4826. Zhou Xunchu (Tang yulin jiaozheng, 1.26) suspects this was Fan Xichao 3758 (d. 814).

% Tang yulin jiaozheng, 1.25-6.



112
itself.

Three anecdotes in the “Yanyu” category expand the “conversations” and their
conversational context to include communications in writing. Anecdotes #63 and #66 quote
memorials and note the responses from the throne. Anecdote #75 quotes from a memorial to the
throne and from written correspondences between court officials. As an example, anecdote
#66°% is translated here:

[Emperor] Taizong was about to visit the Palace of Nine Accomplishments. Ma Zhou
(601-648) presented a memorial and remonstrated,”’’ “Prostrating, [your minister] saw
the illuminated edict [announcing that Your Majesty]| would visit the Palace of Nine
Accomplishments on the second day of the second month. Your minister personally
thinks that since the Retired Emperor is advanced in years, Your Majesty should attend to
his meals in the morning and evening and greet his rising and resting at down and dusk.
Now the palace [Your Majesty is about to] visit is more than three hundred*’' /i away
from the capital. [From the time] your chariots and carriages start till they come to a stop
it easily takes ten days. It is not possible to set out in the morning and arrive at twilight.
In the case that if the Retired Emperor happens to be moved by the thought of longing

and desires to see Your Majesty immediately, what would [Your Majesty] do to reach

269 This entry was originally from the “Jijian” fi5i category of the Da Tang xinyu KPEHTEE. It was also included in
the “Xingxing” {T3£ section in the Tang huiyao FE & 3L, See Tang yulin jiaozheng, 1.40.

210 The T, ang huiyao reads “On the fifteenth day of the third month in the sixth year (632) [of the Zhenguan (627-
649) reign], [Emperor Taizong] visited the Palace of Nine Accomplishments, Ma Zhou, the Investigating Censor,
presented a memorial saying....” (HER)/NFE=H -+ H » SEJUERE - BZ2#52 5 B _ i H. This episode was

recorded under the sixth year of the Zhenguan reign in the “Tang ji” FF4C - in the Zizhi tongjian & ;& $, and put
Ma Zhou’s memorial in the first month of the sixth year (632). See Tang yulin jiaozheng, 1.40; Hucker, p. 145-6,

#795.

"' According to Zhou Xunchu (Tang yulin jiaozheng, 1.40), the original text in the Da Tang xinyu reads “two
hundred” — 5 while all other sources of this anecdote have “three hundred.”
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him? Moreover, [Your Majesty’s] carts and company now travel for the purpose of

avoiding the heat, but the Retired Emperor is still left behind at the hot place while Your
Majesty seeks®’* the cool place yourself. [Thinking of] the Way [of serving one’s parents
by] warming up [their quilts in the winter] and cooling down [their sleeping mats in the

99273

summer], your minister feels sincerely uneasy. [Emperor] Taizong regarded [his

remonstration] as good.
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Anecdote #78%" is the only entry in the “Yanyu” category that does not have any direct
quotations from either oral or written communications. However, it is still a summary of Wang
Ya’s words, and thus implying a communicative context. Anecdote #78 is translated here to

represent its own type:

22 The Qi Zhiluan edition of the Tang yulin and the anecdote in the Tang huiyao both read sui 3% instead of zhu iZ.
See Tang yulin jiaozheng, 1.40.

23 The original text from the Da Tang xinyu has the sentence “[The memorial contains] much text which is not
included here” S22 K&, after the quoted memorial. See Tang yulin jiaozheng, 1.40.

™ Tang yulin jiaozheng, 1.40.

25 This anecdote was originally an entry entitled “[Grand] Councilor Wang Annotating The [Classic] of the
Supreme Mystery” T AHF 2 in the Guoshi bu. It was quoted from the Tang guoshi bu in Tao Ting’s edition of
the Shuo fu under the title “The Classic of the Supreme Mystery” X 2.4%. The text in the Tang yulin was quoted in
the Yongle dadian under the section “Mystery: Supreme Mystery” 2. 2K 2. and was combined into one entry with
the anecdote (#79) following it in Zhou Xunchu’s edition of the Tang yulin. See Tang yulin jiaozheng, 1.46-7.
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When Wang Ya,?’® the [Grand] Councilor, annotated The [Classic] of the Supreme

Mystery, he often made choices through divination [by tortoise shells]. He himself said
the chances of making the correct choice were more than that through divination by The

Book of Changes and by yarrow stalks.

FAVEERZ  BHLL N BSFPEREE 7

While all anecdotes in the “Yanyu” category contain “conversations” either explicitly or

implicitly, this is not exactly the case for the 7ang yulin collection as a whole. Some anecdotes

6™ in the category “Dexing” reads,

are simply summaries of events, for example, anecdote #2
The natural endowment of Emperor Xuanzong was friendly and affectionate, [he was]
amiable and harmonious with brothers young and old. In the first year (847) of the
Dazhong reign (847-860), he had the Yonghe Palace constructed within the Sixteen

280

Residences,”” and several times favored [the palace] with visits.*® [No matter] the

various princes were [his] younger or older [brothers], he granted all to be seated [with

276 The original text in the Guoshi bu does not have Ya JE, the first name of the Grand Councilor. Tang yulin
jiaozheng, 1.47.

" Tang yulin jiaozheng, 1.46-7.

™8 The origin of this entry is not identified, but it is also included in the Dongguan zouji FEIZZE0. Tang yulin
Jjiaozheng, 1.18.

2" The Sixteen Residences were built during the latter half of the Tang dynasty as the residence compound where all
imperial brothers and princes lived together. Emperor Wuzong 5% and Emperor Xuanzong & 5= both lived there
before they were enthroned. During the times of Emperor Zhaozong F5E (867-904), as a result of power struggles
with the imperial brothers and princes, Han Jian &% (855-912) surrounded the Sixteen Residences and wiped out
all the imperial brothers and princes, the residence compound was then left in dilapidation.

%0 The sentences “[he was] amiable and harmonious with brothers young and old. In the first year (847) of the
Dazhong reign (847-860), he had the Yonghe Palace constructed within the Sixteen Residences, and several times
favored [the palace] with visits” ZE il 56 A T EAE I T 7S EEHE 2 does not appear in the Qi Zhiluan
edition and the Lidai xiaoshi edition, which in stead read “every time he favored the Sixteen Residences with a visit”
T3+ 7N Tang yulin jiaozheng, 1.18.
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him]. He would put on music and one hundred kinds of entertainment [all day long,

and only] until dusk did he stop them. If someone among the various princes had an
illness,”® he would dismiss the entertainment and music, go to his bedchamber, lean over

[the bed] and nurture him in person with worry showing on his face.”*
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Still, some summaries suggest a conversational context and even briefly mention the content of

the conversation, still all could be something that was said. As an example, anecdote #325 in the

category “Fangzheng” 77 1F (The Square and the Proper) reads:

Emperor Taizong got a handsome, extraordinary sparrow hawk and secretly lent his own
arm to be its perch. As he caught sight of the revered Mr. Wei [Zheng], he hid it in his
bosom. The revered gentleman understood it, and went forward to mention a few things.
Accordingly he talked about the diversions and amusements of emperors and kings from
antiquity on, and subtly used them as indirect admonitions. The sovereign pitied the
sparrow hawk, afraid that it would die. Moreover he had always sorely feared [Wei]
Zheng, [so] he tried to bring an end to his lecture. [Despite his effort, Wei] Zheng spoke

even longer, and the sparrow hawk eventually died in his bosom.

! The Qi Zhiluan edition and the Lidai xiaoshi edition reads “he would favor [him] with a visit right away” [\ Ik
52 after this. See Tang yulin jiaozheng, 1.18.

2 The Qi Zhiluan edition and the Lidai xiaoshi edition do not have the sentence “with worry showing on his face”
BTG, See Tang yulin jiaozheng, 1.18.

* Tang yulin jiaozheng, 1.17-8.
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The various ways in which the “conversations” are presented in the narratives of the
“Yanyu” category can be found through out the whole collection as well. For example, the
following anecdotes from the restored sections of the book clearly represent the case where the
context of the conversation is preserved but only one side of the conversation is represented.

Anecdote #854°% offers a case where the side of the conversation by an old villager is

represented, while the other side of the conversation by Linghu Tao <[44, the official, is left

out. It reads:
When Linghu Chu (ca. 766-837) garrisoned at Dongping, [Linghu] Tao went with him as
an attendant. [Linhu Tao] once saw a relative off at a lodging place in the suburb.”*® At
that time there was a long drought. [Linghu] Tao then asked about the afflictions and
sufferings among the people, and there was an elderly man who said, “Heaven sent a
drought,”’ and moreover, bandits and thieves arose.” He again said, “Now the wind does

not make the branches whistle, and the rain does not break the clods.” [Linghu] Tao

4 Tang yulin jiaozheng, 3.217.

285 This entry was originally taken from the Yuquan biduan T 53554, The Bai hai #55 edition of the Yuquan zi &

ST is no longer extant, but this entry was recorded in both Tao Ting’s &L edition of the Shuo fu E7F (46th juan)
and in the Yuquan zi zhenlu 52T E $% in the eleventh juan of the Ming dynasty manuscript edition of the Shuo fu
edited by Zhang Zongxiang 5E5=1F (1882-1965). See Tang yulin jiaozheng, 6.591.

28 The text quoted in the Shuo fu reads “[Linghu Tao] once saw relatives and friends off at a lodging place in the
suburb. There was an elderly man at the place who seemed not to know he was the revered gentleman Linghu” & 3%

BURRDSNE RS - HEE - BARESINUA © See Tang yulin jiaozheng, 6.591.

7 The text quoted in the Shuo fu reads “the fathers and elders then presented him with the situation of the drought
and poor harvests” X EZ R LLE 3. Tang yulin jiaozheng, 6.591.
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questioned him on the basis of him being self-contradictory™® and he relied, “It has

not rained since such and such a day®®’ up to this month. Isn’t this ‘not breaking the
clods?’ Forced by the levies and taxes collected, we sold our wives and traded our sons
[but still] could not feed ourselves, thus we survive on mulberry branches.”” Isn’t this

‘not making the branches whistle?”” *!
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Similarly, anecdote #855>" offers a case where the represented side of the conversation is from a
fortune-teller and the omitted other side is again from a government official. The anecdote is

translated as follows:

%8 The text quoted in the Shuo fu reads “[Linghu] Tao questioned him on the basis that his earlier and later words
were contradictory” 49 DL EL S FIBM K EE 2. Tang yulin jiaozheng, 6.591.

% The text quoted in the Shuo fu reads “such and such a month” 3t 5. Tang yulin jiaozheng, 6.591.

%0 The text quoted in the Shuo fur reads “[the branches of] mulberry and silkworm thorn”Z%#f instead of “mulberry
branches” Z£4%. Tang yulin jiaozheng, 6.591.

2! The text quoted in the Shuo fu reads “don’t you [now] have ‘not making the branches whistle?”” #5-JERIE (& ?
After this there is still the line “[Linghu] Tao immediately ordered for his carriage and went away covering his ears”

R - B ZE » Tang yulin jiaozheng, 6.591.

2 Tang yulin jiaozheng, 6.591.

% The Tang yulin entry is collected in the Bai Kong liutie [4FL.75fili under the category “Turtledoves” fig, recording

the section about the turtledoves gathering under the eaves of the house. This entry was originally taken from the Bei
Meng suoyan 152234 under the title “Luo the Mountain man Informed Wang Tingcou” B A 5 FJEZE.

Quoting the Bei Meng suoyan, the Taiping guangji entitles this entry “Luo the Mountain man” §&([| A, same as the

title of a similar passage quoted from the Tang nian bulu FFFFf$%. The Lei shuo quotes the Bei Meng suoyan entry
as well, with the title “Intertwined Are the Breaths of Dragon and Tiger from Nose” £&HHEFZRAZ. See Tang yulin
Jiaozheng, 6.592.
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When Wang Tingcou of Zhenzhou was first born,*** there used to be several dozens

of turtledoves that at dawn would gather in the courtyard trees and at dusk would gather
under the eaves [of his family’s houses]. Luo Debo, one of the townsmen, took it as
strange. When [Wang Tingcou] grew up, he %> and was well versed in the /Yellow
Emperor’s] Classic of Esoteric Talismans and the Master of Guigu. When he first served
in the army, he once went to Heyang as a messenger.””® On his way he was overcome by
wine and slept by the road. Suddenly there was a man passing by carrying a staff. [The
man] looked at him carefully and said, “This person ought to be esteemed among the
ranks of the officials, this is not an ordinary man.” Those who accompanied [Wang
Tingcou] told him this. [Wang] Tingcou sped for several /i, caught up [with the man],
paid respect and asked [about it]. The man himself said, “I am Luo the Mountain man
from Jiyuan. Just now I saw the breaths [coming out of] the nose of you, sir: that from the
left [nostril] was like a dragon and that from the right [nostril] was like a tiger. When the

[breaths of] dragon and tiger intertwine you will [rule like] a king, which will be

% The original entry in the Bei Meng suoyan reads “[Wang] Tingcou was born at the family compound” i %4 1>
7IJ%Z and has three more sentences before this line recounting the matter of Wang Tingcou replacing Tian
Hongzheng FH5ATE. See Tang yulin jiaozheng, 6.592.

2% Pianxie B}t also written as pianxie 5}, denotes the kind of deformity when the ribs of a person are joint
together. The “Guan Cai shijia” & £8 157 (Hereditary Houses of Guan and Cai) reads “Earlier, when Ch’ung-erh,
the Noble Scion of Chin, stopped by Ts’ao during his flight [from Chin], the Lord of Ts’ao did not treat him with
propriety, wanting to look at his joint ribs” ¥/ » B/ \TFEEHLT & » EHEME » AEEEPE (Shiji, 35.1572,
The Grand Scribe’s Records, 5.1:209, n. 139). It is one of the physical marks of an unusual, powerful man.
Pianxie B}t7; can also be used to denote a strongly-built body with tough muscles so that the ribs are not showing.
The “Shang jun liezhuang” pHE %I[{# (Biography of the Lord of Shang) reads “when you go out, My Lord,......
those who are strongest and toughest are your outriders, those bearing spears and wielding pole-hammers flank
your chariot and sally forth” &7 it - ...... % MR & Rl - Frop iR EE 55 B M (Shiji,
68.2235, The Grand Scribe’s Records, 7:94, n. #52).

2% The original entry in the Bei Meng suoyan reads “he once went to Heyang as a messenger and returned” 34 {555]
[%[El. See Tang yulin jiaozheng, 6.592.
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manifested in the autumn of this year.”’ (Original note: One variation reads “There

was never anyone like this among the people I appraised [through reading their
faces].”)*”® Your sons and grandsons will inherit [your honor] one after another, all the
way up to one hundred years.” He again said, “The courtyard of your family should have
a big tree. The [branches of the] tree reaching the hall is the omen of this.” That year,
[Wang] Tingcou was installed by the Three Armies.””” He returned to pay respect to his
parents at the family compound, and there the courtyard tree swayed [in the wind], its

shadow had already encompassed [the hall].**
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The words of an old villager and those of a fortune-teller both bring something new, striking,

unusual, and thus memorable, to the horizon of things seen and heard by the literati. One the

27 The quoted text in the Taiping guangji reads “the two breaths” — 4 instead of “dragon and tiger” #E/E. The
original entry in the Bei Meng suoyan reads “the breaths of dragon and tiger intertwine, you will rule like a king in
the autumn of this year” ER R * FAESHK. See Tang yulin jiaozheng, 6.592.

*% This “original note” iz} is missing in the original entry in the Bei Meng suoyan and the quoted texts in the
Taiping guangji and the Lei shuo. See Tang yulin jiaozheng, 6.592.

% The original entry in the Bei Meng suoyan reads “supported and installed him as the Deputy Commander” $ 17
BA1%. See Tang yulin jiaozheng, 6.592.

3% The “Wang Tingcou zhuan” FJEZ(# in the Xin Tang shu reads, “by the time he caused [Tian] Hongzheng’s
ruin, the tree [in his courtyard] happened to have just reached to shelter his bed chamber” 254 F - 1 HEEEE.
See Tang yulin jiaozheng, 6.592.

' Tang yulin jiaozheng, 6.592.
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other hand, in both cases, the official’s responses are left not represented, possibly because

they can easily be filled in from a commonly shared and anticipated perspective. If it were a
different official, there would, however, not be that much difference in their responses. Thus, the
storyteller of these anecdotes seemed not to care much about the officials’ responses, but rather
focused the narrative on the representation of the words of the normally insignificant members of
the society. This particular nature of the “conversations” can be found in quite a few of the
anecdotes in the Tang yulin outside of the ““Yanyu” category, especially toward the latter sections
of the collection.

Another new nature of the “conversations” found outside of the “Yanyu” section is the
focus on popular sayings, nicknames, and idioms of the time shared by an anonymous group —

the so called “people of the time” B A . Though the anecdotes in the latter sections were once

lost and now restored in chronological order instead of in their original categories, some can still
be easily grouped into the category “Lisu” {H{& where the “conversations” focus on the
utterances of the anonymous group. For example, anecdote #442°%* reads,

The four brothers of the Mu Clan are [Mu] Zan, [Mu] Shang, [Mu] Zhi and [Mu]

Yuan.*® People of the time said that [Mu] Zan, worldly but with style, was “cheese;”

392 This entry is originally found in the middle juan of the Guoshi bu [ 524 with the title “Four Brothers of the Mu
Clan” f2[XVUF-. This entry is also quoted in the Taiping guangji with the title “Brothers of Yang and Mu” {5255
5., in the Ganzhu ji with the title “Brothers of the Mu Clan” 2%, 55 5T, in Tao Ting’s edition of the Shuo fu with the
title “[Distinguishing the] Qualities of Brothers” bt 55{8<,. See Tang yulin jiaozheng, 3.300.

3% The original text in the Guoshi bu puts the four brothers in the order of Zan %, Zhi ‘&, Yuan & and Shang &,
which is agreed in the text quoted in the Taiping guangji and Tao Ting’s edition of the Shuo fu, as well as in the
“Mu Ning zhuan” $2%8{# (Biography of Mu Ning) in the Jiu Tang shu and the Xin Tang shu. See Tang yulin

Jiaozheng, 3.300-1.
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[Mu] Zhi, beautiful and much polished,304 was “butter;” [Mu] Yuan was “the finest

cream,” which was refined and [only] used sparingly; and [Mu] Shang was the
“fermented bean curd”, which was most common and rustic.
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In order to gain a rough idea of the quantitative presence of the “conversations” in the
anecdotes of the whole collection, tags are designed to identify, describe and distinguish the
different kinds of “conversations” in the narrative structures of all eleven hundred anecdotes.
Each anecdote is then labeled with one tag that is a combination of a series of applicable sub-tags.

The following is a list of the main sub-tags used and the characteristics they denote:

Yu_ This is the universal prefix for every tag that indicates various types of
narrative characteristics concerning the “conversations” element. Each anecdote has one,
and only one, tag with the Yu_ prefix, so the total number of anecdotes with the Yu_tags
adds up to the total number of anecdotes in the Tang yulin (1099 in the edition I am

using).

_S The anecdote is a summary or description of a story or event. It does not contain any

3% Wen <7 is interpreted as “polished” here. The text in the source title, the Guoshi bu, reads ru A instead, which is
agreed in the quoted text in the Shuo fu, and in the “Mu Ning zhuan” in the Jiu Tang shu and the Xin Tang shu. The
text quoted in the Taiping guangji reads ren {—. The character in the Qi Zhiluan edition of the Tang yulin is missing
and is written as wei B in the Lidai xiaoshi edition of the Tang yulin. However, the parallel passage in the Cefu
yuangui fiit)FTT5E also has wen 3Z. See Tang yulin jiaozheng, 3.300-1

3% See Tang yulin jiaozheng, 3.300-1.



dialogue or utterance.

_D The anecdote contains dialogue. A dialogue is defined as 1) a set of utterances within
a conversational context; AND 2) they are from more than one side of the conversation;

AND 3) later utterances interact and respond to previous ones.

_DW The anecdote quotes both sides of a dialogue in writing, such as memorial and

emperor’s response in writing, text and commentary in marginalia, etc.

Q The anecdote contains represented utterances in a conversational context but
the utterances are not in dialogue with one another. Quotes may include representations
of multiple utterances from one single person while words from other sides of the

conversation are left out or summarized. Quotes may also be utterances from more than
one person as long as they are not in response or dialogue with one another. Quotes can

also be comments, popular sayings, songs and predictions.

_SQ The anecdote contains summaries of utterances rather than word for word

representations. This characteristic is indicated by the use of *“:” without quotation marks

in Zhou Xunchu’s edition of the Tang yulin.

_0Q The anecdote is simply just a representation of someone’s words.

_Qw The anecdote contains quotes of writing as personal responses in one side of
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communication. Examples are letters, diary, personal commentary, written

lines/responses, etc.

QT The anecdote quotes texts such as the Shanhai jing, the Lun yu, etc. Not in

conversational context.

_Qp The anecdote contains quotes from poetry, song lyrics and/or rhapsody that
are used in a conversational context. This tag includes poetry quoted in conversations
with only the utterances of one side represented, as well as conversations with both sides’

utterances represented, because even in dialogues sometimes only one side quotes poetry.

P The anecdote contains poetry, song lyrics, songs, and/or rhapsody in the
summary of events. They are not used in conversational context. For example, they can

be records of poems composed at a gathering, or examples of someone’s literary talent.

_I The anecdote is a piece of information as opposed to a narrative of events with a
temporal sequence of happenings. For example, it might be the explanation of a term, a
summary of scholarly research, a random piece of textual evidence, or remarks on poetry

or literary work, etc.

_I/N The anecdote is a piece of information (similar to that indicated with _T) with
more of a note-like nature. For example, it can be a list of things or information worth

memorizing.
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p e The anecdote is a piece of information (similar to that indicated with _T) but
with more of a commentary nature. It more explicitly offers an opinion. For example, it

could be comments on people, events, literary work and talent, etc.

_Ph The anecdote contains a quoted phrase not in a conversational context.

N The anecdote contains names, nicknames, titles or terms that are used to refer

to things and/or occasions.

_#XEE : The anecdote contains the marker “ #{Z& :  either at the beginning of the

account or embedded in the narration of the story. With this marker, the temporal

distance of what follows is made explicit.

_XXZ ¢ The anecdote starts with the marker “XXZ: : ” and may be a summary of

what XX said or a combination of a summary and represented utterances.

XXz 1 ? The anecdote itself does not contain the marker “XX7 ¢ ,” but it
probably should start with the marker “XX—7; ¢ ” because it is originally attached to

another (often the previous) anecdote with such marker. The Zhou Xunchu edition

counted them as separate entries due to no apparent relations between their contents.
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N &% ¢ The anecdote starts with the marker “ X & : .” The anecdote is likely to

follow another that starts with the marker “XX7Z; @ .” They used to be one entry but was

AN

separated by compilers at the “ X & : .”

Similar tags of narrative markers also include “XXzi : ,” “XXH 1,7« NH )7« &

B EED o R L BRI ) and <R AGE ¢ 7 ete.

For the examples discussed earlier in this section, the anecdote on the conversation between
Emperor Taizong and Yuwen Shiji (#48) and the anecdote on Li Zhifang’s evaluations of various
kinds of fruits (#80) are both tagged “Yu D” because they both contain dialogue; the anecdote
about Emperor Xuanzong’s fraternal love (#26) where the narrative is a summary of his behavior
is tagged “Yu_S;” the anecdote about Wei Zheng and Emperor Taizong’s sparrow hawk (#325),
though describing a conversation, is still tagged “Yu_S” because it is mainly a summary of the
event without any represented utterance from anyone; the tag “Yu_Q” is applied to the anecdote
#854 and #855 because only one side of the conversation, that is what the complaining old man
and the mysterious physiognomist said respectively, is represented in the narrative. An example
of an anecdote with a tag consisting of a combination of the sub-tags can be found in the
anecdote likening the four brothers of the Mu Clan to milk products and fermented bean curd

(#442). Tt is tagged “Yu N _Q HF AZH : ” where the sub-tag “ N” represents the presence of

names, or rather nicknames here, such as “cheese” and “butter” in the anecdote; the sub-tag “ Q”

indicates the presence of quoted sayings; and the sub-tag “ B AZ5 : ” identifies the anonymous

group whose utterances are recorded here. Here each sub-tag denotes a particular yu-related
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element in the narrative of the anecdote.

It is important to understand the inevitable subjective aspect of the tagging process. For
example, the boundary between Iand S is often blurred, and these two often overlap and
cannot be clearly distinguished. There are a few anecdotes summarizing a whole dynasty's events,
and they sound impersonal and matter-of-fact enough for them to constitute pieces of
information or noted facts. These are described with the I/N tag. Still there are a few
summarizing big events as well but they sound didactic and subjective enough to be comments
and they are described with the 1/C tag. The line between these two groups is not clear-cut
either. Fortunately, the focus of the discussion in this study, for now, is the “conversations” that
involve dialogue and quotations. More in-depth analysis of the content of the Tang yulin
involving all the rest of the tags will become a future extension of the discussion here.

For the purpose of the discussion here, all 1099 anecdotes are tagged, resulting in a pool
of 1099 tags each starting with the “Yu_...” prefix, which is then followed by a combinations of
sub-tags from the list above. Based on the count of the sub-tag “ D” (roughly 280), close to one
third of the anecdotes in the Tang yulin contain dialogues, that is, both or all sides of the
conversation appear as represented utterances in the anecdotes. Based on the count of the sub-tag
“ Q,” roughly 480 anecdotes in the Tang yulin contain representations of either one-side of a
conversation, or popular sayings, popular terms, widely accepted nicknames for persons or
things, predictions, poetry, etc. Around 40 anecdotes contain representations of both dialogues
and stand-alone utterances in the form of quotes, these are the ones tagged with both the “ D”
and the “ Q” sub-tags. Therefore, out of a total of 1099, the number of anecdotes that contain
dialogues and/or quotes is around 720, these are the ones tagged with the “ D” and/or the “ Q”

sub-tags. The number of anecdotes that do not contain any dialogues or quotes is roughly 380,
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these are the ones tagged with neither the “ D” nor the “ Q” sub tags, but rather with sub

tags such as “ S, “ 1,”“ I/C,” and “ I/N” etc.

Unlike the case of the “Yanyu” category where all anecdotes, explicitly or implicitly,
convey the sense of a conversational context, anecdotes with quotes in the rest of the collection
are not always set in a conversational context. Most of these cases involve the sub tags “ QP”
and “ QT.” For example, sometimes lines of poetry (_QP) or texts (_QT) are quoted in
conversations, but sometimes they are just quoted for their own sake, for the purpose of
appreciation, or as a piece of information. A rough statistics show that among the 480 anecdotes
with the “ Q” sub-tag, more than 400 still feature a conversational context, while roughly 40
anecdotes have quotes not in a conversational context. If we subtract the 40 out of the total
number of 720 of anecdotes with dialogues and quotations, the number of anecdotes within
conversational contexts and with dialogues and quotations are all together around 680. This is
more than three fifths of the total number of anecdotes in the collection. Moreover, as shown by
the anecdote of Wei Zheng and Emperor Xuanzong’s sparrow hawk, there are a good number of
anecdotes out side of these 680 that, though without represented utterances and tagged with “_S,”
still denote events taken place within a conversational context.

In conclusion, this section demonstrates that most of the Tang yulin’s eleven hundred
anecdotes are set in a conversational context and contain “conversations” such as dialogues,
quotes, and popular sayings. The “conversations” in the anecdotes are not by any means recorded
with the same level of details. While in some anecdotes utterances from all sides of the
conversation are fully represented, in others one side of the conversation is often very briefly
represented, summarized, or completely left out. This suggests a sense of distance in time or

remoteness in the experience and physical presence of the individuals who recounted the
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anecdotes from the happenings described in the anecdote. Such remoteness is an important

factor in the discussion later on the concept of memory and the transmission of memory through

communicative, mnemonic activities such as yu, “conversations.”

4.2 “Conversations” and Anecdotal Memory
This section studies “conversations” (yu) on a conceptual level as a communicative and

mnemonic activity in relation to the Chinese concept of memory and discusses how it represents
the oral origins and the oral transmission of anecdotal memory. The investigation here first (4.2.1)
reviews the general understandings of the Chinese concept of memory”"® in a conceptual and
philosophical context and discusses how anecdotal memory differs from common ideas of
memory. In order to locate anecdotal memory in the vast universe of the Chinese memory, the
second section (4.2.2) proposes to understand the Chinese concept of memory as four processes:
memory production or formation, memory storage, memory retrieval, and memory transmission.
The four processes are discussed more on a conceptual level, rather than on a philosophical level,
with usage examples of mnemonic terms and communicative terms. The third section (4.2.3)
explores the oral origins and oral transmission of anecdotal accounts, identifies them as the
anecdotal memories from the oral culture, and connects the special nature of anecdotal accounts

to the oral transmission of anecdotal memories of the past.

3% The Chinese concept of memory and the notions of recollection and forgetfulness are very important issues in the
Buddhist teachings and thought. The study here will not be able to review the concept of memory within the context
of Chinese Buddhism. I will focus on the general understandings of memory related processes through an overview
of general and literary usages of common mnemonic terms. For a study on the issue of memory in relation to the
development of Chinese Buddhism, see A. W. Barber’s conference paper “Memory and Chinese Buddhist History,”
at the Eighth Conference on Cultural Philosophy and the Convergence of Confucianism and Buddhism 25 /\ & &/

B (LT,
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4.2.1 The Chinese Concept of Memory and the Issue of Anecdotal Memory
It seems that a precise equivalent in Chinese for the English term “memory” is simply not
available and, in fact, should be avoided, as pointed out by Gad C. Isay.*®’ In his study, Isay

reviews the usages of “the mnemonic terms such as ji £, zhuan &, nian 7, cheng T, shi 3%,
zang &, zhi 7& and wang 5., each of which “covers one or more aspects of memory.”" He

explores how these terms were used “in ancient Chinese scholarly texts with particular emphasis
on sources distinguished for their philosophical contents.”** The texts consulted in his study
originated, as Isay identified, “between the late fifth to the third centuries B.C.,”*" including the

Lun yu 3HEE, the Mozi 851, the Mengzi 3¥-, the Zhuangzi 1, the Xici zhuan & ¢{8, and
the Xunzi AjT-. Isay proceeds through the mnemonic terms in a chronological order to uncover

developments and meanings in the understanding of the concept “memory” among ancient
thinkers.

Isay first investigates the usages of the terms nian 75 and wang J=. in the oracle bones

311

and bronze inscriptions, as well as the Shangshu and the Shijing.” " He then argues for an

397 Gad C. Isay, "Mnemonic Immortality: The Concept of Memory in Ancient Chinese Philosophical Texts,”
unpublished manuscript based on the presentation (of the same title) at the conference The Concept of Memory in
Asian Cultures and in Judaism, in the Department of Asian Studies, at the University of Haifa, December, 2007.
My many thanks to Professor Isay for sharing his manuscript with me. Professor Isay’s research is very important to
my study, but I am not sure how an unpublished manuscript should be quoted, so I did my best in summarizing his
procedures and goals, and in quoting his views and providing the page number in the PDF manuscript.

% Isay, p. 2.

% Isay, p. 2.

19 Isay, p. 3.

! Isay, pp. 4-10.
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99312

“immortal attribute of memory”” “ in the early understanding of these concepts, especially as

shown in the many instances where phrases such as buwang <= (not to forget) and buke
miwang A A]5E (cannot be forgotten) are used.’'? Isay also identifies two major characteristics

of early Chinese mnemonic terms: the tendency “to express remembrance by reference to

negated forgetfulness (buwang)™'*

and the “integrative quality of memory” that connects the
particular agent to the larger whole in a way “transcending both time and space” and similar to
the nature of collective memory.*"

Isay then turns to the philosophical texts from the sixth to third centuries B.C. and

identifies a “significant terminological difference” in that the usage of the term nian /&

drastically drops in these texts.*'® He proceeds to examine the representative usages of the terms

Jji B0, zhuan &, shi 3%, cheng T#, zang &, and wang '=,, in that particular order, in the texts from
sixth to third centuries B.C. The focus of his discussion here is still wang =, the term frequently

used in the mode of “negated forgetfulness™ as in the phrase buwang & =.>"” While the term

312 Isay, p. 12.
33 Isay, pp. 10-14.
1 Isay, p. 13.
1 Isay, p. 14.
318 Isay, p. 15.

37 The term wang is identified as the most frequently used mnemonic term in early Chinese philosophical texts, and
the most relevant to Isay’s study. Isay discusses the term wang with extensive examples of usages from the Lun yu,
the Xici zhuan, the Mengzi, the Shijing, the Zhuangzi, and the Xunzi. One major usage, identified by Isay as the
“memory-balance association,” is the negated form of wang as an advice for someone to “not-forget” the opposite
situation when the person tends to go far in one direction to avoid narrow-minded extremes, be it in political views
or self-cultivation, which is a consistent avocation in the Mengzi. Isay observes that the writers of texts such as the
Lun yu, the Xici zhuan, the Mengzi and the Shijing “assumed an imaginary mental axis within each person’s mind,
and memory was associated with a capacity to maintain one’s composure in relation to this axis” and “memory
offers the quality that allows one to autonomously seek self-realization.” The Zhuangzi, just opposite to the
Confucian emphasis on remembrance, “seems to assign a priority to total forgetfulness” but in fact “the
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wang J=. is discussed with usages from all the above-listed texts he investigates, others are

discussed only with examples from one or two selected texts. For example, the term shi & is
discussed exclusively within the context of the Lun yu, and the term cheng F% of the Lun yu and
the Mengzi. The term zang j&, is discussed with representative examples from the Shijing, and

the Xici zhuan and the Zhuangzi.

It seems that Isay is not concerned with the issue of thorough explications on the
meanings of the mnemonic terms, but rather with the issue of the nature of memory as reflected
in the representative usages of the mnemonic terms he selected from these particular
philosophical texts. He argues, as mentioned earlier, for the “integrative quality of memory” that
forms linkages between the one and the many and “transcending both time and space” in a sense
similar to the nature of collective memory.*'® Thus memory was “equally conceived as both a
personal quality and a linkage across broader spheres.”'? Other aspects of the nature of the
Chinese memory are: a “causal association between a person’s mnemonic accumulation and that

59320

person’s future accomplishment™ <" as shown in the usages of the terms shi 3% and zang j& and a

59321

“copy-like quality of memory” associated with the idea of “an imprint that will last”™™*" as shown

in the usage examples of the term cheng F#. Isay also notes “early Chinese thinkers’ references

forgetfulness has to involve purpose and be selective” in order to remember one’s “beginning” and stay with the
Way. See Isay, pp. 23-8.

38 Isay, p. 14.
Y Isay, p. 33.
20 Isay, p. 33.

! Isay, p. 33.
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to memory were often associated with the quest for immortality,”** a kind of “mnemonic

59323

immortality””” either through the family line stressed in ancestor worship or through personal

accomplishments to be remembered in the future. With examples of the usages of wang = and

its mode of “negated forgetfulness,” the paired nature of remembrance-forgetfulness is

discussed, as well as a “memory-balance association,” especially in the case of the Mengzi,***

that served the purpose of avoiding extremes. Isay also discusses the “selective forgetfulness™>
in the Zhuangzi and the differentiation between “memory as content and memory as function” in
the Xunzi.**

While these insights are crucial to the understanding of early Chinese concept of memory,
it seems that they in fact still describe the kind of memory that is rooted in the individual
experience. The “mnemonic immortality” is essentially the immortality of the individual through
either the family lineage declared in the commemoration in ancestor worship or the personal
accomplishments that will perpetuate the individual’s name into the future. The “linkage
between the one and the many” that “crosses time and space” is essentially a linkage meaningful
and necessary for “the one,” that is the individual whose memory seeks and serves to establish
such linkage. Such memory and linkage may endure across time and space, but they still exist, or

are caused to exist, for the sake of the individual in the true sense of a “linkage” that will cease to

be when either of the two ends it links is removed. The “remembrance-forgetfulness” pair and

22 Isay, p. 33.
3 Isay, p. 34.
3 Isay, p. 34.
32 Isay, pp. 22-3, p. 34.

328 Isay, pp. 29-32, p. 34.
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the “selective forgetfulness” are apparently from the perspective of the individual as well.

When it comes to the discussion of miscellaneous, anecdotal memories of the past, such as the
accounts in the Tang yulin, the above-identified aspects of the nature of memory seem to lose
their grip. But these philosophical understandings of the Chinese concept of memory serve as
important benchmarks against which the vast body of anecdotal accounts of the past as a whole
appears ever so saliently different as the type of memory that belongs to the whole society, rather
than any particular individuals. The vast body of anecdotal accounts of the past is of a nature so
scattered and trivial that no individual is likely to build any particularly meaningful linkage to a
“broader sphere,” or to hope for “mnemonic immortality” through such memory. But if these
accounts are purposefully selected, shaped and arranged according to personal principles, then of
course a linkage to the individual who manipulates these accounts would be forced upon the
selected miscellaneous memories of the past. As a whole, these scattered memories of the past do
not belong to any individual to begin with. And over the time, they seem to have been freed from
the dependence that memory in its normal sense has on any particular individual experience, and
have become at some point far removed from the experience of the anecdote storyteller and the
anecdote reader too. They became “cultural,” in the sense of “cultural memory” defined by Jan
Assmann. Assmann’s definition of “cultural memory” and its main characteristics relevant to my
investigation here are presented in the introductory chapter of the dissertation. Here, before
putting the anecdotal memories of the past directly under the modern category of “cultural
memory”, [ will first try to locate this particular kind of memory in the language and knowledge
system of ancient China in order to build a connection between their ancient Chinese

categorization and the modern category.
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To do this, rather than focusing on the internal process of memory, I will discuss the

Chinese concept of memory from the perspective of its production, circulation, transmission and
consumption — a series of processes that causes the anecdotal memories to be truly removed or
freed from the individual experience. The discussion will include communicative activities
crucial in the transmission of memory such as yu, “conversations,” for the purpose of oral
transmission and the ji and zhuan for the purpose of transmission in writing. “Conversations” as
a tradition of texts that connects the oral transmission of memory with that in writing will be
discussed in section 4.3. The processes of the production, circulation, transmission and
consumption of anecdotal accounts will also be related to the categorization of such

miscellaneous memories in ancient China in section 4.3.

4.2.2 The Chinese Concept of Memory Understood as “Processes”

The Chinese mnemonic terms discussed above were mostly used as verbs in early
Chinese texts, which to some extent could explain the lack of a matching term for the English
concept “memory” in early China. It seems that rather than the body of stored information that is
called “memory” per se, the available Chinese terms emphasized more on the processes that deal
with such information, and thus revealed a ritual dimension of the Chinese concept of memory.
These mnemonic terms represented function rather than content, and action rather than the object
of the action. Therefore, rather than focusing on the “natures” or “characteristics” of memory, I
would like to discuss and try to understand the Chinese concept of memory as “processes.” I will
review the Chinese mnemonic terms on a more conceptual level from this perspective. First,

memorization, the process of how memory is formed, is discussed with the terms zhi 3, ji €.,

zhi 75/3E as examples; second, the terms cang/zang J&, shi % (noun), and jiyi [ are reviewed
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for the process of memory storage; third, remembrance and forgetfulness, the processes of

retrieving and failing to retrieve memory, are discussed with the terms yi [&, nian 72, shi &
(verb), and wang ;= fourth, the process of memory transmission and circulation is discussed
with the terms ji ZC and zhi 75/zZE for transmission in writing, and yu EE as a representative

example of the communicative terms closely related to the oral transmission of memory.

The chronological development of the mnemonic terms is certainly important, but I do
not think it can be represented in a small number of usage examples from a limited, and selected,
set of early texts. Examining usage examples this way is rather a qualitative methodology more
effective in illustrating aspects of the nature of memory, as shown successfully in Isay’s study,
than a quantitative methodology needed for the discussion on trends and developments in a
generally meaningful sense. The goal of my discussion here is thus not to focus on chronological
developments, but to use the meanings and usages of the Chinese mnemonic terms to illustrate
the processes of the production and circulation, transmission and perpetuation of memory. The
discussion here on the meanings of these terms is not based on usage examples in a set of texts of
my choice, but rather relies on the explanations and examples in widely acknowledged

dictionaries of times old and new, such as the Shuowen jiezi £ X fi#=- and the Hanyu da cidian
JEEEAGEE H. The meanings of these mnemonic terms I focus on are not necessarily meanings

fused with philosophical connotations, as is the concern of Isay’s study, inherited from the
philosophical texts in which the terms appear. The meanings I will examine are more in a general
sense and are illustrated with representative usage examples drawn, by the compilers of the
dictionaries, from a wide range of classical texts including histories, philosophical writings,

poetry and miscellanies. My focus is the meanings of these mnemonic terms that can illustrate
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the processes of the production, transmission, and perpetuation of memory. Together, these

more or less external processes, as compared to the mostly internal processes in the workings of
the mind, will hopefully reveal an overarching process of the migration of memory, especially
anecdotal memory. This overarching process allows memory to migrate across time and space,
and become truly independent of the experience and physical presence of the individual. This
migration process is also the foundation of the discussion later on how anecdotal memory,
originally rooted in the first-hand experience of the individual with whom it came into being,
gradually moves to the realm of collective memory, and then to the realm of cultural memory.
Within this process, I am interested in how oral culture and orally communicative activities such
as “conversations” played into the process of transmitting, perpetuating and producing memories
of the past, especially the anecdotal and cultural memory of the past.

It should be pointed out, however, that no discussion of memory could truly ignore its
bodily and social basis and go directly to the more abstract cultural level. Therefore, the
following analysis of Chinese mnemonic terms will be built on the foundation of early Chinese
understandings of the bodily and social aspects of memory processes. The cultural aspect of the
memory processes will be brought out later in this chapter. It is also interesting to point out at the

beginning that many of the Chinese mnemonic terms involve the radical yan =, “words,” or the
radical xin (5, “the heart” or “the mind.” Terms on memory-related processes that are
dependent on the internal mind process tend to have the radical xin ,(’». On the other hand, terms

on external memory processes involving interactions and information exchanges with the outside

world, which put emphasis on the social aspects of the memory processes, tend to have the
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radical yan =. This interesting characteristic of the mnemonic terms will be discussed in

more depth after all four memory processes identified earlier are reviewed.

4.2.2.1 Memory Production: zhi %, ji 5, and zhi E/7&

The production of memory starts with information and experience being acknowledged

and registered in the mind. Three terms, zhi &%, ji 0., and zhi 5E/75, represent this process in the
Chinese concept of memory. Quoting from various records, Huang Jingui &4 &, in his Gudai

wenhua ciyi jilei biankao T BRI FSEESAYE, shows that the word zAi G was the earliest

term to express the idea of “to remember, and to memorize.” On the other hand, this meaning of
“to remember, to memorize” was a later development for the words zAi 5E(7ER) and ji ZC. In
particular, this meaning of ji ¢ was often used colloquially after the Wei and Jin times.**’

The term 3 has two pronunciations, zhi and shi. The Shuowen jiezi identifies it to be “in
the ‘yan’ category and following the pronunciation of zhi” M = Ek%%.**® The pronunciation shi,
noted by Duan Yucai E =& (1735-1815) in his comment as “a combination of the shang and

i ‘B i), should reflect a later development. This understanding is supported by Yang
Shuda’s 156 %2E (1885-1956) “Shi shi” #£:# (Explaining the Meaning of the Word Shi) in the

Jiwei ju xiaoxue shulin FEHE/NEHAK (Forrest of Essays on the Minor Learning at the

Residence of Accumulating the Minute).**’ Quoting Yang, Huang Jingui also notes the original

327 Huang Jingui 545, Gudai wenhua ciyi jilei biankao {30 (bR ZFRE WS (Shanghai: Shanghai Jiaoyu
Chubanshe, 1995), pp. 504.

328 Shuowen jiezi Duan zhu, 3a.12b, p. 92b.

329 Yang Shuda #5187, “Shi shi” $23% (Explaining the Meaning of the word shi), in Jiwei ju xiaoxue shulin &=
JNEHIRR (Forrest of Essays on the Minor Learning at the Residence of Accumulating the Minute), Quoted in
Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 504.
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pronunciation of :# should be the zAi and the original meaning of the word should be “to

remember,” while the usage with the pronunciation s4i is an extended usage, with the extended
. « . 9330
meaning of “to recognize.

According to the Shuowen jiezi, zhi 3% is defined as “to be constant, another meaning is
‘to know™” F 7, » —F %1% It is a notion opposite to wang J=. which is defined as “not to
remember, or not to know” Rk 7.** Later the term acquired many extended meanings. Yang

Shuda identifies three layers of meanings of the word, the original being “to remember,” the
second layer of meaning being “to recognize,” and the third layer of meaning as the noun,

“knowledge.”*

The Hanyu da cidian notes that when used as a noun, zAi 3 had the meaning of
“a flag, or a mark™ and later was written as zAi [#; and when used as a verb, it had the meaning

of “to remember, to mark, to record” from the times of the Zhouli &% and the Yijing 54%.%*

It seems that the term zhi emphasizes more on a mental level the process of retaining
information and experience, as well as on a personal level the significance of what is retained to

the person that remembers. For example, Confucius remarks in the “Tan gong xia” fg= T~

passage in the Liji {50 that “young lad [you] should remember, a tyrannical administration is

3% Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 504.

331 Dyan Yucai notes that chang &, “constant,” should be a textual error for the word yi &. He also comments, the
three terms yi &, zhi 75 and zhi 3% were used in place of one another in old times and are of the same meaning.
Shuowen jiezi Duan zhu, 3a.12b, p. 92b.

32 Ibid., 10b.40b, p. 514b.

333 Yang Shuda, “Shi shi” in Jiwei ju xiaoxue shulin, Quoted in Huang Jingui, Gudai wenhua ciyi jilei biankao, pp.
505.

3% Hanyu da cidian, 3:6684.



139
more ferocious than tigers” /NF-3% 2> » SFEUEHAFEA.? Also the “Dachu” A& passage in

the Yijing 554X notes that “the gentleman takes to frequently memorizes [plausible] former
words and past deeds in order to cultivate his virtue” & F DL L3RBT S1E/T - DB HE S0 In

both cases, the things mentioned are crucial and should be memorized and related to the
individuals on a personal level.

In the “Zi zhang” -F-5& chapter of the Lun yu (19.22), Gongsun Chao 7\ {45 of Wei f#
asked Zi Gong & from whom Confucius got his learning and Zi Gong answered:

The doctrine of Wen and Wu has not yet fallen to the ground. They are to be found
among men. Men of talents and virtue remember the greater principles of them, and
others, not possessing such talents and virtue, remember the smaller. Thus, all possess
the doctrine of Wen and Wu. Where could our Master go that he should not have an
opportunity of learning them? And yet what necessity was there for his having a regular

master?”

SCRZHE KBRS > AEA - BESE A FEESLINE B R
B« RTERE? MM 2

Here, even “when all possess the doctrine of Wen and Wu,” the zhi &5 is presented as a memory-

related process that distinguishes those with talents and virtue from those without. Thus the

process of the acquisition of memory is important to an individual on a very personal level.

35 Liji Zheng zhu T&=CERE, 3.16a, in Sibu beiyao.
336 Zhou Yi Wang Han zhu [8 5 F &% , 3.7a, in Sibu beiyao.

37 See James Legge, The Chinese Classics: Vol. III The Confucius Analects, 1:346.
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Isay discusses the term®*® exclusively within the context of the Lun yu and notes that

59339

it conveys “an aspect of intellectual and mental activity”” related to silent comprehension in its

usage in the phrase “silently remembering [knowledge]” Bk~ .>*° Though not sure whether

it refers to a “meditational practice” or to “the knowledge that is silently stored,” Isay
understands it as “consciousness’ that involves stored knowledge, “suggesting a causal process
of memory that supports the individual’s capacity to learn and to teach.”**' This process of the
production of memory can be associated with the sensory functions of hearing and seeing, as

shown in the “Shu er” #iLf chapter of the Lun yu (7.27):

The Master said, there may be those who act without knowing why. I do not do so.
Hearing much and selecting what is good and following it; seeing much and keeping it in

memory: - this is the second style of knowledge.

TH %ﬁK%ﬂﬁﬁT’EZ% PR - B BEESEMEZ C R > JZ
KA

In later texts, compound words are developed based on the meaning of the term zAi &5 to

denote the process of memorization on a personal, mental and intellectual level. Such

3% The pronunciation Isay uses for the term is shi 5% - Isay, p. 19. Isay also discusses the term cheng f% with
selected examples from the Lun yu and the Mengzi. He states that the usages of cheng reveal another quality of
memory “in the meanings of accordance and sameness” and in the sense of “having one’s name established
(imprinted) in the memory of future generations.” The terms cheng, based on Isay’s discussion, seems to be filled
with moral and social value standards. See Isay, pp. 19-20.

3 Isay, p. 18.

0 See the “Shu er” chapter of the Lun yu, 7.2. Legge’s translation reads “The Master said, the silent treasuring up of
knowledge; learning without satiety; and instructing others without being wearied: - which one of these things
belongs to me?”F-H : BRI » BMARE » B ARG > MERTKER o See James Legge, The Chinese
Classics: Vol. Il The Confucius Analects, 1:195.

! Isay, p. 18-9.

2 Lun yu 7.27. See James Legge, The Chinese Classics: Vol. Il The Confucius Analects, 1:203-4.



141
compounds are too many to be all listed here, one particular example, though, is the

compound word zhinian ;2 used as “to memorize.” For example, the “Biography of Zhuge
Zhan” ZEEHE(H in the Sanguo zhi =B notes that “[Zhuge] Zhan was good at calligraphy and
painting, strong in memorization” B& T 25 » 58323 Here zhi 5% is used together with nian
2, a term which, as will be discussed later, is more often used for the process of retrieving

memory rather than the initial formation of memory.

The Shuowen jiezi defines the ji ¢, as “the foot. It is in the ‘yan’ category and follows the
pronunciation of ji”* JF47, ME T E2.°* Duan Yucai comments that other editions of the
Shuowen jiezi read shu Ffi instead of shu JF, while in the section on shu ¥, one meaning of it is

indeed ji . which means these two words were used to define each other. He also notes shu i

2

is a later variation of shu fF, which is to say “to distinguish in order to remember things” 575 [fT]

5% >* If the term zhi 3 seemed to emphasize more on remembering by heart and by making
marks, the term ji 3¢, “to record,” was used especially for the kind of remembering by making

tied knots and by writing. The “Yiwenzhi” (Treatise on Arts and Belles Letters) of the Han shu
reads “those who ruled in the times of antiquity had official scribes in each generation. ... the

Scribe on the Left recorded [the rulers] words and the Scribe on the Right recorded affairs [of the

court]” ErY EHMALE » « o o EdEE  HLHE

3 Hanyu da cidian, 3:6685.
3 Shuowen jiezi Duan zhu 3a.18a, p. 95b.
5 Shuowen jiezi Duan zhu 3a.18a, p. 95b.

3 Han shu, 10.1715.
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Huang Jingui notes early usages of ji were often about recording state affairs and

347

historical events™" and the meaning of ji as “to remember, to memorize,” did not exist in the

time from antiquity to the Qin and Han dynasties, unless it was used interchangeably in the place

of shi/zhi % or zhi 7£/5E.>* For example, in the “Yi Ji” z5%& (Yi and Ji) passage of the Book of

History, ji was used together and interchangeably with zhAi:
As to all the obstinately stupid and calumniating talkers, who are not to be found doing
what is right, there is the target to exhibit their true character; the scourge to make them
remember; and the book of remembrance! Do we not wish them to live along with us?”
FETERERR B AERE » R > EbEt Y - EREE > sk

Kong Yingda comments that this means “to scourge those who did wrong to make them

remember their errors” FE R 2 (#3054 H38.%%° Here ji and zhi were used side by side and

interchangeably.
According to Huang, the meanings of ji as “to remember, to memorize” were colloquial
usages developed around Wei and Jin dynasties.”>’ An example can be found in an anecdote

about Luo You in the “Rendan” {3 (The Free and Unrestrained, #41) category of the Shishuo

xinyu notes that Luo had extraordinary memory:
As a person he possessed an excellent memory. When he accompanied Huan Wen on the

pacification of Shu (Ch’eng-tu, in 347), he made a tour of inspection of Shu’s walls and

**7 Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 240-1, 506.
¥ Ibid., pp. 506-7.
% James Legge, The Chinese Classics: Vol. III The Book of Historical Documents, 3:82.

%0 Kong Yingda, Shangshu Kong zhuan W52EF {8, 2.9b, in Sibu beiyao.

! Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 506-7.
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pylons, observation towers and edifices; the width or narrowness of its streets and

crossroads, the abundance or paucity of the fruit trees and bamboos planted along them,
were all silently recorded in his memory. later, when Huan Wen met the (future) Emperor
Chien-wen (Ssu-ma Yii) at Li-chou (near Chien-k’ang, in 365), Yu was also present.
While they talked together about the events that had taken place in Shu, there were also
some things left out or forgotten, all of which Yu named in order, without a single
mistake or lapse of memory. Huan Wen checked his account against the records of the
walls and pylons of Shu, and everything was exactly as he had said. Everyone present

acknowledged his prowess with sighs of admiration.

Fs NA RS, (e EE VS » #TERE T - INIMEFERK - ERTTZ ) B
BEc - e E MBI S - ZONTRE - HiEETE - TAET - KEXY
R o BB B - S o A -
Many compound words later developed out of this colloquial usage of ji. Some examples
from the texts of later times include anji BFEC “to secretly remember or memorize,” jizhi ZCa%
“to remember, memorize,” moji ELEC “to silently memorize,” jixing L4 “the ability of

=7 ¢

. N e . 353
memorization,” and jiyi & “to remember and recall,” jigu ZCHY “to remember and retrieve.”

=7 <
=]

The Shuowen jiezi defines zhi 75 as yi &, “intention.” Duan Yucai notes, with quoted

examples from early texts and their commentaries, that it was often regarded as interchangeable

with both zhi 3% and ji Z2.>>* For example, the “Xiaoyao you” #43i%& 7 passage in the Zhuangzi

32 Yang Yong, Shishuo xinyu jiaojian, 23.678. Mather, p. 385-6.
3 Hanyu da cidian, 3:6530-3.

3% Shuowen jiezi Duan zhu, 10b.24b, p. 506b.
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J£F- reads “Qixie is the one who records the marvelous” F8:&3 » FE R 7,> where the

zhi 7& is used interchangeably with ji C.. The “Qu Yuan liezhuan” [ 5 %1[{8 in the Shiji $25C

(The Grand Scribe’s Records) notes that “his knowledge was broad, his memory strong, he

clearly understood how to bring order to chaos, and he was practiced in rhetorical arts” {H[E]5&
» HEAEREL » #57A5%4,%° and in this case it is used interchangeably with zAi 3%. The form

with the yan & radical, zhi 5, was a later form of zAi 75. Huang Jingui notes that zAi 5:£/7E, as

compared to zAi 38, had originally the emphasis more on recording things in categories and

collections, and marking the characteristics of the records, especially in writing.”>’ An overview

of the examples from the Hanyu da cidian reveals a general emphasis of zhi 5E/7E on the factual
aspects of its content. Such a focus is represented by Li Daoyuan’s E#& 7T (ca. 470-527)
comment in the Shuijing zhu 7K£%;F on Zhou Chu’s [EHJEE (236-297) work being “not close to the
situation” A #T{%. Li Daoyuan regards it as “permissible [for the purpose of] passing down
[information that is] doubtful, but not [for the purpose of] of verifying facts” {HEgRI 0] » ZEFEIE
22, and it “loses the essential style of documents and records, and misses the constant norms of
veritable registers” JoSES > AR 5 FEEFSE > B 4K 3% In particular, the term zhi 5E/7E refers to

the veritable textual recording of things for the purpose of transmission. For example, Xie

Huilian 235 (ca. 397-433) of the Southern Dynasties FFEf (420-589) lamented in the preface

353 Qixie is understood as either the title of a book or the name of a person. Zhuangzi, 1.1b, in Sibu beiyao.

336 Shiji, 84.2481. Translation based on The Grand Scribe’s Records, 7:295.
7 Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 243, 505.

3% Hanyu da cidian, 3:6597.
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to the “Sacrificial Text to An Ancient Tomb” 215 %23 that “its inscriptions and records no

longer extant, the [later] generations and dynasties will never be able to obtain them and learn

[about it]” $EERTF » HHL AR A E i &1H.%° Many of the compound words developed from the
term zhi 5E/7E are especially used for the purpose of recording memory for later generations,

such as the various terms for mourning texts in writing or in inscriptions: zhiwen £, “epitaph,”
muzhi B35, “grave memoir,” muzhiming F-5:E54, “inscriptions of grave memoir” and zhishi 5t
1, “memoir [tomb] stone.”*® As a verb zhi 5E/7E represents the process of producing memory,

especially fact-oriented memory in writing, but as a noun, and especially as a textual genre, the

term zhi 5/ becomes a media for the transmission of memory to later generations.

As Huang Jingui argues, the meaning of “to remember, to memorize” was a later

36! In this case, I would say the term zhi 5E(E) is also

colloquial development for the words ji ZC.
seen used in more colloquial contexts later on. In the first anecdote in the “Suhui” £

(Precocious Intelligence) category of the Shishuo xinyu, Taigiu’s &t two boys, Yuanfang JT. /5
and Jifang ZX 77, neglected their cooking task because they listened to Taiqiu’s conversation with

his guest. Taiqiu then asked them “did you remember anything we said or not?” /REEH Fras 1,

and they answered, “we noted it after a fashion” 25275 %

 Ibid..
0 Ibid..
%! Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 504.

362 Translation based on Mather’s, which read “did you understand anything we said?”” and “we noted it after a
fashion” (p. 297). It should be “memorize” rather than “understand” since later in the anecdote, the two boys
reported what they heard of the conversation “whereupon the two boys both talked, each taking up the argument
where the other left off, and in their telling nothing was omitted or wrong” T RHE{H:R - FAHSE » SE

2% (Ibid.). Yang Yong, Shishuo xinyu jiaojian, 12.533.
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In conclusion, three mnemonic terms, zki £, ji 30, and zhi 75/3ZE are discussed here

for the process of memory production, and in many cases they were used interchangeably in
early Chinese texts. The meaning “to remember, to memorize” on a personal, mental and

intellectual lever was first expressed in zAi 5%, while ji ZC and zhi 75/5E later also developed such

a meaning in their more colloquial usages. In addition to this shared meaning of “to remember, to
memorize” on a personal level, the three terms each have their own emphasis on some unique

aspects of the process of memory production. The term zAi 55 seemed to emphasize more on

remembering by heart the things significant on a personal level, and such memory can often be

associated with sensory functions of hearing and seeing. The term ji ZC, “to record,” adds to the

process of memory production the aspect of remembering through writing, as in the case of

historical records. Thus the memory produced by the mnemonic action ji 5 can exist

independently from the mind of the individual and is likely to last through time and get

transmitted across space in its written form. The term zAi £/, as compared to zhi &, had

originally the emphasis more on recording things in categories and collections, and marking the

characteristics of the records, especially in writing, with a general expectation of factualness and
a more explicit purpose of memory transmission. The terms ji 5C. and zAi 5E£/72 will be revisited

when the process of memory transmission and perpetuation is discussed.

4.2.2.2 Memory Storage: cang/zang §&, shi & (noun), and jiyi Z0f&
The process of memory storage is discussed in this section with the term cang/zang i,

and the Chinese notion that is very close to the English term “memory” is also explored with all

three terms, cang/zang jg, shi &, and jiyi L&, in the title of this section.
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The Shuowen jiezi defines ji& as ni B&, “to hide,” and notes that it follows the

pronunciation that is a “combination of the pronunciations of zuo and lang” FEE[ 7). The

Hanyu da cidian notes two pronunciations cang and zang: cang as a verb has the basic meaning
of “to hide,” and zang as a noun has the basic meaning of “a treasure house or a storage
place.”*** The term itself is not a mnemonic term, but some of the compound words it forms
were used in the context of mnemonic actions and learning processes. For example, the

compound term cangwang J&{F, “to store up the past,” denotes a mnemonic action in the Xici £
gt (LXL3) . The discussion here is on the value of divination to the sages:

The virtue of the yarrow stalks is round and divine [through the intervention of gods];
the virtue of the trigrams is square/structured due to the learnedness [of man]. ......
Being divine and therefore able to learn what is coming, being learned and therefore
able to store up what has passed, who can be considered equal to this? Those from the
times of antiquity who were sensitive in hearing and seeing, were wise and learned,

divine and martial, would not kill.

o BT TRV o ... WU » AIBIREEE SRS,
i H AR T oA 2k

Stored memory is regarded highly as the text here juxtaposes human learnedness with divine

intervention, and put on the same level the ability to “store up what has passed” j& {3 with the

divine nature of knowing the future.

383 Shuowen jiezi gulin R fRF-55Hk, 1932a.
364 . .
Hanyu da cidian, 3:5552.

% Hanyu da cidian, 3:5553.
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Thus cang ji is a term often used in the context of learning as well, denoting the

accumulation of knowledge. For example, the compound word cangxiu jgf or written as
cangxiu JE{Z, “to internalize and to practice,” is developed from and used in the context of
learning. The term developed from the “Xueji” E220 passage in the Liji f2=r. which reads “the
gentleman’s way of learning is to internalize and to practice [during the process, as well as] to
rest and to play [during the process]” & T ZNEW » HE > BE > B 5 5. 366 Zheng
Xuan 27 (127-200) comments that “cang means taking [the knowledge] into one’s bosom; xiu
is to practice” FEEE BT 5 1% > Eh.%" Thus cangxiu later became the term especially used
for concentrated learning, for example, Mou Rong Z2fli, a Tang dynasty poet, wrote in his “Ti
Sun jun shanting” 47 L5 (Inscription for Mr. Sun on a Mountain Pavilion), “Over the long

years, delighted in the Dao, I kept away from the dusty airs; In my quiet building, internalizing

i’ For

and practicing, I emulated the recluse and the transcended” 44 IEIEREES  AFE (ZE2 5
5.2 As the usages of these compound words became well established allusions to mnemonic
and learning processes, the term cang/zang & when used in such contexts also developed a

mnemonic aspect to its original meaning.

According to Isay, the term zang &, (following his Romanization here) reveals the

characteristic of memory as an “invisible storage” and conveys the meanings of “preservation,

3% Ibid., 3:5553.
7 Hanyu da cidian, 3:5553.

% Hanyu da cidian, 3:5553.
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accumulation” that are closely related to the concepts of the mind, xin .(’).**° Isay discusses

the term zang with representative examples from the Shijing, and the Xici zhuan to link the
accumulation or storage of knowledge with goodness, human nature, personal qualities and
wisdom.?” Representative examples of the term zang used in the Zhuangzi illustrate the idea of
“hiding a thing within itself*’' and the notion of zang as “a purposive act implying resistibility

99372

to data it perceives™ '~ which agrees with Zhuangzi’s notion of wang =, a kind of “selective

forgetfulness™ in Isay’s view.””> More on a philosophical and conceptual level, Isay discusses the

term zang j& with its usages in the Xunzi which he regards as a text that contains the most

elaborate discussion of the concept of memory with “a pioneering foray into questions of the
operation of memory.””* Isay notes that Xunzi’s view on the operation of the mind is presented

in terms of two interdependent aspects — the content and function, 7 §& and yong F, of the mind.

In the passage above, Xunzi “proposes a link between knowledge (zAi %) and memory (zhi i5),

9375

and respectively the ti-yong formula should apply to the operation of memory.””"” Isay identifies

from the Xunzi 21.8 passage that “accumulation, diversity and dynamism characterize the content

. . . . . 376
of memory, whereas emptiness, unity, and stillness characterize the function of memory.”

3% Isay, p. 21-2.
70 Isay, p. 21-2.
7 Isay, p. 22.
72 Isay, p. 23.
3 Isay, p. 23.

3 Isay, p. 29. According to Isay, Xunzi also discusses the process of forming memory and knowledge, the process
depends on sensory capacities, and information enters the mind, becomes part of the mind and the body. P. 30.

" Isay, p. 32.

376 Isay, p. 32.



150
On the other hand, the mnemonic terms 3 discussed above, when pronounced as shi

and used as a noun, offers a notion that is quite close to the concept “memory.” Yang Shuda’s 5
18172 (1885-1956) “Shi shi” &% (Explaining the Meaning of the Word Shi) in the Jiwei ju
xiaoxue shulin FE{E/NEIURR (Forrest of Essays on the Minor Learning at the Residence of

377

Accumulating the Minute)”'’ treats the word shi & in its now widely used meaning and

pronunciation. Analyzing the meaning of the word from an etymological perspective, Yang

Shuda notes that its original pronunciation should follow zAi £. He also observes that many
words with zhi &, as part of its construction tend to have the meaning of nianzhao #53%, “to stick
to.” Zhi H¥ originally means “clay” or “sticky earth” f5+-. Therefore Yang comments that “those
things that stick to the mind are called shi” 57 7055 5%.°7° The notion of things

retained in the mind is very close to the concept of memory in a modern sense. But such an
interpretation is still by Yang Shuda, the modern scholar. Purely from the structure of the word —

the radical yan 5, “words,” and the part zhi £ meaning “clay, or to stick to” — the term possibly

conveyed an original notion of words that stick to the mind. This interpretation will be revisited
later in the following section.

The closest example in classical texts of shi & used in the sense of memory is probably
found in the Song dynasty Wenshi zhenjing yanwai jingzhi I E 4L =9ME 5 by a Daoist

named Chen Xianwei [ #{i. The example reads “now memory originally has no structure,

37" Yang Shuda, “Shi shi” in Jiwei ju xiaoxue shulin quoted in Huang Jingui, Gudai wenhua ciyi jilei biankao, pp.
505.

3”8 Yang Shuda, “Shi shi” in Jiwei ju xiaoxue shulin, quoted in Huang Jingui, Gudai wenhua ciyi jilei biankao, pp.
505.
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though one may memorize and identify [things] for one thousand years, it can be gone within

a moment” KA > MESDIITAE > iR 22.>" The shi 3% here can be identified as a
noun and interpreted as memory, but it does not only denote the concept of memory, it can also
be knowledge and learning, and everything that is stored up in the mind. In the text it is offered
as an analogy to the fact that it is hard to achieve the Dao but very easy to lose it.

The compound word jiyi & with the meaning of “memory” came into the picture
rather late. Such a usage can be found in the “Wu jian” 7128 passage of the Guan Yin zi i1

(Master Yin the [Prefect of the Hangu] Pass) in the line “it is as if arriving at [the place] visited

yesterday, the memories are clear and fresh” ZE5pE & » 20 555K %% However, though the

title Guan Yin zi first appeared in the “Yiwen zhi” of the Han shu, the text only became available

during the Song. It has been generally believed to be a forgery. Another usage of the term jiyi 5t
1% is found in the poem “You Ke” /5% (There Is A Visitor) by the Yuan JT poet Liu Yin ZI[F

(1249-1293 ) which reads “There is a visitor in front of the door, and he mentions his name
and surname; Ten years had passed since we once parted, and I have no memory [of him]” [ Fi
BRI — R EEEY Yu Yue g7f# (1821-1907) of the Qing dynasty also wrote in
the “Yin guijiang” §X524% (Drinking the Ghost Soup) “When I was just about to drink I was

passed by a dog. I fell and lost the soup, because of this my memory is scanty” F 77 ERHF » fo—

" Hanyu da cidian, 3:6684.
¥ Hanyu da cidian, 3:6533.

8L 1bid..
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K B o ELIEEE T 7.2 The term in these later examples is used as a noun and

it denotes the meaning of an impression of the happenings and things in the past, which is very
close to the concept of “memory.”

Earlier usages of the compound word jiyi &, as shown with examples in the Hanyu da

cidian, indicate that it was mostly used as a verb meaning “to memorize, to remember.” The

Renxian jing Al1%% (Classic of Mortals and Immortals), which was translated into Chinese
during the Song, reads “my father....proclaimed and explained it to me, and I completely
memorized it without anything forgotten or lost” Fx 5 o o o BIEER » TBELE - AT
4= > In the passage on He Tuo {7]% in the “Rulin zhuan” {E#k{# (Biographies of the Forest
of Confucian Scholars) of the Sui shu [F2 (History of the Sui), He Tuo wrote in his memorial to

the throne and stated that “when young, your minister was fond of tones and temperament, and
paid attention to the pipes and strings. [Now] though my years are old, I [still] pretty much
remember [them] all” Fi/D47E51H » BYEET » [FIEE » FEEEC1E.* In this example, the
term jiyi ZCf& means especially “to remember” in the sense of retrieving the memory, rather than

to memorize things and form the memory of them for the first time. Such a meaning came from

the mnemonic term yi }& which denotes the process of memory retrieval.
4.2.2.3 Memory Retrieval: yi {&, nian 7, shi 3% (verb), and wang =

Once information and experience enter the mind and become memorized, memories of

them are formed and stored in the mind. Memory then functions through the processes of

2 Ibid..
3 Ibid..

34 1bid..
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retrieval, for example, recollection and recognition. Or it fails to function in the case of

forgetfulness, which is being unable to recall or recognize. Memory contributes to many
activities of the mind, and these functions have been recognized in cultures East and West and
times old and new.**> However, before memory can actually facilitate these mental activities, it
needs to be retrieved or accessed, either consciously or subconsciously, and become available to
the mental processes it functions to aid. Therefore, memory retrieval is the basis of all functions
of memory, and the study here will solely focus on the Chinese mnemonic terms that denote the
processes of recollection and recognition.

As mentioned at the end of the previous section, the mnemonic term yi & , with the

meaning of “to remember, to recall,” denotes the process of memory retrieval. The “Yinma

changcheng ku xing” 8 B FIE 1T (Ballad on Watering My Horse at a Cave by the Great Wall)
in the Yuefu shiji 24J(f55 %2 (Poetry Anthology of the Music Bureau) describes a letter with the

line “above it speaks of taking more meals and eating [more], below it speaks of always

remembering each other” = IIEE > F=EAME.>™ This example shows that the yi & has

an emotional, personal aspect to the mnemonic action of remembering someone or something. In

some usages, the meaning of yi & borders on the meaning of zAi & in the sense of “to
memorize.” As an example given in the Hanyu da cidian, the “Zhaoming Taizi zhuan” BZHH &K+

{8 (Biography of the Prince of Splendent Brilliance) in the Liang Shu 223 (History of Liang)

35 For example, Vera Schwarcz notes “the ancient Greeks envisaged remembrance as the wellspring of all creative
life. Mnemosyne, goddess of memory, is considered the mother of the nine muses, inspiring everything from
mathematics to dance, poetry and drama. The Muses, according to Homer, are nourished by and also provoke
remembrance.” Vera Schwarcz, Bridge across Broken Time: Chinese and Jewish Cultural Memory (New Haven,
CT: Yale University Press, 1998), p. 24.

3 Hanyu da cidian, 2:4391.
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notes that the Prince “when reading books [read] several lines at a time, and was able to

remember all that passed in front of his eyes” SHEE{ T T > 38 H E91%.%Y It does seem that in
this case the yi & has the meaning of “to memorize” in the sense of forming the memory of

something for the first time rather than “to recall” in the sense of retrieving memory of the thing
already stored in one’s mind. But in fact, the line can be interpreted as that the prince’s ability to
memorize is indirectly expressed through his ability to recall. Being able to recall, as expressed

with the yi &, is itself proof of successful memorization. Still, this example is important because

it reminds us how flexible these mnemonic terms could be in the actual usages of the language.
Though the Chinese concept of memory is understood and approached here from the perspective
of several processes denoted by different Chinese mnemonic terms, it is important not to draw
rigid lines between the usages of these terms or to force exclusive associations between
mnemonic terms and memory-related processes.

This natural flexibility of language is also shown in the compound verbs developed out of
the combinations of the basic mnemonic terms. The compound terms often borrow meanings
from the terms they consist of, and their usages sometimes lean toward the usages of one or the

other of the consisting terms. In the case of yi &, its original meaning is “to recall, to remember.”
According to Huang Jingui, the meaning of yi {& as” to remember, to memorize” appeared
around the time of the Northern and Southern Dynasties, in phrases such as yizhi [Ez5; and

388

songyi FHTE.”" It seems these compound words, though meaning “to memorize,” still had an

emphasis on the expected ability to retrieve the memorized as a result of the action. But in

7 Ibid..

¥ Huang Jingui, Gudai wenhua ciyi jilei biankao, p. 507.
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general, the usages of the compound words with yi {& focus on the meaning of “to remember,

to recall.” For example, the “Dong Si qi” E {£3% (The Wife of Dong Si) passage from the
“Lienii zhuan” %1]Z2{# (Biographies of Exemplary Women) of the Hou Han shu {423 (History
of the Later Han) records Cao Cao &% (155-220)’s question to Cai Wenji Z£37 41 (ca. 177- ca.

239) “I heard Madam’s house originally had many books of antiquity, can you still recall them?”
R A\ SRS EE > MRETE, R 2°% In this case, the term yizhi [&5% means “to recall, to
remember.” The term jiyi ZC[& was discussed in the last section as a noun developed in later time

periods with the meaning of “memory or impression.” It also can be used as a verb with the

meaning of “to remember, to recall.”

The Shuowen jiezi defines nian 72 as “to frequently think of” 4 & > With the character

Jjin %, “now, at present,” on top of the character xin /', “the heart, the mind,” the structure of
nian 53 can be understood as an indication of keeping something present in the mind, or

retrieving a piece of memory to have it in the mind at the present moment. In the “Da Yu mo”

Kz (Counsels of the Great Yu) chapter of the Shujing E4% (Book of History), Yu &
recommends Gao Yao %[ to the emperor as the successor of the throne, saying:

O emperor, think of him! When I think of him, my mind rests on him, as the man for this

office; when I would put him out of my thoughts, they still rest on him; when I name and

3% Hanyu da cidian, 2:4391. “Lienii zhuan” %1]%{# (Biographies of Exemplary Women) of the Hou Han shu 1%}%
== (History of the Later Han), 114.14a, in Sibu beiyao.

3% Shuowen jiezi Duan zhu, 10b.25b-26a. p. 507a.
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speak of him, my mind rests on him for this; the sincere out going of my thoughts

about him is that he is the man. O emperor, think of his merits!”*"!

MIRBE © INLAAELL o FRLLATLL - F LkAFLL o UHAAAELL o WL -
Similarly in the “Qin feng” ZZJE (The Odes of Qin) chapter of the Shijing, one line of the poem
“Xiao rong” /N7, (Short War-Carriage; Mao # 128) reads “I think of my husband [thus], looking
so mild in the cities there. What time can be fixed for his return? Oh! How I think of him!” =&;
ET o BEEE - H > $12-522 .7 The term nian 2; denotes a rather intense and
emotional process of recollection and recall. In terms of compound verbs, nian 7 and yi & are
often combined together to express the meaning of “to recall, to think of” in the term yinian &3

For example, Du Fu # 7 (712-770) wrote in his “Bie Cai shisi zhuzuo” {25+ VU (E ([Poem]

Composed to Say Farewell to Mr. Cai, the Fourteenth in Seniority in His Family), “Thinking

back of the Fengxiang Capital, we met and we parted, ten springs had soon passed” & & EFHED °
. 3

ST =
The term shi &5 when used as a verb has a basic meaning of “to recognize,” and denotes

the process of memory retrieval that produces a match with a present situation, so that the
present situation is recognized or identified. Such a process is slightly different from the process

of “recollection” denoted by the terms yi & and nian &, which only re-produces the memory of

past stored in the mind and does not need to match it with a present situation. This slight

1 see Legge, The Chinese Classics: The Book of Historical Documents, 3:58.
92 see Legge, The Chinese Classics: The Book of Poetry, 4:194.

% Hanyu da cidian, 2:4391.
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difference will also be revisited when all mnemonic terms are considered in the following

section on the process of memory transmission.

The Shuowen jiezi defines wang %< as “not to remember, or not to recognize” 32>
The structure of the word consists of the character wang T_, “to flee from, to escape,” or
“destroyed, to destroy,” on top of the character xin /[, “the heart, the mind,” which then conveys

the meaning of “to flee from the mind, to be absent from the mind,” thus “to forget.” The term

wang ;= is often used together a term denoting the opposite meaning of “to remember.” For
example, in the “Xiao ya” /[NJfE (Minor Odes of the Kingdom) chapter of the Shijing, one line of
the poem “Xi sang” [#=% (The Mulberry Trees in the Low, Wet Grounds; Mao # 228) reads “in
the core of my heart I keep them, and never will forget them” /(3 FF3k > > i) HE22 > In this

case the term wang = is used in contrasting parallel with the term cang §&, and together they

form a pair reflecting off the usage of each other the idea of a lasting memory. As Isay points

out, the terms nian 7= and wang = also are often used together as a pair. He also identifies the

tendency to express remembrance by reference to the “negated forgetfulness” in the phrase

buwang Nz, as a major characteristic of early Chinese mnemonic terms.>*® It seems the term
wang . exists in representation of a mental process opposite to the memory retrieval process.

Rather than making one’s memory available, it threatens to lose it. Such is a threat clearly felt,

and people of old times often expressed their anxieties over it through imaginations of magical

% Shuowen jiezi Duan zhu 10b.40b, p. 514b.
% see Legge, The Chinese Classics: The Book of Poetry, 4:415.
3% Isay, p. 13. The focus of Isay’s philosophical study of the Chinese mnemonic terms is the term wang 5. Please

refer to my summaries at the beginning of section 4.2 of this chapter for Isay’s points on the usages of this term in
the context of early Chinese philosophical terms. Or refer to Isay’s manuscript page 5-14, 23-32.
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aids to the process of recollection. For example, the Kaiyuan Tianbao yishi FiTT R EEZE by

Wang Renyu {14 (880-956) of the Five Dynasties F.1{ (907-960) records an interesting little
story entitled “Jishi zhu” ZCEEEf (Pearl of Remembering Things). The story reads:

During the years of the Kaiyuan reign (713-741), Zhang Yue (667-730) was made the
Grand Councilor. There was someone who offered [Zhang] Yue two pearls. [The Pearls]
were of a dark blue color with a reddish overtone and had a glimmer to it, their name was
“Pearl of Remembering Things.” When [Zhang Yue] sometimes had things forgotten, he
would then use his hands to hold and fiddle with the pearls and would instantly feel his
mind and heart opened up and enlightened. All things, no matter big or small, would be
brightly illuminated and made known to him, without a single one [left] forgotten.

[Zhang] Yue kept them as a secret and regarded them as the utmost treasure.

T - SRER R SEAH - A AR B - ffHEOL > BHECERR - BEMEZE - Al
LFRFFRILER - RO HBETE - SEimsbdl - AR - —JRAT - SitBim E 8 -

397

This story betrays the universal anxiety over memory loss and the inability to retrieve memory.
Just as an earlier example quoted from the Song dynasty Wenshi zhenjing yanwai jingzhi points

out, “now memory originally has no structure, though one may memorize and identify [things]

for one thousand years, it can be gone within a moment” Kk AdE T » BEECELTAFE » HEEE AT

il: 398

37 Hanyu da cidian, 3:6531. Kaiyuan Tianbao yishi 7T R EEEEE, 1.4a, in Jingyin Wenyuange Siku quanshu, v.
1035:846a. The Hanyu da cidian version reads “one pearls” —f rather than “two pearls” —¥k. Though “one pearl”
makes more sense, I am following the Siku quanshu text here.

% Hanyu da cidian, 3:6684.
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Naturally, such anxiety over the loss of memory leads to the development, or

imagination in the case above, of all kinds of mnemonic aids that would ideally perpetuate
memory for an individual. However, the very existence of the individual is limited to a finite
space and to a rather short span of time. Therefore, memory perpetuation in a true sense requires
transmission across time and space beyond the existence of the individual. The process of
memory transmission, in both oral and written forms, will be discussed on a conceptual level in
the following section, and the oral transmission of anecdotal memory in particular will be the
focus of section 4.2.3.

4.2.2.4 Memory Transmission: ji ¢, zhi 5/5E, and yu 55

The process of memory transmission is to some extent also a process of memory
production, or to be more precisely, a process of memory re-production. It re-produces the
memory for those who do not have first hand experience (episodic memory) of it but rather
receive such memory as a recounting (semantic memory),””” similar to how one receives
knowledge and teachings from external sources. Therefore, the process of memory transmission
cannot remain an internal mental process of the individual. It must involve external processes
such as communicative activities in either oral or written form, or through other media. This

section examines two of the above-mentioned mnemonic terms, ji ZC. and zhi F/5E, from the
aspect of their communicative functions, as well as the term yu & from the perspective of

memory transmission through oral communicative actions.

% See the introduction to the dissertation for definitions of different kinds of memories, I try to avoid using the
modern terms as much as I can in the discussion here, but rather try to relate these ideas to similar notions from
traditional Chinese understandings of memory related processes.
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But first, I would like to return to an earlier observation and make a distinction,

though not to be taken as absolute, between “internal” memory processes and “external” memory
processes. Here I use the notion “internal processes” in the sense that they mostly involve
internal mental activities, and the notion “external processes” in the sense that they involve
mental activities that require interactions and exchanges with the outside world. The observation
was pointed out at the beginning of the discussion on mnemonic terms and processes: many of

== <

the Chinese mnemonic terms feature the radical yan =, “words,” or the radical xin /[, “the heart,
or the mind.” For example, among the mnemonic terms discussed so far, yi {& nian 75 and wang
= all have the radical xin s and ji €, zhi 75/5E, zhi/shi % all have the radical yan =. It seems
that that these terms with the radical xin /() are used to denote the memory processes that are

mostly “internal” and dependent more on the bodily aspects of the mind process. On the other

hand, terms with the radical yan 5 are used to denote “external” memory processes involving

interactions and exchanges of information with the outside world. These “external processes” put

.

more emphasis on the social aspects of memory, and radical yan = signifies the importance of

language in facilitating such social aspects of the memory process. It is these “external processes”

that contribute most to the transmission of memory, and yan &, language in either oral or written

form is crucial to the process.

The terms yi & and nian 7=, as discussed earlier, denote the process of memory retrieval,

that is, the process of bringing the memory of things and past experience to the mind at the

present moment, while the term wang J=. represents the failure of the retrieving process. When
examining the usages of nian 75 and wang J=. in the oracle bones and bronze inscriptions, Isay

relates this pair of mnemonic terms to ancestor worship and a kind of personal connection to the
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% Then he discusses the usages of nian 72 and wang =, in the Shangshu and the Shijing,

past.

relating them to the sphere of official matters where past experience is considered to be relevant
to present and future situations in the Shangshu, and to the sphere of the personal, social and
collective in the Shijing.*' The usages of these terms of memory retrieval of course have their
social context and sometimes have shared expectations of collective significance. For example,
in the case of ancestor worship, the individual’s mental activities of the memory retrieval

processes, yi 18 nian 7, and buwang N =, are set in the social context of the family structure

and are expected to be part of the commemoration of the family. However, the individual’s

mental activities themselves of thinking and remembering as denoted by the terms yi {8 nian 7,
and buwang “~=. are mostly “internal processes” and do not signify communicative or collective

actions. The commemoration of ancestors requires more than a simple sum of each individual’s
memory retrieval processes. It also depends on the rituals and ceremonies where every detail,
such as each person’s place to kneel in the ancestral hall, is agreed upon by all members of the
family. It depends on the verbal declarations of lineage and prayers made audible to all during
the rituals and sacrifices. It depends on the shared space of the ancestral hall, the shared texts
such as the family genealogy records, the shared symbols and writings on the soul tablets and

images. Mental processes of yi & nian &, and buwang Nz, are only part of such

commemoration, they may express the expectations of perpetuating the memory of one’s
ancestors through future generations, but the realization of such expectations cannot be brought

by through these internal processes themselves. The transmission of memory needs to take an

0 Jsay, pp. 4-6.

! Isay, pp. 7-10.
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articulated, communicative form in order for the memory to get across time and space and go

beyond the individual’s limited existence. In a sense, the performance of rituals and sacrifices,
the construction of ancestral halls, the compilation of family genealogies, the display of soul
tablets with names are all ways to articulate the memory of ancestors. The repeated oral
declarations in rituals, marks established in landscape and records made in written texts will be
able to transmit the memory beyond the existence of the individual and perpetuate it to future

generations. Thus, from the perspective of understanding the Chinese concept of memory as

59402 59403

processes, Isay’s “immortal attribute”" and “integrative quality”™ of memory are in fact the
expectations of the Chinese memory that can only be fulfilled through the many communicative
actions devoted to memory transmission. The nature of the Chinese memory is also to a large
extent defined by the nature of the memory transmission process and the effort and dedication

ancient Chinese put into it.

On the other hand, the mnemonic terms discussed earlier, ji 30, zhi 75/3E, and zhi 55,

denote “external” processes with communicative aspects. As shown with examples above, they
were often used interchangeably to convey the meaning of “to remember, to memorize.” During
this process of memory formation, the mind receives information and knowledge from the
outside world or takes in personal experiences through the individual’s interactions with the

outside world. It then stores the information and experience as memory. The term shi 5 when

used as a noun denotes the meaning of “knowledge, memory,” and as quoted earlier, Yang Shuda

explains its meaning as “those things that stick to the mind are called shi” 257 ¥5E TNV EEE 2

42 Isay, p. 12.

9 Isay, p. 14.
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% .%°* Such understanding also implies a communicative process of “things” entering the

mind and taking root in the mind. Thus, the formation of memory denoted by the terms ji E¢, zhi

T/EE, and zhi 35 can be understood as a communicative process that involves interactions with

the external world. When used as a verb, the term shi 35 has a basic meaning of “to recognize,”

which is a process of memory retrieval. But as discussed earlier, the process of recognition

differs slightly from the process of “recollection” denoted by the terms yi & and nian 7.
“Recognition” denoted by shi & is the process of memory retrieval that involves matching the

retrieved memory with a current situation in the outside world. Therefore, it is a process

involving interactions with the outside world. While “recollection” denoted by yi & and nian 7&

only keeps the memory of past current in the mind and does not need to match it with an external
situation.

All three terms of “external” memory processes have the radical yan 5 which signifies

the importance of language to them. When denoting the process of memory formation, the

radical yan 5, “words,” is a likely indicator that the “things” that enter the mind and take root

there are often conveyed through language. Again, as discussed earlier, in order to be transmitted
across time and space, memory needs to be articulated, or re-presented in such media as
language, and passed on to people of different places and time. Thus the memory transmission
process is also an “external,” communicative process that involve information exchange with the

outside world.

% Yang Shuda, “Shi shi” in Jiwei ju xiaoxue shulin, quoted in Huang Jingui, Gudai wenhua ciyi jilei biankao, pp.
505.
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Language can take both oral and written forms when serving as the media for the

memory transmission process. Beside the basic meaning of “to remember, to memorize,” the

4% both have the meaning of “to record in writing,” which is a process

terms zhi 5/5E and ji 30
of memory formation in an external media, but more importantly it is the beginning of memory
transmission through written texts. Moreover, they denote the idea that the memory recorded in

writing is especially meant to be shared and transmitted, and thus will be remembered. For

example, the “Qin shui” j[37K chapter in Li Daoyuan’s Shuijing zhu records that the Northern
Wei JE%# (386-534) ministers proposed to the throne “because [Duke] Xuanni, i.e., Confucius,

was a great sage, [his status] would not be matched by [merely] a stele of praise. It is appropriate

to establish a [stele] of records there” DLE [EAEE - JEREEETHE - B IS E.**° Here the

records of Confucius’ life is recommended to be inscribed onto a stele and made into a spatial
mark so that the memory of him will endure the passing of time and be available to future

generations.*” And the term ji 5! is used for a special memorial text that suits the status of the
sage more than a common eulogy. As mentioned earlier, the term zAi 5£/7E emphasizes on

recording things in categories and collections, and marking the characteristics of the records,

especially in writing.**® And in particular, it refers to the veritable textual recording of things for

43 Isay identifies a “significant terminological difference” in that the usage of the term nian 7% drastically drops in

these texts. Isay states that “while nian lost its major role for mnemonic purposes during the classical period of
Chinese philosophy, ji C. that was later to assume that role was yet to establish itself,” with a note that ji was

“scarcely used for mnemonic purposes during the classical period.” P. 15.
406 L .
Hanyu da cidian, 3:6531.
7 In Isay’s discussion on ji, he notes that it is for the meaning of “a record” that ji is “generally best know during
the period of the third to the second centuries BCE in titles such as the Records of Rites and Records of the Historian.
However, his examples show that in the texts he examines, ji was used for both the meaning of “memory,” “a record”

and the meaning of “to remember, to record.” P. 16.

408 Huang Jingui, Gudai wenhua ciyi jilei biankao, pp. 243, 505.
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the purpose of transmission, in the sense conveyed in the example “[the ancient tomb’s]

inscriptions and records no longer extant, the [later] generations and dynasties will never be able

to obtain them and learn [about it]” $45ER7F > R B & &0 *%° Moreover, zhi 3£/ as a

term for literary genres is also often used for writings with the purpose of recording the memory

of the deceased for later generations, such as zhiwen £, “epitaph,” and muzhi Z5E, “grave
memoir.”*'’ Both terms zAi 7&/ZE and ji 3¢ denote at the same time, the mental activity of

memorization and the external, communicative activity of recording memory in writing. In the
latter case, they represent the process of producing and preserving memories of the past in
external media, and the process of memory transmission across time and space. It is in this sense
that they are both used as terms for textual genres as well, signifying the kind of writing with the
specific purpose of passing on accounts on the past.

In a similar style, another important term for the process of memory transmission is

zhuan/chuan {#. However, it should be pointed out at the beginning that the term zhuan {# was
not originally a mnemonic term. The Shuowen jiezi defines zhuan {5 as ju ¥%, “postal horses and
carriages,” and “it belongs to the ren category and follows the pronunciation of zhuan” M N5
# ! Duan Yucai comments that zhuan & and ju ¥ can be used to define and illuminate the
original meanings of each other. The terms zAuan {& and zhuanju {H35 were used in early texts

such as the Zhouli 818, the Zuozhuan /:{#, and the Guo yu [EzE to denote postal transportation,

including horses, chariots, sometimes with the extended meaning of messengers and the

* Hanyu da cidian, 3:6597.
% Hanyu da cidian, 3:6597.

1 Shuowen jiezi Duan zhu, 8a.25a, p. 381a.
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documents they carry.*'? Therefore, the original meaning of the term focused more on the

transmission, or rather the transportation, of a physical form of information rather than the

content, and emphasized on ren A, the people who carry out the physical transmission, rather
than yan =, the language that is the media of the transmission of the content. The meanings of
zhuan {# as “a record, a biography,” and as a verb “to record, to write biography for, or to write

commentary for” as well as the term pronounced as chuan with the meaning of “to pass on, to
transmit,” are all extended meanings and usages. Isay’s discussion of the term focuses on the

413 .
""" He notes the meanings

idea of transmission, especially “the transmission of cultural tradition.
of the term “include written sources that are records, their transmission, and the memory shared
by those belonging to a specific cultural sphere.”*'* From the perspective of understanding the

Chinese concept of memory as processes, these extended meanings and usages of the term

denote several important aspects of the process of memory transmission. First, similar to zAi &/
5t and ji ZC, the term zhuan {# also became a term of textual genre. It signifies the kind of

memory writing devoted to the life accounts of historical figures which became an important
constituting part of composite histories after the Shiji set the example of including a series of

liezhuan %|{&, “exemplary biographies, or ordered biographies.” Second, the original meaning

of “postal horses and chariots” facilitates the idea of transporting messages and information
across regions and lends the notion of spatial circulation to its extended meanings. With the

meaning of “to pass on, to transmit,” chuan & not only emphasizes on the transmission of

12 ibid..
1 Isay, p. 17.

14 Isay, p. 18.
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knowledge and memory across time, but also across space to reach a wider audience. Third,

the wide range of things that chuan {# deals with makes it a term that encompasses various kinds
of transmissions in political, ritual, intellectual, oral, and written forms all at once. For example,
in the Zhanguo ce B%[E% 5 line “[Duke Xiao 2% of Qin] contracted an illness and almost reached
[the stage of] not being able to get up, he wanted to pass on [the throne] to Lord Shang” % H R~
HE > AR, chuan {E indicates the succession of the throne. In the Lun yu line (19.12), “of
the gentleman’s Way, which part is to be transmitted first, which part is to be ignored in the end”

BT SAEE SR EEYC the term expresses the transmission of teachings of ritual

and music. This example reveals a purposeful, intentional, or selective aspect of the transmission
of knowledge. The term can denote the transmission and perpetuation of fame and reputation, for

example, in the “Suo ran” f75% chapter of the Mozi Z&-F-, the comment on five lords who

associated with the right councilors*'’ reads “therefore they established hegemony over the

various feudal lords, and their merits and names were transmitted through later generations” i

A

T > T EE T8 It can also denote the transmission of gossip and baseless talks, as in

the example in the Xunzi “what is seen [right in front of them] can still deceive them [i.e., the

3 Zhanguo ce, 3.1a, in Sibu beiyao.
1% Chichung Huang, trans., The Analects of Confucius (New York: Oxford University Press, 1997), p. 180.

7 See Mozi FF-, 1.5a-b, in Sibu beiyao. These five lords were Duke Huan 18 of Qi 7% who associated with Guan
Zhong & fif and Bao Shu[ya] fiflfl, Duke Wen 3 of Jin % who associated with Jiu Fan EJ[J and Gao Yan SE,
Duke Zhuang #4 of Chu 4% who associated with Sun Shu[ao] 4 and Shen Yin Jp 7, King Hel ii & of Wu &
who associated with Wuyuan {f & (i.e., Wu Zixu {iT5) and Wenyi ¥ (i.e., Wen Zhiyi 32~ ), King Goujian
] of Yue #k who associated with Fan Li 52 (536-488 B.C.) and Grand Master [Wen] Zhong A SR f&.

Y18 Mozi B2F-, 1.5a-b, in Sibu beiyao.
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multitude], how much more can the passed down [gossip] from one thousand generations

away” HLF LS o R AT > ST
The term yu 5E, “conversations,” is examined here as a representative example of the

communicative terms closely related to the oral transmission of memory. From the perspective of

word structure, yu % is similar to the mnemonic term ji ZC. in that they both consist of the radical
yan = and a part that denotes the idea of the “self” — ji = in the case of ji ZC. and wu & in the
case of yu gE. In terms of memory transmission, they both seem to convey the notion of relating

the experience of the self to others through language. The Shuowen jiezi gives the definition of

= 420

yu as “to discuss, to expound” Z."~ The three terms yu 5&, lun &, and yi 3 take turns to be

used to define one another in the Shuowen jiezi and Duan Yucai comments “the three words /un,

yi, and yu are terms of speaking with people” 3&gesE =7 F81 A = 2 f%.*! In contrast to the
term yan =, the Shuowen jiezi notes “to speak directly is called [yan] ‘to speak;’ to respond and
debate is called [yu] ‘to deliberate’” HEHE ° s HEE. 22 In the “Da ya” K (Greater
Odes of the Kingdom) chapter of the Shijing, one line of the poem “Gong Liu” /321 (Duke Liu;

Mao # 250) depicts the political actions of Duke Liu as such: “Here he spoke his mind, here he

entered on deliberations” FRF= » TH{EEZE.* Kong Yingda FLEEE (574-648) comments

19 See the “Fei xiang” JEAH passage in the Xunzi, 3.4b, in Sibu beiyao.

420 Shuowen jiezi Duan zhu, 3a.7a-b, p.89b.
! Tbid., 3a.12b, p. 92b.
22 bid., 3a.7a-b, p.89b.

33 Legge’s translation reads “Here he told out his mind, here he entered on deliberations,” see Legge, The Chinese
Classics: The Book of Poetry, 4:486.
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(133

on this line that “‘to speak directly is called [yan] ‘to speak,’’ this is to say that one person is
speaking by himself; ‘to respond and debate is called [yu] ‘to deliberate,’’ this is to say that two
persons are opposing each other” H=H » 3H— AES | BEHIE > 38— AM0%E.* Thus,

the term yu & puts an explicit emphasis on the interactive nature of the communication. It is also

to be noticed in this case that yan and yu were used in times of antiquity to denote oral utterances
of rather serious content and function, here the political speeches and deliberations of Duke Liu.
In times of antiquity, the dominant mode of communication was oral. All social activities,
ranging from most serious political affairs to most trivial small talks in the streets, are based on a
primarily oral culture similar to the “primary orality” defined by Walter Ong.**> At this time, the
technology of writing had not been widely employed, if employed at all, even for the most
important messages from dukes and sovereigns. Therefore, in the culture of primary orality, oral
communications, denoted by terms such as yan and yu, indeed carried more weight in terms of
significance and solemnness in both content and purpose. It is also reasonable to infer that as the

culture of primary orality of antiquity gradually transformed into an oral culture coexisting with

% Kong Yingda, Mao Shi zhengyi zhushu, 17.619a.

3 Orality is understood as thought and its verbal expressions in oral cultures. To distinguish different kinds of
orality, Walter Ong defines “primary orality” as “the orality of a culture totally untouched by any knowledge of
writing or print,” and “secondary orality” as that of “a culture in which a new orality is sustained by telephone, radio,
television, and other electronic devices that depend for their existence and functioning on writing and print.” See
Ong, Orality and Literacy, p. 11. Though not part of his formal definition system, Ong also mentions the kind of
“residual orality” in cultures that are exposed to writing and print, but writing and print are not fully used in daily
lives (Ibid., pp. 92-3). Still, Ong seems to overlook the cultures where literacy is not a homogeneous phenomenon:
writing and print can be fully used in daily lives of a small group of highly literate members of the society, but not
the daily lives of the illiterate masses. The culture of ancient China was not a culture of “primary orality” or
“secondary orality,” and not exactly of “residual orality.” It was rather a culture in an equilibrium state, where
writing and mass illiteracy co-existed for hundreds or even thousands of years. This is a culture where the
interactions of orality, manuscript culture and print culture are most interesting, and we may try to understand the
dynamics of such interactions through searching for and analyzing the possible characteristics and marks left by
orality in transmitted texts such as the Tang yulin.
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the manuscript culture by the time of medieval China, oral communications, denoted with

such words as yan and yu, would have also shifted some of the weight and loftiness, in both
content and function, to the written text. It seems that the term yu in the Tang yulin are more of
the lighter mode of oral communication in the sense of “conversations” rather than
“deliberations.” The following section will use examples to relate the oral culture to anecdotal

memory and discuss the oral origins and oral transmissions of anecdotal accounts in detail.

4.2.3 Oral Origins and Oral Transmission of Anecdotal Memory

In chapter four, section 4.1 discusses the “conversations” within the textual content of the
Tang yulin based on the dialogues, quotes, and the conversational contexts of the anecdotes.
Section 4.2.1 brings in the topic of the Chinese concept of memory and points out the particular
nature of anecdotal memory. These scattered memories of the past seem to have been freed from
the dependence that memory in its normal sense has on the original experience of the individuals
involved, and have also become at some point far removed from the personal experience of the
storytellers and readers of the anecdotes as well. In order to locate this particular kind of memory
in ancient Chinese understandings of the past, section 4.2.2 proceeds to offer a review of the
Chinese concept of memory understood as processes. It discusses a series of Chinese mnemonic
terms on a conceptual level to identify four processes: memory production or formation, memory
storage, memory retrieval and memory transmission. The analysis of the terms denoting these
processes reveals the importance of language and communicative actions in the processes of
memory formation and transmission. Perpetuating memory has long been the central concern of
the Chinese culture, and the process of transmission is one particularly important aspect of the

Chinese concept of memory. Memories of individuals are perpetuated through family
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genealogies, biographies, texts of mourning and remembrance, and rituals of ancestor

worship, while memories of collectives, such as states and dynasties, are passed down through
various kinds of historical writings. The production and transmission of the scattered anecdotal
memories, however, seem to have a particular association with the oral culture. Though

anecdotal accounts were often recorded, compiled into collections, such as the Tang yulin, and
passed down in written form, the oral nature of their existence never departed. This section (4.2.3)
will discuss the probable oral origins and oral transmission of anecdotal memories of the past, as

well as their very function of “facilitating discussions and laughter” in the oral culture.

4.2.3.1 Explicit Examples from the Tang yulin

The oral culture of ancient China, once available to the ears of antiquity, is unfortunately
no longer directly accessible now. But many texts strived to preserve the oral culture, or at least
preserve to some extent what was talked about in the past. These texts are often entitled with

communicative terms denoting the oral transmission of memory, such as the word yu g& in the

title of the Tang yulin. To use the Tang yulin as an example, many anecdotes in the collection

conclude their story with phrases such as “[people of the] time came up with an idiom saying....’

B B53EH, "0 and “[people of the] time called it ‘XX’ Bf% “XX” 7=.*7 This shows the

anecdotal memories of the past were closely related to the oral culture of the time and were
transmitted through oral channels in such a way that popular idioms and verbal labels for things
and events were created and shared by people of the time. It also shows anecdotal memory

belonged to the sphere of commemoration and such memory was frequently revisited every time

8 Tang yulin jiaozheng, 4.382.

27 Ibid., 3.308.
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the popular sayings and idioms were mentioned. The oral origins of the anecdotes can also be

59428

2N G

discerned when the Tang yulin entries start with markers such as jiushuo E:57, “old account,

d 95430
)

or gushi # &, “past event,”“29 or huo yue B¢[H, “someone sai or XX yun 7, “[such and

such] said.”*!
The Tang yulin also contains many stories that explicitly identify the oral origins and oral

transmission of the anecdotes. For example, anecdote #784, “The Story of Cui Zhao Bribing” &

W THAZE,” reads,

Pei Ji often told [the following story]: When [Pei Ji] was young, his aunt’s husband was a
court official and had a clean reputation. Once [Pei] Ji went to his residence and he
happened to be back from court. Sighing heavily, he said, “What kind of person is Cui
Zhao that every mouth praises his virtue! He must be one who commits bribery. [If it’s]
like this, how can the state not be in disorder?”” Before his words were finished, his

gatekeeper announced, “The Lord Prefect™?

Cui of Shouzhou is waiting [for you].” [Pei
Ji’s] aunt’s husband got angry, scolded his gatekeeper and was about to whip him. After a

long time, he tightened his sash and reluctantly went out [to see Cui Zhao]. In a short

while, he hastily ordered tea [to be brought to them], then again ordered delicacies, then

8 Tang yulin jiaozheng, 6.554.
9 Ibid., 6.555.

0 bid., 5.471; 5.465.

1 Ibid., 8.745; 5.447.

2 The anecdote was originally found the Guoshi bu entry under the title “The Story of Cui Zhao Bribing” £#5{T
WEZE. Tt is also quoted in the Taiping guangji and the Lei shuo. See Tang yulin jiaozheng, 6.544.

33 Shijun {#7 was a respectful term for the officials from commanderies and prefectures. Cui Zhao was the Prefect
of Shouzhou at that time.
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again requested [Cui Zhao’s] horse to be provided with fodder and his servants with

food. [Pei] Ji said, “Why was he arrogant earlier and respectful later?”*** When his aunt’s
husband came in, with a delighted expression on his face, he bowed to [Pei] Ji and said,
“Please [go and] repose in the chambers of the outer court [for now].” Before [Pei Ji] got
down the steps, [his aunt’s husband] took out a piece of paper from his bosom, it is the

draft of one thousand bolts of coarse silk of official use presented to him [by Cui Zhao].

LAEEE VIR BEE - Y - GEHE - &89 JEE%H  TEIEAA
ROIRESE | b T RSB - Atk - ZREL Y ) BREZ > PIEwE T SBINERE
Al o ) WA MPTE - RHEZ o B HrsRt o AR A ET 0 Nang >
NSRS - 8ufb - fE5H © TEIE - B ? 5 AR HEE - BEmHE 0 T
I o o RTRS - HEP—48 > I ELGT I - 0

This anecdote starts with “Pei Ji often told [the following story]....” Z&{& & &, which signifies

the oral origin of this account and also indicates repeated telling of the anecdote from Pei’s

4
136

personal memory. Another example, anecdote #717" in the category of “Yanyu” explicitly notes

not only the oral origin but also the oral transmission of the anecdote. It reads,

4 Pei’s question alludes to the story in the “Su Qin liezhuan” %£Z<%/{# (Biography of Su Qin) on the Shiji,
69.2262. When Su Qin was in dire straits, his brothers and sister-in-laws all laughed at him. Later when he served
as Prime Minister to all Six States that made alliance, his brothers and sister-in-laws treated him with utmost
respect. At this Su Ch’in asked his older brother’s wife, “why were you so arrogant before and so respectful now?”
Al Fi{E M {8 F5 . His sister-in-law crawled over and apologized, “we see that your position is high and your gold
abundant, Chi Tzu” FZE T 5482t See The Grand Scribe’s Records, 7:108. In the anecdote here, money is
also the crucial factor that caused the change of attitude of Pei Ji’s aunt’s husband.

3 Tang yulin jiaozheng, 6.544-5.

% This entry can also be found in the “Yanyu” category of the Tang yulin included in juan 48 of the Tao Ting’s
edition of the Shuo fu. It was originally an entry in the Guoshi bu entitled “Han [Yu] and Lu [Changyuan] Went to
Serve Office Together” §E[E] S 5. Here the shi 52 is a textual error for shi {#. This Guoshi bu entry when quoted
in the Taiping guangji was entitled “Zhou Yuan” fEE; when quoted in the Ganzhu ji 432k%E and in the Bai Kong
liu tie (4 FL.75M, was entitled “The Rat and the Tiger Are Both Among the Zodiac Signs” B 2{E % fH/&; when
quoted in the Lei shuo JEER, was entitled “The Tiger and the Rat” A H=Z . It can also be found in the Guoshi bu
included in the Ming dynasty manuscript edition of the Shuo fu edited by Zhang Zongxiang 5E5 1+ (1882-1965).
See Tang yulin jiaozheng, 1.43-4.
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Lu Changyuan (d. 799) was made an Adjutant™’

in the Proclaimed-Martial Army™**®
for his old merits, and Han Yu (768-824) was made an Inspector.**’ Someone mocked the
difference in their ages and seniority, and Zhou Yuan said, “The tiger and the rat are both

among the twelve zodiac signs, is there anything strange about it?”” Within ten days,

[these words] were spread across Chang’an.**

ERFUSRAERTEDS  SABKE - SGRERRg BER T RBER
AT EZH? ARG ERT -

In this case, an interesting comment originated in an oral context and circulated orally at an
incredible speed across the capital city of the Tang. What is more interesting is that instead of the

Tang yulin’s reading “Zhou Yuan said” &/ H, the original text in the Guoshi bu reads “[Han]
Yu heard it and replied” #3[E 11 H, but the edition of the Guoshi bu in the Xuejin taoyuan £
JEETJE has a note saying “Another edition reads ‘Zhou Yuan said’ ” —ZA{E /& H. The text

quoted in the Taiping guangji reads “Yuan said” J/£[H, but that quoted in the Ganzhu ji 4HEREE,

7 Hucker, p. 244, #2567.

8 The original text in the Guoshi bu reads Xuanwu jun Xingjun Sima & i {75 5] F rather than Xuanwu Xingjun
Sima H i {TH )5 here in the Tang yulin version. The Qi Zhiluan edition of the Tang yulin and the text quoted in
Tao Ting’s edition of the Shuo fu both made a mistake with Xuanwu jun xing Sima B FE 175 5%. See Tang yulin
Jiaozheng, 1.43.

9 Hucker, p. 255, #2746.
*0 The Siku quanshu Juzhen edition does not have the character zhong H1 which is now added by Zhou Xunchu
according to the texts in the Qi Zhiluan edition and the Lidai xiaoshi edition of the Tang yulin. See Tang yulin

Jiaozheng, 1.44.

! Tang yulin jiaozheng, 1.43-4.
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the Lei shuo and the Bai Kong liu tie all read “Yu said” #1H.* It is certainly an interesting

comment, but who was it originally from? A typical explanation would be that the confusion was
caused by errors of textual transmission caused by careless scribes because the characters

“Yuan” J& and “Yu” & truly looked similar to each other, and it was hard to distinguish whether
the text read “Yuan said” & or “Yu said” 3. However, this explanation somehow weakens

with the Xuejin taoyuan noting another edition of the Guoshi bu which explicitly reads “Zhou

Yuan said” B/ H. Who was Zhou Yuan anyways? The connection between Lu and Han is

explained in the anecdote, but Zhou Yuan is brought into the picture all of a sudden. Why was he
all of a sudden commenting on an issue concerning Lu Changyuan and Han Yu? From the
perspective of the oral transmission of anecdotes, it is not likely for the storytellers of anecdotes
to add loose ends or details that seem not particularly coherent with the main point of the story.
On the contrary, these loose ends and incoherent details tend to be left out so that the “point” or
the punch line of the story would not be obscured and the audience would not be confused and
ask unnecessary questions. Perhaps Zhou Yuan was indeed the one making such an interesting
comment, and rightfully someone recorded it as such in writing. But because “within ten days,

[these words] were spread across Chang’an” ‘H] H {5 /321, there must have been questions

such as how come Zhou Yuan learned about someone mocking Lu and Han and offered his
comment. If the storyteller knew the situation, he would explain the connections and the story
thus went into its long version. But since it was spreading so fast across the whole city, there
must have been those who told the story for amusement but were not certain how Zhou Yuan

came into the picture. For these people, it would be more natural if the comment came from one

2 See Tang yulin jiaozheng, 1.43.
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of the persons being mocked who naturally held the right to respond. Whether it was Zhou

Yuan or Han Yu who made the comment was not important for these anecdote tellers and
listeners who were far removed from the persons concerned. They enjoyed telling and listening
to the anecdote mainly for the entertaining value in the analogy of tigers and rats. Perhaps this
was how Han Yu became the one who made the comment. This way the story became more
coherent, the anecdote teller faced less follow-up questions from the listeners, and he was able to
being more zest to the story as now the response was directly from one of the persons being
mocked. When this version of the anecdote got recorded in writing as well, there would be two
textual versions of the little story: one explicitly noted Zhou Yuan as the commentator and the

other Han Yu.

4.2.3.2 Oral Culture through Textual Studies

Through textual studies, scholars can also discover traces of the oral origins and oral
transmission of memory, including anecdotal memory, in all kinds of writings passed down from
ancient times. Such studies start with texts as early as the Zuozhuan. In his study on the
authenticity of the Zuozhuan, Bernhard Karlgren states that in many cases historical records are
part of a long oral tradition, which explains the many variants existing in these records.**’

Nienhauser gives an example of the oral origin of a historical account in the Zuozhuan: Duke

Zhuang #f of Zheng’s B[ (r. 743-701 B.C.) mother Madame Jiang % supported the Duke’s
younger brother Duan’s E revolt, and Duke Zhuang made an oath to never see her again until

they die and meet at the Yellow Spring. Later, he regretted, followed Ying Kaoshu’s 5% 7§

3 Karlgren, “On the Nature and Authenticity of the Tso Chuan, ” p. 8.
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suggestion to dig a tunnel in the ground, and was able to meet Madame Jiang there without

breaking his oath. Nienhauser points out the rhymed speeches recorded in the text and the almost
proverbial ring to the depiction of Duan’s battle preparations suggest the possibility of an oral
source. He comments that “the Duke’s oath ...in conjunction with the clever solution suggested
by Ying K’ao-shu to circumvent it may also be seen as ‘rhetorical,”” and “the combination of
these features, moreover, suggests the possibility that this passage owes its provenance to an oral
source — witness the mnemonic suitability of the central part of this episode, the speeches of

persuasion — possibly on the order of the ‘K’ung-tzu shuo-ching’ | F-£7 %% (Confucius

Expounding the Classic [Ch’un-ch’iu]) theory.”*** Studying the composition of the Zuozhuan,
Kai Vogelsang identifies a set of anecdotal passages of stories of love, intrigue and succession
struggles that are undated analepses, with a minimum of rhetorical flourish and apparently no
ritual, moral or didactic considerations. Vogelsang concludes these independent literary units
possibly derived from oral sources, they perhaps originated among court ladies and were
transmitted among the populace in connection with songs.*** He specifically points out that the
connection with songs made these anecdotes “part of popular lore, told as background stories
accompanying communal songs.”**® Though likely never written down before the Zuozhuan, the
anecdotes were “transmitted over centuries, much longer than living memory can reach back”

along with the songs and became part of popular heritage, until “some impious hand inserted

¥ Nienhauser, “The Origins of Chinese Fiction,” p. 206.

3 Kai Vogelsang, “From Anecdote to History: Observations on the Composition of the Zuozhuan,” in Oriens
Extremus 50 (2011): 99-124.

0 Ibid., p. 121.
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these anecdotes between annalistic entries in the annals of Lu, thus turning them into

history.”**” Source material in official biographies and official histories of later dynasties may
also be of oral provenance, as is shown in Nienhauser’s study on the official biography of

Ouyang Zhan**® in the Xin Tang shu and his study on Liu Zongyuan’s f5=Z7T (773-819) “Tong
Ou Ji zhuan” FE & 27 (Biography of the Lad, Ou Ji) in the Wenyuan yinghua.**® These

accounts were passed down orally as part of the family memory in the case of Ouyang Zhan or as
stories recounted from anecdotal memories of the past in the case of Ou Ji’s biography.
Oral testimonies from the lower social groups played an important role in the Guangyi ji

& #E0 (The Great Book of Marvels), a text of medieval accounts of the strange by Dai Fu &+
(fl. 760-780), a Tang scholar official who held minor posts after the An Lushan ZZ#%1L[ (703-757)

rebellion. Many of the accounts in the Guangyi ji claim an oral source, and present themselves as
anecdotal memories passed down through oral transmission. Glen Dudbridge argues, “we receive
something that seems, sometimes demonstrably, to come from a truly oral original, even when its

communication to us is mediated through writing. What we receive this way is access to

7 1bid., p. 121.

*¥ Nienhauser examines four accounts of the life of Ouyang Zhan E{[5/Z (c. 758-c. 801) — the definitive biography
in the Xin Tang shu ¥r/EZE (New History of the Tang) compiled in the Song 7K (960-1279) dynasty, and three Tang
texts, including Han Yu’s “Ouyang Sheng aici” EX[%E ZZg¥ (Lamentation for Mr. Ouyang) — against Michael
Riffaterre’s three networks of biography: the hero-making system, the humanization system, and the moral system.
He notes that Han Yu’s account was the main source to the official biography of Ouyang Zhan in the Xin Tang shu.
When it comes to the political accomplishments of Ouyang Zhan’s ancestors, the official biography went with Han
Yu’s imprecise phrasing that seems to be of a family oral tradition that Han might have heard from Ouyang Zhan
himself. See Nienhauser, “Literature as a Source for Traditional History,” p. 4.

9 See Nienhauser, “A Structural Reading of the Chuan in the Wen-yiian ying-hua, ” pp. 446-8. In this study of the
structure of the thirty-three zhuan {#, “biography,” in the Wenyuan yinghua, Nienhauser identifies three types of
narrators: first, the “normative narrator,” or “researcher,” who “relates a narrative as he has determined it through
the examination of written records;” second, the narrator who is a “witness” of the account he records; and third, the
“reporter,” whose “authority is not based upon written resources or proximity to his subject, but upon some oral
account,” who is “recounting, rather than telling.”
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experience and to people beyond the scope of formal writing culture.”*° Dudbridge claims

“the Kuang-I chi [Guangyi ji] and its like preserve, at many points, the oral history of a remote

age.”! Commenting on the anecdotal, personal testimonies of victims of the Yuan Chao % 58 (d.

764) rebellion (762-764), Dudbridge notes that “the chain of hearsay reporting is exposed at
every point to distortion, and the move from oral to written testimony adds its own level of
cultural processing....but so do they also with any other kind of historical record” and therefore
“subject to essential critical disciplines, oral testimony should stand beside the many other kinds
of flawed and vulnerable evidence from the past from which our history is constructed.”**
Accounts with oral origins that were circulated and transmitted through the oral culture of
ancient China often made their way into writings that are now largely regarded as fictional.
Tracing the origins of Chinese fiction, William H. Nienhauser, Jr. identifies three major narrative
traditions in pre-modern China, the first being fiction written in the classical language; the
second, vernacular fiction which was “influenced by oral storytelling and which began at least as

early as the Tang era;” and third is the “oral fiction” of the storytelling tradition.*> Orally

transmitted stories started from ancient times, for example, in the Mu Tianzi zhuan 12 K1{H
(Account of the Travels of Mu, Son of Heaven), the songs King Mu 2 (r. 1001-947 B.C.) and

the Queen Mother of West sang to each other, several of the verses and simple dialogues in the

text “may all be considered to have been created or at least ‘shaped’ from oral materials.”***

450 Dudbridge, Religious Experience and Lay Society, pp. 152-3.
! bid., p. 6.

2 1bid., p. 138.

3 Nienhauser, “The Origins of Chinese Fiction,” p. 191.

4 1bid., p. 201.
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Many recent studies focus on the oral origins of Tang tales through textual analysis of

the narratives themselves and through comparison with anecdotal accounts of similar plots. For
example, Nienhauser discusses in detail the issues of creativity and storytelling in the Chuangi

{#Z¥ (transmissions of the strange), as well as the definition and scope of the narrative genre,
through his analysis on six tales by Shen Yazhi ;25 (781-832).*° He observes a two-layered
structure of Shen’s stories with an outer layer attributes the creativity and storytelling to a
possible patron and an “inner story” based on a stock tale of oral origin. In addition to the
structure of the stories, Nienhauser also comments that Shen’s narrative style was probably
influenced by oral storytelling techniques.*® Carrie Reed re-examines “Du Zichun” #+F%, a

Tang tale whose direct source was generally believed to be a seventh-century Indian legend

found in the Da Tang Xiyu ji KFEEPIEEC (The Great Tang Record of the Western Regions) by

3 Nienhauser, “Creativity and Storytelling in the Ch 'uan-ch’i.”” Nienhauser starts from a few questions raised about
Lu Xun’s 31 (1881-1936) argument that Tang tales were the first consciously created fiction in China. He
analyzes six tales by the Tang author Shen Yazhi };gn 2 (781-832) in the order of their composition: “Yi Fo ji” %
8522 (Record of Moving the Buddha; 809), “Yimeng lu” F255% (Registering a Strange Dream; 815), “Gezhe Ye ji”
g EEED (A Record of the Singer, Ye; 815), ““Xiangzhong yuan’ jie” i H152f# (An Explication of “The Plaint
from the Xiang”; 818), “Feng Yan zhuan” )& (& (An Account of Feng Yan; 819), and “Qin meng ji” ZZ2220
(Record of a Dream of Qin; 827). He observes in Shen’s tales “the tendency to write with a patron or possible patron
in mind” (p. 40). Such a tendency often resulted in an “outer story” where Shen, in order to broaden his socio-
political contacts, would claim that he “heard” the story from a possible patron, and recorded it. This outer story
provides details of historical time, location, and participants at the storytelling for the purpose of verisimilitude, and
at the same time, attributes the creativity and storytelling to the possible patron. The “inner story” is often based on a
stock tale of possible oral origin (p. 41, n. 27), which Shen would attribute to a fictional protagonist and add a
romantic level to the plot.

43¢ For example, the opening of “Gezhe Ye ji” is similar to the ju-hua AEE (entering or introductory tales) which
began the hua-pen EZ stories of subsequent dynasties, and “telling of a familiar story as an introduction to an
unfamiliar tale on a similar theme may have been a technique of oral storytellers” (p. 49). Nienhauser also notes that
Shen’s envoi to the story “‘Xiangzhong yuan’ jie” claims the title was merely ‘Xiangzhong yuan’ JH{tF 72 (A Plaint
from Xiang), and comments that “this may mean later editors considered Shen’s contribution to have been merely
the preface and envoi, the text itself coming (as Shen claimed in the envoi) from an oral version” (p. 53). However,
in Shen’s later tales, the narrative style became more literary and plots were filled with action, suspense, and
intertextual details borrowed from earlier texts, as in the case of “Feng Yan zhuan” and “Qin meng ji.” It then
suggests major revisions to the oral versions Shen heard from his informants.



181
Xuanzang 2725 (ca. 600-664). With new evidence from other Indian texts, Reed argues that

“the inspiration for ‘Du Zichun’ was not the written legend Xiyu ji but a story that circulated for
centuries both orally and textually in India and may have entered China as an oral tale.”*’ Reed
compares “Du Zichun” with three similar Tang stories among which the anecdotal account “Gu

Xuanji” B 245 in Duan Chengshi’s F5 = (ca. 800-863) Youyang zazu 75544 appears to

be most relevant. In “Gu Xuanji,” Duan Chengshi makes “the only extant statement that the story
circulated orally in China in the mid-800s,” and “makes it clear that he wants to show that the
folktale related by people was actually not recently fashioned but was a mistakenly altered
version of the story in Xiyu ji.”**® Reed’s study concludes that “despite what Duan claimed, the
oral story he recorded as ‘Gu Xuanji’ had actually developed from a story that differed slightly
from the Xiyu ji version: a foreign story that had come into China as oral folklore.”*’ Sarah

Allen examines a short anecdote entitled “Qie bao fu yuan shi” 3£ X% 2 (A Concubine
Avenges Her Father’s Wrong) in the Guoshi bu by Li Zhao Z2E& (ca. 813), and three other more
elaborate narratives from the early ninth century based on the same story: “Guren qi” & A&
(The Merchant’s Wife) and “Cui Shensi” & 1E & in the Taiping guangji, and “Yiji”

—ofe b

(Spurred by Righteousness) in the Wenyuan yinghua 51555 (Finest Flowers of the Preserve

7 Reed, “Parallel Worlds, Stretched Time, and Illusory Reality: The Tang Tale ‘Du Zichun’,” p. 310.
8 Ibid., pp. 318-9.

9 1bid., p. 320. Reed compares the shared basic elements and the narrative structure in both “Du Zichun” and the
orally circulated “Gu Xuanji” to those in the story in Xiyu ji, and two other Indian tales. The new understanding of
the oral origin of “Du Zichun” calls “to rethink the common assumption that stories came from India to China
primarily through written translations of Buddhist texts” (p. 310).



182

of Letters).*®

Allen believes “oral circulation ...can explain how a story could evolve in a
number of different directions while preserving the same basic sequence of events,” “behind the
stories that survive in written form was a rich tradition of informal storytelling about unusual or
strange events,” and “storytelling was a frequent pastime among Tang literati.”**! She also
comments “the state in which Tang stories are read by us today is reminiscent of the results of
the transcription of South Slavic oral formulaic poetry described by Alfred [Albert] B. Lord.
Lord sees the written texts so produced as distortions bearing scant resemblance to the original
art form...more importantly because the fixed text fundamentally differed from the ever-
changing oral texts produced in performance. The Tang stories differ from Lord’s material in
that the storytellers themselves were highly literate and those who recorded the stories came
from the same group as those who told them orally. The barrier between the oral and written
forms was thus much more permeable than in the South Slavic case...stories easily moved back
and forth between the two media.”*"

From the perspective of folklore and discourse analysis, Leo Chan re-examines the
tradition of classical literary tales, treating them not as “literature” but as products of amateur

oral storytelling in elite circles. Chan quotes Jaroslav Prusek’s two kinds of oral storytelling in

China: “the professional tales gave rise to an ‘epic folk literature,” while the casual tales

0 Allen, “Tales Retold: Narrative Variation in a Tang Story.” Allen observes that though the similarities in plot are
S0 strong as to suggest a common source, “the four versions differ significantly in detail, wording, and the
interpretation given to (or withheld from) the incident” (p. 106). Therefore, She concludes, first, “these written
accounts appear to have grown out of a fashion for informal oral storytelling, whose participants assumed that a
story would be changed in the retelling” (p. 108). Secondly, the repetition among the four narratives suggests the
statement that accounts such as “The Merchant’s Wife” and “Cui Shensi” are fictional needs to be reevaluated;
finally, two of the accounts are classified as xiaoshuo and the other two (“A Concubine Avenges Her Father’s
Wrong” and “Spurred by Righteousness™) are not, thus the Tang xiaoshuo is better treated as a type of narrative,
rather than a label of certain type of content (pp. 108-9).

! bid., p. 126.

*2 bid., p. 138.
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contributed to an ‘upper class folklore’ recorded in miscellaneous writings and anecdotal

literature.”*®> Chan recognizes that casual tales undergo great changes when written down, it is
very difficult to detect their original style and form, and the oral elements were superseded by
literary elements in the process.*®* However, he also affirms there is an undeniable link between
text and talk, and argues that “focusing on the oral elements...forces critics to pay attention to
extraliterary references, rendering the need to contextualize as important as the need to
textualize.”*®> Contextualization includes discussions on the “actual experience” of the telling of
casual tales, such as the conversational environment, and the degree of audience participation. It
also involves the oral transmission of such tales and evidence of oral origins. When discussing
the oral origins of Tang chuangi stories, Chan quotes Sarah Yim that “it is the ‘expressive’

quality of the chuangi that differentiates it from the zhiguai,” **°

and argues for the need to view
Tang chuangi as conversational discourse that incorporates elements from a vast cultural system

including social conversation, literature and politics.*’

4.2.3.3 Oral Culture as Various Modes of Communicative Actions

493 Chan, “Text and Talk,” p. 34.
% bid., p. 35.
3 1bid., p. 36.
4 Tbid., p. 38.

7 For example, Chan argues to counterbalance the intertextuality [of Dudbridge’s study] with that of social and
historical context in the interpretation of the “Li Wa zhuan,” to focus on the “tellability” of the story, on why it was
relevant to the speaker, the audience and the world of these people (p. 41). When discussing the orality of zhiguai
anecdotes, Chan notes that their links to oral discourse are often more clearly documented than in the case of the
chuangi, and the forms of the oral zhiguai have been duplicated more strikingly in their written counterpart (p. 44).
With a folkloristic approach that focuses on identifying functions and relations, Chan discusses the social functions
of Qing dynasty zhiguai storytelling as a response to the repressive political measures of the government. Chan
reveals two characteristics of these conversational narratives: the deliberate fabrication and the strong proclivity to
allegorize, which could be used to distinguish elite oral storytelling and that of the lower social groups.
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Oral culture consists of various modes of oral communication. In section 4.2.2.4, the

term yu & (conversations) is briefly reviewed as a representative communicative mode for the

process of memory transmission due to its emphasis on interpersonal interactions. Within an oral
culture, it represents the communicative actions particularly associated with the oral transmission
of memory in general and anecdotal memory in particular. As a term used in the titles of
anecdotal collections such as the Tang yulin, the word yu represents one special kind of texts that
strive to at least partially preserve the content of such an oral culture in writing. Similarly, the

oral culture also involves various other modes of oral communication, such as yan = (speeches,
or to speak), fan K (discussions, or to discuss), shuo £ (talks, or to talk, to tell), and hua 5

(remarks, storytelling, or to tell stories), which are often found in the titles of anecdotal
collections as well.

Among the few discussed here, yan = seems to be a more general term with flexible
meanings and usages within various contexts. As discussed earlier, in contrast to the term yu &,

the Shuowen jiezi notes “to speak directly is called [yan] ‘to speak;’ to respond and debate is

called [yu] ‘to deliberate” H=HE » sfHEE.* Kong Yingda also notes that ““to speak

directly is called [yan] ‘to speak,’’ this is to say that one person is speaking by himself; ‘to
respond and debate is called [yu] ‘to deliberate,’” this is to say that two persons are opposing

cach other” HEHE » HH— AHT ; BEEHIE > 38— MHE.*® The term is often used for

verbal expressions that require a certain degree of embellishment and often are expected to

48 Shuowen Jjiezi Duan zhu, 3a.7a-b, p.89b.

99 Kong Yingda, Mao Shi zhengyi zhushu, 17.619a. See also Legge, The Chinese Classics: The Book of Poetry,
4:486.
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convey more serious intention and meaning. For example, the “Shun dian” %#Hi (The Canon

of Shun) in The Book of History reads “Poetry expresses intention and singing perpetuates that

expression” ;5 58, FOKS. = Y0 Confucius also comments that “an ancient book says, ‘words are

to give adequate expression to one’s ideas; and composition, to give adequate power to the
words.” Without words, who would know one’s thoughts; without elegant composition of the
words, they will not go far” BHZ » “BELLEE » XAREE » 7 A8 » sEHHE ? 524
7R 4.4 The term yan = is also often used as opposed to xing 7T as shown in the example

in the Mengzi, “their words have not respect to their actions and their actions have not respect to
their words” & REE{T > {TAEEE.""
The term fan 5% seems to be closest to yu in the sense that it emphasizes the exchanges

and interactions between two or more sides of the oral communication. The Shuowen jiezi

explicitly defines fan as yu,*”® while Duan Yucai explains that fan is more of “plain and common

__:5: 474

conversations” 238 7 E5.""" Tan and yu are also similar in the degree of casualness in the oral

70 Legge’s translation reads “Poetry is the expression of earnest thought; singing is the prolonged utterance of that
expression.” James Legge, The Chinese Classics: Vol. III The Book of Historical Documents (Hong Kong: Hong
Kong University Press, 1960, rpt. 1970), 3:48.

47! See James Legge, The Chinese Classics: Vol. V The Ch’un Ts ew, with the Tso Chuen, 5: 512, 517.

2 Mengzi, 7.2.37.9. In answering the question “what sort of people were they who could be styled “Your good
careful people of the villages?”” ] 41HT 1] 25 2 45 22, Mencius said, “they are those who say, ‘why are they so
magniloquent? Their words have not respect to their actions and their actions have not respect to their words, but
they say, -- The ancients! The ancients! -- Why do they act so peculiarly, and are so cold and distant? Born in this
age, we should be of this age, to be good is all that is needed.’ Eunuch like, flattering their generation; -- such are

your good careful men of the villages” {a] LUEERIB A, » SREE(T » (TS » HIH > T2 A 2 A e 17d]
FRBERERUR 7 AR o BTttt - EHrEl S o F‘%ﬁtﬁfﬁﬁ’:\ﬂ{ﬁ% TEABIFL © See James Legge, The
Chinese Classics: Vol. Il The Works of Mencius, 2:499-500.

473 Shuowen Jjiezi Duan zhu, 3a.7b, p.90a.

474 ibid..
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communication they denote, in which case they can be translated into more casual words

such as “to chat” or “to talk.” For example, this usage is found in early texts such as the

“Qingzhong ding” #EEE | chapter of the Guanzi % - where it reads “those people who went
back and forth to the markets came back from the markets, saw one another under the trees, [then]
they would chat and talk [there] till the day ended and would not return” 132k 2 i & gE i » fH
RSN - BB HRER The term, however, also had a didactic and rhetorical dimension to

it, especially when used to denote the profession of political strategists. For example, the “Rizhe
liezhuan” H 2 %[{# in the Shiji reads, “Have the revered sir seen those knight-gentlemen who

deliberate and debate? It is surely these people that contemplate on affairs and devise plans.
However, they [still] cannot persuade the mind of the lord of men with one single word.
Therefore, when they speak they will surely praise the late kings, when they converse they will
surely commend [the way of] antiquity” /\ RRSAEE A ? BEEET » e At IAREE
PI—ZHMATE ST > 552038 .Y This example contains at least five
different modes of communicative actions, tan 5 (to deliberate), bian ¥z (to debate), shui £ (to
persuade), yan = (to speak), yu & (to converse), and seven if cheng 1 (to praise) and dao &

(to commend) are counted. It fully demonstrates the importance of oral communicative actions in
the profession of political strategists around and before the time of Western Han. Though writing
was available, the main culture still remained largely an oral culture where even serious issues
such as political strategies depended on oral communicative actions. The range of things

discussed was broad as shown by the example from the “Mengzi Xungqing liezhuan” & 1-&j %1

5 Guanzi, 24.13b, in Sibu beiyao.

476 Shiji, 127.3219.
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{# of the Shiji which reads “The doctrines of Tsou Yen were circumlocutory and grandiose...

Thus the men of Ch’i depicted them[him] as ‘[Tsou] Yen the Empyrean Talker,”” 5817 figiL K
TR 0 o o o #EE ALEH - 35547, with Liu Xiang’s Z[& (77-6 B.C.) comment that
“what Zou Yan spoke of [covered] the beginning and the end of the five virtues, as well as the

vastness and broadness of Heaven and Earth. He spoke of the affairs [under] Heaven thoroughly,

therefore he was called ‘the Empyrean Talker’” #[\/)7 7 ff s » A {E4%4E » KIEKR » £5
= iEERY®

Qingtan J& 5%, “Pure Conversation,” or “Pure Discussion” if a distinction has to be made
in the translations of 7an 5§ as “discussions” and yu & as “conversations,” dominated the elite
oral culture during the Wei and Jin times and claimed a specific association with xuanxue 222,
“the Learning of the Mysterious.” The communicative action tan 5% thus became charged with

cultural and philosophical significance and often stood as a major criterion in evaluating the

rhetorical skills and characters of historical figures of the time. Anecdote #8 in the “Rongzhi” %
IF (Appearance and Manner) category of the Shishuo xinyu notes that “Wang Yifu’s face and

appearance were symmetrical and beautiful, and he was subtle in conversing on the Mysterious”

477 The complete comment is made on three famous ministers, which reads, “The doctrines of Tsou Yen were
circumlocutory and grandiose. As for [Tsou] Shih, his writings were comprehensive, but difficult to implement.
After associating with Ch’un-yii K’un for a long time, one could often obtain good advice. Thus the men of Ch’i
depicted them as ‘[Tsou] Yen the Empyrean Talker,” ‘[Tsou] Shih the Dragon Carver,” and ‘[Ch’un-yii] K’un the
Oil Can.”” Bg{i7 2 i R MFEY © seth X ¥ ; =T 5ABR - IFAREE - SO AEE » 3ER0T » i
g8 » X B BEZ. See Shiji, 74.2348; Translation is from The Grand Scribe’s Records (7:184) which comments that
the Empyrean Talker “may suggest the lack of practicality in Yen’s discourse as much as its grand scope” (Ibid., n.
57).

478 See the “Jijie” note on Shiji, 74.2348, n.3;
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FHEAIELEE » 10572562, which was quite a favorable comment. Later the practice

was criticized as shown in the “Wei Yuanzhong zhuan” % T £ % in the Jiu Tang shu where
Wei states “Your minister used to read the histories of Wei and Jin, and often despised He Yan
(d. 249) and Wang Yan (256-311) discussing the empty all day long” F2 E B S 12, FEl 2
FR74& H 5572 *80 This criticism is a reflection of the changes in the oral culture after the Wei
and Jin times. Still, it is interesting to note that though the gingtan &%, “pure conversation or

discussion,” was the dominating oral culture of the time and the Shishuo xinyu contains many

2K AL G 59481

stories of gingtan, tanshang Z8'E, “converse appreciatively,”™ " tanchao 3§15, “discussions and

» 482 otc., the title Shishuo xinyu still does not include the term zan 3£ but rather the

mockery”,

terms shuo £ and yu 3E. The next section (4.3) will offer more discussion on the Shishuo xinyu.
Based on usage examples from the Tang and Song times, the term tan &% was used

widely in depictions of casual and leisurely social occasions. Liu Zongyuan’s M[I5Z7T (773-819)

“Tang gu Wannian Ling Pei Fujun mujie” FEH & 52552 52h% (Tombstone [Inscriptions]

for Mr. Pei, Lord of the Superior Prefecture, the Late Prefect of Wannian of the Tang) describes
the life of Mr. Pei on the post of the Prefect of Wannian that “he chatted at banquets all day long,

people regarded him as if taking a redundant position” 35Z4¢H » A Z B REITER®

7% Mather, p. 310. Yang Yong, Shishuo xinyu jiaojian, 14.554.
0 Jiu Tang shu, 92.2945.
! Mather, p. 194-5. See also Yang Yong, Shishuo xinyu jiaojian, 6.344.

82 The term is used as a evaluation criterion on the young men of gentry families in a Jinji ¥4 comment quoted in
Liu Xiaobiao’s note. Yang Yong, Shishuo xinyu jiaojian, 8.400, n. 2.

™ Hanyu da cidian, 3:6642.
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Ouyang Xiu B (1007-1072) remembers the days of their social life in a poem to Mei

Yaochen ¥§£EE (1002-1060) that reads “the clear wind overflows our mats of discussions, the
bright moon overlooks our boat of songs” & /&S5 » BH B EEZ;.*** The range of topics tan
3% had an all-encompassing sense to it, as Fang Yue’s 774 (1199-1262) poem “Rishi shouju” H
B 5Ff5 (Chess Game during Sun Eclipse) reads “the various scholars at the academy sat there
reading books, talking about the antiquity, talking about the present, they alarmed and surprised
themselves” PEZRSE(EALEE » SEETEES EETE % [t seems the term fan 3 has the
connotation of bringing all sorts of information, ranging from anecdotes from past to affairs of

present, into the conversation. Compared to the rhetorical persuasions of the political strategists

of pre-Han times and the philosophical discussions during the Wei and Jin, fan 3£ during Tang

and Song times reveals a more relaxed oral culture of casual social occasions.

The Shuowen jiezi explains the term shuo 7 as yueshi Z7[[7]FE, “to pleasantly explain,”

RN e

as in the shuowen 337 part of the book title itself, or tanshuo 55, “to talk to, to speak to, to

tell.”**® The “Ba yi”/\ff (Eight Rows [of Dancers]) chapter of the Lun yu reads “things that are

RWAN

done, it is needless to speak about” FVZEA =0 7 here the meaning of shuo 7 is “to explain.” In

more colloquial usages, “to tell” and “to recount” are common meanings and, similar to the term

tan 38, shuo 7 suggests casual discussions during social occasions. Usages of shuo £ found

“ Ibid., 3:6642.

7 Ibid., 3:6641.

6 Shuowen jiezi Duan zhu, 3a.15b, p.94a.

7 Lun yu, 3.21.2. Legge’s translation reads “[The Master said,] Things that are done, it is needless to speak about;

things that have had their course, it is needless to remonstrate about; things that are past, it is needless to blame”
JREARE - FBE AR B R%. See Legge, The Chinese Classics: The Confucius Analects, 1:162.
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during the Wei and Jin times also suggest the meaning of character appraisal which was one

major aspect of the oral culture of the time. For example anecdote #25 in the “Pinzao” /iL3%

(Grading Excellence) chapter of the Shishuo xinyu reads, “in the contemporary evaluations Wen
Ch’iao was rated the highest of all the second-class persons who had crossed the Yangtze River.
When famous gentlemen of the time got together to discuss personalities, as the list of first-class

2AH T

persons drew to a close, Wen would always turn pale” T3 R K E @ 15 R &% o 1581
ZEAEG AW R R 0 B 42 % The meaning here is “to criticize, to appraise.”
Perhaps the reason the Shishuo xinyu was entitled with shuo i rather than tan 3% is because
character appraisal was its original intention while gingtan J& &%, pure conversation or discussion,

was only one way, though important, to evaluate the characters of historical figures. With the

pronunciation shui, £ takes on the more serious meaning of “to persuade.” For example, the
second part of the chapter “Jin xin” 55/ in the Mengzi ;T reads “those who [try to] persuade

the great should despise them, and not look at their pomp and display” z2A A » HiZ&E > » 7748

99 ¢ 2 <6

e 489 -
HEFIFHIR.™ As a noun, shuo i can mean “opinion, commentary,” or “discourse,”

AN

teaching,
while as a literary genre, it is used to express or advocate principles and opinions. Yang Shen 5
1H (1488-1559) comments in his Dangian zalu &35S that “[the action of] composing it to

prove™” right and wrong is ‘to explain, to discourse’ TFEIEMZE > > 22H7.*" This meaning

8 Mather, p. 255. Yang Yong, Shishuo xinyu jiaojian, 9.460-1.

9 Mengzi, 7.2.34. Legge’s translation reads “those who give counsel to the great should despise them, and not look
at their pomp and display.” these are Mencius’ words. See Legge, The Chinese Classics: The Works of Mencius,
2:496.

4 Here the zheng 1T is interpreted as zheng 5.

' Hanyu da cidian, 3:6607.
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of the shuo 7 goes beyond the oral culture and enters the sphere of written discourses.

However, with its roots in the oral communicative action “to explain,” the usage of the term shuo

i as a literary genre seems to indicate a connection between the oral culture and the written text.
This point will be discussed in more detail in section 4.3 with yu &, from the title of the Tang

yulin, as the representative example.

The term hua EF can be understood as more casual oral communications and translated

into “to say, to tell” when used as a verb and “talks” or “storytelling” when used as a noun. In the

“Da ya” chapter of the Shijing, the poem “Yi” {{] (Cautious and Grave; Mao # 256) reads “be
cautious of what you say, be reverentially careful of your outward demeanor” {EE H5E » 4R
735, and “there is a wise man — I tell him [good] words, and he yields to them the practice of
docile virtue” E4ETT A » &7 282 EE > #7.%° The Mao commentary defines hua £f as
“000d words” 3= and huayan 55 as “good words of antiquity” 722 32 .** The meaning
“to tell, to speak to” can be found in the “Pan Geng zhong” %5zt (The Second Book of Pan

Geng) chapter in the Book of History. It reads “Pwan-kang arose, and crossed the river with the
people, moving them to [the new capital]. By and by he addressed himself to those of them who

were still dissatisfied” S2BEE » M » LIRS » JhEER 2 #52.* In this example, it seems

that in early times when the oral culture dominated practically all aspects of social life, the

2 See Legge, The Chinese Classics: The Book of Poetry, 4:513.

43 See Legge, The Chinese Classics: The Book of Poetry, 4:516.

% See Legge, The Chinese Classics: The Book of Poetry, 4:516, notes.

3 1 egge’s translation reads “Pwan-king arose, and crossed the river with the people, moving them to [the new

capital]. By and by he addressed himself to those of them who were still dissatisfied.” James Legge, The Chinese
Classics: Vol. Il The Book of Historical Documents, 3:233.
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communicative term Aua £5 had a slightly more serious connotation similar to the early

usages of the terms tan 5§ and shui £ in their political contexts. Still, the more casual aspect of

its meaning was widely used through the times as shown by examples from Wei and Jin times to

the Tang and Song. Anecdote #53 in “Wenxue” 3£ (Letters and Scholarship) chapter of the
Shishuo xinyu uses the term huayan 555 in its casual conversational sense in the line “after
Chang had come forward, Ssu-ma Yii conversed with him.” FEF7 » i EE B 2E = 90 Similarly,
Meng Haoran 77528 (ca. 689-740) wrote in the poem “Guo guren zhuang” #&# A ifF (Passing

by the Homestead of an Old Friend), “the banquet is spread in front of the threshing floor and the

garden, wind cups in hand, we talked about the [harvest of] mulberry and hemp” 5 ZE [ 5[]

SRR

The oral culture of Tang and Song is of particular interest to the study on the Tang yulin.
Kominami Ichiro depicts the Tang as a society where literati officials would “tell each other
stories when they had plenty of time on their hands,” and on such occasions “it was not just one
particular person who told the stories; rather, they were all obliged to tell in turn some story with
which they were familiar.”**® One can find examples from texts where all kinds of
communicative modes were used together to depict the rich oral culture of the time. In a poem

sent to Bo Juyi, Yuan Zhen JTfE (779-831) wrote “brush and ink were exhausted when we
inscribed names [on the walls]; light and darkness shifted while we listened to storytelling” #3255

4 JtfeiEzEf%. Accompanying the poem, there is also a note by Yuan Zhen stating “once

46 Mather, p. 119. Yang Yong, Shishuo xinyu jiaojian, 4.217.
497 . .
Hanyu da cidian, 3:6580.

% K ominami, “T’ang-Dynasty Ch ‘uan-ch’i Stories,” p. 7.
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in the Xinchang residence, we told the story of ‘A Sprig of Flowers.” We talked from the time

of yin until the time of si and still had not finished” EW T B —F{CiE » BEZRD » TR
E257.% The ties between the oral presentation of “Yi zhi hua” —#%{E (A Sprig of Flowers)

and the composition of Bai Xingjian’s [H{Tfg (ca. 776-826) “Li Wa zhuan” Z24F 8 (The Tale of

Li Wa) have been generally accepted as evidence of the oral provenance of “Li Wa zhuan.”>"

Guo Shi F572 (700-788) also notes in “Gao Lishi zhuan” 5 /J-{# that “everyday the Exalted

Emperor and the Revered Sir Gao watched, in person, [the servants] sweeping and cleaning the
court yard, mowing the grass and trimming the trees. Sometimes they explicated the sutras,

discussed and deliberated [their meanings], transforming [the texts] into storytelling” & H F &
BUE AETRIRIERT - SREEOR > SRR - s

Oral culture flourished in Song dynasty urban life with various forms of storytelling such

WA H <

as shuohua 5 5H, “storytelling,” shuochang E5i1E, “ballad-telling,” shuo gongan 5/\Z&, “court-
case-telling,” shuojing 4%, “sutra-telling,” and shuo tiejier 37§85 5., “telling of men on
armored horses,” etc. The Southern Song dynasty Guanpu naide weng & [[H[i[{15:45 described the
various forms of “telling” in his Ducheng jisheng &340 1% (Records of Spectacles of the

Capital City). The chapter “Washe zhongji” F< % (All the Talents of the Pleasure

% Yuan Zhen ji, 1:116-7.

% Dudbridge, The Tale of Li Wa, pp. 20-26. Also, Nienhauser points out that the first meeting of the lovers in “Li
Wa zhuan” resembles a parallel in a later tale in the Taiping guangji & &L where a similar episode of the first
meeting also happens at a gate in Mingke qu IEI[ il (Jingling Harness Lane) in Changan ££%¢. He notes that the

resemblance either demonstrates the late-ninth-century influence of the “Li Wa zhuan,” or it may indicate an oral,
formulaic scene active in the Tang storytelling tradition. Nienhauser, “A Third Look at ‘Li Wa zhuan,”” p. 101.

' Hanyu da cidian, 3:6611.
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Precincts)™* explains that “court-case-telling is all about those affairs of sword-fighting and

rod-combating, as well as those of rising to power and transforming into prosperity” Zi/\2& » &

B JENE » RaspisEZR 2~ 5, and “the genre ‘All Keys and Modes’ came up with Kong
Sanchuan of the [former] capital. [This genre] comprised the telling of stories of strange
occurrence and ghost stories, as well as the Eight Suites and ballad-telling” 5% = i A = EfiFL=
{EHAREE » 2 R )\l o 27089 while “sutra-telling is to perform and tell [stories in] the
Buddhist sutras” 574% » EEERFH4E; and “telling of men on armored horses is about the affairs
concerning warriors and horses, gongs and drums” Z7 85 5. T gk o S04 Meng
Yuanlao’s 7703 (ca. 1090-1150) Dongjing meng hua lu 3 5125 FE8% (A Record of Dreaming
of Hua [Xu] in the Eastern Capital)’® also records one type of comedy performance called

“Mountain-man Zhang’s joke-telling” 5[] A 57z in the “Jingwa jiyi” 5% FLF% 2% (Talents and

506

Arts at the Pleasure Precincts of the Capital) chapter.”™ Even the vendors hawking their goods at

the Song dynasty capitals developed their own genre of oral culture called jiaosheng N[,

“Vendor’s Song.” The Ducheng jisheng notes that “the vendor’s songs arose in the [former]

capital; they are inspired by the songs of all kinds of market vendors who used them for selling

392 Translation of the title of this section of the Ducheng jisheng is by Dorothee Schaab-Hanke. See “The Capital
Behind the Capital: Life in Kaifeng as Reflected in the Ducheng jisheng,” Oriens Extremus 50 (2011), 206.

%% Translation of this sentence based on Dorothee Schaab-Hanke’s translation, in “The Capital Behind the Capital,”
p. 197.

% Ducheng jisheng, 13b-14a, in Jing yin Wenyuange Siku quanshu, v.590.9a-b.

%% The translation of the title follows the rendition by Stephen West and Dorothee Schaab-Hanke in reading Hua as
the paradise Huaxu #£%5 ruled by the Yellow Emperor. See Dorothee Schaab-Hanke, “The Capital Behind the
Capital,” p. 193.

% Dongjing meng hua lu, 5.3a, in Jing yin Wenyuange Siku quanshu, v.589.146b.
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their goods, and some of them were selected and set to music” BUEE » H GIER#ESEE » [AidE

RIS E Y B > A = A" Dorothee Schaab-Hanke points out that these

“originated in simple songs of the merchants advertizing their goods and then developed into a
musical genre during the Northern Song period,” and became pieces of entertainment that arose
in the capital Kaifeng.™®

Such a rich oral culture certainly included all sorts of stories and anecdotes of the past
told either by professional entertainers or simply by the enthusiastic populace fond of a good tale.
Even the little kids could be lured out of making troubles with good storytelling. Su Shi’s

Dongpo zhilin BEH775HK contains an entry called “The Conversation on ‘Little Boys in the
Walkways and Alleys Listening to the Telling of the Three Kingdoms’” #&5/]\ 5 Ji =6 = [5]

It reads:
Wang Peng used to say, “the little boys in the walkways and alleys are mean and
troublemaking. Their families detest and suffer from them, often give them some money
and make them gather and sit together to listen to the telling of ancient tales. When it
comes to the telling of the affairs from the Three Kingdoms, if they hear Liu Xuande is
defeated, there would be some frowning and bursting into tears; if they hear Cao Cao is
defeated, they would immediately be happy and sing with delight. From this we know the

influences from the gentlemen (or the sovereign sage) and the petty men (or the mere

7 Dorothee Schaab-Hanke, “The Capital Behind the Capital,” p. 197. Ducheng jisheng, 11b-12a, in Jing yin
Wenyuange Siku quanshu, v.590.8a-b.

% Dorothee Schaab-Hanke, “The Capital Behind the Capital,” p. 199.
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sage) would not be cut off [even after] a hundred generations.”"

[Wang] Peng was
the son of [Wang] Kai. He served as a military officer and knew literature and writings

quite well. I once composed a lamentation for him. His style name was Danian.

TEE R mETUNLES o HRRGE - S8R - SRR B
PG E&Z %Fzﬁﬁ/%% F'H?%T B BIEETR - DUZFIE T/ NAZEE - HiA
W50 2T R o JEAIEE > RERIEEEE FAEST

This short account is interesting not only because the comment is from Wang Dang’s father
Wang Peng, but also for how the terms of different modes of communicative actions are used

here. The terms shuo £ and hua % describe the oral culture of storytelling with shuo &
depicting the action of “telling” and Aua &F denoting the content of the telling in the phrase
guhua TEH, “ancient tales.” On the other hand, Wang Peng’s description of such oral culture
and his comment is signified with the term yu & in the title “The Conversation on ‘Little Boys in

the Walkways and Alleys Listening to the Telling of the Three Kingdoms’.” It must have been
originally during a conversation between Su Shi and Wang Peng that Wang happened to offer

this piece of comment, but it also shows a kind of remoteness of the action yu & from the
entertaining nature of the storytelling denoted by shuo £ and hua &f. Here yu 58 is similar to the
yu g8 in the title Tang yulin in the sense that first it refers to the actual conversation on the oral

culture, second, it offers a kind of commentary on the oral aspect of culture of the time, and third,

%9 Wang Peng’s comment alludes to a sentence in the “Li lou” fi8 passage of the Mengzi (22.1) which reads,
“Mencius said, ‘the influence of a sovereign sage terminates in the fifth generation. The influence of a mere sage
does the same’” FHTH » BT 2% > FAimEr - /NAZE » T, See Legge, The Chinese Classics: Vol.
1l The Works of Mencius, 2:327.

319°Sy Shi &kt > Dongpo zhilin B3E7E Mk (Forest of Records at the East Slope, Beijing: Zhonghua Shuju, 1981, rpt.
1997), p. 7. Another title for this entry “A Record on Wang Peng Commenting on the Influences from Cao [Cao]
and Liu [Xuande]” L FH B 222, See Li Zhiliang, Su Shi wenji biannian jianzhu, 8:66.121.
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as the title of a piece of textual account that describes the oral culture, it serves as a unique

tradition that focuses on the connection between the oral culture and the written text that strove

to preserve this oral culture in the form of anecdotal accounts of the past.

4.2.3.4 Textual Records of Anecdotal Memories of Oral Culture
Of the fifty titles Wang Dang used as his source material for the Tang yulin, seventeen

titles feature terms denoting various modes of communicative actions such as shuo £, hua &,

Ay

yu ZE, tan 3%, and yan =.°"" Some titles explicitly state that the anecdotes in the collections are

S S#3) Yin hua lu [REE$% (Notes Based on Remarks)

S#4) Tan bin Iu FE[55]3E % (Notes from Discussions with Guests)

S#11) Gui yuan tan cong FE50553% (Series of Discussions at the Osmanthus Garden)

S#12) Ji wen tan ¢C[E 5% (Records of Discussions on Things Heard)

S#16) Changshi yan zhi ‘& {5= § (Essence of Words from the Attendant-in-Ordinary)

S#18) Yunxi you yi =2 /755 (Colloquy with Friends at the [Wu]yun xi, Creek of [Five] Clouds)
S#20) Rongmu xiantan X %=H] 38 (Leisurely Discussions in the Military Office)

S#23) Da Tang shuo zuan KFE:7%: (Collection of Talks from the Great Tang)

S#25) Lu shi za shuo [E K5z (Miscellaneous Talks [Recorded by] Mr. Lu)

S#26) Ju tan lu B3 $E (Notes from Jesting Discussions)

S#30) Da Tang xinyu KFEF#HrsE (New Conversations from the Great Tang)

S#31) Liu Gong jiahua B|/\5%=E (Fine Remarks from the Revered Gentleman Liu [Yuxi])
S#37) Yutang xianhua FEEH]EE (Leisurely Remarks at the Jade Hall)

S#39) Bei meng suo yan 1EEFIH = (Trivial Words from Northern [Yun]meng, i.e., Lake of the Dream of Clouds)

S#41) Liu shi xuxun FjJEX 555 (Instructions Narrated by Mr. Liu)
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notes on communicative activities such as discussions and remarks, and therefore are records

of the oral culture of the time. For example, the Yin hua lu [NEL$E, literally, “Notes Based on
Remarks,” the Tan bin lu 3E[55]2 %, “Notes from Discussions with Guests,” the Ji wen tan 42
3%, “Records of Discussions on Things Heard,” the Ju tan lu F|555%, “Notes from Jesting
Discussions” and the Jia shi tanlu &K 558%, “Notes on Discussions with Mr. Jia.” Others
feature phrases indicating records of oral communications such as jiahua 3Zf, “fine remarks,”
xiantan [§135, “leisurely discussions,” xianhua [H15E, “leisurely remarks,” shuozuan 7%%,

==t «

“collection of talks,” tancong 555, “series of discussions,” yanzhi & 5, “essence of words,”
you yi )73, “colloquy with friends,” zashuo §EE5, “miscellaneous talks,” xinyu #zE, “new

conversations,” suoyan ¥H 5, “trivial words,” and xuxun $£55)l], “instructions narrated.” Of the

titles that do not explicitly feature the terms of communicative activities from the oral culture,

five titles’'? still contain the term wen [, “to hear,” which is an implicit action in all the
communicative activities of the oral culture. These titles feature phrases such as jiuwen E[H],

“old things heard,” yiwen F[&], “strange things heard,” jianwen =[5 or wenjian [&] 7, “things

S#43) Guochao zhuanji [FEH{EEC (Biographies and Records of the State Court): Also called Sui Tang jiahua [F/F
5%&h (Fine Remarks on the Sui and Tang).

S#48) Jia shi tanlu B L 555% (Notes on Discussions with Mr. Jia)

312.8#10) Ci Liu shi jiuwen ZUHIEC 8RS (O1d Things Heard by Mr. Liu, Second Volume)
S#22) Yiwen ji FLE%£E (Collection of Strange Things Heard)

S#29) Pi shi jianwen F7[X FLE (Things Heard and Seen by Mr. Pi)

S#47) Wen qi Iu [&57$% (Notes on Hearing the Marvelous [Things])

S#50) Feng shi jianwen ji £t[% F 0 (Records of Things Heard and Seen by Mr. Feng)
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heard and seen,” and wengi [ 7}, “hearing the marvelous [things].” If there are things to be

heard there must be things said, spoken of, discussed, and talked about. These titles of “things
heard” indicate the effort made in these collections to preserve the content of the oral culture in
anecdotal forms. As a perfect representation of the connection between the oral culture and the

written record, the title Ji wen tan 4C[E 5K, “Records of Discussions on Things Heard,” shows at

once the dynamics between hearing and talking in the oral culture and the function of the text
that preserves the content of such discussions in anecdotal accounts.

While the oral culture itself disappears together with its specific time period, the textual
records devoted to it will be transmitted as anecdotal memories of the past. Among the sources

513

of Wang Dang’s Tang yulin, there are also titles” ~ that explicitly claim to be memories of the

past with phrases such as gushi #{'&, “past facts,” gushi =5, “old affairs,” and yishi 5,

“affairs left behind.” A couple of the source titles highlight the memory transmission process

with the term zhuan/chuan {& such as the Zhuan zai {55 (Accounts Recorded) and the Kaitian
chuanxin ji FARAE(Z50 (Records of Circulated Trustworthy [Accounts] during the Kaiyuan and

Tianbao Reign). Still some titles employ general mnemonic terms commonly used for recording

past events and lives of historical figures, such as ji ¢, “records,” zhuan {&, “biography,” and lu

°1 S#7) Shangshu gushi 1% E#E (Past Facts from the Minister)
S#14) Zhenling yishi E[#%555 (Affairs Left Behind from the Zhen Mausoleum)
S#15) Xu Zhenling yishi 485 [%8 55 (Sequel to Affairs Left Behind from the Zhen Mausoleum)

S#38) Zhongchao gushi "FEAHIEE (Old Affairs from the “Middle” Reign, i.e., the Reigns of Emperors Yizong 855%,
Zhaozong HA5Z, and Aihuangdi T &)

S#42) Wei Zhenggong gushi FRE[/NHZE (O1d Affairs of the Wei [Zheng], the Duke of Zheng)
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%%, “notes,” etc.”™ Two titles, however, explicitly claim to be anecdotal supplements to

official history: the Guoshi bu [&F] 5 ## (Supplement to State History) and the Bu guoshi #2852

(To Supplement State History).”"

314 S#49) Qiuran ke zhuan 1| 8575{# (Biography of the Guest with the Curly Beard)
S#8) Song chuang lu FA%5#% (Notes [Taken] under the Pine Window)

S#9) Luling guanxia ji [E[%EE T =0 (Records during the Official Post at Luling)
S#13) Dongguan zou ji BHZEEC (Records of Memorials at the Eastern Palace)
S#21) Minghuang zalu B2 5:$% (Miscellaneous Notes of the Luminous Emperor)
S#32) Jiegu lu ¥555#% (Notes on the Drum of the Jie Tribe)

S#33) Zhitian lu = H$% (Notes from the Field of Ganoderma, i.e., the Plant of Immortality)
S#45) Luo zhong ji yi 7& T ECE (Strange Things Recorded in Luoyang)

°13 The rest of the titles from Wang Dang’s list are:

S#5) Qi ji 754 (i.e., Lanzhai ji [ & 17542, Collection from the Lan Study’")

S#6) Youxian guchui B4FHI55WX (Drums and Trumpets of the Secluded Leisure Time)
S#24) Kan wu F]z= (Correcting Errors)

S#27) Yuquan biduan 52505 ([Things at the] Tip of the Writing Brush by [Master] Yuquan, i.e., Master Jade-
Spring)

S#28) Jinhua zi zabian 4FET-Fi4R (Miscellaneous Collection by Master Jinhua)
S#34) Zixia ji ENREE (A Collection to Aid Leisurely [Times])

S#35) Duyang zabian ¥[34 (Miscellaneous Collection at Duyang)

S#36) Benshi shi 255 (Poetry on events)

S#40) Tang huiyao EFEE (Collected Essential of the Tang)

S#44) Huichang jieyi & B f#EH (Jokes in the Huichang Reign, 841-846)

S#46) Gan zhuan zi §7 /3 &1 (Dried Fruits)
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Quite a few of these collections explicitly state in their prefaces the hope to preserve

the oral culture and anecdotal memories of its time. One such example is the Liu Gong jiahua lu

2\ FEsh#E (A Record of Fine Remarks from the Revered Gentleman Liu [Yuxi]) compiled by
Wei Xuan Z4 (801- ca. 866).°'® Wei Xuan also particularly notes in his preface the role of

memory and memorization in the process of preservation and transmission.”’” The anecdotes in

318Also called Jiahua 355 (Fine Remarks), Jiahua lu 555% (A Record of Fine Remarks), Liu Gong jiahua B\ 5

( £ ) % (Fine Remarks from the Revered Gentleman Liu [Yuxi]), Liu Binke jiahua lu B\ & & 5Z=58% (A Record
of the Fine Remarks from Liu [Yuxi], the Advisor to the Heir Apparent), Liu Yuxi jiahua B|F§55% [ {£) & (Fine
Remarks from Liu Yuxi), and Binke jiahua % %% ( {£ ) £% (Fine Remarks from the Advisor to the Heir
Apparent). For an overall introduction of the collection, see Zhou Xunchu, Tang yulin jiaozheng, pp. 788-9. For a
translation and detailed study of the Liu Binke jiahua lu, see Tori Richardson, Liu Pin-k’o chia-hua lu [a record of
adviser to the heir apparent Liu (Yii Hsi's) fine discourses]: a Study and Translation (Dissertation, University of
Wisconsin-Madison. 1994). Richardson provides an annotated translation of the whole collection based on the Gushi
wenfang xiaoshuo A S F /N edition first published during the Jiajing 3215 (1522-1566) reign by Gu Yuanqing
RETCEE (1487-1566), with the original text edition in the appendix and editions by Tang Lan FFR (1901-1979) and
Luo Liantian Z&J5f75 as his references. He also offers a detailed account of the complicated textual history of the
collection and the complete biographical information of Liu Yuxi based on his biographies in the Jiu Tang shu and
the Xin Tang shu, as well as his autobiography, the Zi Liuzi zizhuan 125 EH {#. He provides as much biographical
information as possible on Wei Xuan. Treating the text mainly as a source of biographical information on the
historical figures it portrays, Richardson discusses the historical value of the collection.

>""Many scholars have studied the role of memory and memorization in Tang social life and literary production. In
order to show that Tang writers and readers would naturally use, recognize, and value resonances from earlier texts,
William H. Nienhauser, Jr. discusses the subject of memory, and demonstrates with examples, such as Wang Qi =
#E (760-847), Bo Juyi /&%) (772-846), Han Yu gAY (768-824), and Li Ping ZEJf]} (749-821), that “many who
aspired for success in the Tang examinations memorized a huge amount of material.” See Nienhauser, “A Third
Look at ‘Li Wa zhuan,’” p. 97. Christopher Nugent discusses the role of memory in Tang dynasty poetic culture. He
focuses on the material, rather than literary, aspects of Tang poetic culture. With evidence from titles and prefaces of
poems, as well as from historical anecdotes, he argues that orality played an important role in the production and
dissemination of Tang dynasty poetry, and Tang poetic culture depended on orality more than that of later periods.
He explicitly defines his use of the term “orality” to be in a broad sense to include any oral elements in the
composition and transmission of poetic works, therefore in a difference sense from that of the primary or secondary
orality defined by Ong. He argues that the manuscript-based poetic culture of Tang was never fully distinct from the
co-existing oral aspects of poetry. Nugent offers three types of evidence of a co-existent orality in Tang poetry: the
first is the “descriptions of oral practice found in variety of sources ranging from anecdotal accounts in the official
histories to contemporaneous biji [Z£2r. miscellaneous records or jottings],” the second type is the descriptions of
the oral circumstances of composition in titles and prefaces of poems, and poems themselves; the third type of
evidence is derived from the wordings of the poems, the “changes, errors or anomalies in poems that are best
explained by a process of repeated oral transmission or transcription from an oral source.” With these three types of
evidence, Nugent summarizes three ways orality worked in Tang poetic culture: through oral composition, oral
transmission, and through memory. Nugent also notes that “memorization was a key method of continued access to
texts that were often hard to come by and preserve in material form” (p. 61) due to reasons of illiteracy, poverty, or
limited textual resources. In addition, memory was not only a way of preserving texts, but also an “important part of
the lives of all educated people in the Tang from singing girls to monks and officials” (p. 66). On the other hand,
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this collection were recorded from Wei Xuan’s memory around 821 after he studies with Liu

Yuxi ZE§5 (772-842) in the Baidi cheng (7% (City of the White Emperor) in the Sichuan
region. Only after thirty-five years, in the tenth year (856) of the Dazhong A H* (847-860) reign,

did Wei Xuan edit and finalize the anecdotes in to the one juan collection. In the preface, dated
856, Wei Xuan notes the oral origins the anecdotal accounts in his collection and the long
process these anecdotal memories of the past went through to be recorded in writing. The preface
is translated as follows:
When I, [Wei] Xuan, was three years younger than Lu Ji at the time of entering Luoyang,”'®
and at an age of two years longer than the time Chong’er spent out of the territory of Jin,”"
[i.e., when he was twenty-one], I started out from Xiangyang, carrying my book case
[through out the way], and reached Jiangling. Rowing a leaf of a boat, ascending the Gorge
of Wu, I arrived at the City of the White Emperor. I called upon the Revered Gentleman®*°
Liu [Yuxi] from Zhongshan, the twenty-eighth elder of the family in his generation, who was
formerly conferred the title of President of the Ministry of War, and sought to attend upon
and study with him. This was in the spring of the first year (821) of the Changqing reign, and

I was permitted by the elder to set my foot [in his chamber], to stand by and wait on him, to

professional singers in the palace and entertainment quarters also memorized a large amount of poetry in order to
give oral performances, thus revealing the nature of poetry as part of the commercial culture of the Tang (pp. 53-4).

318 The tenth year (289) of the Taikang ACEF (280-289) reign of Emperor Wu i of the Western Jin P55, i.e., Sima
Yan =] 5 £ (236-290, r. 266-290), Lu Ji was 24.

1% Chong’er EH. i.e. Duke Wen of Jin &7/ (671 B.C. — 628 B.C.) fled Jin in 656 B.C. and returned in 636 B.C.,
altogether taking refuge out side of Jin for 19 years. Wei Xuan was 21.

329 Richardson uses “His Honor” for the term gong %% which is consistent with the tradition of translating
Taishigong & 52/ into “His Honor the Grand Scribe.” But in the case of a general respectiful term for more than
one person, such as ergong —_/\ (the two Revered Gentlemen), the translation “Revered Gentleman,” or “Revered

Sir” when used to address someone directly, might be slightly more convenient. See Richardson, Liu Pin-k’o chia-
hua lu [a record of adviser to the heir apparent Liu (Yii Hsi's) fine discourses]: a Study and Translation, p. 13.
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untie his clothes and to serve his meals, and to rise and rest together with the various

masters at dawn and dusk. Sometimes [ was ordered to take seat at banquets, to converse and
discourse with him, and most [of his conversations] were rooted in teaching and inducing

[the students to learn].

MY VIEMAIS Z =k > ZEBAINZ > BEGER EIIE - 25 TR - 58
HA I o R Bl M EE A P BN /O REAGER - ZRREITLTER
SRR > BRitR > 2B LE - SR - Bl - AR T2
il

While in his leisure time out side of analyzing and explaining the Classics and Official
Histories, he would occasionally mention the jovial discussions among the literary figures at
the court of the state, recent conversations among the ministers and councilors, extraordinary
tales of dreams, and such topics as jesting and teasing, divinations and incantations,

children’s ballads and fine lines [of poetry]. As soon as I heard them while sitting at my mat,

I would record them from memory after I withdrew. Some of them I wrote down and some of

them I memorized right at the moment.>*!

Those that I did not get the time to remember [or
record] and are therefore now forgotten are countless. What I have in my hand and in the
strapped notebook is the one hundredth of [all I heard] that survived. Now completely based
on what was said day and night during that time I record it without having its order
rearranged, entitle it Liu Gong jiahua lu (A Record of Fine Remarks from the Revered

Gentleman Liu [Yuxi]) and pass it down to those who are curious about things to be used as

subjects of their discussions. I, Wei Xuan, a native of the Capital who served as Grand

S Ranhan zhujian Z<E3/71 8, literally “staining the bamboo slips with a writing brush,” refers to the action of
writing, and zanbi shushen BFZEZE 4, literally “sticking the writing brush in one’s hair, ready to write on one’s
belt,” is often used figuratively to indicate the action of firmly memorizing what one hears in-situ.
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Master for Closing Court, the Metropolitan Vice-Prefect of Jiangling, and Supreme Pillar

of State, prefaced this in the second month of the tenth year (856) of the Dazhong reign.’*

MR s Z HE > 8 R BRSO A BISE - WIAETSE - S 2 5h o a8 Mol > EsE N -
BIFEEEZ - RIMBAEC - el - B EF > HAE - NiMETE > ARHE
EEPRICE - GF K - SRKRER B YR - AMERX - SEHBIA G0
247 DRI « BERRHET R SISV F FAEE kS -
Three things are significant in the latter half of Wei Xuan’s preface. First, the focus of the Liu

Gong jiahua lu is not the scholarly discussions on the classics and histories, but rather the “jovial

discussions” B[, the “recent conversations” ¥E, the “tales of dreams” 22£F, the “jesting and
teasing, divinations and incantations, children’s ballads and fine lines [of poetry]” ZEZE N »
H 4 {F ). They came from the oral culture of Wei Xuan’s time, and were circulated orally and

reached Wei through Liu Yuxi’s casual conversations, and were eventually recorded by Wei in

writing “completely based on what was said day and night during that” (¢ &1 H A FreE M &%
Z. Thus the preface not only shows the oral origins of the anecdotes in the collection, but also

the oral transmission of them through casual conversations among literati scholars. Moreover, it

reveals the nature of this anecdotal collection entitled jiahua lu FeE$E, “A Record of Fine

Remarks,” as a textual re-production of the oral culture, or at least a re-production of the content
of the oral culture. Such a collection — in the form of anecdotal accounts — strives to serve as a
bridge between the oral culture of the time and the tradition of written texts as memories of the
past. Second, personal memory played an important role in the process of forming such a bridge

of anecdotal memories of the past. The quick snippets of the oral culture were first preserved in

322 Translation of Wei Xuan’s preface here takes as a reference Richardson’s partial translation of the preface. See
Richardson, p. 13.

53 Liu Binke jiahua lu B\ & 2Z5E5%, 1a-b, in Jingyin Wenyuange Siku quanshu, v.1035:456a.
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Wei Xuan’s memory before being re-produced in writing. Wei wrote, “as soon as I heard

them while sitting at my mat, I would record them from memory after I withdrew. Some of them
I wrote down and some of them I memorized right at the moment” B[JfEHE > - 3R EAEE » B
ETTRE o BB EAH. It shows how important personal memory and the process of memory
formation, ji ¢, “to memorize,” on the level of the individual are in the process of preserving the
oral culture and the anecdotal memories of the past. It also reveals the cruel reality that these
anecdotal records preserved in writing are only a small fraction of the oral culture he
encountered and remembered. Wei Xuan wrote, “those that I did not get the time to remember

[or record] and are therefore now forgotten are countless. What I have in my hand and in the

strapped notebook is the one hundredth of [all I heard] that survived” HAHRED » RMESE °

RHEE  FEPRFIE » H{E—5. As forgetfulness is the natural companion to memory

and remembrance, by the time Wei Xuan finally got to the work of compiling the whole
collection in 856, some thirty-five years away from the time he first heard the stories, much more
was forgotten or lost. Third, this preface also offers insight into the function of such anecdotal
collections from the perspective of the very literati scholars who produced them. Wei Xuan
wrote, for example, he intended to “pass it down to those who are curious about things to be used

as subjects of their discussions” {H 7 {F 5 » DU S8R . This is also the case for Wei Xuan’s
another collection of anecdotal memories of the oral culture of his time, the Rongmu xiantan 7,
ELfH1E% (Leisurely Discussions in the Military Office), which is also one of the source titles for

Wang Dang’s Tang yulin.
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Wei Xuan recorded the stories and conversations among Li Deyu’s circle and

compiled the Rongmu xiantan 7 E[E15% (Leisurely Discussions in the Military Office)™* in the

fifth year (831) of the Dahe KA1 (827-835) reign, even before he compiled the Liu Gong jiahua

lu. The original preface reads:
The revered gentleman Zanhuang [i.e., Li Deyu] has extensive knowledge of things and
takes a liking to the marvelous. He is especially good at telling strange affairs of past and
present. When he garrisoned in the Shu, he facilitated and assisted his effusive public
narration of [stories with them], without knowing tiredness. [The revered gentleman] then
spoke to me, [Wei] Xuan, “if you can follow [the conversations] and record them, they’d
also be sufficient to enrich what is seen and heard.” I, [Wei] Xuan, therefore took up the
wooden strips”> recorded them and entitled [the collection] Rongmu xiantan (Leisurely
Discussions in the Military Office). Introduction by Wei Xuan, the Inspector, on the

twenty-third day of the eleventh month in the fifth year of the Dahe reign.

BENFYTE > ESEESRSE - SHEE > EEEHEE  RHEGE © JiEE
e > fEFEMAS Y > INEMLETEIA o 4308k o FRaRREHBE - RO
HE+—A -+ =HKE&Ews| - 2

32 The “Yiwen zhi” of the Xin T ang shu recorded one juan of the Liu Gong jiahua lu, with a note reading “[Wei]
Xuan’s style name was Wenming. He was the son of [Wei] Zhiyi, the Military Commissioner of the Righteous-
Martial Army during the Xiantong (860-874) reign” 4957 S 0H » $hgH T > BEEREEEIE [ (Xin Tang shu,
59.1542). Cheng Yizhong F2%% believes this was the official title Wei Xuan occupied in his later years I

(Cheng Yizhong, Tang dai xiaoshuo shi, [History of Tang dynasty minor discourses] Beijing: Renmin Wenxue
Chubanshe, 2003, pp. 201-3).

32 Gu fill means the wooden strips made for writing in ancient times. Caogu #fil is generalized to mean taking up
writing tools such as paper and a writing brush, emphasizing the physical action of writing.

526 Lu Xinyuan [2.0338, Tang wen shiyi FESCE53E, 28.14b, in Xuxiu Siku quanshu @EfEVUE 2, v.1651:409a.
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Though the Rongmu xiantan is no longer extant, some of its entries are quoted in the

Shuo fu (5 entries), the Lei shuo J8z5 (9 entries) and the Taiping guangji. From these quoted

entries, one can see that some start with the phrase “the revered gentleman Zanhuang says...” %

E/\H, and the book seems to be a collection of mainly the “strange affairs of past and present”
4 JLEE that Li Deyu talked about. Wei Xuan again noted that he compiled the Rongmu

xiantan “hoping to explain the things he heard and to use it to facilitate discussions and

conversations” EFEHAT[E] © FIESES. In this case, it is made explicit that the project of

recording such anecdotal memories from the oral culture is a conscious act of preservation, as Li
Deyu spoke to Wei Xuan that “if you can entitle [the stories] and record them, they’d also be

sufficient to enrich what is seen and heard” §EfEM4C 2 » 7R & LLE T . This is not the only

case for the Liu Gong jiahua lu and the Rongmu xiantan, many of the collections of anecdotal
memories of the past claim such a purpose of compilation and function of the text, revealing an
explicit and conscious act of preservation. For example, in the short preface of the two juan

527

collection entitled the Dengxia xiantan }& N[5, the unknown author’”” states:

During the days Li [Deyu] the Defender-in-chief’*® garrisoned in [the region of] Shu, Wei
Xuan the Bandit-surveillance Officer compiled the Rongmu xiantan hoping to explain the
things he heard and to use it to facilitate discussions and conversations. Under the [light
of the] lamp, in addition to our conversations and discussions, two or three intimate
friends and I told [one another] strange things of recent generations. Together with the

scholar named Zuo Zihua, they [all] told me, “You can record these to show the various

27 Cheng Yizhong, Tang dai xiaoshuo shi, 341-5.

2% Hucker, p. 485, #6260.
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friends [of ours].” Only those [stories] I obtained from the trustworthy gentlemen did

I record with my writing brush, divide into two juan, and entitle them Dengxia xiantan
(Leisurely Discussions under the [Light of the] Lamp), which is roughly similar to the

Rongmu xiantan.

FREEEH > REEERAGRHSE - EREEATE > HESEE - RE M=
MBS > SRS - BAETEHERH - Al Z LUK - GZNEREZL
EIES Y R T > HRE TS INETHREMREE

Although the preface claims that “only those [stories] I obtained from the trustworthy gentlemen
did I record with my writing brush” 152 ME[E 2 13 75E8% 7, the twenty-four entries in this
small collection feature sacred events and stories with titles such as “Efficacy of the Spirit of the
Banyan Tree” f551f5 22, “The Carp Turns into a Woman” £ #2557, and “The Pine Tree Talks”
PAYE AEE. In addition to the claim of heritage to the tradition set by the Rongmu xiantan, this

preface also notes that the project was encouraged by the friends of the compiler.

It then seems that the compilation of anecdotal memories of the past into collections is a
shared effort to preserve and pass down selected stories from the oral culture of the time. This
conscious act of preservation seemed to gain momentum during the Song dynasty, and we can

find similar titles before and around Wang Dang’s time™° such as the Yang Wengong tanyuan £
UNERSE (The Garden of Discussions by Yang Wengong, i.e., Yang Yi #5{&, 974-1020) and the
Ding Jingong tanlu ] &\ &8k (Records of Discussions of Ding, Duke of Jin, i.e., Ding Wei |

28, 966-1037). They also cover a wide range of topics from casual conversations, for example,

¥ Dengxia xiantan Y& T [H135, 2 vols. in Shiyuan congshu HE#5E, ed. Zhang Junheng JEE97T (1872-1927),
Nanlin Zhang shi FFARFRES, 1916. 12 ji £2, no. 185. V. 24, part 1.

339 For more examples see Liu Yeqiu ZIZEFK, Lidai biji gaishu FECESC M (Beijing: Zhonghua Shuju, 1980).
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Shen Kuo’s J#E (1031-1095) preface for the Mengxi bitan 225535 reads “recorded [in

this collection] are only those carefree discussions and jokes in the mountains and under the
shades of trees that do not touch upon the gains and losses of others. [Ranging] down to the

words from the alleys of villages, there is nothing not included” FrgEMELIFEIARFE » ZREZKE -

KREE A\ FEE > FTEEE S > BEFTRA." In addition to these titles claiming to be

records of casual conversations, the Song dynasty also saw a surge in miscellaneous writings

99532

such as the genres of shihua FF5E, “remarks on poetry,””" and yulu 5E§%, “recorded

9533

comments,”* especially the yulu of the Chan masters.”>* Jan Yun-hua comments on Chan yulu

183E$% that “unlike early Confucian dialogues which underwent revision by literary transmitters,

the Ch’an yii-lu faithfully record the living conversation of the masters. These vernaculars,
forerunners of the vernacular literature of the Sung and Ming periods, are a treasure for linguistic

9535

researchers.”””” These genres had their origins in the oral culture of more literary or

philosophical discussions and the collections in such genres often claimed the function to

contribute material to further discussions on the topics of poetry or Chan Buddhism.

The Tang yulin FEZERK was compiled around the time of Northern Song when anecdotal

collections and miscellaneous records flourished. As discussed earlier, many of its source books

33! Hu Daojing #§3#&5§ (1913-2003), Xin jiaozheng Mengxi bitan 1% F222555% (Hong Kong: Zhonghua Shuju,
1975), p. 19.

32 See Ronald Egan, Cambridge History of Chinese Literature, Part 1, p. 381, 453,
3 Ibid., p. 352.
334 See the entry on the Chan yulu ¥85E4$% in Nienhauser, Indiana Companion v. 1, pp. 201-3.

33 Ibid., p. 202.
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claim to be records of oral culture activities in their titles such as the Jutan lu B, the Yin

hua lu [REE$%, the Da Tang xinyu KEHEE. And as shown with the example of the Liu Gong
Jjiahua lu B)\5EE63% and the Rongmu xiantan 75535, these collections are expected to “be
used to facilitate discussions and conversations” & 55, to be “pass[ed] down to those who
are curious about things to be used as subjects of their discussions” {57 45 » DL A Sk,
and “to enrich what is seen and heard” )& [ .. Thus, these anecdotal memories once came

from the oral culture of the past would again return to the oral culture of later times. The

anecdotal collections entitled with various modes of communicative actions such as yan =, tan
3K, shuo i, hua 5F and yu 55 served to preserve and transmit the oral culture of the past in

anecdotal memories. These preserved memories in textual forms would again be read,
memorized and used as material for conversation and storytelling, and therefore be consumed in
the oral culture of later times. Therefore, these anecdotal collections are bridges in the sense that
first they connect the oral culture with the tradition of recording memories of the past in written
forms, and second they connect, and to some extent perpetuate, the oral culture of the past into
that of the later times. The involvement of textual records of these anecdotal memories allow
them, and the content of the oral culture of the past, to be transmitted across time and space and
become cultural memories in the sense that is truly beyond and thus independent of the existence
and experience of the individual and any collective groups. The next section (4.3) will take the

titles with the term yu E as an example to treat such collections as a literary tradition, to discuss

the classification of such collections in the Chinese knowledge system, and to relate the

“conversations” (yu) tradition to xiaoshuo and zashi, and the production of cultural memory.
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4.3 The “Conversations” (Yu) Tradition, Xiaoshuo, Zashi and the Production of
Cultural Memory

Based on the discussions in the previous (4.2) section, this section (4.3) explores the

development of “conversations” (yu) as a special textual tradition with its emphasis on recorded
conversations. The reason for treating the texts entitled with the word yu as a “tradition” rather
than a formal literary “genre” is that, though these texts share a relatively consistent focus on and
awareness of a shared form, here “conversations,” their contents are more of a eclectic and fluid
nature and their categorizations in the ancient Chinese bibliographical system vary. The tentative
conclusion here is that such a peculiar nature is caused by, and in turn reflects, the changing
dynamics between the oral culture and the written culture of ancient China. With its intricate

connections to the oral culture, the textual “conversations” (yu), as a representative example of

the anecdotal collections featuring various modes of communicative actions such as shuo £, hua
3h, yu 5B, tan 3%, and yan = in their titles, seems to be more of a fluid “tradition” rather than a

literary “genre” that is often mainly defined by and intended for the action of writing. In her

study of the lun &, “discourses,” as a literary genre, Anne Kinney notes that the formation of a

literary genre seems to depend on at least three conditions, “first, the existence of enough written
material in total to warrant subdivision based on distinctive characteristics; second, the
accumulation of many examples of one kind of writing that stands out in distinction to other
forms; and third, the need to distinguish that particular form from others, for such purposes as

bibliographical classification, anthology compilation, or literary criticism.”**® Unlike the fun,

336 Anne B. Kinney, The Art of the Han Essay: Wang Fu’s Ch’ien-Fu Lun (Tempe, AZ: Center for Asian Studies,
Arizona State University, 1990), p. 21.

Kinney summarizes the descriptions of /un in general based on the statements of Wang Chong, Cao Pi and Liu Xie:
“It should be logical in thought and organization; it distinguishes truth from falsehood and right from wrong; it
comments on contemporary events and ideas, rather than leaning towards classical exegesis; it is cast in the form of
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though there were enough written material from early time on that carried the title “yu,” such

as the Lun yu Z@at (The Analects) and the Guo yu [F]5E (Discourses of the States), all the way to
the Shishuo xinyu tHE7 355 (New Conversations of Tales of the World), the Da Tang xinyu X
FEHrEE (New Conversations from the Great Tang) and the Tang yulin, the “conversations” (yu)

titles was not distinguished as a literary genre in either bibliographical classification or literary
criticism. It was not identified as a category of writing in the early Chinese works on genre

theories such as Cao Pi’s B (187-226) “Dian lun” Bz or Liu Xie’s 27 (465-522) Wenxin
diaolong L0 HEFE. While as a comparison, the lun was clearly identified and discussed as a

distinctive genre in the early works of literary theory and criticism even though at least half of
the eighteen book-length /un titles around Han times identified by Kinney were in the form of
collections of dialogues.™’ Such a distinction clearly demonstrates the focus on writing and on
the written discourse in Chinese genre studies and literary criticism as they were deeply rooted in
the written culture of ancient China. While on the other hand, the textual traditions associated
with the oral culture, such as the “conversations” (yu) titles, tended to fall out of the attention of
traditional literary criticism. Specific types of “conversations” (yu) titles and titles featuring

communicative modes, such as the shihua 555f, “remarks on poetry,” and yulu 55§k, “recorded

comments,” later became recognized genres during the Song dynasty due to their specific literary

a long sustained argument; it eschews ornate literary style; it must propound original ideas, not merely borrow
wholesale from other sources; it embraces several forms, including the dialogue, the essay, and the historical
comment; it avoids sophistry; it examines a specific idea in great detail; and in its attempt to present facts, it
considers all tangible evidence.” Kinney adds to these descriptions her own conclusion that lun “may also designate
a collection of discourses in book form; it is often written for the perusal of one’s peers; it utilizes a mannered
literary style, employing parallelism and rhyme; in book form, it can suggest a prioritizing of ideas through the
arrangement of essays within the book; and its tone often resonates with a strong subjectivity achieved by the
essayist’s inclination to self-reference and the general spirit of outspokenness in the expression of opinion.” Kinney,
The Art of the Han Essay, p. 49.

37 Kinney, The Art of the Han Essay, pp. 33-7.
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or philosophical focus such as poetry, Chan Buddhism, and Neo-Confucian teachings.

However, the “conversations” (yu) titles of collections of diverse anecdotal accounts, those that
carried the miscellaneous anecdotal memories of the past from the oral culture to the written
culture, remained outside of formal discussions of literary genre. In the discussion in this section,
my questions are: Was there a deeper significance in naming a collection “conversations” with
the communicative term “conversations” (yu)? What was it? Where was such a textual tradition
located in the bigger picture of the Chinese bibliographical system? And what significance was
there in the position of the “conversations” (yu) tradition in such system?

Tracing back to the earliest works entitled with “conversations” (yu), this section shows
how the “conversations” (yu) tradition might have changed within the context of the changing
dynamics between the oral and written cultures of ancient China. Section 4.3.1 discusses the

“conversations” (yu) titles in the Confucian tradition: the Lun yu ZfzE (The Analects), the
Kongzi jiayu . T-2¢5E (Conversations from the School of Master Kong), and the Xinyu #sE
(New Conversations). Section 4.3.2 takes the Guo yu [#HgE (Discourses of the States) as an
example of “conversations” (yu) as the waizhuan M, “outer commentary,” and zashi 52,

“miscellaneous histories.” Section 4.3.3 explores the “conversations” (yu) titles in the xiaoshuo

category with the earliest titles, the Yulin EfK (Forest of Conversations) and the Shishuo xinyu
HERHEE (New Conversations of Tales of the World), as examples. Section 4.3.4 tries to relate

zashi and xiaoshuo to the production of cultural memory and discusses how the concept of
cultural memory can be used as a theoretical frame to the study of anecdotal accounts.
Before proceeding to the discussion on individual titles, I should note that the notion of

the book title in early China differed much from that of the medieval times. As Tian Xiaofei
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points out in her study on the zishu T-Z&, “Masters Literature,” of early China, “in early

medieval China a piece of writing — be it prose or poetry — was quite commonly referred to by
different titles, and a title was also frequently assigned by a later editor or even a copyist rather
than by the author himself or herself.”**® The titles we now use to refer to early texts could also
be changed or assigned by the editors and compilers of dynastic bibliographies who recorded
them. There is also the risk in choosing texts based on the use of the term “conversations” (yu) in
their titles that these examples may not fully represent the textual tradition centered around
recorded conversations that carried the anecdotal memory of the past from the oral culture to the
written. The reasons are first, there are books not entitled with “conversations” (yu) that are also
collections with a focus on recorded conversations,”” and second, not all the yu titles studied
here have the same level of focus on the “conversations.” However, analyzing the content and
categorization of the “conversations” (yu) titles may still help in understanding meaning and
significance in naming an anecdotal collection, here the Tang yulin, with the term “conversations”
(yu). It may also offer a special perspective in understanding the textual tradition that carried the
anecdotal memory of the past from the oral culture to the written. The discussion on individual

titles starts with the Lun yu.

538 Tjan, Xiaofei. “The Twilight of the Masters: Masters Literature (zishu) in Early Medieval China.” Journal of
American Oriental Society 126 (2006): 466. For more discussions on textual fluidity in the manuscript culture, see
Tian Xiaofei, Tao Yuanming and Manuscript Culture: The Records of A Dusty Table (Seattle, WA: University of
Washington Press, 2005).

339 For example, Kinney notes that one type of the book-length lun titles during the Han and pre-Han times “consists
of debates, colloquia, and catechisms that are supposed to reflect the actual conversations or judgments about some
historical event,” such as the Yantie lun E3#%z6 (Discourses on Salt and Iron) by Huan Kuan f85& (fl. Ca. 81 B.C.),
the Shiqu lilun 5221&5% (Shiqu Discourses on the Rites) edited by Dai Sheng #fif: (fl. C. 70-50 B.C.), and the
Baihu tongde lun [ fE {25 (Discourses Illuminating Virtue from the White Tiger Pavilion) edited by Ban Gu ¥t
(32-92). See Kinney, The Art of the Han Essay, pp. 33-7.
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4.3.1 “Conversations” (yu) and the Confucian Tradition

4.3.1.1 The Lun yu :fzE: Oral Culture and Commemoration

Most of the Lun yu passages are in the form of dialogues between Confucius (551-479
B.C.) and his disciples and are set in an assumed conversational context in the daily life. Ban Gu

FEE (32-92) commented in the Han shu %3 (History of the Han) bibliography that

The Lun yu are the conversations of Master Kong responding to [the questions of] his
disciples and to men of his times, as well as that of his disciples speaking among
themselves and indirectly hearing the Master’s sayings. At that time, each disciple had
that which he had remembered (or recorded). After the Master passed away, those of his
followers put together what they had gathered and compiled them in an order. For this

reason it is called the “Ordered Sayings.”

sine g 0 LT TES S TR ARG T SRR T 235t - B ST S AT -
KFEEA > PIAMEELEE TR - BGE > s,

The sayings of Confucius are mainly presented in the form of dialogues, For example, passage
2.23 reads:
Zi-zhang asked, “Ten dynasties hence, are things predictable?”” The Master said, “The
Yin followed the rituals of the Xia; what has been reduced and augmented is known to us.
The Zhou followed the rituals of Yin; what has been reduced and augmented is known to

us. Whoever may succeed the Zhou, were it a hundred dynasties hence, this can be

known.”

TR TR Y FH 0 T ERRNESS BB o AR ERRERAS
Firiges > AAIth  HeldfE s > B e At - Y

3% Han Shu, 30.1717. Based on Professor Nienhauser’s translation.

! Translation modified from Huang, The Analects of Confucius, p. 57.
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“The Master said” is the standard phrase, and symbol of canonicity and authority, in the Lun yu
to present Confucius’ responses and comments. The example above shows a complete dialogue
with question and answer both represented, but in many cases, the questions from the disciples
are simply summarized, passage 2.13 can be an example of this case:

When Zi-gong asked about the gentleman, the Master said, “First he puts his words into

action, thereafter he follows them.”

FEWET - 7H: TRTHS > gkt - P
Here only the topic of Zi-gong’s question is noted, and the passage clearly focuses on the
comment from Confucius. Similar examples are Fan Chi’s questions in passage 6.22 which are

presented in the short sentences “when Fan Chi asked about wisdom” #2341 and “when he
asked about humanity” f5{~.>* These questions were probably just prompts from the disciples

for the Master to comment on certain topics, or perhaps the disciples only recorded the Master’s
comments and the topic he commented on without noting the details of the questions.544
Sometimes the question is from an unidentified person, as is the case in passage 2.21:

Someone said to Master Kong, “Sir, why do you not participate in government?” The

Master said, “The Documents says, ‘Be filial, only filial. And kind to your older and

2 Translation modified from Ibid., p. 55.
% Huang, The Analects of Confucius, p. 84. The passage reads:

When Fan Chi asked about wisdom, the Master said, “To apply oneself to the duties of man and, while
revering the spirits and gods, to keep away from them — this may be called wisdom.” When he asked about
humanity, the Master said, “A man of humanity places hard work before reward. This may be called
humanity.” BRI - 7H : TFRZE > SCRMMEZ » "ML - | BT - 5 TCEREmR

& AR5 e

% The discussion on the nature of the conversational format in the Lun yu is based on Professor Nienhauser’s
comments on the topic in the graduate seminar on Confucius’s life and work.
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younger brothers! This will extend to having [good] government.” — This is also

participating in government. Why must [ be ‘participating in government’?”

HERILTH D TFEARE? , FH D TEHR T TEPRME - LTS WA

Be g BIVRB ZHEREB? ;P
It is possible that the “someone” here is employed as a convenient representation of the popular
opinion on Confucius, and the question is simply put in the mouth of the “someone” so that the
Master’s explanation can be presented as a response to it. Again, some passages are not set in the
format of the dialogue, and only briefly offer the context of Confucius’ comments, for example,
passage 11.9 reads:

When Yan Yuan died, the Master said, “Alas! Heaven is destroying me! Heaven is

destroying me!”>*

BERSE - FH "% | REET | KT |
In some cases the context of the Master’s comment also serves as a topic for organizational

purposes so that comments on the same topic or person from different occasions can be grouped

together. For example, in passage 5.10, the context, or topic, “Zai Yu slept during the day” 521
=4 is followed by two comments from the Master both starting with “The Master said.” The

first is the comment within the context and directly addressing the fact of Zai Yu sleeping during

547

the day;™"’ the second, as noted by Huang, might have been made on another occasion but is still

3 Translation modified from Huang, The Analects of Confucius, p. 56.
34 Translation modified from Huang, The Analects of Confucius, p. 118.
*71Ibid., p. 74. The first comment reads:

Zai Yu slept during the day. The Master said, “Rotten wood is beyond carving; a dung-and-mud wall is beyond
plastering. As for Yu, what is the use of reprimanding him?” ZZ V& - TH : "FHARRNEEEE » FE L %R0
5t T Bk -
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related to the topic of Zai Yu sleeping during the day.>* Still, a large number of passages

simply present the Master’s words directly without setting them in a dialogue or offering any
context of under what circumstances did the Master make such a comment. For example, the
famous passage 7.21 simply reads:
The Master said, “When three men walk together, I can surely find my teachers. I choose
their good points and follow them and their bad points and correct them [in my own

behavior].”>*

TH = A7 WERANE - SEHESAMEZ - HAZEHmML -
These simple quotations starting abruptly with the phrase “The Master said” [ and the

many one sided, unbalanced dialogues starting with a question or a prompt of a certain topic
betray the true focus of the collection to be the recorded opinions and comments by Confucius.
Though entitled with the term yu, “conversations,” and often presented in the form of dialogue,
the content of the Lun yu is more of a didactic nature and yu should be understood as perhaps
“sayings” or “speeches,” or even “discourses.” Still naming the collection yu, “conversations,”
lends a sense of immediacy and an interactive nature to its content, suggesting a conversational
context to the sayings and speeches of the Master and perhaps also suggesting a preferred way to
read the Master’s words as if in dialogue with the sage himself, as if the words were spoken by

the Master to the reader personally.

¥ 1bid., p. 74. The second comment reads:

The Master said, “At first, my attitude toward men was to hear their words and believe in their deeds. Now my
attitude toward men is to hear their words and observe their deeds. It was due to Yu than I have changed this.” FH

aERAL > BHEMERT  SERAL - EESMEET - RTPE5E - |

> Translation modified from Huang, The Analects of Confucius, p. 91. Huang has a note to this entry that “Master
Kong was one of them.”
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As to the /un in the title Lun yu, Huang comments that it “means ‘to discuss’ when

pronounced in the fourth tone but when pronounced in the second tone, as it has been through the

centuries, it is borrowed to function as /un ffj (with the standing man radical) in the sense of lunli,

meaning ‘ethical principles governing human relations’ or, to be brief, ‘ethics, or ethical.” Hence,
Lun yu is supposed to mean ‘Ethical Dialogues.”””>>° Huang also notes that the meaning of the
character has been the subject of controversy since the end of the Han Dynasty. The word
“analects,” originally meaning “literary gleanings,” was first used by the British translator James
Legge (1815-1897) for an English title more descriptive of the nature of the collection, and later
became a tradition and “a term specifically reserved for the rendition of Lun yu.””>" In fact, the

word /un ff also has the meaning of “order” and is often used together with /i ¥, “principles.”

99 ALY

Liu Xie comments in the eighteenth chapter, “Lunshuo” g, of his Wenxin diaolong that

The norms and instructions [set] by the sages and philosophers are called “classics.” To
narrate the classics and explicate the principles is called “to discourse.” “To discourse” is
“to establish order.” If order and principle are not lost, then the intentions of the sages are
not forsaken. In times past, Zhongni spoke subtly, his followers traced and recorded [his
words], and therefore/intentionally caused it to be listed among the classics and called it

“Ordered Conversations.”

BT - 1 %“?ﬁ%lﬂnmaom% TFFHHJ B - QISR - EiPeis
FINIEED - SONHEEH - T8 Rimsk o

% Huang, The Analects of Confucius, pp. 11-12.
31 Ibid..

332 For an alternative translation and the Chinese text, see Vincent Yu-chung Shih, The Literary Mind and the
Carving of Dragons, Bilingual Edition (Taipei: Zhonghua Shuju, 1970), p. 140.
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Liu Xie’s comment here not only explicates the meaning of the term /un in the title Lun

yu, but also reveals the process of the composition, or rather compilation, of the collection.
His view agrees with Ban Gu’s statement “at that time, each disciple had that which he had
remembered (or recorded). After the Master passed away, those of his followers put together

what they had gathered and compiled them in an order. For this reason it is called the
‘Ordered Conversations/Utterances’” & 1525 & AR © R TIZE > PI AR 3HE
HrEE > 53R > The compilation of the Lun yu was a collective effort by Confucius’

disciples based on perhaps both their memory and written notes, as indicated by the

ambiguous phrase suoji fTEC, “that which [they] remembered (or recorded),” on the Master’s

teachings. This view on the formation of the Lun yu text became generally acknowledged and

in the Tang dynasty it was further elaborated in the “Jingji zhi” £X%&& (Bibliographic
Treatise) of the Sui shu &= (History of the Sui) which comments:

The Lun yu was recorded by the disciples of Master Kong. Master Kong, having already
narrated the Six Classics, taught them [in the regions] along the rivers of Zhu and Si.
Among his three thousand followers and students, those became distinguished were
[around] seventy. As to their responses and interactions with the Master and private
discussions among themselves, if the words conformed to the Way, they either wrote
them down on their sashes, or practiced/spoke of them tirelessly. After Zhongni passed

away, they eventually gathered them and put them in order, and called the collection Lun

yu.

553 Han Shu, 30.1717. Based on Professor Nienhauser’s translation.
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The text of the Lun yu as a collection came into being only after its content, which was not a
clearly defined set of content to begin with, had been circulated and transmitted both orally and

in fragmented writing for a long time. Makeham argues that the Lun yu became a book around

150-140 B.C. and that, according to Wang Chong’s 7%, (27-ca.97) Lun heng {47, the title Lun

]] 555

yu was first used around that time by Fuqing of Lu & 3k[H].”>> Makeham also points out that “we

do not know how long Confucius’ teachings were passed on orally after his death, the extent to
which his disciples made notes of his teachings, not how many different sets of students’ notes
were compiled and transmitted.”>> It was clearly still an oral culture at the time of Confucius
around 500 B.C. with oral transmission dominating the activities of teaching and learning. Most
of the words of Confucius were probably mainly memorized by disciples who “practiced/spoke

of them tirelessly” 257 4#fE — not only for the purpose of transmitting the Master’s teachings as

generally understood from the perspective of later generations, but also perhaps for the practical
purpose of trying to retain them in their memory and not to forget.

Brooks argues that the Lun yu was a composite text put together by different people at
different times.”>” As Nienhauser points out, when the disciples put together the collection, they

possibly had to produce most of the passages from their memory, which could be the reason that

53 Sui Shu, 32.939.
355 John Makeham, “The Formation of Lunyu as a Book,” in Monumenta Serica 44 (1996), p. 11. Han shu, 30.1717.
%6 Makeham, “The Formation of Lunyu as a Book,” p. 5.

7 Brooks, E. Bruce and A. Taeko Brooks. “Word Philology and Text Philology in Analects 9:1.” in Confucius and
the Analects, New Essays. Bryan W. Van Norden, ed. (New York: Oxford University Press, 2002), pp. 163-215.
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many passages only consist of a line of the Master himself, and most passages lack details of

the conversational context or are provided with a topical prompt in place of a real life
conversational context. Thus the Lun yu became the earliest example of a text typical for the
purpose of my discussion here — a text that served as a bridge between the oral culture and the
written culture, that functioned to transfer the fragmented memories, here of Confucius’
teachings, from the oral culture to the written tradition of ancient China. Memory plays an
important role in the compilation of the Lun yu and the transition of Confucian teachings from
the oral to the written tradition. Casey comments in his study on commemoration and perdurance
in the first two books of the Lun yu that “the composers of the text were acting at once
collectively and commemoratively: the wisdom of Confucius is to be remembered through, and
celebrated through, this work of diverse hands,” and “its textual surface is saturated by expressly
collective and commemorative features.”>®

The very actions of compiling the collection, recording the oral teachings of the Master in
written form, and giving the book a title all contributed to the status of Confucius’ words. As
Makeham notes, the collection was put together and entitled Lun yu around 150-140 B.C. This
was the time when Emperor Wu of the Han started to elevate Confucianism as a state ideology.

Liu Xie’s comment on the Lun yu notes that the disciples “therefore/intentionally caused it to be

listed among the classics and called it ‘Ordered Conversations’” #[JH4K 5 > f BEhzE - >

538 Edward S. Casey, “Commemoration and Perdurance in the Analects, Books I and I1,” Philosophy East and West
34, no. 4 (1984): 389. The collective composition of the Lun yu is only mentioned briefly in Casey’s article. His
discussion on commemoration and perdurance is mainly focused on the topic of filial piety and ancestor worship in
the first two books of the Lun yu, as well as commemoration “carried out collectively in the reading of texts and in
the enacting of the rites set forth in these same texts” (p. 399).

39 For an alternative translation and the Chinese text, see Vincent Yu-chung Shih, The Literary Mind and the
Carving of Dragons, Bilingual Edition, p. 140.
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And in turn the status of the Lun yu possibly also contributed to the establishment of written

genres as Liu Xie also speculates that:
It is probably from this that the myriad of “discourses” established their title. Before the
Lun yu, the classics were never [entitled] with lun, “discourse.” Could it be that the two

“discourses” in the Liu tao must have been entitled retrospectively by people of later

generations?
TR WGTIL5 o EREEDIET 0 IR o NES T B UBETF 5

Thus, the formation and entitlement of the Lun yu text contributed to elevate the status of
Confucian teachings that were originally transmitted orally and in fragmented writings and
possibly influenced the written genres of later times.

However, the relationship between the title and the text was a complicated issue in early
China. As Liu Xie noted the /un titles of the Liu tao passages could have been assigned
retrospectively, similarly the title Lun yu could have very well been a retrospective designation.
Even after the collection was entitled Lun yu, it could still be referred to by various titles. Both
the Han shu and the Sui shu bibliographies note the various teachers or schools that taught the

Lun yu during the Han time. The Han shu uses the titles of Qi Lun 755 and Lu Lun yu E3msE

561 . . . .
The Sui shu mentions various titles

for the teachings in the Qi and Lu regions respectively.
such as Qi Lun 7% 3, Lu Lun 2.3, Zhang Hou Lun 55{75f, and an ancient Lun yu Zisg also

called Lun 2. It seems that during the Han times, the term yu & was not given much attention

50 Ibid..
1 Han shu, 30.1717.

52 Sui shu, 32.939.
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especially when the text was taught orally. It seems that only when formally recorded in the

Han shu bibliography was it referred to as the Lun “yu.” This interesting little detail possibly
indicates different levels of awareness of the oral culture over the time. When it came to later
times when writing became more widespread and available in the transmission of history and
knowledge, the “yu” in the title was added retrospectively, or was not likely to be dropped,
because it now carried more significance as a marker of the oral culture within which the
recorded teachings of Confucius functioned. As generations moved further away from the oral
culture of Confucius’ time, they became more conscious of the difference between the oral and
the written culture, and thus recognized more significance in the “yu” of the title Lun yu. Modern
scholars agree that the disciples of Confucius possibly simply put together a book called Kongzi
in the general naming fashion of the masters literature of the Warring States time.’®> This makes
sense because the title Lun yu itself suggests a sense of awareness of the “yu” as a specific
characteristic of the oral culture that could probably only be gained from a relatively distant
position from such oral culture. It is possible to argue that the term “yu” in the title suggests
retrospective recognition of the oral culture recorded in the book, and functions to lend a sense of

the immediacy of the oral interaction to its content.

4.3.1.2 The Kongzi jiayu f|. T 2758 and the Xinyu #1358

In the Confucian tradition, the Kongzi jiayu ¥l 25 (Conversations from the School of

564

Master Kong) " also presents a collection of Confucian lore on the life events and teachings of

% Michael Loewe, Early Chinese Texts, p. 315.

364 Zhang Tao 555, Kongzi jiayu zhuyi FLF-3 55352 (Xi’an: San Qin Chubanshe, 1998).
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Confucius as well as his disciples. Claiming to be a complement to the Lun yu, the Kongzi

Jiayu seems to cover all of the Confucian lore from pre-Han and early Han traditions except that

found in the Lun yu, the Zengzi wen % F-[5 and the Kongzi sanchao ji FLF =EA52.° The

passages in the Kongzi jiayu also mostly consist of quotations starting with “the Master said” and
dialogues between Confucius and his disciples, in the same fashion of the passages presented in
the Lun yu. The Sui shu’s introduction to the Lun yu ends with the statement that “the Kong cong

and the Jiayu are both the essential [teachings] of Zhongni transmitted by the Kong Clan” E.f{,
Ho S WILEATEMEZ S - *° Liu Zhiji 215124 (661-721) also notes in his Shitong 5
3 (Generalities on History, completed in 710) that “among the works and records of the school
of [Master] Kong, the Lun yu especially narrates [the Master’s] speeches and comments, the
Jiayu in addition presents his life events and pursuits” L9 & §Etl » smzE RN SEE - ReEFE
f = 2% 7 Kramers notes that Chinese scholars, especially since Qing times, have agreed that
the received text of the Kongzi jiayu was a forgery concocted by Wang Su &g (195-256) in the

third century A.D., while there had been an old collection of the same name, the received text

had nothing to do with it.*®®

However, Kramers believes that only a small portion of Wang Su’s
Kongzi jiayu was influenced by “a set of theories propagated by Wang Su against the theories

held by the school of Zheng Xuan,” but the rest was indeed based on a collection already existing

365 See Michael Loewe, Early Chinese Texts, p. 258. For a detailed discussion on the content, compilation and
authenticity of the Kongzi jiayu see Robert Paul Kramers, K ‘ung Tzu Chia Yu: The School Sayings of Confucius.
Introduction, Translation of Sections 1-10. Leiden: E. J. Brill, 1949.
%6 Sui shu, 32.939.
567 @ ; .

Shitong tongshi, 13.181.

%8 Kramers, K 'ung Tzu Chia Yu: The School Sayings of Confucius, p. 2.
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before Wang’s time.”® Wang Su claimed in his preface to his edition of the Kongzi jiayu that

one of his former pupils, a descendant of Confucius, brought him a copy of the Kongzi jiayu
preserved in his family.”’® As the only evidence, the Han shu bibliography does record an earlier
existence of a collection in twenty-seven juan by the title Kongzi jiayu along the entry of the Lun
yu in the bibliography.””' Modern scholars deem it acceptable that the compilation of the Kongzi
Jiayu dates probably before the end of the Western Han, and that Wang Su may have obtained
and heavily edited the collection to produce his edition of the Kongzi jiayu.””

For the purpose of my discussion here, it is safe to conclude that the old Kongzi jiayu
collection existed before the end of the Western Han was a text intended to be of a similar nature
to the Lun yu. It was indeed listed in the dynastic bibliographies among the texts associated with

the in the category of the jing 4%, “The Classics.”"> However, the compilation of the old Kongzi

Jiayu was probably a process largely based on the textual tradition, instead of a commemorative
process based on collective memory and fragmented notes as in the case of the compilation of
the Lun yu. This speculation is based on the fact that the content of the old Kongzi jiayu
complements that of the Lun yu, in the sense that it leaves out the Confucian lore recorded in the
in the Lun yu, the Zengzi wen and the Kongzi sanchao ji, and the fact that it contains many

parallels with Confucian lore found in other Han and pre-Han texts. Thus, the “yu” in the title

39 Ibid., p. 193.

370 For translations and discussions of Wang Su’s preface and postscript to his own edition of the Kongzi jiayu, see
Kramers, K 'ung Tzu Chia Yu: The School Sayings of Confucius, pp. 91-137.

"' Han shu, 30.1717.
2 Loewe, Early Chinese Texts, p. 260. Kramers, K ung Tzu Chia Yu: The School Sayings of Confucius, p. 197.

373 For the lists of texts associated with the Lun yu in the dynastic bibliographies, see Han shu, 30.1716-7; Sui shu,
32.937; Jiu Tang shu, 46. 1981-2; and Xin Tang shu, 57.1443-4.
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Kongzi jiayu has a slightly different connotation from the “yu” in the title Lun yu when

viewed from the perspective of reproducing the oral culture within which Confucius originally
taught. To some extent, the old Kongzi jiayu is similar to the Tang yulin in that they were both
compiled based on existing texts that contained records/anecdotes from the oral culture. The
Kongzi jiayu edited by Wang Su, on the other hand, represents the phenomenon that memories
and teachings passed down would often go through a certain degree of manipulation in the hands
of later editors due to their needs to use the heritage from the past to address the issues of their
own time.

Also in the Confucian tradition, Lu Jia’s [Z= & (ca. 240- ca. 170 B.C.) Xinyu #zE (New

Conversations) is a two-juan collection of twelve passages of logically presented discourses,
rather than fragmented records of conversations in the Lun yu and the Kongzi jiayu, on various
aspects of government and responsibilities of the ruler. Its passages, also unlike those in the Lun
yu and the Kongzi jiayu, are entitled with descriptive two-character phrases that are “not catch-
phrases taken from the opening words of the text.””’* The Siku quanshu editors described the
book as the “most mature expression of Confucian opinion for the Han period, apart from the

writings of Dong Zhongshu & {1£F (c. 179-c. 104 B.C.).”>” Though the authenticity of the

received text of the Xinyu has long been contested,”’® the title itself and its composition can be
found in the Shiji. It is explicitly stated that the twelve passages Lu Jia wrote upon the request of

Emperor Gaodi &7 (r. 202-195 B.C.) of Han was entitled Xinyu #73E.°”’ However, such a title

™ Loewe, Early Chinese Texts, p. 171.
7 Tbid..
76 Ibid., p. 172-3.

377 Shiji, 97.2699; 97.2705.
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is not found in the Han shu bibliography which only shows an untitled entry of twenty-three

passages by Lu Jia in the sub-category of Rujia {37, “The Confucian School,” under the
category of Zi -, “The Masters.”"® The title did come up in later bibliographies though. The
two juan of the Xinyu is recorded in the Qi lu t=§% by Ruan Xiaoxu [jtZ:4§ (479-536) and in the
Yi lin EHk by Ma Zong FE44.°7 It can also be found in the sub-category of Rujia under the

category of Zi in the subsequent dynastic bibliographies in the Sui shu, the Jiu Tang shu, and the
Xin Tang shu.>® Tt is likely that the title Xinyu was given to Lu Jia’s work retrospectively in
order to draw upon the prestigious status of the Lun yu, possibly for the purpose of trying to
place Lu’s work in the tradition of the Lun yu. Possibly, the retrospectively assigned title was
acknowledged by the Shiji but not the compilers of the Han shu bibliography. But when it came
to later generations, the Shiji’s endorsement for the title had stronger influence on the later
bibliographies and the Xinyu became the accepted title for Lu Jia’s work.

It seems that with the Xinyu, yu had been turned into a written “genre” of discourse
similar to the /un, rather than a term indicating the oral origins and oral transmission of the

content of the book. The Sui shu bibliography also lists a book entitled Guzi xinyu BET-H5E

(New Conversations by Master Gu) in the sub-category of Rujia’' which was possibly written

after the compilation of the Han shu but were no longer extant by the time of the compilation of

™8 Han Shu, 30.1726. In addition to the entry under the Rujia sub-category, there are one entry of three fi composed
by him (Han Shu, 30.1748) and one entry of the Chu Han chungiu % ;%%%X (Spring and Autumn of the Chu and
Han) attributed to Lu Jia (Han Shu, 30.1714).

37 Shiji, 97.2699, n. 2. Loewe, Early Chinese Texts, p. 172.

% For the categorization of the Xinyu in the dynastic bibliographies, see Sui shu, 34.997; Jiu Tang shu, 47.2024; Xin
Tang shu, 59.1510.

¥ See Sui shu, 34.998; Jiu Tang shu, 47.2024; The Xin Tang shu (59.1511) bibliography lists the title as Guzi
xinlun EET-r& (New Discourses by Master Gu).
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the Sui shu. Two more titles with the term “yu,” the Tong yu 3#HzE and the Dian yu HEE, are

also listed in the Sui shu bibliography as titles associated with the Guzi xinyu.”® Interestingly,

the Xin Tang shu bibliography lists the title as Guzi xinlun 5 T-37:f (New Discourses by Master

Gu) rather than Guzi xinyu.”® Such a change possibly suggests that during the Northern Song,
when the Xin Tang shu was compiled, people were indeed conscious of the distinction between
the “conversations” (yu) titles and the /un titles and of the proper nature a book entitled “yu”

should have, while the title of the Xinyu was perhaps too famous to change.

4.3.2 “Conversations” (yu) as the “Outer Commentary” and “Miscellaneous Histories”
4.3.2.1 The Guo yu [E{zE: the Outer Commentary of History
The Guo yu (Discourses of the States) is a collection of 21 juan of short accounts from

the Spring and Autumn period. It was originally attributed to Zuo Qiuming /= F.HH (556-451

B.C.)>™ but “this attribution was questioned as early as the third century A.D. and denied in the
eighth century.””™ Scholars have reached the general consensus that it was “written by several
persons in the Warring States period, compiled in the early Western Han and passed down

93586

essentially unchanged since then.””™ Thus Zuo Qiuming should be considered as the editor who

put together the work rather than the author. The Early Chinese Texts speculates that the work

82 See Sui shu, 34.998. See also Jiu Tang shu, 47.2024-5; Xin Tang shu, 59.1511.
Y Xin Tang shu, 59.1511.
¥ Shiji, 130.3300.

% Nienhauser, The Indiana Companion, 1:524.

5% Ibid..
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could be composed from memory and could not have come into being before c. 425 B.C.>*’

Each of the accounts in the Guo yu is a complete narrative in itself and is independent
from another accounts in the collection, thus they can be regarded as anecdotes and the Guo yu
as an anecdotal collection without any over-arching narrative frame. Based on where the stories
took place, the accounts are categorized under the names of eight territories including, “Zhou yu”

fEzE (Discourses of Zhou), “Lu yu” £ &E (Discourses of Lu), “Qi yu” 75zE (Discourses of Qi),
“Jin yu” 2 5E (Discourses of Jin), “Zheng yu” B[\ZE (Discourses of Zheng), “Chu yu” 2E:E
(Discourses of Chu), “Wu yu” Z=.3E (Discourses of Wu), and “Yue yu” #zE (Discourses of
Yue). The content of the Guo yu covers the time period from the reign of King Mu 2 of Zhou
(956-918 B.C.) to the reign of Duke Dao 5 of Lu (r. 466-429) with parallel passages with the

Zuozhuan /7 {# (The Zuo Commentary) that deals with the same time frame. Still many accounts

in the Guo yu are not found in the Zuozhuan or are a lot more detailed than their parallels in the
Zuozhuan and thus serve to complement the content of the Zuozhuan.

The Shi ming ¥%+4 (Explication of Names) notes that the Guo yu “records the gains and

losses of the speeches and conversations, plots and proposals among the lords and ministers of
the various states” 0S¥ EH 7 Fo f B = sE S % > 15.40 417, 5% Recording the speeches and

conversations among rules and ministers was a widespread practice during the Spring and
Autumn period and the term Guo yu was in fact a general term for the texts resulted from such

practice. The Guo yu entry in the Early Chinese Texts points out that “verbatim accounts of the

87 Loewe, Early Chinese Texts, p. 263.

3% In the “Shi dianyi” FE#1EE (Explication of Classics and Arts) passage of the Shi ming F44 quoted in Cheng

oN=

Qianfan F2F, (1913-2000), Shitong jianji 28580 (Beijing: Zhonghua Shuju, 1980), p.15.
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sayings of rulers and prominent persons, which were drawn up for the various states of the

Spring and Autumn period and subsequently supplemented from other sources, were usually
termed Kuo yii, i.e., dialogues or discourses of the state,” and the received Guo yu text is of such

1.°% Therefore, the Guo yu is indeed a text that records the oral events

a nature and origin as wel
of the past and functions as a bridge of anecdotal memory that connects the oral culture with the

written tradition.

Yu Yue #ifth (1821-1907) comments in his Hulou bitan jiIF#255% (Discussions in
Writing at the Lake Tower) that since the “Yue ji” 2420 passage in the Li ji f&zC reads “did you
alone not hear the conversations/accounts of Muye” % &7 B8 > 3EF 2 *° Yu Yue suspects

that ancient histories originally had the term yu, “conversations,” as their titles and that Muye

zhiyu ¥ 87 & (Conversations of Muye) was the historical records by the scribes of early Zhou

dynasty, thus both the Lun yu and the Guo yu followed the old title of the Zhou historical

records.”' However, it is the political and philosophical discourses, rather than historical events,

% Loewe, Early Chinese Texts, p. 263.

390 1iji zhushu TE52E85 (Liji zhengyi ¥452 1F3% on the cover), 39.6b, in Sibu beiyao. Translation “And have you
alone not heard the accounts of Mu-yeh?” in “Record of Music” in James Legge, trans., Li Chi, Book of Rites: An

Encyclopedia of Ancient Ceremonial Usages, Religious Creeds, and Social Institutions (New York, NY: University
Books, Inc., 1967), 2:123.

1 Yu Yue comments that:

I suspect that the records of ancient histories originally had such titles as ‘conversations.” The
Conversations of Muye, [thus] was the book [of history] recorded by the scribes and ministers of the early
Zhou. [Therefore,] Zuo Qiuming, when composing the Guo yu, also followed the old title of the history of
the Zhou, and the various masters of the Confucian school, when compiling and putting in order the sayings
and words of the Master and entitling it ‘conversations,” indeed had that which they set out to emulate.

Sel s E AR M2V E S ER S E Y - RN 2 B FLPTRE T
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See Hulou bitan, 2.14b-15a, in Xuxiu Siku quanshu {E{EVU[E 42, 1162:372-3. See also comments from Cheng
Qianfan, Shitong jianji, p.15.
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that is the main concern of the Guo yu. These discourses are set in the context of historical

events, but the descriptions of the actual events are in the most succinct nature, offering just
enough information to supplement and support the arguments in the discourses. Moreover, the
stories in the Guo yu often have their explicitly stated didactic values and it is likely that they
were case examples used by Warring States political advisors to persuade rulers and decision
makers. Often historical events were selectively used and purposefully shaped to serve the
didactic purposes in the stories. In the stories of the Guo yu, historical figures are often used as
mouthpieces for the author to express didactic values. Their direct speeches and dialogues, now
the essential elements of the narrative, also appear fictionalized and are likely to have been
“attributed” to them as “case examples.””> On the other hand, “events are described only insofar
as they help build the case for advisers.””> As a whole, the Guo yu also seems to have an explicit
goal, be it “an exposition of philosophical principles” or “a piece of political propaganda written
to demonstrate the value of political advisers and to illuminate the dire consequences to rulers

not following their advice.”**

Thus it is suitable to understand the word “yu” in the title Guo yu
as “discourses” rather than the literal translation “conversations,” and the oral events represented
in the Guo yu as a highly selective, intentionally edited version of the oral culture it claims to
have recorded.

In the dynastic bibliographies, both the Zuozhuan and the Guo yu are listed in the sub-

category of texts associated with the Chungiu %X under the category of Jing &%, “The Classics.”

However, the Zuozhuan is generally regarded as an “inner,” or formal, commentary, and the Guo

%92 Nienhauser, The Indiana Companion, 1:524.
3% Ibid..

5% Ibid..
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yu as an “outer,” or informal, commentary to the Chungiu. The term waizhuan JM&, “outer

commentary,” can be found in the earliest surviving record of the Guo yu by Wei Zhao 20 (ca.

204-273).>% Cheng Qianfan notes the name Chungiu waizhuan for the Guo yu first appears in the

“Liili zhi” {#/& & of the Han shu, which Ban Gu explicitly identified Liu Xin ZIEX (ca. 50

B.C. — ca. 23) as the source, thus it originated around the end of the Western Han when the

ancient writings started to flourish.’”® The “Yiwen zhi” ik of the Han shi®” lists the title
Guo yu and the title Xin guo yu ¥[EsE (New Discourses of the States) with a note “Liu Xiang

divided the Guo yu” 215 55 BREE. % The rest of the bibliographies in the dynastic histories, such

599 600 601

as the Sui shu,”” the Jiu Tang shu,” and the Xin Tang shu,” " all list the title Chungiu waizhuan

guo yu FRKYMEEEE (The Outer Commentaries on the Spring and Autumn, the Discourses of
the States) instead of the title Guo yu. In addition, another yu title, the Chungiu jiayu HFEFKFEEE

(Fine Conversations of the Spring and Autumn) is also found in the sub-category of texts

associated with the Chungiu in the Jing, “The Classics,” category.®’*

3% Loewe, Early Chinese Texts, p. 265.
3% Cheng Qianfan, Shi tong jianji, p.16.
7 Han shu, 30.1714.

% Ibid..

*% Sui shu, 32.932.

89 Jiu Tang shu, 46.1979.

' Xin Tang shu, 57.1437.

92 See Sui shu, 32.929; Jiu Tang shu, 46.1978; Xin Tang shu, 57.1439.



234
On the status of the Guo yu as an “outer commentary,” Liu Zhiji £[14% (661-721)

comments in his Shitong 3% (Generalities on History, completed in 710)° that:

[As to] that is called the school of the Guo yu (Discourses of the States), its beginning
also came from Zuo Qiuming. Already composed the Chungiu neizhuan (The Inner
Commentary on the Spring and Autumn), [Zuo Qiuming] again collected the scattered
texts and compiled the alternative versions [of the events of the Spring and Autumn
period], and divided them into the affairs of the eight states of Zhou, Lu, Qi, Jin, Zheng,
Chu, Wu and Yue. Starting with [the reign of] King Mu of Zhou (ca. 1000-950 B.C.) and
ending with [the reign of] Duke Dao of Lu (-453 B.C.), he in addition composed the
Chungiu waizhuan guo yu (The Outer Commentary on the Spring and Autumn, the

Discourses of the States), altogether twenty-one passages °

BRER# ﬁ?ﬁﬂ?ﬁﬁéﬁﬁ% EEREKANE » NFEHEIRSL > BEHRFIER » 770/
o~ Ef S Bl ES - iEHEREE - KRERES /“JJ%%@(?M%.LE ’
Gt %‘é

Therefore, compared to the Zuozhuan, which was called the “Inner Commentary,” the Guo yu

was called the “Outer Commentary” and was treated as the “alternative version” Fl[Z5. Liu Zhiji

further ranks the Guo yu to be “in the stream of the Six Classics and inferior to the Three

Commentaries” 754827 5% » ={#H2 T4 - ° Still because of its association with the Chungiu, it

was still categorized in the “Jing” sections of the bibliographies in the dynastic histories and was

893 For an introduction on Liu Zhiji and the Shitong, see Nienhauser, The Indiana Companion, 1:576-8.
594 Shitong tongshi, 1.7.

605 Shitong tongshi, 1.7. The Six Classics are The Book of Poetry, The Book of Change, the Book of Documents, the
Spring and Autumn, The Book of Rites, and the Classic of Music. The three canonical commentaries of the Chungiu
HTk are the Zuozhuan 77 {8 (The Zuo Commentary), the Gongyang zhuan ,\=E{# (The Gongyang Commentary),
the Guliang zhuan 7%22{& (The Guliang Commentary).
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annotated and commented by various Confucian scholars.

4.3.2.2 “Conversations” (yu) as “Miscellaneous Histories”
Starting with the Sui shu, books entitled with “conversations” (yu) can be found in the

sub-category Zashi §E5E, “Miscellaneous Histories,” under the category of Shi 52, “Histories,”

of the Sui shu, the Jiu Tang shu, and the Xin Tang shu bibliographies. The significance of this
small discovery is that, interestingly, no “conversations” (yu) titles are found in any other sub-

categories of the “Histories” section such as Zazhuan §f{& (Miscellaneous Biographies), Jiushi
EEZE (O1d Affairs), Qiji zhu #2JE;E (Notes on the Rising and Resting [of the Emperor]), Gushi
52 (Ancient Histories), and Zhengshi 152 (Authentic Histories). Moreover, the number of

“conversations” (yu) titles increased from the Sui shu to the Jiu Tang shu, and to the Xin Tang
shu. The sub-category of Zashi in the Sui shu bibliography includes two “conversations” (yu)

titles: the Guwen suoyu i SZFHEE, and the Wei Jin shi yu Fizs 37 06 The sub-category of

Zashi in the Jiu Tang shu bibliography includes four “conversations” (yu) titles: the Guwen
suoyu i SCH4EE *7 the Chungiu guo yu BERKFEE, ™ the Wei Jin dai yu FE{tE,°"” and the

Song Qi yulu F755E5% °1° The sub-category of Zashi in the Xin Tang shu bibliography includes

% Sui shu, 33.959, 33.960.
7 Jiu Tang shu, 46.1993.
% Ibid..

9 Jiu Tang shu, 46.1995.

610 Ihid..
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six “conversations” (yu) titles: the Gu suoyu & BSEE.*! the Chungiu gianzhuan zayu FEFRKET

R the Chungiu shi guo yu FFRKEEEIEE, the Chungiu hou guo yu HRKIZEIEE,'? the Song
Oi yulu F755E%.°" the Da Tang xinyu KEEHEE.* Again, no “conversations” (yu) titles are
found in all other sub-categories in the Shi, “Histories,” section of the bibliographies mentioned
above.

The titles listed above show that these “conversations” (yu) titles are particularly

associated with the sub-category of Zashi and that some of them are still within the Guo yu

tradition. However, these titles do not enjoy the status of the “Classics” (Jing £X) texts, not even
the status of “outer commentaries.” Liu Zhiji considers the Zhanguo ce BXE{TE (Stratagems of
the Warring States), Kong Yan’s L7 (258-320) Chungiu shi guo yu FHEFKEFEEE (Discourses of
the States from the Time of the Spring and Autumn Period) and the Chungiu hou yu FFK{BEE

(Conversations after the Spring and Autumn Period) to be all comparable to the Guo yu, but
inferior to the Zuozhuan.®"® This view perhaps suggests a possible idea that even the Guo yu
could be considered a “miscellaneous history” if not for its established status as an “outer

commentary” in the “Classics” category of the dynastic histories’ bibliographies. Liu Zhiji does

S!! This title could be a variant of the title Guwen suoyu 15 SZ$#453E in the Jiu Tang shu bibliography due to copyist
errors.

812 Al four titles, the Gu suoyu, the Chungiu gianzhuan zayu, the Chungiu shi guo yu, the Chungiu hou guo yu, are
listed on the Xin Tang shu, 58.1463.

3 Xin Tang shu, 58.1465.
% Xin Tang shu, 58.1467.

815 Shitong tongshi, 1.7-8. Liu Zhiji also identifies Sima Biao’s T E £ (d. 306) Jiuzhou Chungiu 7L)NZFk (The
Spring and Autumn of the Nine Prefectures) on the affairs at the end of Han dynasty to be in the tradition of the Guo
yu. Perhaps this is because the content of the Jiuzhou Chungiu is structured according to the geographical divisions
of the nine prefectures, which is similar to that of the Guo yu, not because the text is in the form of yu,
“conversations” or “discourses.”
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not regard the Kongzi jiayu as highly as its position in the “Classics” category would have

suggested either. When commenting on the Sui shu, he writes, “although it [the Sui shu] desires
to narrate [the history] from the origins of Shang and Zhou and to exalt Yu and Xia [as examples
for] emulation, when I review what it narrates, it appears to be similar to the Kongzi jiayu and the

Shishuo by [the Prince of] Linchuan. This can be called painting a tiger without success and
ending up with the likeness of a dog” BEWIHALPEE - BEEE - BHFTHL - 9L 155
BE IR > AIEEEE AR EARAH - ©'° Cheng Qianfan comments in the Shitong jianji 5%
2220 that according to Liu Zhiji’s categorization, the Kongzi jiayu should have been regarded as

95017

xiaolu /NgE, “minor records,” or yishi ¥255, “scattered affairs.”" " In the Siku quanshu zongmu

tiyao, the Kongzi jiayu is indeed moved out of the “Classics” category, but is put in the “Masters”

category under the “Rujia” sub-category.®'®

4.3.3 “Conversations” (yu) as Xiaoshuo

The earliest “conversations” (yu) titles in the category of xiaoshuo /N3, “minor

discourses,” are found in the Sui shu bibliography. Among the twenty-five titles in the xiaoshuo

category, one finds such titles as the Zayu ZZE (Miscellaneous Conversations), the Za duiyu %
¥iEE (Miscellaneous Responses in Conversations), the Yaoyong yudui ZFEE¥%E (Important

Useful Conversational Responses), the Suo yu PH5E (Trivial Conversations), the no longer extant

816 Shitong tongshi, 1.2.
817 Cheng Qianfan, Shi tong jianji, p.10.

18 Siku quanshu zongmu tiyao (Taipei: Shangwu Yinshuguan, 1971) 91.1874-5.
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Yulin SEFK (Forest of Conversations), and the Shishuo 17 (Tales of the World) whose title

was later changed into the Shishuo xinyu tHE7 555 (New Conversations of Tales of the World).
4.3.3.1 The Yulin ZEFE
The Yulin 3Efk (Forest of Conversations)®'’ by Pei Qi ZEEX (ca. fl. 326) of the Eastern
Jin was a collection of ancient anecdotes. The work was already lost by the time the Sui shu

bibliography was compiled and was only briefly mentioned in a note to the Yandanzi ##:f1-F that,

“the Forest of Conversations in ten juan, composed an Eastern Jin scholar-gentleman without

office named Pei Qi. No longer extant” 3Efk+% > HZFE F2EREE > 7-.%° Some content of

the Yulin was included in the Shishuo xinyu,”*' a collection of anecdotes completed in 430 under

the aegis of Liu Yiging ZIZ£E (403-444),°* the Prince of Linchuan B&][| from the ruling house
of the Liu Song £I[>K dynasty (420-479). Several anecdotes in the Shishuo xinyu offer a glimpse

on the circulation of the Yulin and serve to shed light on how it eventually became lost. Anecdote

#90 in the “Wenxue” SZE2 category of the Shishuo xinyu describes the popularity it enjoyed

when first appeared:

819 For a modern edition, see Zhou Lenggie Ff5% {1 and Pei Qi ZEE (ca. fl. 326), Yulin sE#k (Forest of
Conversations, Beijing: Wenhua Yushu Chubanshe), 1988.

620 Sui shu, 34.1011.

521 Housed at the Kanazawa Library 433K SZE in Japan, the oldest extant print edition of the Shishuo xinyu dates
from the Song 7K (960-1279) dynasty. Japan also preserves fragments from a Tang dynasty manuscript. The Shishuo
xinyu is included in the Siku quanshu and the Sibu congkan VU T reproduced from the Ming BH (1368-1644)
dynasty edition printed by the Jiaqu Hall 5Z##s. The Shishuo xinyu has been translated in many languages
including Japanese, English and French. This study uses Yang Yong’s #58 Shishuo xinyu jiaojian tHEG3HsERE

and the English translation by Richard B. Mather, Shih-shuo hsin-yii: A New Account of Tales of the World
(Minneapolis: University of Minnesota Press, 1976).

822 Two other works associated with the Prince of Linchuan are the Xuzhou xianxian zhuanzan #:J15¢ EHEE
(Biographies and Praises to the Former Worthies of Xuzhou), the Dianxu #4£Y, and a collection of zhiguai stories
entitled Youminglu B4BH$% (Records of Darkness and Light).
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When P’ei Ch’1’s “Forest of Conversations” first appeared (362), it was widely

circulated by people far and near. All young people who were au courant passed it along
and copied it, so that everyone owned a copy. It included Wang Hsiin’s “Poetic Essay on

Passing Beneath Master Huang’s Wine shop,” which showed great ability and feeling.**

EEPIERBM > fAH > KRREIRTME - FRRE/D - EAEE > S5 - SEH
SRR E N N AL -

However, the Yulin was soon criticized for disregarding facts and fell out of the favor of the

public, as is described in anecdote #24 of the “Qingdi” ¥ category in the Shishuo xinyu:

With a knowing air Yii Ho said to Hsieh An, “P’ei Ch’i relates in his ‘Forest of
Conversations’ that Hsich An said of P’ei Ch’i, ‘P’ei’s not a bad fellow; what need is
there anymore to drink wine?” And in another passage P’ei says that Hsieh An
characterized Chih Tun, saying ‘He’s like Chiu-fang Kao and his judging of horses.
Chiu-fang paid no attention to whether the horses were black or brown, but picked them
for their spirit and endurance.’”

Hsieh An replied, “I never made either one of those statements. P’ei himself just made
them up out of whole cloth, that’s all!”

Yii’s mood was considerably dampened by this, and accordingly he recited for Hsieh
Wang Hsiin’s “Poetic Essay on Passing Beneath Master Huang’s Wine shop.”

When he had finished reading it, Hsieh said absolutely nothing either in praise or

criticism of the work, but merely remarked, “So you’re now a scholar of Mr. P’ei, eh?”

623 Mather, p. 138.

624 Yang Yong, Shishuo xinyu jiaojian, 4.248.
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From this time on the “Forest of Conversations” fell into disrepute. Any copies still in

existence today were all made previous to this incident, and even these no longer include

any conversations attributed to Hsieh An.®*

JREZRFEHAH © TEEL ¢ TEZEEREED - Ty AR (SR IERION ? 4 FEEEX
Tt 2 E OB AR IS ZE ) QUL - 5 | AT T
it s o FWERIELE | ) FREEA DAY - RO E M SR #A
TE#H > BErn o TEVEFEERE | | NIHEERXREE - SIFEE - B2k mE
BT -

In fact, the Yulin’s unfortunate end was caused more by Xie An’s 3% (320-385) feud with

Wang Xun FF (349-400) who divorced Xie’s niece,’®’ as is shown in the account in the fifth

century Xu Jinyang qiu {8551k by Tan Daoluan fg83E 5. The account reads,
In the mid-Lung-ho era (362), P’ei Ch’i of Ho-tung (Shansi) gathered noteworthy
conversations and repartee from the Han and Wei dynasties down to the present, and
called them the “Forest of Conversations.” His contemporaries for the most part liked
their contents, and the style was flowing and smooth. Later it was alleged that the
incidents involving Hsieh An were untrue. And moreover someone at the gathering at
Hsieh’s place recited the “Poetic Essay on Master Huang’s Wine shop,” composed by the
Director of Instruction, Wang Hsiin, which was included in it. In addition to harboring

resentment against Wang, Hsieh An remarked to the reciter, “So now you are a scholar of

Mr. P’ei, eh?” And from this point on everybody deprecated its contents.

625 Mather, p. 437-9.
626 Yang Yong, Shishuo xinyu jiaojian, 26.754-5.

627 Mather, p. 439.
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Tan Daoluan again quotes an anecdote of Xie An helping his fellow villager’s business of palm-
leaf fans by carrying one himself. The people of the capital tried to emulate him and the fans

were soon sold out at a high price. Tan comments that,
Thus “whatever An liked grew feathers and fur,” and “whatever he hated became boils
and bruises.” One word of criticism by Hsieh An would devalue perfect excellence for a
thousand years. Whereas in the case of something he approved of, it would shoot up a
nonexistent value to a hundred pieces of gold. Can those in high position afford to be

careless about their likes and dislikes, or of their granting and taking away of

approval?®®

SFTHFAESIE - AR © M2 » MRS T RSt B MNES -
b2 SR - RN |

However, as influential as Xie An’s opinion was, the anecdote on him causing the
unfortunate end of the Yulin seems rather exaggerated. In face, Pei Qi’s work was originally

intended to be one Zishu, “Masters Literature,” entitled Peizi 2% (Master Pei). Liu Xiaobiao’s
RI|Z£4E (462-521) note in the “Wenxue” chapter of the Shishuo xinyu reads:

The Pei shi jiazhuan (Family History of the Pei Clan) [records that] “Pei Qi, style name

Rongqi, was a native of Hedong, ... When young, he had graceful manners and bearing,

628 Yang Yong, Shishuo xinyu jiaojian, 26.754-5, #24, n.3.
629 Mather, p. 438.

839 Yang Yong, Shishuo xinyu jiaojian, 26.754-5, #24, n.3.
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as well as literary talent and abilities. He was fond of discussing persons and things

from antiquity to present times, and compiled several juan of the “Forest of

Conversations” and entitled them Peizi (Master Pei).”

BEFM > BEFEN  TEA > ERLESR > RS A BB -
LT - O

In discussing the Masters Literature of early medieval China, Tian Xiaofei noticed an intriguing
phenomenon that the production of Masters Literature suddenly underwent a decline in the fifth
century.®? The sixth century saw slightly more titles but they were all under the “Daoist” sub-

633

category of the large rubric of Masters Literature.””” From the seventh century on, masters’

literature were never written in the same “concentrated manner that had characterized the third

634

and fourth centuries,” or in the conventional format.”” Tian concludes, “the fifth century

»633 1t seems much had happened

represents in many ways a turning point in the writing of zishu.
from the middle of fourth century when Pei Qi’s Peizi first appeared (362) to the beginning of
the fifth century when it became referred to as Yulin in the anecdotes of the Shishuo completed in

430. In the above anecdotes, Xie An, one of Pei Qi’s contemporaries, referred to Pei’s work as,

literally translated here, “the scholarship of Mr. Pei” ZEE[J22, or “the scholarship of the Pei Clan”
L EE. Thus, it seems that at Pei’s time, though despised by Xie An and fallen out of public

favor, the Peizi was still considered as one school of scholarship as in the sense of Masters

31 Yang Yong, Shishuo xinyu jiaojian, 4.248.

632 Tian Xiaofei, “The Twilight of the Masters,” p. 473.
533 Ibid., p. 474.

634 Ibid..

635 Ibid..
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Literature. However, perhaps partly due to Xie An’s influential objection and partly due to

the decline of Masters Literature around the beginning of the fifth century, the title Peizi was
dropped and Pei’s work became entitled Yulin. It seems that the term yulin was also Pei Q1’s
creation, as the anecdote above notes that he “gathered noteworthy conversations and repartee
from the Han and Wei dynasties down to the present, and called them the ‘Forest of
Conversations™” EEEHE DI IZ N SHE S EEIER 2 0] ff % > 3527 35/k.9° But, the fact that Pei
Qi “compiled several juan of the Forest of Conversations’ and entitled them Peizi (Master Pei)”

EEEEMES 98 5T rather indicates that Pei intended yulin to be a general term for one

particular type of writing in the style of collected conversations and anecdotes, rather than the
title of his book. It is possible that the term was coined with the intention to relate to the Lun yu
and draw on its authority and status. Thus, Pei Qi was probably the first to start the tradition of
“Forest of Conversations” with the intention of making his own type of “Masters Literature”
through gathering, selecting and assembling noteworthy conversations and anecdotes of earlier
times.

Tian Xiaofei relates the decline of the Masters Literatures to the concurrent phenomenon
of the outburst of activities of literary scholarship in the first half of the fifth century, and
suggests the genre, rather than disappeared, had been replaced and transformed into a different

form — the literary collections (ji £%).®*” She notes that the fifth century saw “a growing sense of

making one’s literary collection a personal legacy to be passed on to posterity, and even more

836 Yang Yong, Shishuo xinyu jiaojian, 26.754-5, #24, n.3.

87 Tian Xiaofei, “The Twilight of the Masters,” p. 474-5.
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important, a growing sense of embodying one’s personal voice in poetry.”®*® Probably under

such circumstances, the Peizi, a collection of “gathered noteworthy conversations and repartee
from the Han and Wei dynasties down” rather than a work of individual literary endeavor, fell
through the cracks of public attention and appreciation. As a result, the title Peizi became
obscure and the work was vaguely referred to by the general but more descriptive term yulin,
which eventually replaced Peizi and became the title.

The term yulin, after which the Tang yulin is named, later came to be used generally for

miscellaneous jottings and minor discourses. In his letter to Tan Youxia 35 & & (i.e., Tan
Yuanchun & T3, 1586-1673), Zhong Xing $# & (1574-1624) of the Ming dynasty comments

that:

[Styles that are] marvelous, fair, eloquent and erudite are naturally one type of the

writings; applying them to the inscriptions and postscripts of books and documents, as

well as the [works in the] ‘forest of conversations’ and the ‘[minor] discourses’

categories, should suit their original nature.

TEYHE - GRS 0 D SRS - SERE  BEAESY
Apparently, by Zhong’s time at least, the term yulin, “forest of conversations,” had long become
regarded as a general type of writings whose “original nature” is “marvelous, fair, eloquent and

erudite” &7-{& #¥1#. And the yulin writings of rather sensational style and all-encompassing range

had become associated with the xiaoshuo /\&5, “minor discourses,” — the sub-category regarded

as the least noteworthy under the “Masters” category, while Pei Qi probably intended the Peizi,

538 Ibid., p. 475.

639 Zhong Bojing $&{H#X (i.e., Zhong Xing $EH1E, 1574-1624), Zhong Bojing heji $&{41& £ (Beiye Shanfang H
(5, 1936), p. 312.
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his collection of noteworthy conversations and anecdotes, to be in the “Rujia” sub-category

instead.
4.3.3.2 The Shishuo xinyu tHERHZE
As mentioned above, Liu Yiqing’s staff put together the anecdotal collection Shishuo tH

2t (Tales of the World) around 430, which was renamed Shishuo xinyu tHERH5E (New

Conversations of Tales of the World) much later. The collection contains remarks and anecdotes

of altogether 626 historical figures from the time period between the Latter Han {£%£ (25-220) to

the beginning years of the Liu Song dynasty.** Focusing on the characterization of these

historical figures, the collection is traditionally considered a work of zhiren & A (characterizing
personalities) in contrast to the anecdotes in the genre of zhiguai /% (characterizing the
strange). The one thousand or so anecdotes, most of which from the Eastern Jin 5355 (317-420),

were organized into 36 chapters divided into 8 juan. It became circulated in 10 juan after Liu Jun

2% (i.e., Liu Xiaobiao BIZ£AE, 462-521)%*" of the Liang 22 (502-557) dynasty wrote an

extensive commentary citing relevant passages from over 400 works of unofficial histories and

642 Most of these

biographies, family registers and local records dating as early as the Latter Han.
400 works and the source works of the Shishuo are no longer extant, and only a fraction of their

contents can be found in Liu Jun’s commentary and Pei Songzhi’s Z£FA 7 (372-451)

640 Mather, p. xxvii.

41 Liu Xiaobiao was also a member of the ruling house of the Liu Song dynasty. He lived for in the northern regions
under the rule of the Northern Wei J-%# (386-534) before he returned to the Liu Song territory in the south. He also
translated a considerable amount of Buddhist texts into Chinese.

642 Nienhauser, The Indiana Companion, 1:704. Important later commentaries are Yu Jiaxi’s 25z 85 Shishuo xinyu
Jjianshu HERHEEE G, Xu Zhen'e’s (REESE Shishuo xinyu jiaojian R EEMZE, and Yang Yong’s 1558 Shishuo

xinyu jiaojian HEFHZERTEE.
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commentary to the official dynastic history Sanguo zhi = [&;& (History of the Three

Kingdoms). During the Tang dynasty, the Shishuo was revised and collated into 3 juan with 36
chapters. Since the oldest extant print edition of the Shishuo xinyu dates from the Song dynasty,
the received edition we have today is no longer in its original form.
The issue of the collection’s title is discussed in the Siku quanshu zongmu tiyao, which

reads:

Huang Bosi’s Dongguan yulun says that the title Shishuo originated from Liu Xiang

whose book was already lost, and therefore what [Liu] Yiqing collected was entitled

Shishuo xinshu (New Book of Tales of the World). This can be proved [by the fact that]

when Duan Chengshi in his Youyang zazu quoted Wang Dun’s incident with the bath

beans,*® he still noted [the source as] the Shishuo xinshu. It is unknown who changed

[the title] to the /Shishuo] xinyu. Possibly it is what the recent generations transmitted,

but it has already been [a practice] followed for a long time and cannot be corrected

again. What is recorded [in the collection] is divided into thirty-eight categories. From

the time of the Later Han down to the time of the Eastern Jin, [its accounts] are all

scattered affairs and trivial conversations, enough to be used as discussion aids.

s HERE e e 2 PR Blim > HEC T - BRSNS - BEal
PR S [ T20R 55 - {FEEE AR > AR AR HEE > SATHATE - 2 5*
4‘95%67\6;4$§§?§E9‘% Frscor=1/\F7 > LBetkiE » TR eE - BREHE
FoakBl o

643 Mather, p. 479. The anecdote is found in the “Pilou” 4LJf, chapter 34, of the Shishuo xinyu.

%% Siku quanshu zongmu tiyao, 140.2884.



247
It makes sense that since the Han scholar Liu Xiang 217 (77-6 B.C.) had previously

composed a book entitled Shishuo,** Liu Yiqing’s collection was thus named Shishuo xinshu

(New Book of Tales of the World). But other than the proof found in Duan Chengshi’s Bzl =

(803-863) Youyang zazu, Liu Yiqing’s collection had been listed as Shishuo in the bibliographies
of the Sui shu,"* the Jiu Tang shu,*"’ and the Xin Tang shu.%* 1t is possible that the words xinyu

HrEE, "new conversations," was added to the title after the compilation of the Youyang zazu, but

it is equally possible that the collection had also been referred to by different titles, including the
Shishuo xinshu, the Shishuo xinyu, and the Shishuo.

The collection includes a large amount of notable conversations, speeches and remarks,
and the conversational part is sometimes written in vernacular language. The discussions mainly
focus on historical figures and their characteristics, but also touch upon mystical matters of

cosmology, revealing the influence of xuanxue 2.2, "the study of the mysterious," on the book

in early fifth century. The discussions are often in the form of quick-witted conversations in the

fashion of the so-called gingtan J& &%, "pure conversations." It is generally believed that the

character appreciation in the collection is achieved with a certain degree of fictionalization, and
the conversations should be regarded as fictionalized, or intentionally shaped. Thus, the meaning

RVAY

of the shuo Ef in the title is “to criticize, to appraise,” rather than to recount happenings and

conversations that actually took place. Perhaps the reason the collection was entitled with shuo

5 Han shu, 30.1727.
846 Sui shu, 34.1011.
7 Jiu Tang shu, 47.2036.

% Xin Tang shu, 59.1539.
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i rather than tan X is because character appraisal is its original intention while gingtan &

3%, “pure conversation,” is only the way to evaluate the characters of historical figures. The

earlier Shishuo by Liu Xiang is listed in the note under the entry “[Books] for which Liu Xiang

wrote prefaces. Sixty-seven passages [altogether]” £I[[a] 77511/ in the “Rujia” {#52, “the

Confucian School,” sub-category of the Han shu bibliography.** Liu Yiqing’s Shishuo,
however, is put in the xiaoshuo sub-category in the “Masters” category in the later bibliographies

of the Sui shu,* the Jiu Tang shu,*' and the Xin Tang shu.*>

4.3.3.3 “Conversations” (yu) and Xiaoshuo
Xiaoshuo is closely related to the oral culture and the natural communicative action
“conversations,” as well as to the textual “conversations” (yu) tradition in the written culture.
The term can be translated as “petty talk” or “minor discourses,” and the approach here is to use
“minor discourses” when the term is found in titles and as a textual category, but use “petty talks”
when the term is depicting communicative actions. The oral culture and various communicative
actions are discussed in the earlier sections of this chapter, still perhaps the short line from an

account in the Guanzi & - would serve to bring one such scene from ancient times before our

eyes. In order to lower the prices of silk and cotton, Master Guan advised Duke Huan to trim the

trees by the roads. The reason was that “those people who went back and forth to the markets

EWAN

9 Han shu, 30.1727. Three other titles are also in the note under this entry: the Shuoyuan 3736, the Xinxu ¥7J¥, and
the Lienii zhuan songtu 5|2 {# AR -

850 Sui shu, 34.1011.
1 Jiu Tang shu, 47.2036.

82 Xin Tang shu, 59.1539.
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came back from the markets, saw one another under the trees, [then] they would chat and talk

[there] till the day ended and would not return” 1578 Hi&EEMT > MHIER T » SEELHAR
52,53 which slowed the production and caused high prices. People talking and chatting by the

roads did produce something else though — the xiaoshuo, “petty talks.”

The xiaoshuo, “minor discourses,” was first defined by Huan Tan 532 (c. 43 B.C. —
A.D. 28)%* who stated in his Xinlun 6 (New Treatise, c. A.D. 2) that:

For example, the writers in the school of minor discourses gather together the disordered
and fragmented minor conversations, take as metaphors and comments within their reach,
and compile short books with them. [For the purpose of] regulating the self and managing

the domestic [affairs], there are words worth examining.
EH/NRF - GER/NE T E R 0 RS AR BE 2§
The explicit point in Huan Tan’s definition is that the petty talks, through “disordered and

fragmented” ¥55%, can be keguan T#H, “worth examining” for the purpose of “regulating the
self and managing the domestic [affairs]” ;&5 5. The implicit point in this statement,
however, is that the “words worth examining” A]#{ 7 ¥ come from the digestion of the “school
of minor discourses” /N3 2% who “take [these petty talks] as metaphors and comments within
their reach” ¥TH{ZE:%. One particularly important, but sometimes overlooked, issue in the study

of xiaoshuo is that the xiaoshuo, “petty talks,” as communicative actions in the oral culture does

53 Guanzi, 24.13Db, in Sibu beiyao.
6% Nienhauser, The Indiana Companion, 1:423

853 The line from the Huanzi xinlun ¥8-T-#1&f is quoted in Li Shan’s 2232 (630-689) note in the Wenxuan 35
(Taipei: Zhengzhong Shuju, 1971), 31.9a, p. 433a.
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not equal the xiaoshuo, “minor discourses,” as textual records and collections in the written

culture. The distance between “petty talks” and “minor discourses” is caused by the expectation
for the material recorded to be “worth examining” and by the conscious or unconscious
manipulation of the material being transferred from the oral culture to the written media. Such
manipulation could be as simple as selecting what to record and what not to record, as innocent
as putting the records in an inevitable order when compiling a collection. The awareness of such
manipulation through selection and through order and structure is particularly important to the
study of the Tang yulin.

Most of the traditional definitions and evaluations of xiaoshuo focus on the explicit
aspect discussed above — its origin and whether it is “worth examining” or not. Ban Gu’s
definition of xiaoshuo in the “Yiwen zhi” of the Han shu reads:

The stream [of philosophy] called the school of minor discourses generally came from
the paltry officials.®®® [These are] discussions in streets and conversations in alleys®’
made up by those who hear along the roads and talk in the walkways. Master Kong said,
“Though this is a minor path, there is surely something worth examining there. But if
pursued too far, one could get bogged down; for this reason, the gentleman does not do

S0 995658
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856 Han shu, 30.1745.

57 trying to keep the terms tan, yi, etc. consistent here, or just street talk and alley gossip

658 Translation based on that in the “Hsiao-shuo” entry in the Indiana Companion (Nienhauser, The Indiana
Companion, 1:423).

% Han shu, 30.1745.
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It identifies the origin of the “petty talks” as “discussions in streets and conversations in

alleys” {E/55453E in the oral culture, and traces the origin of the school of “minor discourses” to
the “paltry officials.” Ruchun’s %[1;% comment to the definition here offers the reason, at least

the most note worthy reason, for the petty talks to become minor discourses. It reads:
Discussions in streets and talks in alleys are trivial and insignificant words. He who rules
desires to know the airs and customs®® in the alleys of villages, and therefore establishes
paltry officials and let them recount and talk about them [to him].
sk > HYE S - TEAIEBEG - SO E R -

Similar to Huan Tan’s criterion of keguan 1], “worth examining,” the Han shu definition

/

continues to comment on the value of the xiaoshuo based on the criterion kecai 1] %, “worth
picking up:”
But [this stream] still has not dried up. What covered by those of minor knowledge within
their locales is also made lasting and unforgotten. If there happens to be one word worth
picking up, this then can also [be considered] the proposals/opinions of the grass and

firewood-gatherers and the madman.
PRINHR AL » BIEE/NAIRE Z TR > TMESRITA R » WIs—F iR JIRg SR
St -

The compilers of the Han shu bibliography recorded “fifteen schools/titles of minor discourses

with [altogether] one thousand three hundred and eighty passages” /Nt 715 » T =5 /\T7& >

669 These could include storytellings, ballads etc. usually about gods.
% Han shu, 30.1745.

2 Han shu, 30.1745.
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683 and for the first time acknowledged xiaoshuo as an independent school of writing and

established it as the last of ten sub-categories in the Zi -, “Masters” or “Philosophers,” category.

When evaluated together with all ten sub-categories, the xiaoshuo still appears inferior, as the
Han shu bibliography comments that “among the ten schools of the various masters/philosophers,

there are but nine schools worth examining” 357152 » HA[EHE .5 £ Therefore, it

seems that the issue of xiaoshuo being “worth examining” or not is a persistent one throughout
literary history.

At Ban Gu’s time, the titles in the xiaoshuo category were largely considered “spurious,
of questionable origin or marginal utility, and they did not have any obvious affinity with the
major classical traditions nor with any of the more estimable schools of philosophy, though in
style they were primarily discursive and resembled the writings of the philosophers.”*®> Among
the fifteen titles listed in the Han shu bibliography, none are “conversations” (yu) titles, five

contain the communicative term shuo: the Yi Yin shuo #7355, the Yuzi shuo E-1-55%, the

Huangdi shuo 57555, the Fengchan fang shuo 187535, the Yu chu Zhou shuo &) fE 5.5
During the Southern Dynasties Fg&f (420-589), Emperor Wu & (i.e., Xiao Yan F#{T,

464-549, r. 502-549) of Liang % (502-557) ordered Yin Yun f%7= (471-529), his court librarian,

to compile a collection entitled Xiaoshuo /|Ngi (Minor Discourses). The Indiana Companion

% Han shu, 30.1745.
%* Han shu, 30.1746.
665 Nienhauser, The Indiana Companion, 1:423.

866 Han shu, 30.1745-6. The rest of the titles in the xiaoshuo category are the Zhou kao &%, the Qingshizi 7 5 F-,
the Shi Kuang EflE, the Wuchengzi 5% -, the Songzi KT, the Tian yi K 7., the Daizhao chen raoxin shu f3EE
{507, the Daizhao chen Ancheng weiyang shu 53R ZE AL, the Chen Shou Zhou ji FEEE4%C, and the
Baijia F%.
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667 in the extant

identifies “a gradual ascendance of narrative over discursive materials
fragments of the Xiaoshuo. According to Liu Zhiji, the Xiaoshuo contained material from such

books as Gan Bao’s T-£F (fl. 320) Soushen ji $3#32 (In Search of the Supernatural)®*® and Liu
Jingshu’s ZI4GET (fl. ca. 417-426) Yiyuan F%E (Garden of Marvels, 5™ ¢.) which was “popular
customs and strange discourses” i {AFER and “unauthentic” “~ 4% and should be left outside of

respectable historical writing.*®

The “Jingji zhi” £85&7:5 (Treatise on Classics and Books) of the Sui shu inherits the

concept and definition of xiaoshuo in the “Yiwen zhi” of the Han shu. It also takes one step
further to offer a systematic structure for the various kinds of literary works produced by people
of different professions, each of which has its special function and place within a harmonious big
picture where literary works contribute to facilitate the reign of the sage. The passage reads:
Those called “minor discourses” are “discourses” in the sense of talks in streets and
conversations in alleys. The Zuo Commentary includes the hymns by the chariot drivers
and the Book of Poetry esteems [the deed of] inquiring the grass and firewood-gatherers.
In the times of antiquity, the sages were the sovereign [kings], the scribes composed the
[historical] documents, the blind [music masters] composed poetry, the musicians sang
hymns to remonstrate and memorialize, the grand masters persuaded and admonished, the
gentry-scholars transmitted words while the commoners criticized. In the first month of

spring, [officials] sounded the wooden-clappered bells in order to seek out songs and

%7 Nienhauser, The Indiana Companion, 1:424.
% Ibid., 1:716-8.

59 In the second passage of the “Zashuo” 225 in the “Outer Chapters” #MZ of Liu Zhiji’s Shitong. See Shitong
tongshi, 17.234.
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ditties, toured around and inspected [local regions] to observe the poetry of the people

in order to learn [local] airs and customs. If overbearing, [the ruler] then would correct

[his behavior]; if he misstep, he would mend [his way]. What was heard along the roads
and talked about in the alleys — none were not recorded in their completion.

/N R sl o [EHEEE A 8 0 s gEE - R ENE L > S RE

ts o Aok LEETIAS: - S - (ATLREGE - KA
LX%DJ_WQ° ) IJ_EEZ %EUE&Z ﬁ/,\ TEX#EZE 670

According to such a system, the xiaoshuo has its proper place and function in the systematic
structure of literary works. The Sui shu also quotes Confucius that “Though this is a minor path,

there is surely something worth examining there. But if pursued too far, one could get bogged
down” /N - WA RTERET - 2UERVE -
The list of titles compiled by Wei Zheng {2 (580-643) under the xiaoshuo category in

the bibliography of the Sui shu, according to the Indiana Companion, includes a “new group of
Six Dynasties compilations that were, in comparison to other genres, more distinctly fictional
than anything in Ban Gu’s list.”®’? From the perspective of the relationship between the
communicative actions such as yu, shuo, bian, and xiaoshuo, and compared to the titles listed in
the Han shu bibliography, there are also a few changes to be noticed. First, “conversations” (yu)
titles appeared. Among the 25 titles, altogether 155 juan of writings, in the xiaoshuo category of

the Sui shu bibliography, there are 5 “conversations” (yu) titles: the Zayu #zE, the Za duiyu

$¥I3E, the Yaoyong yudui BEFEEES, the Suo yu FHEE, and Pei Qi’s Yulin that was already lost at

870 Sui shu, 34.1012.
7 Sui shu, 34.1012.

%72 Nienhauser, The Indiana Companion, 1:424.
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that time.®” Second, the titles with the communicative action shuo seem to be much less

didactic and discursive than those shuo titles of the xiaoshuo sub-category in the Han shu. The

Sui shu titles are the Shishuo T3 (Tales of the World), the no longer extant Sushuo {5557 (Tales
of Customs) that was associated with the Shishuo edition annotated by Liu Xiaobiao %252
(462-521), Yin Yun’s 7= (471-529) Xiaoshuo /\&5i (Minor Talks/?Discourses), and the
Ershuo #z7 (Recent Talks/Discourses),’’”* which all suggest accounts of miscellaneous origins.
Among the Han shu titles, the Yi Yin shuo fFFER, the Yu zi shuo E-1-57, and the Huangdi shuo
=5 27°7 all seem to be discourses from particular persons. Third, the titles in the xiaoshuo sub-

category of the Sui shu focus more on interactive actions of the oral culture as shown by tiles

particularly involving the terms duiyu ¥15E, “Responses in Conversations,” and yudui 55¥f,

“Conversational Responses,” in addition to the term yu, “conversations.” Even titles not directly
involving communicative terms such as yu and shuo would suggest interactive actions, either in

an oral or a written context, for example, the Wendui S ¥} (Literary Responses) and the two
works listed with the same title Bianlin ¢k (Forest of Debates).’”® Fourth, the titles in the

xiaoshuo sub-category of the Sui shu suggest the entertaining nature of xiaoshuo as some of the

titles, such as the Xiaolin =k (Forest of Laughs), the Xiaoyuan 3 (Garden of Laughs), and

the Jieyi f#EH (To Bring Up a Smile),*”” seem to be apparently compiled for the enjoyment of its

573 Sui shu, 34.1011-2.
74 Ibid..

% Han shu, 30.1745-6.
876 Sui shu, 34.1011-2.

77 Ibid..
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audience.

Both the Jiu Tang shu bibliography and the Xin Tang shu bibliography offer no
introduction to any of the sub-categories of the Zi category. The Jiu Tang shu bibliography’s
xiaoshuo section includes a curiously short list of thirteen titles®’® of all together ninety juan,

including: the Yuzi &1, the Yandanzi ##}-1-, the Xiaolin &K, the Bowu zhi tH#¥77E, the
Guozi F+, the Shishuo T35, the Xu Shishuo %&1HE7 by Liu Xiaobiao, the Xiaoshuo by Liu
Yiqing, the Xiaoshuo by Yin Yun, the Shi suyu F2{3zE, the Bianlin #E#K, the Jiu xiao jing 2%
4% the Zuo you fang FEA5 75, and the Qiyan lu EiEE$%.5” The list seems to have dropped many

of the no longer extant titles. However, the Xin Tang shu bibliography’s xiaoshuo list is
significantly longer with one hundred twenty-three titles listed.®®® Some of the titles suggest such
topics as predestined fate, retribution and efficacy, ghosts, gods and strange happenings, and not
that many “conversations” (yu) titles can be found on the list. However, titles involving various
other communicative terms flourish on the list and many of them are the source titles to Wang
Dang’s Tang yulin, for example, the Liu Gong jiahua lu B\ Fsh§k, the Yunxi youyi 2K,
the Rongmu xiantan 7 E:H58, the Yin hua lu REESE, the Yuquanzi jianwen zhenlu 531 H
E.$%, the Lu shi zashuo B[R, the Jutan lu B35, the Tan bin lu 32 §%, the Duyang

zabian #5545, the Changshi yanzhi & {55 5, the Youxian guchui BA[HI5EYK, and the

678 14 as counted.
679
Jiu Tang shu, 47.2036.

6% Xin Tang shu, 59.1539-43. Strangely, the bibliography itself summarizes the list as containing thirty-nine titles,
forty-one sections, three hundred and eight juan in total, see Xin Tang shu, 59.1543.
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Youyang zazu FEFSEEA.® As discussed above, these titles involving a variety of

communicative terms reflect the rich oral culture of anecdotal storytelling during the Tang and
Song dynasties, and these texts serve as a bridge between the oral culture and the written culture
carrying the anecdotal memories of the past circulated and transmitted orally over to the written
media of the text.

Xiaoshuo prospered from the Song dynasty on. Ji Yun’s 42H4 (1724-1805) bibliography
in the Siku quanshu reinstated the definition of xiaoshuo given by Ban Gu in the “Jingji zhi” of
the Han shu, while further divided the xiaoshuo into three branches:

Tracing the streams and variations [of the xiaoshuo], there are altogether three branches.
One [branch] narrates the miscellaneous affairs; one [branch] records the marvelous
things heard; one [branch] collects and compiles the trivial conversations. From the Tang
and Song [dynasties] on, those who composed [works of xiaoshuo] became exceedingly
flourished in number.

PR > A =R - H—Roitess - H—aoerfih] > H—GRiEsEEtd - F - R
> (EETHE - %

Ji Yun’s evaluation of xiaoshuo is mixed as he comments that:
Among [the category of xiaoshuo], those falsely accuse and slander causing the truth to
be lost and those outlandish and absurd confusing the hearing [of its audience] are indeed

not few. However, those that deliver persuasion and admonishments, expand [the scope

1 Ibid..

882 Siku quanshu zongmu tiyao, 140.2882.
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of things] seen and heard, and facilitate textual studies and research, also appear

randomly among [its contents].

TR E - Kk feEE ) AEE > FRE  BSEE i -

683

His comment reveals the traditional distinction between the xiaoshuo that is keguan 1], “worth

examining,” and that is not, as well as the expectation for it to “deliver persuasion and

admonishments, expand [the scope of things] seen and heard, and facilitate textual studies and

research” B > B RE » &%E8. His approach to the xiaoshuo in compiling the list for the

Siku quanshu is thus rather selective based on such a criterion:
Collecting extensively and seeking®* from side to side — this was also the convention
from antiquity and indeed should not be abolished due to its scattered and miscellaneous
nature. Now I selected and recorded those relatively elegant and refined among them in
order to expand [the scope of things] seen and heard, and as to those obscene, despicable,
wanton and absurd, I thereby discarded them and did not include them here.
PS5 - BN - EALPUTHERE S - SEREEATHESIRE - DUERE - MEReER
St o (ERLE HEAER RS -
With Ji Yun’s evaluation of and approach to the xiaoshuo, we return to the hidden issue of the
distance between the “petty talks™ of the oral culture and “minor discourses” in the written form.

The expectation for the records of the oral culture to be “worth examining” causes the conscious

%3 Siku quanshu zongmu tiyao, 140.2882.
%4 Sou B > the same as sou 8 °

8% Siku quanshu zongmu tiyao, 140.2882.
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or unconscious manipulation of the material when being transferred from the oral culture to

the written media. Ji Yun’s approach to the books of “minor discourses” when compiling the
Siku quanshu’s xiaoshuo section reveals that such manipulation is often taken one step further by
the selective preservation and transmission of the texts that record the already selectively
gathered content from the oral culture. The manipulation of xiaoshuo material on the textual
level will be discussed more thoroughly in the following chapter on how the Tang yulin, a
collection compiled from the material in existing collections of minor discourses and
miscellaneous histories, restructures the anecdotal cultural memory of the past through
selectively using its source material and through providing order and structure to the selected

content.

4.3.4 Zashi, Xiaoshuo and Cultural Memory
The previous sections of chapter 4 identifies the communicative actions that circulate and

transmit the anecdotal memories from the oral culture and, using the “conversations” (yu)
tradition as an example, relates the textual tradition that records such anecdotal memories of the
past to xiaoshuo and zashi. This section proceeds to explore the relationship between the
anecdotal memories of the past and historical writings — the most important type of writing in
traditional China. First, the relative position of xiaoshuo and zashi is discussed through an
analysis on Liu Zhiji’s review of the miscellaneous writings with official historiography as a
reference point. Second, the concept of culture memory is brought in to offer an analytical
approach to such miscellaneous writings of anecdotal memory on a theoretical level.

From a perspective of proper historiography, Liu Zhiji, in his critical work Shitong 53
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(Generalities on History, completed in 710),°* criticizes the irresponsible attitude of the

historians of earlier dynasties, who caused xiaoshuo material to be frequently blended into
official history. He subsequently goes through a list of dynastic histories identifying the
unworthy material and errors in each of them. Taking proper official history as a reference point,
Liu Zhiji further identifies a series of writings that should be left out of official historiography in

the “Zashu” ZE#it (Reviewing the Miscellaneous) chapter of the Shitong. For Liu, besides “the

books by the kings and emperors from the generations of high [antiquity] and the records by the

various lords from the middle antiquity” {3 F 22 » s 32,% the rest of the
writings were all waizhuan 9M&, “the outer commentaries.” As an example of the “outer

commentaries” from times of antiquity, Liu Zhiji notes that “the /[Kongzi] jiayu included

speeches, and was transmitted from the Kong Clan” FZ3E#;= - {#35FLEK. . On the nature of

9689

such “outer commentaries,” Liu writes, “from these [examples] we know that the partial

records and minor discourses form their own school. [The reason] they can circulate side-by-side

EWaN

with official histories is that the tradition they came from has been time-honored” ZHI{FsC/ N °

HRR—%F o MEEELIEE (T » HFTHKE242.%° Liu Distinguishes zhengshi 1E5, “official

8% For an introduction on Liu Zhiji and his Shitong, see Nienhauser, The Indiana Companion, 1:576-8. For partial
translations and textual criticism of the work, see Stuart Sargent, “Understanding History: The Narration of Events”
by Liu Chih-chi (661-721), in The Translation of Things Past: Chinese History and Historiography, edited by
George Kao (Hong Kong, 1982), Cheng Qianfan F2-T-}, (1913-2000), Shi fong jianji 2 iE5Es0 (Beijing: Zhonghua
Shuju, 1980), and Pu Qilong JH#EHE (1679-1762) and Liu Zhiji FIH1%% (661-721), Shitong tongshi 5 i FE
(Taipei: Shijie Shuju, 1962).

887 Shitong tongshi, 10.131.
%% ibid..

5% The four examples of “outer commentaries” given by Liu Zhiji are the Bencao AE%, the Shanjing 11145, the
Shiben 17 and the Jiayu ZX5E. See Shitong tongshi, 10.131.

6% Shitong tongshi, 10.131.
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2N G

histories,” or more literally “authentic histories,” from pianji xiaoshuo {FzC/NeR, “partial
records and minor discourses,” but acknowledges that these two can “circulate side-by-side” 2%
{7. Though not official historiography, Liu considers the pianji xiaoshuo as “streams and
variations of historiography” 5[ )7 Hl], recognizing its place in representing the memories of

the past.
“When it came to the times of recent antiquity, the way [of partial records and minor
discourses] gradually became complicated. These streams and variations of
historiography took different paths and flew wing-to-wing [with one another]. If I
deliberate and offer a discussion [over this topic], there are ten streams of [the partial
records and minor discourses].”
B RO WOEEE - SRR TRARIEE - MM i ERA RS

The ten streams of “partial records and minor discourses” identified by Liu Zhiji are the “partial

annals” {F4C, the “minor records” /|\g%, the “scattered affairs” 3% EE, the “trivial words” IH=,
the “documents from commandaries” £, the “family histories” 5¢ 52, the “alternative
biographies™ jl[f#, the “miscellaneous records” #EEr, the “geography documents” H¥H 2, and
the “registers from cities and towns” & & 4, in this order.®” The zashi and xiaoshuo sub-

categories in the bibliographies of the official histories roughly resembles the streams of

“scattered affairs” &5 and “trivial words” ZHE of Liu’s pianji xiaoshuo {RzC/Nefi. Liu’s

definition and examples of the “scattered affairs” ¥ == are as follows:

' Ibid..

2 1pid..
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The responsibilities of the national histories are to record affairs and speeches.

Because seeing and hearing cannot be all encompassing there must have been things left
out and scattered. Therefore the scholar-gentlemen who were fond of the oddities
supplemented what was missing [from the national histories], for example, He Qiao’s Ji

zhong jinian (Chronicles from the Tomb of the Ji [Commandary]),**®

Ge Hong’s Xijing
zaji (Miscellaneous Records from the Western Capital), Gu Xie’s Suo yu (Trivial

Conversations), and Xie Chuo’s Shiyi (Picking Up the Left Behind [Pieces]). This is what

1s called “scattered affairs.”

B2 BCHBRCE 0 B - MWEER - NEFE L HTT o ENIE
TR > BT BAREAEE o AR o Ih BB -

And his definition and examples of the “trivial words” ¥4 are as follows:

Those discussions in streets and proposals in alleys® from time to time do have
something worth examining. Minor discourses and random words are still better than
nothing. Therefore for the gentlemen who are curious about things there is nothing
discarded from these, such as Liu Yiqing’s Shishuo (Tales of the World), Pei Rongqi’s

696

Yulin (Forest of Conversations),” ~ Kong Sishang’s Yu/u (Records of Conversations), and

693 Le., Zhushu jinian 77404, transcribed by He Qiao of the Western Jin after it was excavated from an ancient
tomb in the Ji Commandary.

694 Shitong tongshi, 10.131.
% Trying to keep the terms tan, yi, etc. consistent here, or just street talk and alley gossip.

6% pei Ronggqj, i.e. Pei Qi. The original note in the “Wenxue” chapter of the Shishuo xinyu reads “the Pei shi
Jjiazhuan (Family History of the Pei Clan) reads ‘Pei Qi, style name Rongqi, was a native of Hedong, ... When
young, he had graceful manners and bearing, as well as literary talent and abilities. He was fond of discussing
persons and things from antiquity to present times, and compiled several juan of the Yulin (Forest of Conversations)
entitled them Peizi (Master Pei)’.” 2L (H » /RS- > TR A > L DFEBRZEA R > a5 AP #8555
ME S > 5EHZET o See Yang Yong, Shishuo xinyu jiaojian, 4.248.
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Yang Jiesong’s Tan sou (Wilderness of Discussions). This is what is called “trivial

words.”

EsER - A /NSREs - MERE - SUrEE T MRS SREEN
B FEIRREAL o FLEIGRESE » PEIMARKEL - L sEE St - T

In evaluating these different ways of recording and transmitting the memories of the past, Liu

Zhiji affirms the positive contributions of these “streams and variations of historiography” 5%,
Jit A1l outside of the official, or authentic, history. But he is also rather critical to all ten “streams
and variations of historiography” done by “the erroneous” 2%, “the reckless” %3, “the
foolish” £, and “the despicable” iz . He comments on the contributions and harm the

alternative writings of past memories in the following passages:
The [stream] called “scattered affairs™ is all that was left out of earlier histories and
recorded by people of later times. It seeks after different versions [of accounts] and
indeed offers much contribution. If it is done by the reckless, it then carelessly includes
gossip and hearsay without discrimination or selection. Because of this, the true and the
false are not distinguished, and the right and the wrong are mixed with each other.
[Books] like Guo Ziheng’s [Han Wu] dongming [ji] ([Records of Emperor Wu of Han]
Comprehending the Mysterious) and Wang Zinian’s Shiyi [ji] ([Records of] Picking Up
the Left Behind [Pieces]) all concocted empty words in order to alarm the foolish and the

rustic. This is the extreme case of the harm it offers.

REH - BAIEATE - AR REES - hnES - KEBR/Z - AlGEEER -
Mg - EERAR > BIRHEEL - WE TR - T H250E > 2fRE
B > FHREE(G - L Rl Eth, o ©°

97 Shitong tongshi, 10.131.

6% Shitong tongshi, 10.132.
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And for the “trivial words,” he comments:

The [stream] called “trivial words” mostly includes fashionable debates and responses,
popular customs, ridicules and jokes for those who [engage in] speeches and

conversations to employ as the [sharp] tip of the tongue and for those who [participate in]
discussions and talks to borrow as fodder for gossip. When it is done by the despicable,

then there are cases where slanders and insults playing off one another and being applied

to ancestors and progenitors,”” [and cases where] vulgar words of profanity and intimacy

700

coming from the bedchamber.”™ None of these are not elevated to be records and

accounts, and used for elegant speech. This is indeed that contributes nothing to customs

and norms [but instead] brings harm to the teaching of ethics.

HEH - SEERIE - FUBWEE - BERMEME R REw > SGEER A OE © &
WeE R o AEERETMEY - MEsEtHos - 2R S - MBEIRS - BTz
R ELUERER > BEasES "

Of all the streams of the miscellanies, Liu concludes that although “their words are all trivial and

insignificant, and the affairs [recorded] surely disordered and fragmented” = &35 » E

5% 7% still “the words of grass and firewood-gatherers,”” a wise king will surely choose [to heed];

8% Cheng Qianfan (Shitong jianji, p. 176) quotes #28 in the “Yanyu” chapter and #18 in the “Fangzheng” chapter of
the Shishuo xinyu (Yang Yong, Shishuo xinyu jiaojian, 2.78-9, 5.277-9; Mather, pp. 44, 158-61) as examples of this
case.

% Cheng Qianfan (Shitong jianji, p. 176) quotes #2 and #5 in the “Huoni” 255 chapter of the Shishuo xinyu (Yang
Yong, Shishuo xinyu jiaojian, 35.824-5, 35.827-8; Mather, pp. 485-6, 487-8) as examples of this case.

' Shitong tongshi, 10.132.
792 Shitong tongshi, 10.133.

7 The poem “Pan” 7 (Reversed; Mao # 254) in the “Da ya” A Jf (Greater Odes of the Kingdom) chapter of the
Shijing, reads “the ancients had a saying — ‘consult the grass and firewood-gatherers™ /LA » BN FIEE. See
Legge, The Chinese Classics: The Book of Poetry, 4:499.
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the style of [gathering] mustard plant and earth melons, * a poet will not discard.” ZRAI#32£

= BHENME ) FFE B, 5% AR These miscellaneous anecdotal accounts of the

past contribute to the knowledge of a scholar that is beyond what the classics and official
histories can offer.
Therefore among the learned there are those who have heard extensively the old affairs
and memorized abundantly the things [of the past]. If they did not peek at the alternative
records or seek out different [versions of] books, but only studied the passages and
sentences by [the Duke of] Zhou and Confucius and strictly focused on the annals and
biographies by [Sima] Qian and [Ban] Gu, how could they achieve such [learnedness] on

their own?

RIS SR BRI RS WaEILY R HYE
22 RTR E T 2 T

The ability of having “heard extensively” f#[& and “memorized abundantly” %% comes from

these anecdotal accounts that produce memories of the past that are not in the classics and
official histories.

What is the nature of such anecdotal memories exactly? Harald Hendrix discusses the
genre of “historiographical anecdotes” in biographies of leading intellectuals of the European

Renaissance period. He notes that as a result of the “narrative structure at the basis of almost all

%% The poem “Gu feng” 4 J& (The East Wind; Mao # 35) in the “Bei feng” Ji& (The Odes of Bei) chapter of the
Shijing reads “when we gather the mustard plant and earth melons, we do not reject them because of their roots” 5
£FRIE - DL AS. See Legge, The Chinese Classics: The Book of Poetry, 4:55.

705 Shitong tongshi, 10.133.

% 1bid..
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anecdotes,” they have “a particularly strong mnemotechnic effect” and contribute to the

creation of cultural memory.”®” Hendrix points out that in addition to establishing the contextual
rhetorical function of these “historiographical anecdotes,” one should investigate “their
effectiveness in creating cultural memory.”’ As discussed in the introduction of the
dissertation, the concept of “cultural memory,” as Jan Assmann defines it, differs from the
concept of “communicative memory” of the individual and the concept of “collective memory”
of the collective group, be it defined ethnically, socially or politically. The concept of cultural
memory “takes a major step beyond the individual who alone possesses a memory in the true
sense,” and sets up a needed “symbolic and cultural framework” for the operations of memory.””
It is “symbolically stored memory” to ensure the memory does not die with its particular
temporal context; it is memory transmitted across time, when the “memory space of many
thousands of years open up, and it is writing that plays the decisive role in this process;”’'® It is
“archived” memory of the past in the sense that “in written cultures, handed-down meanings,
translated into symbolic forms, swells into vast archives of which only more or less limited,
albeit central parts are really needed, inhabited, and tended, while all around hoards of
knowledge that are no longer needed languish in a state that at the margins comes close to

11 .
»"1 Assmann notes that “cultural memory, in contrast to

disappearance and oblivion.
communicative memory, encompasses the age-old, out-of-the-way, and discarded; and in

contrast to collective, bonding memory, it includes the noninstrumentalizable, heretical,

7 Hendrix, “Historiographical Anecdotes,” p. 18.
"% Ibid., p. 20.
9 Assmann, Religion and Cultural Memory, p. 8.
"% 1bid., p. 28.

" Ibid., p. 24-5.
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subversive, and disowned,””'? and is “complex, pluralistic, and labyrinthine; it encompasses a

quantity of bonding memories and group identities that differ in time and place and draws its
dynamism from these tensions and contradictions.”’'?

These characteristics of the cultural memory fit the nature of the anecdotal memories of
the past examined in this study. First, the anecdotal accounts, as analyzed in earlier sections of
this chapter, are memories of the past transmitted across time and space and thus become
independent of the experience and existence of the individual who was the origin of the
anecdote. Second, the anecdotal memories of the past, as identified by Liu Zhiji, existed as pianji

LI\ e

xiaoshuo {FzEC/Nef, “partial records and minor discourses,” outside of the zhengshi 1F 52, the
official, or authentic, historiography, but still “circulated side-by-side” 22T with the official

histories. As Marita Sturkin states, cultural memory is memory of the past “shared outside the
avenues of formal historical discourse, yet is entangled with cultural products and imbued with
cultural meaning.””"* Anecdotal accounts, as discussed in earlier sections, function as a bridge to
transfer the memories of the past circulated and transmitted orally to the medium of the written
text, and thus serve to convey the products of the oral culture to the written tradition and preserve
them.

In his chapter on the Northern Song literature in the Cambridge History of Chinese
Literature (2010), Ronald Egan comments on the nature of miscellanies or anecdotal collections,
and the striking increase in the number of such collections during the Song. “The most weighty

and instructive narratives” about the past were incorporated in official biographies and histories,

"2 Ibid., p. 27.
5 Ibid., p. 29.

"% Sturkin, Tangled Memories (Berkeley, CA: University of California Press, 1997), p. 26.
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the miscellany compilers collected marginal records that have “little didactic or

historiographical value, or that may strain credulity or otherwise be of uncertain provenance and
credibility,” for the purpose of supplementing the official historical record.”"” By the end of the
eleventh century, the interest in miscellaneous records had grown to include the recent, the
personal, the trivial and quotidian, the amoral and even the heterodox. Considering Assmann’s
system, official histories can be viewed as the functional memory of the past, as the collective
memory selectively constructed by the ruling group; while anecdotes are marginalized,
noninstrumentalizable memories of the past stored away in cultural “archives,” without
immediate use or function to the ruling collective. For the anecdotes in the Tang yulin, it is no
longer possible to identify whose individual memory, or which group’s collective memory, an
anecdote was. The passing of time has moved memories that were once individual, or once
shared by a particular group, into the realm of cultural memory of a past dynasty.

Thus, this study choses to approach the content and structure of the Tang yulin from the
perspective of cultural memory. In the text chapter, three characteristics of the concept are
stressed: first, the cultural memory discussed here is the memory of the past transmitted across
time and space. Second, I refer to cultural memory as a type of symbolically stored memory of
the past in the sense that the historical, factual details of the accounts lose their significance,
while the cultural reality and cultural significance associated to these accounts become more
important. Thus, the narrative forms themselves become abstract templates, symbols, or even
linguistic handles that signify the cultural reality rather than the historical reality. Third, the

cultural memory I discuss here existed in the vast cultural archives of the past, outside of the

5 Ronald Egan, “The Northern Song (1020-1126),” 454-5.
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official venues of historiography, such as the discontinuous narratives in anecdotal or

miscellaneous collections.
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Chapter Five: Restructuring Cultural Memory in the Tang yulin

The nature of anecdotal narratives, whether they are factual or fictional, is often debated.
Traditionally the reliability of anecdotal material has been dismissed, but since the advent of
New Historicism led by Stephen Greenblatt and others, the value of anecdotes has been
elevated.”'® The New Historicists take the anecdotes as a kind of “counterhistory” that “opposes
itself not only to dominant narratives, but also to prevailing modes of historical thought and
methods of research,” and that, when successful, “ceases to be counter.””'” The current study
takes a similar stand that the anecdotal narratives examined here are neither factual nor fictional
in the traditional sense of historical or literary writings. Or they can be viewed as both factual
and fictional — in the sense of being indistinct and imprecise, they are, in fact, “fuzzy.””'® They
are organic integrations of factual basis and fictional exaggeration. They are as true, and at the
same time as false, as personal memory. They are vehicles of memory, not only memories of
individuals, but also as a whole the memory of the society and the culture. They are factual in the
sense that they represent cultural reality and ideological truth rather than historical reality and
empirical truth, just like the personal memory can be more true to one’s mentality than one’s
factual experience. It is in this sense that they seem to “disrupt” the factually oriented historical
narratives and “tantalize with flashes of an always inaccessible ‘real’”’" the way the anecdotes

used by the New Historicists do. This chapter, using the Tang yulin as a case study, treats

716 Catherine Gallagher, “Counterhistory and the Anecdote” in Catherine Gallagher and Stephen Greenblatt, eds.,
Practicing New Historicism (Chicago and London: The University of Chicago Press, 2000), pp. 49-74.

7 Ibid., p. 52.

¥ The word “fuzzy” here is used in a more or less similar sense to the usages in “fuzzy mathematics” and “fuzzy
logic.”

" Ibid., p. 51.
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anecdotal narratives as vehicles of cultural memory and anecdotal collections compiled by

different people at different times as restructured images of the cultural memory of the past. It
presents the ideas that the passing of time gives these fragmented accounts a symbolic nature that
is characteristic of cultural memory, and that the cultural memory of the past tends to be
restructured when anecdotal narratives are selected, categorized and included in collections; the
selective use of anecdotal cultural memory in a collection is in turn shaped by the particular
social and intellectual context of the compiler’s own time; and the image of the past
reconstructed in an anecdotal collection reflects the social and intellectual concerns at the heart
of the compiler’s own culture.

Why cultural memory in particular? The previous chapter focuses on two aspects of the
distinct nature of anecdotal accounts that are characteristic of cultural memory: First, they are
accounts and memory transmitted across time and space, beyond the individual’s life span or the
existence of groups, societies and dynasties; and as a whole, they do not belong to any particular
individual or group, nor do they address or represent any particular events or topics. Second, they
are accounts and memories that tend to be left outside of the official venues of historical
discourse and that exist in the vast cultural archives of the society — in miscellaneous collections
and oral tradition. This chapter will focus on a third aspect of the nature of anecdotal accounts
that is prominently characteristic of cultural memory: these fragmented memories of the past are
often symbolically stored. This chapter will discuss the topic on different levels: the symbolic
storage of cultural memory in linguistic “handles” such as idioms is examined on the level of
individual anecdotes; storage in “memory templates” is examined on the level of groups of
anecdotes, and storage in larger structural frameworks is examined on the level of categorization

systems of anecdotal collections. During the process, the migration of memory from the personal
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and individual to the cultural realm, and that from the marginalized social groups to the

literati culture, will also be explored. These discussions reveal the abstract nature of anecdotal
accounts as during their transmission across time and space they become more independent on
empirical details and focus more on the cultural significance and cultural values embedded in
their narrative and categorization. Also during this process, the discussions on particular
examples of anecdotes, “memory templates,” and categories will show, on a case by case basis,
that the formation of the above-mentioned structural units of cultural memory in an anecdotal
collection is facilitated and shaped by the social, intellectual and cultural context and concerns of
the compiler’s own time.

The second part of this chapter examines the Tang yulin’s selective use of its source
material in restructuring the cultural memory and reconstructing its own image of the Tang.
Using a simple statistical clustering method, the discussion here first divides the fifty or so
source titles of the Tang yulin roughly into four groups. Then from each group, one title
representative of the issue at hand is selected for close examination. Among the large source
collections, the Tang yulin’s high coverage of the Guoshi bu demonstrates a shared principle of
compilation — to offer supplements to the official historical discourse, while its low coverage of
the Da Tang xinyu suggests the possibility that it was intended to be a response to the Da Tang
xinyu in both content and structure, and to offer a different image of Tang cultural memory. The
discussion here also touches upon how Wang Dang may have worked through his source books,
and how his compilation was influenced by the intellectual orientation of his own time. Among
the smaller source collections, the Tang yulin’s high coverage of the Liu Gong jiahua lu is used
as an example to discuss the phenomenon of the circular transmission of cultural memory from

source title to a text and then from the text back to the source title, and its related issues; while
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the Tang yulin’s low coverage of several source books brings the discussion back to the issue

of Wang Dang’s less preferred topics.

5.1 Anecdotal Literature as Vehicle and Repository of Cultural Memory

This section first uses an account on Lu Qi’s wickedness as an example to discuss the
“fuzzy” or “indistinct” nature of anecdotal memory and the ambiguous idea of historical truth. It
then takes the anecdote about a woman’s dream of a steelyard before giving birth as an example
to illustrate the way individual memory migrates, or spreads, into the realms of collective and
cultural memory over time, and to show the development of a symbolic nature of anecdotal
accounts that is characteristic of cultural memory. The discussion here also uses the anecdote
about a court musician’s memory of old owls gathering on the roof of a palace as an example to

offer the idea of the migration of memory from marginalized social groups to the literati culture.

5.1.1 Lu Qi’s Wickedness: “Fuzzy” of “Indistinct” Memory and the Idea of shi ‘B (Truth)
Lu Qi BT (d. ca. 785),”* the Grand Councilor of Dezong’s court, came down in history

as an evil and wicked minister. His biography in the Jiu Tang shu notes that “[Lu] Qi’s
appearance was ugly and his complexion bluish, people all looked upon him as [if he were] a

ghost” fCSAFATT B ANEE » A By 58 .*! The compilers of the Xin Tang shu described him

similarly,”** but rather than following the Jiu Tang shu’s ordering the biographies

20 Lu Qi AT, style name Ziliang T~ £, was a court official during the reign of Emperor Dezong who rose to high
positions due to his family background. Though regarded fairly high by the Emperor, he was by nature deceitful and
jealous of those who were talented and able. He schemed against many court officials of his time, therefore was not
well regarded among his peers. For biographies of Lu Qi, see Jiu Tang shu, 135.3713-8; Xin Tang shu, 223b.6351-4.

™! Jiu Tang shu, 135.3713.

22 Xin Tang shu, 223b.6351.
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chronologically, they moved him to the end of the section of biographies and put him in the

category labeled “Jianchen” Z&1, “Evil Ministers.” Though Lu Qi certainly committed enough

evil deeds to deserve such a name and unfavorable image, it still seems significant that, of all the

evil ministers from the Tang, he stood out as a prominent symbol of jianxie #&4[5, “being evil

and wicked,” in the political discourses and debates among court factions of the Song. In Su
Xun’s &£/ (1009-1066) “Bian jian lun” ¥#4F 4%, Lu Qi and Wang Yan F17 (256-311) of the
Western Jin are singled out as main examples of evil ministers that harmed the administration of
the state. The authorship of the “Bian jian lun” has long been debated and recently it is argued to
be a political forgery composed under the context of fierce factional struggles during the
Southern Song. Its purpose was to attack the factions in favor of Wang Anshi’s New Policies by
designing a direct attack on Wang Anshi from Su Xun.”” But nonetheless, Lu Qi remained the
widely used and mutually understood analogy and symbol of evilness in political attacks
between the old and new factions. What makes Lu Qi’s wickedness so memorable that he stood
out, among the many Tang dynasty evil ministers, as a prominent example in Song political
discourse? Anecdote #69 in the Tang yulin especially identifies the unusual nature of Lu Q1’s
wickedness:

Emperor Dezong had already demoted Lu Qi, but still often missed him. When later [the

emperor] intended to raise his rank somewhat, the court officials were frightened and all

sent in remonstrations and memorials. The sovereign questioned Li [Mian], the Duke of

73 For the political function of the “Bian jian lun” and the debate on its authorship see Liu Naichang Z[75 &, “Su
Shi tong Wang Anshi de jiaowang” &ki#i[E] 2221735 1F (On the Interactions between Su Shi and Wang Anshi), in
Dongbei Shida xuebao FILEAE# (1981) no. 3, pp. 45-51.
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Qian,”** “Where does the evil and wickedness of Lu Qi lie?” [Li Qiangong] replied,

“That Your Majesty does not know — this is exactly that by which he is evil and wicked.”

MR 2 - (RO » IR A - ERIEAR 1 E
TR 2 "R ¢ B TRAD LR B bt -

Zhou Xunchu identifies an account entitled “Lu Qi Is Evil and Wicked” [EAfC R 4T H
from Li Zhao’s 225 (fl. 806-820) Guoshi bu [F] 5 ## (Supplement to the State History) as the

source of the entry in the Tang yulin. The two accounts are largely identical except for the last
line where the Guoshi bu account reads “[Li] Mian said, ‘All under heaven regards him as evil

and wicked while Your Majesty does not know, this is that by which he is evil and wicked”” %]

H o KLU » MRE RS > BT L E4TF .7 It seems that the Tang yulin account

shortened Li Mian’s line in the Guoshi bu account in order to focus on the point “that Your

Majesty does not know” [ N4 as the exact nature of Lu Qi’s wickedness. As mentioned in

the previous chapter, Harald Hendrix identifies “a particularly strong mnemotechnic effect” that
results from the “narrative structure at the basis of almost all anecdotes,” and notes “people
remember them almost automatically and don’t find any difficulty in reproducing them when

d 99727

require In the case of the anecdotes on Lu Qi’s wickedness, the center of such a narrative

structure is certainly the “punch line” at the end of the account — a line that conveys all the

24 Li Mian Z=4) (717-788), style name Xuanging 22 Jl, was a descendant of the Tang ruling house. He held various
positions in Emperor Suzong’s court, also served as a Grand Councilor for Emperor Dezong. For biographies of Li
Mian, see Jiu Tang shu, 131.3633-6; Xin Tang shu, 131.4506-9.

" Tang yulin jiaozheng, 1.42.

726 Tang Guoshi bu, 1.16b, in Siku quanshu, 1035:425b.

27 Hendrix, “Historiographical Anecdotes,” p. 18.
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smartness and sassiness of the story through its artful rhetoric of paradox. One can imagine

the audience of this story raising their eyebrows as the storyteller stresses “that Your Majesty

does not know” ¥ N A4 and nodding with the satisfaction of gaining unusual insight at “this is
exactly that by which he is evil and wicked” [ILFT DL By 7% 45, The shorter the punch line, the

stronger its dramatic and mnemotechnic effect. It can be argued that because of the dramatic
effect of this line, the anecdote was put in the “Yanyu” category of the Tang yulin, perhaps to
serve as an insightful awakening call.

Another early account of the same idea can be found in the Da Tang zhuanzai K [E{##Ek

(Records of the Great Tang), which reads,
Emperor Dezong questioned Li Mian, the Duke of Qian, “People say that Lu Qi is evil
and wicked, why?” [Li] Mian said, “Although people all know it, Your Majesty alone

does not, this is exactly that by which he is evil and wicked.”

TERMFEAM - ARBEACRATS > it ? s © NERZ > BENEARD > FERTEA
TP AR, o 7

In addition to the two similar early accounts in the Da Tang zhuanzai and the Guoshi bu, brief

mentions of Lu Qi being evil and wicked can also be found in Yuchi Shu’s F{#E&E Nan Chu
xinwen F4%EH ] (New Things Heard in the Southern Chu) and Li Fan’s Z2%% (d. 829)"® Ye

Hou jiazhuan ¥}{727 {% (Family History of the Marquis of Ye), both of which miscellaneous

™ Da Tang zhuanzai, 21b, in Siku quanshu, 1035:538b.

72 For biographies of Li Fan, see Jiu Tang shu, 130.3623-5; Xin Tang shu, 139.4638-9.
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collections compiled during the late Tang.”° The Ye Hou jiazhuan account quoted in the

Shuo fu and the Lei shuo reads:
[Li] Mi (721-789)"' said that Lu Qi was evil and wicked, [but] Emperor Dezong praised

him as meticulous. [Li] Mi said, ‘“Meticulousness is the manner of an evil minister.”

SLEEEEACEETS o TESREEL G < OBE TR e - T

And the even more brief account from the Nan Chu xinwen, as quoted in the Shuo fu, reads “Li

Mi said that Lu Qi’s meticulousness was the manner of an evil minister” Z2))EEEAC/ N 9%
Fi 7 f8.7 Relating to Sarah Allen’s comments on the relationship between a story in the domain

of oral storytelling and its different manifestations in written accounts, the various versions of
the discussion on Lu Qi’s wickedness is a possible indicator that the main idea of the story was
circulated orally in the public domain of shared cultural memory, and was told in various

versions by different parties. These different versions of stories labeling Lu Qi as jianxie Zz 4,
“evil and wicked,” and as a jianchen #&E2, “evil minister,” circulating orally during the late Tang

period resulted in the different textual records of anecdotal accounts. As discussed in the
previous chapter, these textual records preserved and transmitted the anecdotal memories of past,

as well as the fragmented and variant nature of such anecdotal cultural memory.

39 7Zhou Xunchu, Tang ren yishi huibian FE N\ #2845, 1:15.768.
3! For biographies of Li Mi, see Jiu Tang shu, 130.3620-3; Xin Tang shu, 139.4631-8.

732 See the Zhang Zongxiang edition of the Shuo fir, 7.9b (Taipei: Xinxing Shuju, 1963), p. 138a. Zhang’s edition
identifies the source to be Ye Hou jiazhuan ¥[{7=22{&. See also Lei shuo, 2.17b-18a, in Siku quanshu, 873:28b-29a.

733 See the brief quote from the Nan Chu xinwen in Shuo fu, 46b.30b, in Siku quanshu, 878:521b. This is Tao Ting’s
VE¥E (jinshi 1610) edition of the Shuo fu. Also the brief quote from the Nan Chu xinwen in Zhang Zongxiang 555
TF (1882-1965) edition of the Shuo fu, 73.12a (Taipei: Xinxing Shuju, 1963), p. 1078a.
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In the two brief accounts from the Nan Chu xinwen and the Ye Hou jiazhuan, the

comments on Lu Qi’s wickedness came from Li Mi, the father of Li Fan. The Jiu Tang shu notes
that Li Fan was “smart and sharp when young, had the name of a talented man, without [proper]

conduct or righteousness” VISR » A4 » {7 and the Xin Tang shu describes him

similarly as “talented and sharp when young, but without [proper] conduct” /DA% » (7.7 At

the end of Li Mi’s biography in the Xin Tang shu, the historians criticized the credibility of Li

Fan’s Ye Hou jiazhuan being “mostly superfluous and exaggerated, not trustworthy” 257%({% »
K] fZ.7% In addition to the doubtful credibility of the brief accounts involving Li Mi, they lack

the “mnemotechnic effect” found in the much more dramatic “punch line” from the accounts of
Li Mian commenting on Lu Qi’s wickedness. Therefore, one might expect that the brief accounts
on Li Mi’s comment were not as memorable as the accounts on Li Mian’s comment. In deed,
over the time, they seemed to be taken over by the more memorable narrative with the more
dramatic “punch line.” And at one point, Li Mi was also recorded saying “People say [Lu] Qi is

evil and wicked, however Your Majesty alone does not sense his evilness and wickedness, this is

exactly that by which [Lu] Qi is evil and wicked” A\ SiCZ&FP e NaA~EEZZSD » /542
Z P bl B gh .

Tracing the story of identifying Lu Qi’s wickedness through historical records, an

interesting phenomenon can be found — the memory of who said the “punch line” discussed

4 Jiu Tang shu, 130.3623.
3 Xin Tang shu, 139.4638.
36 Xin Tang shu, 139.4638.

37 Zizhi tongjian, 233.12a-b, in Sibu beiyao.
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above became fuzzier over the time. In addition to the accounts from Tang miscellaneous

collections, the discussion on Lu Qi between Emperor Dezong and a minister, be it Li Mian or Li
Mi, also appears twice in the Jiu Tang shu, twice in the Xin Tang shu, and twice in the Zizhi
tongjian. These three titles were all official histories compiled by scholar officials of the early
Song dynasty, and all were available to Wang Dang while he worked on Tang yulin. In the Jiu
Tang shu, the dialogue appears in the biography of Li Mian”*® and the biography of Lu Qi.”*’
Both are similar to the Guoshi bu dialogue with Dezong asking the question and Li Mian uttering
the “punch line.” The biography of Li Mi in the Jiu Tang shu, on the other hand, does not include
a discussion between Dezong and Li Mi on the wickedness of Lu Qi.”* In the Xin Tang shu, the
dialogue also appears in the biography of Li Mian,”*' with the same wording with that of the Jiu
Tang shu, but is omitted from the biography of Lu Qi. However, a rather long conversation
between Dezong and Li Mi on the wickedness of Lu Qi is added in the biography of Li Mi’*
where Li Mi gives a list of Lu Qi’s evil deeds. Though Li Mi here does not utter the exact
“punch line,” he starts his response to the emperor’s question with a similar idea, “Were Your

Majesty able to sense [Lu] Qi’s vileness, would it have led to the disaster during the Jianzhong

(780-783) reign?” [ FRE T 2 B8 » 223 EY. " The Zizhi tongjian also records the

conversations on Lu Qi between Dezong and his two ministers. The conversation from the first

¥ Jiu Tang shu, 131.3636.
3 1bid., 135.3717-8.

¥ Ibid., 130.3620-3.

™! Xin Tang shu, 131.4509.
2 Ibid., 139.4637.

3 Ibid..
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year (785) of the Zhenyuan E{JT. (785-805) reign is between Dezong and Li Mian, similar to

their conversation in the biography of Lu Qi but without Li Mian uttering the “punch line.”’**

The conversation from the fourth year (788) of the Zhenyuan reign is between Dezong and Li M,
similar to their dialogue in the biography of Li Mi in the Xin Tang shu, but with the “punch line”
added at the beginning Li Mi’s response. Thus the Zizhi tongjian account in 788 has Li Mi

saying “People say [Lu] Qi is evil and wicked, however Your Majesty alone does not sense his

evilness and wickedness, this is exactly that by which [Lu] Qi is evil and wicked” A SH2#&40 M0

PE NN B EZRTT - e T9RC 2 Bt DA By 25915t before his line “If Your Majesty sensed it, how

could there be the rebellion during the Jianzhong (780-783) reign?” (& N& ~ » SHEF

™3 In most of the above cases, the conversation happened after Lu Qi was sent out of the

LT
capital and Emperor Dezong started thinking of promoting him again to a more significant
position. This was objected by court officials who charged Lu Qi as being an evil and wicked
minister, and the Emperor had to change his decision. Under such context, the Emperor posed his
question about Lu Qi, which prompted the response, from either Li Mian or Li Mi, with the
“punch line.” The complete accounts from the official histories are translated and examined
below. First, the account in the biography of Li Mian in the Jiu Tang shu reads:

746

In no time, Lu Qi was promoted from a Supernumerary Adjutant™ of Xinzhou to the

Prefect of Lizhou. Yuan Gao, the Supervising Secretary,”*’ objected to the edict and

4 Zizhi tongjian, 231.17a-b, in Sibu beiyao.
™3 Zizhi tongjian, 233.12a-b, in Sibu beiyao.
8 Hucker, pp. 452, 597, #5713, #8250.

"7 Hucker, p. 133, #587.
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presented a memorial for the reason that [Lu] Q1i, being wicked and glib, had harmed

the administration [of the court] and had yet to fulfill his duty after he was demoted. In
the end, [the Emperor] appointed [Lu Qi] as an Administrative Aide of Lizhou. On
another day, the Sovereign spoke to [Li] Mian and said, “the multitude all say Lu Qi is
evil and wicked, how come I don’t know [about it]! Do you, sir, understand what form it
takes?” [Li Mian] replied, “People of the world all know he is evil and wicked, and Your
Majesty alone does not know, this is exactly that by which he is evil and wicked.” People
of the time valued [Li Mian’s] uprightness, however, from this time on he was estranged.
i EACERTNBSNELERRISINRISE - S e DACIN e - IWRER » #
RN EBOSNNAEE - At H - EEEH ¢ TR NS FEACEIS PR
HiRF? ) HH 0 T RTERIEZETS - BN AR BT Rt o p NS EIE
H o SREE R -

The biography of Lu Qi in the Jiu Tang shu has more details on their conversation, where Li

Mian comments on how the people would be disappointed if Lu Qi is promoted, before Dezong

poses his question and Li Mian responses with the “punch line.” The objections from court

officials such as Yuan Gao %5 are omitted in the translation here. The account reads:

[Lu Qi] received [the Emperor’s] pardon, and was transferred to be an Aide™ in Jizhou.

He told others at his place of exile, “I will surely re-enter [the court] and be appointed.”
That [same] day, the Sovereign indeed appointed [Lu] Qi to be the Prefect of

Raozhou....... (Yuan Gao’s objection)...... The Sovereign spoke to the councilors and

™8 Jiu Tang shu, 131.3636.

™ Hucker, p. 112, #185.
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ministers and said, “I want to appoint [Lu] Qi as the Prefect of a small prefecture, is

this fine [with you]?” Li Mian replied, “It is fine even if Your Majesty appoint [Lu] Qi
[as the Prefect of a] large prefecture, but how would you handle the disappointment of the
millions of people?” The Sovereign said, “The multitude commented on [Lu] Qi being
evil and wicked, how come I don’t know [about it]?”’ [Li] Mian said, “Lu Qi is evil and
wicked, people of the world all know it, but only Your Majesty does not know, this is
exactly that by which he is evil and wicked!” Emperor Dezong fell silent for a long time.
Li Mi, the Policy Advisor, *” again responded, and the Sovereign said, “As to the affair
regarding Lu Qi, | have already agreed to what Yuan Gao memorialized. How is that?”
[Li] Mi paid his respect and said, “For several days the people outside [of the court]
discussed this among themselves and compared Your Majesty to [Emperors] Huan and
Ling of the Han. Today your minister received the royal instructions in person, only now
did I realize that even Yao and Shun could not be compared to [ Your Majesty]!”” Emperor
Dezong was greatly pleased and comforted and encouraged him. [Lu] Qi eventually died

in Lizhou.

B BEINRSE - AR ¢ “BEAM - "2H - R AN
S0 oo o FEHSERIH - rﬁﬁehfiﬂFE—/J\HlﬁUEE CHP? ) EEE s TRET
FACKELIRE] > HANIR RS 2 b RGRACATAS - BRI ALY ) fIE
FEACHTHS - R ANER ﬂ&ﬁ“‘?X’ﬁD Jﬂzﬁﬁu%ﬁ%&' J FEEBRARBRA - B
BRFNMEY > EH TERCZSE > REd=shz= O ? s msH: T8
HAMFERR > DR NEPEZAE ~ 8 ES58UKEE » JIHISE ~ sz fiath | ) (858
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% Hucker, p. 395-6, #4834.

1 Jiu Tang shu, 135.3717-8.
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The above account in the biography of Lu Qi in the Jiu Tang shu also includes a conversation

between Dezong and Li Mi after Dezong talked to Li Mian about Lu Qi’s wickedness. The
dialogue implies that Li Mi also objected Dezong’s plan to promote Lu Qi, thus, after Dezong
changed his mind, Li Mi complimented the Emperor profusely. Perhaps Li Mi also remonstrated
the Emperor earlier, but his remonstration with regard to the issue of Lu Qi is not found in either
the Jiu Tang shu biography of Lu Qi or that of Li Mi himself.

In the Xin Tang shu biography of Li Mian, the conversation between Dezong and Li
Mian, largely identical with their conversation in the Jiu Tang shu biography of Li Mian, is dated

in the first year (785) of the Zhenyuan reign, which reads:

When at the beginning of the Zhenyuan reign (785-805), the Emperor promoted Lu Qi to
be a Prefect, Yuan Gao remonstrated against the edict so that it was not issued. The
Emperor questioned [Li] Mian, “The multitude spoke of Lu Qi being evil and wicked, 1
on the contrary do not know [about it]. What do you say?”’ [Li] Mian said, “The whole
world all knows it, while Your Majesty alone does not know, this is exactly that by which
he is evil and wicked.” [People of the] time regarded [Li Mian’s] response as proper, but

from this time on he was estranged.

Hytw) > R AR - WEEHEAS T o wHBHE ¢ REEERETD - RN
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The biography of Lu Qi in the Xin Tang shu is mainly based on that of the Jiu Tang shu, the

major difference is that Dezong’s question with regard to Lu Qi’s wickedness and Li Mian’s

2 Xin Tang shu, 131.4509.
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response with the “punch line” are omitted. It can be viewed as a result of the Guoshi bu

account being taken out of the narrative completely. The account is translated as follows:
In the first year of the Zhenyuan reign, [Lu Qi] was appointed by [the Emperor’s] edict to
be the Prefect of Raozhou. Yuan Gao, the Supervising Secretary, > ought to dispatch the
edict but he would not draft it. He told the Grand Councilor, * “[Lu Qi] went against the
constant way of Heaven, caused the Owner of the Ten Thousand Chariots [i.e., the
Emperor] to live the life of a refugee,”>> and was fortunate to be pardoned and not
executed. In entrusting him with a large prefecture [the Emperor] would fail to meet the
expectations of the whole world.” The Grand Councilor was not pleased, and only then
did he summon another Secretary”® to compose the document. [However, Yuan] Gao
adamantly held against it [so that the edict] did not get to be passed. At this, the
remonstrating ministers such as Zhao Xu, Pei Ji, Yuwen Xuan, Lu Jingliang, and Zhang
Jian together responded [on the matter]. They did their utmost to say that [Lu] Qi’s
offense was detested by [all within] the four seas, and if [the Emperor] now again
reinstated him [in such a high position] the loyal ministers would feel chills in their hearts
and the fine scholar-officials would feel pain in their bones, this would surely soon lead

to disasters. Their words were sincere and to the point. The Emperor talked to the Grand

753 Hucker, p. 133, #587.
% Hucker, pp. 514-5, #6819.

7> In the fourth year (783) of the Jianzhong 1 reign, Li Xilie 227537l (d. 786) of the Huainan West Circuit g
P53 rebelled, claimed himself to be “Emperor” and his dynasty to be Chu 4&. On their way to rescue Xiangyang 22
F5 from the attack of Li Xilie, the troops from Jingyuan ;%[5 mutinied and took Chang’an instead, Emperor Dezong
fled the capital and took refuge in Fengtian Z=K.. For the biography of Li Xilie see Jiu Tang shu, 145.3943-5, Xin
Tang shu, 225b.6437-41.

8 Hucker, p. 417, #5136.
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Councilor, “Is it fine to appoint [Lu] Qi [as the Prefect of a] small prefecture?”” Li

Mian said, “There’s nothing problematic for Your Majesty to even give him a large
prefecture, but how would you handle the criticism from all four directions?”” Only then
did [the Emperor issued an] edict to make [Lu Qi] an Administrative Aide of Lizhou.
Later, Li Mi, the Policy Advisor, had an audience, the Emperor said, “[ Yuan] Gao and
others commented on the matter concerning [Lu] Qi, I have already agreed with them.”
[Li] Mi touched his forehead to the ground and congratulated [the Emperor], saying,
“Day after day [the people] outside [of the court] regarded Your Majesty as the same as
[Emperors] Huan and Ling of the Han, only now did I realize [you were the same kind of]
sovereign as Yao and Shun.” The Emperor was happy. [Lu] Qi in the end died in Lizhou.
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The conversation between Dezong and Li Mi in the above account from the Xin Tang shu

biography of Lu Qi is also similar to that in the Jiu Tang shu biography of Lu Qi. The main

difference is simply the Guoshi bu anecdote on identifying Lu Qi’s wickedness has been taken

out. On the other hand, the biography of Li Mi in the Xin Tang shu includes a new account of a

conversation between Dezong and Li Mi that parallels the preceding:

"7 Xin Tang shu, 223b.6354.



286
The Emperor once casually said, “Lu Qi is honest, upright, and outspoken. But he is

lacking in learnedness and cannot expand my [view] of the ways of antiquity. People all
identified him as evil but I don’t sense it.” [Li Mi] replied, “Were Your Majesty able to
sense [Lu] Qi’s vileness, how could the disaster during the Jianzhong (780-783) reign
have been brought on? [Causing] Li Kui (713-784) [to be sent to] befriend the foreign
countries”® and Yan Zhenging (709-785) [to be sent] as an envoy [to pacify Li] Xilie (d.
786),” he did a lot of harm to the virtuous men of earlier times. Moreover, Yang Yan’s
(727-781)"®° crime was not punishable with death, [but Lu] Qi edged him out and framed
him, making Guan Bo’®' the Councilor instead. [Li] Huaiguang (729-785)"%* established
merit and [Lu Qi] forced him to rebel. This is against Heaven.” The Emperor said, “What
your Excellency said indeed happened. However, Yang Yan regarded me as if [ were a
boy three feet tall — whenever he had something to discuss and memorialize, if | agreed
[to it] he would leave, if I did not allow [it] he would then [threaten to] resign his office.
It was not only [Lu] Qi who abhorred him. As to the rebellion during the Jianzhong reign,

did your Excellency also learn about what Sang Daomao said? It was fated to be thus.”

¥ Lu Qi abhorred Li Kui and recommended him to Dezong as an envoy to the . See the biography of Li Kui in Jiu
Tang shu, 126.3559-61, Xin Tang shu, 150.4807-9.

9 Yan Zhenging had been serving the Tang court since the reign of Emperor Xuanzong and Lu Qi was envious of
his authority and influence in court. Therefore, in the fourth year (783) of the Jianzhong reign, when Li Xilie of the
Huainan West Circuit rebelled, Lu Qi recommended Yan Zhenqing to Emperor Dezong as the envoy to be sent to
pacify Li Xilie. Li Xilie tried to force Yan to serve his Chu court but Yan resisted fiercely. When Li Xilie’s troops
were defeated by the Tang and his brother executed, Li killed Yan Zhenqing in rage. See the biography of Yan
Zhengqing in Jiu Tang shu, 128.3589-98, Xin Tang shu, 153.4854-61. See the biography of Li Xilie in Jiu Tang shu,
145.3943-5, Xin Tang shu, 225b.6437-41.

7% See the biography of Yang Yan in Jiu Tang shu, 117.3418-25, Xin Tang shu, 145.4722-7.

781 Guan Bo was a puppet councilor controlled by Lu Qi. See the biography of Guan Bo in Jiu Tang shu, 130.3627-9;
Xin Tang shu, 151.4817-9.

762 See the biography of Li Huaiguang in Jiu Tang shu, 121.3491-6, Xin Tang shu, 224a.6375-9.
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Li Mi then went on to convince the Emperor that the ruler should not believe in fate. This whole
account, just like many other accounts on Li Mi’s life in his biography in the Xin Tang shu, is
nowhere to be found in the Jiu Tang shu biography of Li Mi. It is generally believed that many
of these new accounts were in fact taken from Li Fan’s Ye Hou jiazhuan. Li Fan, the son of Li

Mi, was “smart and sharp when young, had the name of a talented man, without [proper] conduct

or righteousness” /DIEEE » 544 » 7. His own flaws caused him to be despised

among officials and gained him quite some enemies in court. The Ye Hou jiazhuan was
composed when he realized he was framed and about to be executed, as the Xin Tang shu record
indicates:

[Li] Fan was imprisoned and knew he was soon to die. He feared the merit and

accomplishments of his late father would become obliterated, asked ward guards for

some scratch paper, picked up the writing brush, composed ten chapters of the “Family

History” and passed it on to the world.

R RIHZE RS ATEERM - (ETEREEA - SEEE R R 0 M
Locked up in his prison cell, Li Fan must have written the family history based solely on his

memory, if not his imagination as well. Judging from the entries quoted from the Ye Hou

783 Xin Tang shu, 139.4637.
8% Jiu Tang shu, 130.3623. See also Xin Tang shu, 139.4638.

%5 Xin Tang shu, 139.4638.
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Jiazhuan in Zhang Zongxiang’s edition of the Shuo fu, the nature of Ye Hou jiazhuan seems

to be as fragmented, miscellaneous, and anecdotal as any other Tang dynasty collection of
anecdotes. Though the compilers of the Xin Tang shu criticized Li Fan’s “family history” as

“mostly superfluous and exaggerated, not trustworthy” 267%(% » “RNH]{Z, they still “selected
those [accounts] close to the truth and compiled them in the biography [of Li Mi]” B HIT &
%£3/Me.7° Thus, some of Li Fan’s personal memories of his father Li Mi, though fragmented

and anecdotal, made their way into the official biography of Li Mi and as time lapsed became
official history in the eyes of later generations.
How did the Song historians deliberate which accounts from Li Fan’s personal memory

were “close to the truth” %78 and which ones were not? What were the criteria for “truth” ‘& in

the understanding of Song historians? None of these questions were explicitly addressed by early
historians, but the way the Xin Tang shu compilers treated the Ye Hou jiazhuan signifies the
long-existing, complex historiographical attitude toward the miscellaneous, anecdotal memories
of the past. Thus, there is a “fuzzy” or “indistinct” attitude regarding the line between trust and
suspicion — it is never clearly defined, often decided case-by-case, anecdote-by-anecdote,

hinging on the rather subjective understanding of “truth” & in historiography. It is such an

indistinct attitude toward the anecdotal memories of the past that results in the “fuzzy memory”
found even in official histories.

In the case of Li Mi on Lu Qi’s wickedness, it seems that the Song historians decided the
above account was “close to the truth” and added it to the official biography. On the other hand,

the account in the Ye Hou jiazhuan where Li Mi also identifies Lu Qi as being evil and wicked.

788 Xin Tang shu, 139.4638.
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The comment “meticulousness is the manner of an evil minister” 7|\ /5755 2~ 887%7 seems

to be regarded as not close to the truth and left out of the Xin Tang shu biography of Li Mi. The
reasons for the Song historians’ particular deliberation on which one of the two accounts is
“close to the truth” can only be speculated. Granted, the latter is too brief a comment to be
substantial material for official biography, while the former offers a list of historical evidence for
Lu Qi’s wickedness. Moreover, the conversation in the former account subsequently moves to
demonstrate Li Mi’s advice on the wise ruler should not believe in fate, which adds to the
depiction of Li Mi1’s character and merit as a minister. But in addition to these reasons, could it
be that the conversation also expresses an idea similar to that of the conversation between
Dezong and Li Mian in the Jiu Tang shu and Xin Tang shu biographies of Li Mian? Though Li
Mi here does not utter the “punch line” word-for-word to identify Lu’s wickedness as exactly the
Emperor not knowing it, in asking the rhetorical question “Were Your Majesty able to sense [Lu]

Qi’s vileness, would it have led to the disaster during the Jianzhong (780-783) reign?” [ N 552
Fer T8 225 Es, 7 he clearly presents the same idea that the Emperor not sensing Lu’s

wickedness is where disaster originates. Could it be that by the Song, this particular idea, due to
its dramatic and memorable nature, had become so conventionally established that it caused a
snowball effect making accounts with similar ideas appear more logical in people’s
understanding of the past and thus closer to the “truth?”

The reason can only be speculated as to why the dialogue with the “punch line” on

identifying Lu Q1’s wickedness was dropped from the conversation between Dezong and Li

767 See the Zhang Zongxiang edition of the Shuo fir, 7.9b (Taipei: Xinxing Shuju, 1963), p. 138a. Zhang’s edition
identifies the source to be Ye Hou jiazhuan. See also Lei shuo, 2.17b-18a, in Siku quanshu, 873:28b-29a.

%% Xin Tang shu, 139.4637.
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Mian in the Xin Tang shu biography of Lu Qi. After all, as shown in the Guoshi bu, the Da

Tang zhuanzai, the Jiu Tang shu biographies of Li Mian and Lu Qi, the “punch line”” belongs to
Li Mian. Even the biography of Li Mian in the Xin Tang shu itself keeps the dialogue with the
“punch line.” While keeping what was in the Jiu Tang shu biography of Li Mian could be a
simple act of following previous records, deleting the same dialogue from the Jiu Tang shu
biography of Lu Qi seems to be a much more significant and active move to make. The Xin Tang
shu’s inconsistency on keeping or deleting the “punch line” dialogue seems to suggest an
undecided historiographical attitude toward this particular anecdote, which resulted in the
“fuzzy” or “indistinct” memory on this issue within the official history itself.

To complicate the issue, when it came to the Zizhi tongjian, the “punch line” altogether
became Li Mi’s words rather than Li Mian’s. The two Zizhi tongjian records on the same issue of
Lu Qi’s wickedness are similar to those in the Xin Tang shu: the account of Dezong and Li
Mian’s conversation dropped the Guoshi bu anecdote just like the Xin Tang shu biography of Lu
Qi did; while the account of Dezong and Li Mi’s conversation, which is based on the Xin Tang
shu account taken from the Ye Hou jiazhuan, went as far as explicitly inserting the “punch line,”
almost identical in wording to Li Mian’s line, at the beginning of Li Mi’s response to Dezong’s
question. Dezong and Li Mian’s conversation is from the first year (785) of the Zhenyuan reign.
It reads:

769

Lu Qi, the Supernumerary Adjutant””” of Xinzhou, received [the Emperor’s] pardon, and

770

was transferred to be an Aide’ ™ in Jizhou. He told others, “I will surely re-enter [the

court].” Shortly after, the Sovereign indeed appointed him to be the Prefect of

789 Hucker, pp. 452, 597, #5713, #8250.

7 Hucker, p. 112, #185.



Raozhou...(Yuan Gao’s objection)... on the wuwu day, the Emperor spoke to the
Grand Councilor, “Is it fine to appoint [Lu] Q1 as the Prefect of a small prefecture?” Li
Mian said, “If Your Majesty desires to appoint him, even [the Prefect of] a big prefecture
would also be fine. [But] how would you handle the disappointment of all under
heaven?” On the renxu day, [the Sovereign] made [Lu] Qi an Administrative Aide of
Lizhou. He sent a messenger to Yuan Gao and said, “I carefully thought about your
Excellency’s words, they indeed were most appropriate.” He again told Li Mi, “I have
already agreed to what Yuan Gao memorialized.” [Li] Mi said, “Day after day people
outside [of the court] discussed among themselves and compared Your Majesty to the
[Emperors] Huan and Ling. Now I humbly received your virtuous voice, you are [the
ruler even] Yao and Shun could not catch up with.” The Sovereign was delighted.
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This account is similar to the conversation between Dezong and Li Mian recorded in the

biography of Lu Qi in the Xin Tang shu — without Li Mian uttering the “punch line.” Thus the

Guoshi bu anecdote is not included in the official narrative here either.

The Zizhi tongjian conversation between Dezong and Li Mi is from the fourth year (788)

of the Zhenyuan reign. It is similar to their dialogue in the biography of Li Mi in the Xin Tang

shu, but with the “punch line” added at the beginning Li Mi’s response. It is translated as follows:

" Zizhi tongjian, 231.17a-b, in Sibu beiyao.
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With ease, the Sovereign discussed with [Li] Mi all the Grand Councilors since he

took the throne and said, “Lu Qi is loyal, honest, steadfast and upright. People say [Lu]
Qi is evil and wicked, I alone don’t think that is the case.” [Li Mi] said, “People say [Lu]
Qi is evil and wicked, however Your Majesty alone does not sense his evilness and
wickedness, this is exactly that by which [Lu] Qi is evil and wicked. If Your Majesty
sensed it, how could there be the rebellion during the Jianzhong (780-783) reign? [Lu] Q1
[caused] Yang Yan to be killed due to their personal feud, edged Yan Zhenqing out to the
land of death, agitated Li Huaiguang and caused him to rebel. Thanks to Your Majesty’s
sagely insights, you exiled him, the hearts of the people were immediately happy and

Heaven also regretted the disaster. If not so, how much more widespread could the

',’ 2

rebellion become!” The Emperor said, “Yang Yan regarded me as if I were a boy...... .
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Here Li Mi says “People say [Lu] Qi is evil and wicked, however Your Majesty alone does not

sense his evilness and wickedness, this is exactly that by which [Lu] Qi is evil and wicked” A&
FEZRFPIM e NN 2T o 5t 2 Pl AR5 %0t in addition to his response found in the
biography of Li Mi in the Xin Tang shu. The Kao yi % % comments on the added “punch line”

that “in the Jiu [Tang shu] biography of Li Mian, [Li] Mian already said these words to Dezong,

which is roughly similar to the words of Li Mi in the Ye Hou jiazhuan. It is unknown which one

72 Zizhi tongjian, 233.12a-b, in Sibu beiyao.
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is correct. Now both are preserved here” BRI EHEZE A EE - B EREHIMONE

HE > FAYE - SWFE2." Apparently the Zizhi tongjian found it more suitable for the

“punch line” to go with Li Mi’s line “If Your Majesty sensed it, how could there be the rebellion

during the Jianzhong (780-783) reign” {E[t: N& >~ » ‘SHEH 2 BLF, than for it to stand alone

as Li Mian’s line. The result is a response from Li Mi that combines the list of evidence for the
disastrous results of Lu Qi’s wickedness, which is favored by the historiographical attitude over
a simple brief comment, and the memorable “punch line” that represents the culturally
established idea of Lu Qi’s wickedness, even though it was originally from the anecdotes about
Li Mian. The combination forms a much better narrative — both substantial with weighty
evidence and memorable with a dramatic, effective “punch line.”

This case shows the manipulative aspect of the historiographical attitude toward the
anecdotal memories of the past. While later scholars of history spent much time and energy

searching for empirical truth through textual questions such as “which one is correct” Z{ & the

historians, on the other hand, took the authority, if not liberty, to decide on which anecdotal

accounts were “close to the truth” ¥7& and could be included in official history. And among

those accounts included in histories, they held the authority to manipulate them so much so to the
extent of fusing different accounts into one and putting words of one actor into the mouth of the
other. In the case of identifying Lu Qi’s wickedness, it seems that who said the memorable line is

not important, the shi &, “truth,” of the anecdote is the understanding of Lu’s wickedness

embedded in the “punch line.” Even if the anecdote was completely made up at the very

B Tang yulin jiaozheng, 1.42. The “roughly similar” words mentioned here could be the Ye Hou jiazhuan entry on
Lu Qi’s wickedness preserved in the Lei shuo and the Shuo fu, which features the line “meticulousness is the
manner of an evil minister” 7|\ J5Z5E 2 BE. Or it could be a different entry that is no longer extant today.
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beginning, because of its memorable nature and lasting effects, the idea of Lu’s wickedness

had long become a culturally established s/ki over time. Thus the historiographical attitude
toward these anecdotal memories of the past can be viewed as following a logic that is more
culturally convincing than empirically verifiable, as seeking the cultural truth rather than the
empirical truth.

What then is the significance of the Tang yulin including the Guoshi bu version of the
anecdote on Li Mian identifying Lu Qi’s wickedness? What is the attitude of anecdotal
collections toward these fragmented accounts from the past? In placing the anecdote on Lu Qi’s

» ==

wickedness in the category “Yanyu” S && (Speech and Conversation, Quips and Repartee),

Wang Dang apparently values the speech more than the fact who the speaker is. In other entries
of the Tang yulin, Wang Dang sometimes would point out their obvious discrepancies with
historical records, but would nonetheless keep the anecdotes in his collection. For example,

774
9

anecdote #11 in the “Zhengshi” F{Z= (Affairs of Government) category reads:

During the years of the Kaicheng (836-840) reign, Li Shi was the Councilor and also in
charge of the Revenue Section.””” One day he went to the morning court and was shot by
an arrow, in the end he left [the capital] to garrison in Jiangling. From this on, [the
emperor] decreed that the Grand Councilors should travel by sedan chairs and
commanded the Lord of the Imperial Insignia’’® to guard them with three thousand

soldiers on their way in and out. Li [Deyu], the Duke of Wei, became the Councilor

™ The origin of this entry is unknown. The entry entitled “Panting weisong” #5443 in the seventh juan “Xian ti
ji” BREFEC of the Lei shuo records a roughly similar account. See Tang yulin jiaozheng, 1.75.

5 Hucker, p. 537, #7194.

76 Hucker, p. 168, #1162.
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again, deliberated [on the issue] and said, “In [such] a place all [people] look upon,

there naturally [should] be [a proper] appearance of the state. Living in [such] a time of
peace, for what do I need to make military preparations? All service of escorting can be
stopped.”
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At the end of the anecdote, there is a note added by Wang Dang that reads “[The year] Li [Deyu],
the Duke of Wei, first became the Councilor was the seventh year (833) of the Taihe (827-835)
reign, which was before Li Shi [served as Councilor] and the [matter of his] guards were not

because of Li [Shi]’s incident. Whoever recorded this made a mistake” 23/ ) AFHE AR
o BERZAT BEARES - 382 A - 7" More over, the biography of Li Shi 255
in the Xin Tang shu notes that in the first month of the third year (838) of the Kaicheng Ff ik
(836-840) reign, Li Shi went to court on horseback and was attacked by robbers, the emperor
was shocked and “for the first time ordered twenty guards and soldiers of the Six Armies to
accompany the Grand Councilors” #& /N B &+ —+ AfE524H.7° Thus, the anecdote included
in the “Zhengshi” category here seems to be nowhere close to any verifiable historical fact. With
its mistake in chronology, it cannot even be counted as “fuzzy memory,” and there seems to be

no particular cultural significance to this account either. Why then did Wang Dang include such

an account? Perhaps, a collection of anecdotal accounts from the past is compiled to preserve the

"7 Tang yulin jiaozheng, 1.75.
" Zhou Xunchu identifies this note to be added originally by Wang Dang. See Tang yulin jiaozheng, 1.75.

" Xin Tang shu, 131.4516. See also Tang yulin jiaozheng, 1.75.
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“memory” of the past — the past as remembered rather than the past as it was. Anecdotes,

empirically true or false or “fuzzy,” naturally become part of people’s memory of the past over
the time, or it can be said that they themselves produce a particular type of memory of the past.
In his article “Historiographical Anecdotes as Depositories and Vehicles of Cultural
Memory,” Harald Hendrix points out that historiographical anecdotes contribute to the creation
of cultural memory,”* and they possess “qualities that are judged more essential than the
historian’s search for empirical truth.”’®' Hendrix also advocates that “they should be examined
as such: not as true or false stories — like so many historians have been investigating them — but
as indications of ideologies, ...... at least in origin, during the period in which they are being
conceived.”’®* Although Hendrix’s arguments are based on his study on “biographical
anecdotes” that are closely associated with the life and personality of the historical figures they
depict, his views are to a large extent valid to the study here on miscellaneous anecdotal
collections. The example of the “fuzzy” or “indistinct” memory on Lu Qi’s wickedness supports
Hendrix’s idea that “in historiographical discourses anecdotes have the rhetorical function of an
exemplum: with great efficiency they convey the inner logic of historical facts, and in a way that
people will easily remember it. This makes the factual basis of anecdotes virtually irrelevant,
since it is not their function to communicate empirical facts. They communicate an interpretation
of empirical facts.””® As discussed above, the anecdotes on Lu Qi’s wickedness convey more of

a cultural reality, or in Hendrix’s terms, an interpretation of the empirical facts of Lu’s

80 Hendrix, “Historiographical Anecdotes,” p. 18-20.
"1 Ibid., p. 21.
782 Hendrix, “Historiographical Anecdotes,” p. 22.

783 Ibid..
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wickedness. Thus the “fuzzy” or “indistinct” memories caused by different historiographical

attitudes toward these anecdotes do not harm the cultural reality they represent because though
the details differ, the interpretation remains the same. On the other hand, the “fuzzy” or
“indistinct” memories in turn reveal the issue that official histories, through their seemingly
authoritative way of selectively using and manipulating anecdotal cultural memory, also subject
themselves to the influence of the symbolic impressions made by such cultural memory.

Cultural memory is particularly strong and resilient. The cultural reality communicated in

the concept of Lu Qi as a symbol of jianxie Z& %[, “evil and wicked,” had its wide and long-

lasting influence beyond historical writing and reaching well into the Qing dynasty, and even

today. In the Taiping guangji, we find an account entitled “Taiyin furen” &z A\ (Lady of the

Supreme Yin)"**

that retrospectively explains why Lu Qi became a Grand Councilor. In this
story, the evil and wicked nature of Lu Qi plays the decisive role and gains him the upper hand
even though all those he deals with are either immortals or celestial authorities. The story is
summarized as follows:

When young, Lu Qi was poor and took lodging in an abandoned house. His neighbor, a

certain “Grandmother Ma” JjiiiZ%, matched him with a young girl who turned out to be

Lady of the Supreme Yin (i.e., The moon). The lady had the permission of the Heavenly
Emperor to come to the human realm for a spouse and had picked Lu Qi, through
Grandmother Ma, because he possessed the potential to be an immortal. When
Grandmother Ma eventually brought Lu Qi to the Lady’s Water Crystal Palace, the Lady

offered him three choices: to stay with her in the palace forever as an immortal, to

"% Taiping guangji (Tainan: Pingping chubanshe, 1974), 64.400-1.
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become an “immortal on earth” }/{l[] who could visit the palace from time to time, or

to be the “Grand Councilor of the Central State” 1 [Ef524H. To please the Lady of

Supreme Yin, Lu Qi chose the first option. The delighted Lady thus memorialized the
Heavenly Emperor and summoned his envoy, but Lu Qi remained silent when the envoy
asked him to confirm his choice. He remained silent for a second time when the flustered
Lady of Supreme Yin urged him to answer. Only when in the end the envoy repeated the
three options again and pressed him to decide quickly, did Lu Qi shout out, “Grand
Councilor of the Central State!” The Lady of Supreme Yin was greatly disappointed and
Lu Qi was sent back to the human realm.
The story apparently came into being after Lu Qi became the Grand Councilor, and certainly also
after the idea of him being evil and wicked became an established cultural concept. In offering a
retrospectively formed supernatural explanation for Lu Qi’s ascending to high court positions
where his sly and wicked nature plays a decisive role, the account not only highlights his
wickedness, but also discredits his eligibility for the prestigious position. The account draws on
the established cultural impression of Lu Qi’s evil and wicked nature and functions in turn to
expand that idea through additional supernatural context and to perpetuate the idea through
generating new content of the cultural memory on Lu Qi and transmitting such memory outside
of historical writing. The lasting cultural image of Lu Qi being evil and wicked made him the
perfect antagonist and evil driving force for the plot in the Qing dynasty vernacular novel Erdu

mei —fEHg (When Plum Blooms Again).” The story is set in Tang dynasty. When an upright

official was framed by Lu Qi and executed, his son went in flight from Lu’s persecution. Lu was

8 Xiyingtang zhuren 152 A, Erdu mei —JEHg (When Plum Blooms Again, Shanghai: Dawen Shudian), 1937.
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the major evil force threatening the son’s life and the love between him and the daughter of

another family struck asunder by Lu Qi. The young lovers fought through many difficulties to
eventually gain justice and get married under the Emperor’s authority. The story of forty
chapters was subsequently adapted into various opera and local drama performances, as well as
drum storytelling performances. This image of Lu Qi and the memory of his wickedness have

been actively kept alive till this day and have become the cultural shi &, “truth,” on a symbolic,

cultural level that is rooted in but has grown beyond empirical historical truth.

5.1.2 Steelyard in the Dream, Old Owls on the Roof — the Migration of Memory

In the study of the Tang yulin, the passing of time is an important notion that covers the
time from the Tang when the events represented in the anecdotes took place, or are believed to
take place, to the Song when these short narratives were selected and compiled in the particular
collection entitled Tang yulin. The idea refers to the passing of time beyond the individual’s life
span in general that allows the individuals’ memory of personal experience, or their memory of
the stories they made up, to spread over to the memory of others and migrate into the realm of
collective and eventually cultural memory. During this process, these already short accounts tend
to lose the tedious details that do not make much sense to audiences at a much more distant time
period, and tend to gain an abstract, symbolic nature that is characteristic of culture memory.
Such symbolic nature is hinted in the case of the many accounts on Lu Qi’s wickedness where
one “punch line” appears more memorable, more meaningful and more important than the many
details of factual nature — including who was the one that said this line. Over the time, this line

became the symbol of Lu Qi’s wickedness and was even put into a different person’s mouth to



300
support his case. Of course, in most cases, the many versions of the story that ever existed in

the process of such migration of memory would be transmitted together, resulting in textual and
oral variations of different amount of details. In some of the “extreme” versions, the stories may
also take a form as compact as a single representative phrase or an idiom that represents the main
idea of the original anecdote without telling the story at all. The following example of the

steelyard in the dream will illustrate this point.

5.1.2.1 Steelyard in the Dream: From Individual Memory to Cultural Memory

The migration, or spreading, of memory from the individual to the collective and cultural
realm is much more noticeable in the case of traumatic historical events. In discussing stories of
martyrdom, Rania Huntington points out that “in remembering those who died during the times
of the Taipings, personal memory and grief for those one loved must coexist with the obligations
of hagiography.””® Once a person died as a martyr, “an ordinary person in a commonplace
memory has been translated to another level of public commemoration.””®” When discussing
stories of ghosts weeping, she notes that “accounts of ghosts weeping after times of violence is

2 ¢

an ancient trope,” “these lingering, unfixed voices are a compelling representation of an even
less concrete but still disturbing form of memory than the visible apparitions. They are a
collective rather than an individual experience.””*® The social attention on traumatic historical

events functions to propel the migration of individual memory into the collective realm. The

collective sentiment over loss and destruction also works to bring ideas, such as ghosts weeping,

786 Huntington, p. 77.
™7 Ibid..

8 Huntington, p. 79.
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to a symbolic level, and attach culturally significant interpretations to such stories. In the end,

these ideas, memories and their cultural significance will last through time. Similar processes of
stories and anecdotes spreading into the realm of collective and cultural memory also existed in
cases of more quotidian, less traumatic, memories; albeit less noticeable, and probably taking

longer time.

Anecdote #455 about Shangguan Wan’er =B/ %58 (664-710),”* in the category
“Suhui” 5l £ (Precocious Intelligence) of the Tang yulin serves as a good example:

The Lady of Bright Countenance, Shangguan [Wan’er], was the granddaughter of

[Shangguan] Yi, the Attendant Gentleman.’*

[At the time Shangguan] Yi received his
punishment, his daughter-in-law Mrs. Zheng [was drafted] to fill [servant vacancies in]
the Palace, and gave birth to the Lady of Bright Countenance as a posthumous child. The
night when the mother was about to give birth, she dreamt of a person giving her a
steelyard while saying, “take this to weigh the scholars of the world.” Mrs. Zheng then
expected it to be a boy. When she gave birth to the Lady of Bright Countenance, she

looked at her and said, “to weigh the world, how could it be you?”” [The baby] made

gurgling sounds as if replying “yes.”

"Shangguan Wan’er - B #i 52 (664-710) was the granddaughter of court official Shangguan Yi B (ca. 608-
664). During the reign of Emperor Gaozong 555 (i.e. Li Zhi Z2}4, 628-683, r. 649-683), Shangguan Yi urged the
emperor to depose Empress Wu Zetian FHI| K (624-7053, r. 683-705). When Empress Wu Zetian took the throne,
he conspired to revolt against her, and was sentenced to death. The men of the Shangguan clan were killed and the
women drafted to be servants in the palace. Shangguan Wan’er entered the palace with her mother and grew up
there. Her literary talents were appreciated by Empress Wu Zetian and she became the Empress’s personal
secretary, was often ordered to appraise the poetry court officials wrote at imperial banquets. She was later
entitled Lady of Bright Countenance when Emperor Zhongzong H15% (i.e. Li Xian Z28H, 656-710, r. 683-684 and

705-710) resumed throne. See Zhang Huizhi, Zhongguo lidai renming da cidian, pp. 38-40; Charles O Hucker,
Official Titles, p. 117.

™ Hucker, pp. 426-7.



302

EEREEE > GRRZARE - 2GR WEIRIEE - EEAEE o HERT

25 2 N B FZFER T - REESBL - RAEEET {12 =

FRERT » SRR ? g » & - ™'
As we know, Shangguan Wan’er indeed grew up to be a talented woman who became the
personal secretary of Empress Wu and often served as the judge of the literary talents of court
officials who were ordered to compose poetry at the Empress’s banquets. In addressing her as the
“Lady of Bright Countenance,” the above narrative apparently came into being after Shangguan
Wan’er was given such a title, and possibly even after her death. But the story in the narrative
about the steelyard in the dream claims an origin even before her birth. If true, the story must
have been initially told by Mrs. Zheng from her individual memory. It then must have been
circulated orally at first until at a certain point it was recorded in the retrospective account
translated above. But it is equally likely that the story was completely made up. In fact, Wang

Dang took this anecdote from the Liu Binke jiahua lu, or the Liu Gong jiahua a collection of

miscellaneous records by Wei Xuan £4 (801- ca. 866). Wei Xuan recorded the anecdotes in

the collection based on stories he heard within the literary circle around the famous poet and

scholar official Liu Yuxi Z[FE§5 (772-842). The following diagram roughly shows the

transmission of the story across time.

®Tang yulin jiaozheng, 11.306.
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Figure 1. Transmission of the Story about the Steelyard in the Dream

As shown in the diagram, Wei Xuan lived almost a hundred and fifty years after the time
of Shangguan Wan’er, a time long enough to generate the sense of distance felt in the narrative
of anecdote above. It is likely that from the point Mrs. Zheng first told her story to the point the
anecdote was first recorded, possibly by Wei Xuan, it had been transmitted orally for over one
hundred years. Over this time, Mrs. Zheng’s individual memory of the dream had thus entered
the domain of collective memory shared by Tang literati scholars during their leisure time of
storytelling. If the story was made up by a certain individual, when it was passed down and told
orally in Liu Yuxi’s circle of friends and students, it became their shared memory of the past. Or
the story could be made up by the collective effort of a group of individuals, then the result of

their collective storytelling, when eventually reaching Wei Xuan, also became recorded in
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written form. This particular piece of memory about Shangguan Wan’er then became

transmitted both textually and orally across time. After another two hundred years or so, Wang
Dang picked this anecdote out from the cultural archives full of miscellaneous collections from
the Tang dynasty, and compiled it into his Tang yulin. The memory of the steelyard in the dream
became collective in two different senses. First, it became a story commemorated by a collective
group, and second, this anecdote, together with many others, became part of a collective,
anecdotal image of the past Tang dynasty.

Today, the idiom chengliang tianxia F-& K T, “to weigh the world,” has become a

generalized expression for the capacity of a person, especially a female, to evaluate and criticize
a wide range of important issues of the world. But the people using this idiom might no longer
know the story behind it, in fact, they often need to do a bit of research to get back to the Tang
yulin account for the reason why the idiom is used the way it is now. Over the time, the story
may have taken many oral and textual forms, and one of them is the symbolic form of the idiom
that conveys the idea without actually telling the story. Its usage, therefore, has transcended its
connection to the original individuals and event that gave birth to the story. To those who use the
idiom without knowing the story, whether Ms. Zheng actually had the dream or not seems to
have little significance. Even if the story of the dream was a later invention, it still conveyed an
idea, a cultural significance across time and became part of the memory of the Tang. In this case,
even if the memory does not convey historical reality itself, it does convey a certain sense of
cultural reality.

Another example of a story in the Tang yulin whose cultural significance took the form of

an idiom can be found in anecdote #363 in the category “Yaliang” Jfi & (Cultivated Tolerance).

The story reads:
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[Once when] Li Zhaode Z=HA{E (d. 697)792 was the Director of the Secretariat’> and

Lou Shide S2ETi{# (630-699)°* was the Adviser,”” they went to court together. Lou

[Shide] was overweight and walked slowly. Only after looking back and waiting [for
him] several times, and he [still] could not catch up immediately, did Li [Zhaode] get
angry and said, “This country bumpkin is indeed wearing me thin!” Lou [Shide] heard it,
smiled patiently and said, “If Shide is not a country bumpkin, who is?” When the

76 of Daizhou and about to depart

younger brother of [Lou] Shide was made the Prefect
[for his post], [Lou Shide] told him, “I, with my limited ability, occupy the position of a
Grand Councilor,”” and in addition, now you are made head of a prefecture.”® Taking
[the emperor’s favor] to excess is what people would find fault with, what [are we] to
depend on to keep our ancestors’ bodies intact?”” His younger brother knelt at his
attention and said, “From now on, [even if there is the situation where] someone spits on

my face, I dare not to complain, only to wipe it off. With this [attitude] I exhort myself

and perhaps would not become a worry for my brother.” [Lou] Shide said, “This is

2 i Zhaode ZERZ{E (d. 697) was a court official during the reign of Empress Wu Zetian. See his biographies in Jiu
Tang shu, 87.2853-60; Xin Tang shu, 117.4255-7.

3 Hucker, p. 350.

% Lou Shide Sffi{# (630-699), style name Zongren 5%{—, was a native of Yuanwu J5 i (in modern Henan jF]E5)
and a court official during the reign of Emperor Gaozong (i.e., Li Zhi Z£}&, 628-683, r. 649-683) and Empress
Wu Zetian. He was an important general guarding the frontier for about thirty years, and also served as a

Councilor. He was well respected for his prudence and his political, military merits. See his biographies in Jiu
Tang shu, 93.2975-7; Xin Tang shu, 108.4092-4.

5 Hucker, p. 338.

%6 Hucker, pp. 558-9, #7567.

7 Hucker, pp. 514-5, #6819.

"8 Zhoumu J4%, regional governor, or provincial governor (Hucker, p. 336); here as general term for head of a
prefecture.
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exactly my worry. Now the situation where the previous person spits [on you] is

developed out of anger. If you now wipe it off, it is due to your dislike for the previous
person’s spitting that you wipe if off, it then is going against the previous person’s anger.
Being spit on without wiping if off and letting it dry on its own, now isn’t that the same
as taking it with a smile?”” During the time of the Empress Wu, [Lou Shide] was able to

keep intact the favors and emoluments he enjoyed. It is due to this.
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The cultural understanding of the story later took the symbolic form of the idiom tuomian zigan

I [f] 5 §Z, “being spit on the face and letting it dry on its own.” The idiom conveys the cultural

significance placed on the virtue of forbearance and humility, but without telling the story, many
of the people today who use the idiom may not even know that it was originated from a story
about Lou Shide. Thus, such idioms are a kind of abstract, symbolic linguistic “handle” that
when people take them they take the whole cultural background connected to them, though
sometimes without knowing it. Diagram 2 tries to depict the general process of the migration of
memory from the individual to the collective and cultural realms.

Over time, the autobiographical memory based on an individual’s personal experience
first becomes collective memory shared among the individual’s circle of listeners when it is

articulated. It represents a certain historical or historically fabricated moment, and as time goes

™ Tang yulin jiaozheng, 242.
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on, grows beyond the life span of its original owners. It becomes the orally and/or textually

circulated, shared memory of later generations in the form of anecdotal accounts. This little piece
of memory from the past goes through the mouth of the storytellers at leisure gatherings and the
hands of those who put it into writing, classify it into categories and put it into collections. When
the personal details of the original individual memory become gradually washed out by the tides
of time, the cultural significance of the memory, as later generations remember it, grows more
and more salient. In some “extreme cases,” such cultural significance becomes concentrated in

the symbolic form of a linguistic unit such as the idiom.

Unarticulated autobiographical
memory: The Individual
Individual ' -
\1’ Memory v Hlstqncal or
Articulated autobiographical Fabricated
() memory: The Individual and his/ Moments
e her listeners
= v
‘D | Collective ey
o | Memory necdotes
£ Orally and textually shared
8 anecdotal memory of the past:
@© Later generations
o
Q |
o |
= Cultural L Linguistic symbols
\1’ Memory with cultural
significance
Symbolical forr of anecdotes in g
such as idioms, proverbs
P00 0 0 o

Figure 2: The Migration of Memory: From the Individual to the Collective and to the Cultural

Realms
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5.1.2.2 Old Owls on the Roof: Memory Migration from Marginalized Social Groups to Literati
Culture
Some of the anecdotes in the 7ang yulin suggest the migration of memory from
marginalized social groups to the literati circle. In the section above, we already saw a woman’s
dream become a subject of male literati attention. In other cases, the common people’s memories
of the past were recorded and became part of the literati culture. An example is anecdote #568,

“Li Ming Catches the Man in Green” Z2¢#%#i4E1< A, in the category “Shangshi” {5 (Grieving

for the Departed), which is a story about memory itself. In this anecdote, a court musician who

served Xuanzong 2.5 before the An Lushan ZZ#kLL] rebellion recounted his memory of the

Tianbao A (742-756) reign to Dezong /5% (Emperor Virtuous Ancestor, r. 779-805).5%

Dezong was touched by his memory and decreed to bring all former musicians back to the

restored Tang court.
When [Emperor] Dezong first ascended the Mansion of Diligent Government, there was
no one outside [of the imperial palace] who knew about it. [Emperor Dezong] gazed
[down from the mansion] and saw a person in green clothing riding on a donkey and
wearing a hat. [The person] reached the foot of the mansion, looked upwards for a long
time, lowered his head and went away eastward. The Sovereign immediately sent
[messengers] to notify and alert the Capital Administrator,*' and ordered [them] to seek

out the person according to what he saw. The Administrator summoned Li Ming,

%00.e. Li Shi 223 (742-805). Emperor Dezong {%5% was the ninth emperor of Tang (Zhang Huizhi, 2041).

! Hucker, p. 581, #7969.
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Metropolitan Police Official®” of Wannian [county] and sent him to hastily inquire

and seek [the person] out. [County] Defender Li stood still and thought about it, then said,

“I’m certain to capture him.” He headed out and summoned the Administrative Clerks®”

804
d.

and various officers concerne [By his estimation], within several /i outside of the

Gate of Luminous Spring,*”

there should be people who served as entertainers in their
old posts at the various offices [of the old court]. They thoroughly searched through these
people and the man in green clothing was indeed among them. They interrogated him and
he said, “I am an old musician from the Tianbao reign. At that time, the Sovereign
Emperor ascended this mansion several times, and every time he came, the owls would
surely gather on top of the mansion, they were called ‘Old Owls Accompanying the
[Imperial] Carriage.” Ever since I retired and lived outside of the city, I never again saw
them. Now flocks of owls gathered in great number, I again felt the scene was exactly
like that of the past times. I knew for sure that the Sovereign was up there, [moved at the
same time by] sorrow and joy I was on the verge of tears.” Because of this, [the

Sovereign] decreed to completely gather these kinds of people, and still registered them

with the Imperial Music Office (The Conservatory). County Defender Li was also

%02 According to Hucker (p. 393, #4807), this title is “a quasiofficial generic reference to the District Defenders”
(Xianwei §451) of the two districts, or counties, seated at Chang’an.

%3 Hucker, p. 276, #3138.
804 Suoyou FifEH, also written as Suoyou guan FiTFH'E, was a term commonly used during the Tang and the Song to
refer to the officials concerned of a certain matter. Hucker (p. 440, #5528) interprets it as “that through which or

from which (governmental orders were promulgated), unofficial reference to a Prefect (chih-chou, chih-fu).”

%05 The East Gate, also the main gate, of the Tang Capital Chang’an. The Gate of Luminous Spring was often used
to refer to the capital city itself.
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promoted and selected by the Capital Administrator, and later reached the rank of the

Prefect ¢
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This anecdote, and the memory of the court musician, was recorded in the Yin hua lu
=h$%, and was later selected and included in the Tang yulin. In this case, the memory of this

particular marginalized social group, the Tang dynasty court musicians, becomes part of the
literati culture of the early Song. If the anecdote about the steelyard in the dream was indeed
based on a dream of Shangguan Wan’er’s mother, it also suggests that the personal memory of a
woman drafted for palace service migrated into the literati culture. It first became the material of
leisurely conversation, then became recorded and transmitted across time as part of the cultural
memory of the Tang. In the case the anecdote was completely fictional, it then represents a kind
of intentional manipulation of the memory of the marginalized social groups. Since the literati
took it upon themselves to record the orally circulated anecdotal memories of the past, they
naturally took the responsibility to facilitate such migration of memory from the marginalized
social groups to the literati culture. During the process of gathering, selecting, and recording

these anecdotes in writing, it is very likely that they felt the authority to edit and shape the

806 According to Hucker (p. 202, #1785), Junshou E}SF was an unofficial reference to a Prefect (Cishi |52, Zhifu
A, Zhizhou FI) during the Tang.

%7 Tang yulin jiaozheng, 16.388.
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material at hand, or even inserted their own imagination in the stories from the marginalized

social groups.

5.2 Restructuring Cultural Memory in the Tang yulin
5.2.1 Templates of Memory
5.2.1.1 The Dead and His Treasure, Buried Together: Cultural Values and Context

The symbolic nature of anecdotal cultural memory is also demonstrated on the level of
groups of anecdotes. As a group, some anecdotes share the same narrative template with a
similar plot and a similar cultural message. They are in fact templates of memory offering a
typical, formulaic way of remembering and interpreting the anecdotal past. The compiler of an
anecdotal collection, when concentrating such anecdotes and juxtaposing them, especially in the
same category, seems to place more emphasis on the type of the story than on the varied details
in each individual anecdote. The cultural significance conveyed in these stories of the same type,
therefore, overshadows the historical details. Or to put it another way, the cultural reality
represented in the symbolic form of the “memory template” overshadows the historical reality, or

rather the lack of a unified historical reality, in the factual details. For example, in “Dexing” {&
{7 (Virtuous Conduct), the very first category of the Tang yulin, there are altogether forty-three

anecdotes, and three of them are of a similar plot: Anecdote #10 “Li Mian Places Gold in Grave”

RO A reads:™”

808 A similar anecdote is attached to the end of the Biography of Li Mian in the Xin Tang shu but not to that in the
Jiu Tang shu, see Xin Tang shu, 131.4509, Jiu Tang shu, 131.3636.
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During the years of the Tianbao reign, there was a scholar who traveled to and lodged

in the Song Commandary. At that time, Li Mian, the Duke®”

of Qian, was young in years
and was poor and afflicted; he stayed at the same tavern with this scholar. However, not
ten days had passed before a disease broke out in the scholar and eventually became
incurable. On the verge of death, [the scholar] told the Duke [of Qian], “I live in the
Hong Commandery, and am going to seek office in the Northern Capital. I contracted this
disease here and am about to die, it is my fate.” Thereupon [the scholar] took out one

hundred liang®"

of gold from his luggage and presented it to the Duke of [Qian], saying,
“Let my servants know nothing about this. You, sir, please complete the affairs of my
death for me, and [I shall] present you [with] the rest of the gold.” Duke Li promised to
conduct the affairs for him. When the rituals were completed, [Li Mian] placed the gold
in the tomb and buried it there together [with the scholar]. Several years later, the Duke
served as the County Defender®'' of Kaifeng. The scholar’s brothers came with
government documents from the Hong Commandery, searching along their way for the
places the scholar had traveled and lodged at. When they reached the Song Commandery
and learned that Li [Mian] was in charge of the funeral affairs for [their brother], they
especially visited Kaifeng and asked for the whereabouts of the gold. The Duke took

leave [from his post], went to the location of the tomb and took the gold out in order to

give it [back] to them.

809 The title Gong 4 during the Tang, according to Hucker (p.290, #3388), was used to denote “a member of a ‘real’
feudal-like nobility with land grants for support,” but from Song on, it became “an honorary status normally
conferred on distinguished military officers,” or a title “conferred posthumously on eminent civil officials prefixed
with laudatory terms.”

8191 Liang = 1/16 jin [T “Weights and Measures” in The Grand Scribe’s Records, 8:xlvii.

811 See Hucker, p.564, #7657. Wei &} is used as an abbreviated variant of Xianwei B4 in this case.
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The second story with the similar plot is anecdote #17, “Li Yue®'® Buries the Dead Tribal

Merchant” ZZYZESEREEH. It reads:

Li Yue, the Vice [Director] of the Ministry of War,814 once traveled along the River, and
his boats and oars were next to that of a tribal merchant. The tribal merchant became ill,
therefore he invited [Li Yue over] to meet and entrusted him with his two daughters, both
extreme beauties. In addition he gave him a pearl, and [Li] Yue completely consented [to
his will]. When the tribal merchant died, the wealth and treasures [he left behind] were as
great as ten thousand [cash]. [Li] Yue thoroughly recorded their amount and sent them to
the officials. He then sought nuptial matches for the two daughters, [only after this done,]
did he start the funeral of the tribal merchant. [Li] Yue secretly placed the luminous pearl
in his mouth, while none of the others knew this. Later, when the dead tribal merchant
had relatives who came to manage his property and belongings, [Li] Yue asked the

officials to take charge of the opening [of the tomb] and the digging [of the coffin], and to

812 Tang yulin jiaozheng, 1.7.

3 Li Yue, style name Cunbo 7£{8#, was the son of Li Mian, and a descendant of the Tang ruling house. He served as

a court official for Dezong. Talented in painting and calligraphy, he was famous for his integrity and elegant style
(Zhang Huizhi, 894).

4 Yuanwai E9} here is used as a short term for Yuanwai lang E4M[. See Hucker, p. 384, #4691; p. 597, #8250,
#8251.
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look for it, the luminous pearl was indeed there. His [Li Yue’s] prudent conducts were

all similar to this.
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The third story, anecdote #36 “Cui Shu” £/, also has a plot of burying the dead without taking

reward. It reads:

Cui Shu went to take the examination to be a Presented Scholar®'® and sojourned in Bian
for half a year, lodging together with a sea merchant. When this person contracted a
disease and was already gravely [ill], he told Cui [Shu], “I am grateful to be cared by you,
sir, and not despised for being a foreign tribesman. Now [my] disease threatens to prevent
me from getting up [again], and people from my tribe value burial by earth, if I die, can
you, sir, treat me [the same] in the end as at the beginning?”” Cui [Shu] granted him [his
wish]. [The merchant] said, “I have a pearl, its price is ten thousand strings of cash.®7 [If
one] obtains it, one will be able to walk on fire and go through water [without being
harmed], it is indeed the ultimate treasure. I [now] make bold to present you, sir, with it.”
Cui [Shu] accepted it and said [to himself], “As one heading for the Presented Scholar

[examination], I travel among the commanderies and towns in order to support myself.

815 Tang yulin jiaozheng, 1.11. Zhou Xunchu, Tang ren yishi huibian & N#Z5445 v. 1, 19.1050-1.

816 The Jinshi i1 was a degree or status awarded to the successful candidate in the highest level of civil
examinations who were then qualified for government offices. According to Hucker (p. 167, #1148), it was only
one of the several high degrees, and “not necessarily the most esteemed,” during the Sui, Tang and early Song. In
the 1060s, the jinshi examination was made more general, and the title became most esteemed.

817 Min 48, one thousand copper coins stringed together is one min, also called one guan &.



315
How come all of a sudden I possess such extraordinary treasure?” [Later Cui Shu]

took the opportunity when there was no one around, put [the pearl] inside the [merchant’s]

coffin and buried it by the road.

A year later, Cui Shu traveled to make a living in the Hao Commandery, and heard there
was a tribeswoman who came from the south to look for [the burial place of] her late

husband and at the same time search for the whereabouts of the pearl. She presented [her
case] at the [local] court, and said that the pearl must be in the possession of a Cultivated

Talent®'®

named Cui. Therefore [court officials sent people] to pursue and capture [Cui
Shu] in the Hao [commandery]. Cui [Shu] said, “If the [merchant’s] tomb has not been
opened by robbers, the pearl should [still] be intact.” Thereupon, they opened the
[merchant’s] coffin and obtained his pearl. Wang Yanmo, the Commander of Pei,*"”
marveled at his integrity and desired to appoint him as a retainer, [but] Cui [Shu] was not

willing. The next year [Cui Shu] ascended the rank of the Presented Scholar, and in the

end became in charge of the civil authority. He had a reputation for incorruptibility.

A L R E TPk B E A L - SRS, s EN, frE R ALUSNR
RR - SEEAE - BAELLE - ik - BREKIBZR? BT - H > FA 5%
[HES  SZERKEK  BEEW - BPFEE - 822, H> L KINE
LIE% - RIAIRERE ? FEA > BTG S iE - &% > 52 H
wENAHFEERSEOL > HEERATE > BTAE - HEWRLEF A AT - J5T2%K

818 According to Hucker (p.248, #2633), the Xiucai 7574 of Tang dynasty was “originally one of several degrees
awarded to men nominated for office by local authorities who passed qualifying examinations given by the
Department of State Affairs [%Z45.” The degree was discontinued in 650 and the term Xiucai became “a
common unofficial reference to a Presented Scholar £ A .”

19 Hucker, p. 438, #5475.
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These three anecdotes share the same plot of a travelling scholar official encountering a sickly
stranger. On his deathbed, the stranger entrusts the scholar official with completing his burial and
his unfinished business if there is any. As a reward, the dying man offers either a precious pearl
or a large amount of money. However, the scholar official then secretly buries the reward
together with the dead, only when the relatives of the dead come looking for him would the

scholar official open the tomb and return the treasure to them.

While Zhou Xunchu notes that anecdote #10 is taken from the Da Tang zhuanzai K JFE{H
#, the Taiping guangji quotes the source of the same story as the Shangshu tanlu 1% E555% %

Also according to Zhou Xunchu, anecdote #17 on Li Yue is originally taken from the Shangshu

gushi 15ZE#8,**? and the source of anecdote #36 is unknown. Wang Dang took three anecdotes

about three different scholar officials but of basically the same plot from different sources (two
collections and one unknown source), and put them in the same category, “Virtuous Conduct.” It
is apparent that neither the issue of avoiding redundancy nor that of achieving historical accuracy
was much of a concern for the compiler. What the compiler cares about is the key value —

helping a dying stranger and burying the dead without taking reward — represented in the

820 Tang yulin jiaozheng, 1.21-2.
1 Taiping guangji, 165.1203.

822See also Taiping guangji, 168.1223-4, with the same source identified. Two other similar stories are found in the
Taiping guangji (402.3240), one quoted from the Jiyi ji £ E 2 with the title “Li Yue”Z2%Y, another quoted from
the Duyi zhi #8578 with the title “Li Guan” Z2J#. The note after the story on Li Guan reads “in addition, the
Shangshu gushi recorded that Li Yue, the Vice Director of the Ministry of War, buried a tribal merchant, received
a pearl and placed it in the mouth [of the dead]. It was roughly the same with these two accounts” &l & &

ILE B IMNRFAZE e > SERbLE 2 B R [E.
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narrative template of these anecdotes. Here, it it no longer important whether the details in

each piece of these fragmented memories of the Tang are accurate historical facts. The group of
anecdotes together reveals a “memory template” that functions as a vehicle of a particular way in
remembering the past — to put emphasis on the cultural significance symbolically stored in the
anecdotal memories of the past. Thus, the anecdotal memories, when transmitted in the form of
“memory templates” and centered on a certain cultural value, gain a symbolic nature and convey
a reality of the past that is more cultural than historical.

Furthermore, Wang Dang put special emphasis, more than any of the compilers of his
source books did, on such a cultural significance by especially pulling these anecdotes of the
same story template out of different sources and concentrating them in the “Virtuous Conduct”
category. A closer look at the social and intellectual context of Wang Dang’s time reveals that
this particular story template and the cultural significance it conveys reflect the concerns of the
compiler’s own time more than that of the Tang. In the context of the set of anecdotal examples
given above, this particular concern lies in the funeral customs of the Song dynasty.

Patricia Buckley Ebrey points out that “Buddhist monks and monasteries by Song times

823 For example, Buddhist clergy often led the

played much broader roles in funerary activities.
funeral procession, and Buddhist temples were “often used as places to store coffins until burial

could be arranged.”®* She notes that “these practices seem to have been on the increase in Song

823 See Patricia Buckley Ebrey, “The Response of the Sung State to Popular Funeral Practices,” in Patricia Buckley
Ebrey and Peter N. Gregory, Eds. Religion and Society in T ang and Sung China (Honolulu: University of Hawaii
Press, 1993), pp. 209-240. Ebrey discussed popular funeral practices such as avoiding the sha 2% spirits, i.e.,
“demonic spiritual forces brought into action by death” (p. 211), the Buddhist Services, and the employment of
geomancers. Ebrey identifies that “the reliance on experts, the influence of religious ideas of afterlife, and the
social problem of recreating family continuity and hierarchy in the face of death” as three key characteristics of
current practice (p. 210).

824 Buddhist temples also “often aided the practice of cremation, providing crematories, storing ashes, or providing
pools where ashes could be scattered.” Ibid. p. 214.
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times, and they evoked vociferous criticism from Confucian scholars.”® On the other hand,

the popular practice of consulting geomancers for the site and time of burial was also criticized

by Confucian scholar officials such as Sima Guang =] &Y% (1019-1086) and Cheng Yi f2EH

(1033-1107). They deemed the practice of geomancy as illogical and immoral in that it resulted
in delayed burial and made people fearful.**® These practices caused many social problems. On
one extreme, people constantly dug up bodies to move them to a more auspicious burial ground,
and on the other extreme, some burials were often delayed for years and even decades because
an auspicious burial time or location could not be obtained. As a result of the latter case,
neglected or forgotten coffins accumulated at Buddhist temples, and thus temples engaged in the
practice of cremation. In the Song, it became “extremely common for families to bring the
encoffined body to a temple to be left there until burial could be arranged, thus geomancers and

827 and “monks

Buddhist temples complemented each other in the provision of funerary services,
also sometimes served as geomancers.”**® These practices were condemned “most roundly” by
Confucian scholars “because of the Neo-Confucian sectarian view that the promotion of
Confucianism required the suppression of Buddhism.”** Ebrey shows that the Song state

responded in four aspects: first, with laws, ordinances and regulations that outlaw such practices

as cremation, music at funerals, and long delays of burials; second, with administrative actions

825 Ebrey also comments that Confucian scholars criticized “especially cremation, which was labeled a desecration
of the corpse and clear evidence that the foreign origins of Buddhism made its practices unsuitable for China.”
Ibid. p. 214.

826 Ibid. pp. 215-6.
27 Ibid., p. 217.
528 Ibid., p. 218.

529 Ibid., p. 219.
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and edicts that require local governments to set up charitable graveyards and inter unclaimed

coffins; third, with publications that “define correct ideas, procedures and rituals;” and fourth,
with positive examples of classical Confucian mourning practices set by the imperial house and
scholar officials.** Ebrey did not discuss in further detail the effectiveness of these state
responses, and a closer look at the second aspect of state response — the policy of the charitable
graveyards — and its effectiveness, proves to be very much relevant to the discussion of the
“memory template” example here.

The practice of charitable graveyards started fairly early in the Song. The treatises on

“Shihuo” & & (Monographs on Financial Administration) in the Song shi R 5 (History of the
Song) reads, “during the Tianxi (1017-1021) reign, [the court of Emperor Zhenzong E.5= (r.

997-1022)] bought land at the Buddhist temples in the close suburbs of the capital and its
environs in order to bury those among the dead that had no one to claim them. [To those who]
buried the bodies, [the court] gave six hundred cash for each coffin, and half of that [amount] for
burying the young [deceased]. Later [the court] did not provide [money for this purpose]
anymore, and the dead were exposed by the road. At the end of the Jiayou (1056-1063) reign [of

Emperor Renzong {— 5% (r. 1022-1063)], [the court] again decreed to provide [money] for this”
KfEF » TR RRF B - DIBSE 2 i £3% - Bl - —fR&GEENH @ S1EF 2 B
1855 TLERBTHE - B 1838455 3 In the second year (1079) of the Yuanfeng 0"
(1078-1085) reign, in the third month, Emperor Shenzong f#5% (r. 1067-1085) also issued an

edict that reads, “the Buddhist temples within the territory of the Kaifeng Prefecture [are used for]

30 Ibid., p. 222-8.

81 Song shi, 178.4338.
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temporarily depositing coffins and caskets, [some families] are poor and cannot [afford the

land to] bury them, thus as the years increase, [bodies] are exposed. Now it is ordered that the
various counties accordingly buy into government [possession] three or five ging of land where
nothing will grow, and let people inter [their dead] freely. Those [coffins] that have no one to
claim, the [county] government shall bury them. Those of the commoners who wish to obtain
money [to bury their dead], the [county] government shall loan the money to them. For every

funeral, it should not exceed two thousand cash, and do not collect interest” FaEt JiF 5 (i S fk 2
fEfE > EARESE - BRAREE - HOBMEEATH =TH > EAZLEE - MEE  BEREZ
REES$E » BEHSRE Y FiEMA T » 208> From this time on, the charitable
graveyards policy was officially established. Monks were hired to oversee these charitable

graveyards and were given the responsibility of interring the unclaimed coffins. The court

rewarded the monks thus: “[after the number of the dead] buried reaches above three thousand,

833

[the court will] certify™” one person to be a monk. [If the monk keeps up the work,] after three

834

years, [the court will] grant him the Purple Garment.”" Once he obtains the Purple Garment, [the

court will] grant him the title of a Master” ZEf; =F A DL | » [EfG— A » =FHER » G5
TR BT,

832 Song huiyao jigao FEEHRFE, 68.128 (7:6317b).

83 Dy &, also written as du &, was the Chinese term for tarayati. Originally the Chinese imperial court did not
have restrictions on the number of people becoming Buddhist monks. As the number increased, however, the
court established the duseng & policy to control the population of monks by issuing governmental certificates
to those recognized to have entered monkhood.

%34 The Purple Garment was a special honor the Tang court awarded to distinguished monks.

835 Song huiyao jigao, 68.128 (7:6317b).
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These measures were carried out in the capital area as well as in the various

commandaries and provincial counties. One record, found under the second month of the second

year (1079) of the Yuanfeng reign in the “Shenzong benji” {5 A4 (Basic Annals of Emperor

Shenzong) in the Song shi, reads “on the jiayin day, [the court] decreed to bury the exposed

skeletons in Hanzhou” FIE » EABEHE I 528%.5%¢ Another, found under the third month of that

same year, reads “on the xinwei day, [the court] decreed to provide land [for people] to bury the
coffins deposited [at temples] within the capital’s environs. Those [coffins] with no one to return
to, the government shall bury them” 3254 » H4AHIZEHEN ZFE > 78 - AT EEEE 2. As
the policy was promulgated through out the Song territory, records of these charitable graveyards
appeared in various local gazetteers.*® Scholar officials also recorded such practices in their own

writings of prose and poetry. For example, Su Shi #£#:t>° wrote “On Offering Sacrifice for the

Dried Bones in Xuzhou” #1545 7 during his tenure as the Prefect of Xuzhou from 1077

836 Song shi, 15.296.
7 Song shi, 15.297.

838 Zhang Bangwei 5E£}% and Zhang Wen 755X, “Song shigi de yizhong zhidu” SREFHAM 3% % HIE (The
charitable tomb policy during the time of the Song), in Qi Xia }Z{® and Hu Zhaoxi &fiZHE. Eds. Song shi yanjiu
lunwen ji: 1994 nian nianhui biankan RS W3Esm X E —JLJLUEEE 45T (Anthology of articles on the

studies of Song history: proceedings of the 1994 annual conference; Shijiazhuang: Hebei daxue chubanshe,
1996), pp. 271-85.

839 Besides the promulgation of governmental policy to bury the unclaimed bodies and coffins, Su Shi’s humane
effort in this aspect was also a result of the Buddhist influence on his worldview and thought. Su especially
favored the Chan teachings and that of the Pure Land lineage, placing compassion, charity, and social welfare at
the center of his belief. While the following short sacrificial prayers and inscriptions concerning burying the
unclaimed bodies and coffins mention court edicts and government effort, and speak of the benevolence of the
Confucian gentleman, Su Shi also wrote in private to a monk in Huizhou that his charitable deeds was to “dispel
my impure obstruction.” See Ronald Egan, Word, Image and Deed in the Life of Su Shi, pp. 134-168.

840 possibly written in the first year (1078) of the Yuanfeng 772 (1078-1085) reign, the short text reads, “I lament
over you who passed away, wondering who you were in the past days. [Were you] soldiers or homeless folks?
Who are your sons and grandsons? Though impossible to find out, who was not a subject of my [state]? The
exposed bones are piled up, and I am grieved and saddened upon seeing them. [Thus] for them I chose [this
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to 1079. And during his two and half year exile (1094-1097) in Huizhou during the

Shaosheng 47EE (1094-1098) reign of Emperor Zhezong ¥15% (r. 1085-1100), he himself
donated to help the local administration in burying unclaimed bodies**' and wrote the “Huizhou
guan zang baogu ming” BN EZESFE % (Inscriptions on Huizou Government Burying the

Exposed Bones),** and the “Huizhou ji kugu wen” B[ £2f545 32 (On Offering Sacrifice for the

843 The latter reads:

Dried Bones in Huizhou).
You people have had your bones exposed in the wild land and no one knows from what

year on. If not soldiers then folks [you must have been], all innocent sons of my [state].

location and built] a spacious residence where the clay pit [of the grave] is wide and warm. Please join one
another in returning and resting in peace, and may you each go back to your perfected [origin]” /RT3 »
faf A o SRHRURHED 7 SEETFf4 ? BER AR > HIRER - BFEER - B2y - & MNEE » F/ &R - HiE
BFZE » 2% IR E - See Li Zhiliang, Su Shi wenji biannian jianzhu, 8:63.495.

841 During his exile in Huizhou, Su Shi left behind a series of correspondences with local officials, scholars and
friends. In the second of a set of four such short notes later entitled “Yu Fu Weiyan Bijiao sishou” E{# 4SRRI
& (Four Pieces to Fu Weiyan, the Palace Library Editor), Su Shi wrote, “the matter of burying the skeletons, I know
you are very attentive to it. Very soon I will again send the two scholars Feng and He to report to you in person, and
I also have some money and things at the two scholars’ place [so that they will bring them to you]” #&#% 2 25 - 41
HeE - HYHBEEA - +HmE - VA §EYE _+5&. Itis likely that Fu Weiyan was the official who was in
charge of burying the exposed bones in Huizhou at that time. See Li Zhiliang, Su Shi wenji biannian jianzhu,
7:58.629-30; Hucker, pp. 375-6, #4575.

%2 Li Zhiliang, Su Shi wenji biannian jianzhu, 3:19.131-2. The short text reads, “In the second year (1095) of the
Shaosheng reign after the Song dynasty came to exist, the government buried the exposed bones here. How could
these be regarded as [bones] that no one claims? The benevolent men and the gentlemen are their claimers. The
Scholar in Retirement at the East Slope wrote an inscription for their burial place, saying ‘men or heavenly beings,
[may you, souls of the exposed bones,] follow the thought [that kindles the transformation] and move on. If there
are those who are unable to do so, please reside here [with] the withered skulls. In the future may there [still] be
gentlemen who would not forsake this intention [of burying the bones]. [Even if] the hills and valleys change [i.e.,
to switch places] and collapse, may they again offer coffins and shrouds for them™” 5 7R4B8: —F » BEZERT T
B melE P CABFIEES R E LS EEHE ¢ < AHE ~ KAD ? BE&miE © ARREZR - TRLAEE -
%“AEET  MEEIL - EaIE » {8fE35 . The second last sentence alludes to two lines in the poem
“Shiyue zhijiao” + H 2 32 (At the Conjunction [of the Sun and Moon] in the Tenth Month; Mao #193) in the
“Xiao ya” /N (Lesser Odes of the Kingdoms) chapter of the Shijing. The lines read “high banks become valleys,
deep valleys become hills” 55 B4 » 44 A% with the Mao commentary “this is to say they switch their
places” = Z/{ir .. See Legge, The Chinese Classics: The Book of Poetry, 4:322.

83 Li Zhiliang, Su Shi wenji biannian jianzhu, 8:63.493-4.
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Respectfully following the laws and regulations of the imperial court, which contain

the article on burring skeletons,***

the supervising officials are carrying out [the order]
and [I] have no intention to be stingy with my wealth. This [money] is used to restore this
residence [of yours] anew, and [may you] rest peacefully forever at this house. What I
hate is the harm and damage caused by dogs and pigs, [as well as] the ants and mole
crickets digging through grave pits. All I can do is to build this Tomb for Many*** [but
still] it is impossible to collect all the bodies [or any bodies in whole??]. I hope though
you live here as a mixed group, there is no conflicts among you, and you will be loyal [to
one another as if you are] brothers; or you could cast off your fetters and have no
attachment [to past], and then transcend [this life] and reincarnated as men or heavenly
beings.**

IREFRETE - ERMEE. JERAIR - BERT - MEFEES » A0 B

BT R ZE - BRI - K LRE © FTIRRKER - s - B
BH > FHRYE - EREMIES > FIE 0 SRR BEARSY

%4 Su Shi’s second note in a series of four short correspondences to Fu Weiyan in Huizhou in 1095 mentions the
matter of yange 1&5%, “burying the skeletons,” as well. These two texts, the second note in the “Yu Fu Weiyan
Bijiao sishou” and the “Huizhou ji kugu wen,” were about the same project of burying unclaimed bones in Huizhou
that Su Shi actively supported. See Li Zhiliang, Su Shi wenji biannian jianzhu, 7:58.629-30 and note above.

%5 The term congzhong %%, “Tomb for Many,” is explained in Su Shi’s “Fu Zheng gong shendao bei’ & & /\ i
fi# (Stele on the Sacred Way of Fu [Bi], the Duke of [the State of] Zheng) which reads “As for those of the homeless
masses who died, [the Duke of the State of Zheng] built a big tomb to bury them, and called it Tomb for Many” Jit
ERILE » B RFZEZ » 3527 %3% - The stele inscription was written for Fu Bi & 55 (1004-1083), honorifically
entitled the Duke of the State of Zheng Z[[5& /Y, in the second year (1087) of the Yuanyou (1086-1094) reign (Li
Zhiliang, Su Shi wenji biannian jianzhu, 2:18.725 ; full text 2:18.694-754).

86 Here the term rentian A\ K refers to the highest two of the six realms of existence (Samsara), or the six paths of
reincarnation (liudao lunhui 753 g7E), in the Buddhist belief. The order of the six realms, from lowest to highest,
are as follows: the diyu dao H5:k78 (Naraka-gati), the Realm/Path for Beings in Hell; the egui dao 5878 (Preta-
gati), the Realm/Path for Hungry Ghosts; the chusheng dao &4 78 (Tiryagyoni-gati), the Realm/Path for Animals;
the Axiuluo dao [{B2E 18 (Asura-gati), the Realm/Path for Asura; the ren dao A & (manusya-gati), the Realm/Path
for Humans; and the fian dao K38 (deva-gati), the Realm/Path for Deva. See William Edward Soothill and Lewis
Hodous, eds., A Dictionary of Chinese Buddhist Terms (London: Broadway House, 1937), pp. 138-9.

7 Li Zhiliang, Su Shi wenji biannian jianzhu, 8:493-4.
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The charitable graveyards were given an official name right at the time when Wang Dang
was most active in his political and literary engagement during the first decade of the 1100s. On

the third day of the second month in the third year (1104) of the Chongning £=%% (1102-1106)
reign, the Secretariat[-Chancellery] 12 memorialized that:

In [various] counties and commandaries, there are those too poor to have means to bury
[their dead], and those who die a traveler with their bodies exposed. It is extremely
sorrowful and lamentable. Previously, during the Yuanfeng reign, Emperor Shenzong
decreed that within the territory of the [Kaifeng] Prefecture, [the court] would collect and
bury the dried bones in government-owned lands. Now [the court] desires to promulgate
and expand the late Emperor’s will by selecting vacant highlands where nothing will
grow and establishing Gardens of Virtuous Beneficence Seeping Through. All the
coffins among those deposited at monasteries and temples that have no one to claim, if

they expose the remains of the dead, should all be buried in it.

NRRAEREDIZE, SESEREE - oG - VTSt B - FRLUE
WEERTT - SAHEECE  BalEA B BERERE - NFETyEE s mTE
EREY > BEHp

The “Huizong benji” 5% A4 (Basic Annals of Emperor Huizong) in the Song shi also records

that “on the dingwei day of the second month in the third year (1104) of the Chongning reign,

[the court] established the Garden of Virtuous Beneficence Seeping Through” 2% =44 " H T

8 Song huiyao jigao, 68.130 (7:6318b).
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> BIRERE.S It can be argued that the promulgation of the charitable graveyards policy

was in its full swing during the most active years of Wang Dang. Thus, the moral values and
expectations in the policy and its practice could have played an important part in Wang Dang’s
selecting the three anecdotes discussed above from different source books, putting them all in his
“Virtuous Conduct” category, and as a result, concentrating and emphasizing the value and
cultural significance represented in such a story type.

However, the follies of the charitable graveyard policy were apparent from the very

beginning of its implementation. Zhang Bangwei 5EF[ )& et. al. summarized four major issues in

the implementation of the policy: first, monks often resorted to deception in order to increase the
number of coffins buried and to obtain reward; second, coffins were often carelessly buried; third,
the practice sometimes incurred high cost and put local governments under heavy financial
burden; and fourth, over the time, the charitable graveyards gradually lost their land to local
despots.® The first two follies had caused imperial concern. For example, on the eleventh day of
the eighth month in the fifth year (1106) of the Chongning reign, the court issued an edict
requesting the various commandaries and counties to cut and limit the reported number of coffins
buried. It stipulated that any local officials who “made up the number [of burial] with those not

ill and those already buried, should be flogged one hundred strokes” DASESR Sz EZE A T2 @ fiL

—T.%" On the twenty-first day of the eighth month in the fifth year (1106) of the Chongning

89 Song shi, 19.368-9. The name Louze yuan J7;%[E, “The Garden of Virtuous Beneficence Seeping Through,” was
given by Cai Jing Z£37 (1047-1126), the Grand Councilor of Emperor Huizong, to the pauper’s cemetery, or
Charitable graveyards, of the Song dynasty.

0 Ibid..

1 Song huiyao jigao, 68.131 (7:6319a).
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reign, the Department of State Affairs (Shangshu sheng [&E45) memorialized that “the

commandaries and counties sometimes carried out the policy of the Garden of the Virtuous
Beneficence Seeping Through carelessly, and perfunctorily, not burying deep enough and thus
causing [the coffins] exposed” J/E B INRAZHTT 14 SO E LR B R 242 2 52525 Although, the
court developed laws and regulations to punish fraud and prevent careless, perfunctory
implementations of the policy, records of abusing the policy can still be found in local gazetteers
of various places. For example, local records on the Garden of Virtuous Beneficence Seeping

Through in the Jiatai Kuaiji zhi (52%%)&FE L (Local gazetteer of Kuaiji by the Jiatai (1201-

1204) Reign) note that after the policy was promulgated, “officials were quite excessive in
carrying it out, even to the extent that [the Garden was] divided into three, discriminating the

good and the lowly” A E|Z{THEME » DAY B=E » BEAH" Some local officials would

make a show burying the abandoned coffins and offering sacrifices for the dead at festivals,***

possibly for publicity, reputation, and awards. Even more outrageous is that “the monks
overseeing the Garden deemed it best to have a large number of [coffins] buried, [and to] obtain
government issued registers and certificates, as well as the Purple Garment. Thus there were

those who took apart the skeleton [of the deceased] to make up the number” SF[E| 4 DLFTZESS By

B B R ERTR AT LSS Viewed in this context, the stories above may have

been Wang Dang’s response to the social issues in the implementation of the charitable

82 Song huiyao jigao, 68.131 (7:6319a).

¥53 Shi Su Jifi5, et. al. Jiatai Kuaiji zhi (327%)&FEE (Local gazetteer of Kuaiji by the Jiatai Reign) 13.42-5, rpt. in
Jing yin Wenyuange Siku quanshu. 486:286a-287b.

4 Ibid..

855 1bid..
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graveyard policy. By taking there examples of burying strangers without taking rewards from

three different sources and concentrating them in the “Virtuous Conduct” category, perhaps
Wang Dang was indeed trying to show positive examples. Such an effort, consciously or
subconsciously, suggested a particular way to remember the past through interpreting the
anecdotal cultural memory through “memory templates” from the perspective of the social and
intellectual concerns of the compiler’s time. Therefore, it can be argued that the cultural
significance associated with the memory template is largely determined by the social context of

the compilation of the Tang yulin and reflects the concerns of the Song society at that time.

5.2.1.2 The Sensational and the Supernatural — Selective Use of Cultural Memory

The above analysis shows an example of a “memory template” formed under the
influence of the compiler’s current cultural inclinations in how the anecdotal past is to be
interpreted and remembered. The formation of the “memory template” involves the explicit
effort, be it conscious or subconscious, of selecting a group of anecdotes from different sources
and putting them in the same category, concentrating the cultural significance these accounts
represent. On the other hand, it also involves the implicit decision of rejecting the rest of the
anecdotes in the pool of all the stories with the same plot. Three such “rejected” anecdotes
sharing the same set of plot components with the above Tang yulin “memory template” are found

in the Taiping guangji, one from the Ji yi ji #2532 by Xue Yongruo & 55 (fl. 821-849),%°

one from the Du yi ji #5520 by Li Kang Z27T, of late Tang, and the third from the Yuanhua ji |

%36 For a detailed discussion of Xue’s possible dates and the time period covered by the Ji yi ji, see Gu Tianhong 7
AL, «Ji yi ji kaozheng yu muti fenxi” 2220 BB EARFE 57 MT (The Textual History of Ji yi ji and the Analysis of
Its Themes), in Jiaoxue yu yanjiu #E2EARHZE (Teaching and Research, 1984) no. 6, pp. 229-258.
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{BEC by a certain Mr. Huangfu £ 5 of late Tang. In the order presented here, these three

accounts outline a spectrum of gradually increasing sensational effects and supernatural elements
in their narratives, while at the same time they gradually lose the focus, if there is one, on
virtuous conduct. If the standards of virtuous conduct in the three Tang yulin accounts represent
one end of this spectrum, these three accounts in the Taiping guangji appear to have moved
further and further away from it. First, the account under the title “Li Mian” from the Ji yi ji is
translated here:
Li Mian, the Minister of Education, served as the [County] Defender of Xunyi®’ at the
beginning of the Kaiyuan reign. When his tenure was fulfilled, he planned to travel along
the Bian River to Guangling. When he reached Suiyang, there was an old tribal man from
Persia who all of a sudden became diseased. Leaning on his staff, [the old tribal man]
visited [Li] Mian and said, “This son of a foreign land is burdened with illness and is very
much dying, I long to return to Jiangdu. Knowing you, sir, are a venerable elder, I wish to
entrust [myself] to your benevolent protection [to travel with you down the river], this is
completely different from obtaining shelter from you without working for it.”*® [Li]
Mian felt sorrowful for him. Thus he let [the old man] board his boat, and hence offered

him gruel. The tribal man was extremely moved and ashamed, therefore he said, “I am in

fact a descendent of the [lineage of] kings and nobles. I have already been engaged in

%57 See Hucker, p.564, #7657. Wei [ is used as a variant of Xianwei B4 in this case. Xunyi ;&5 was a county of
the Bian Commandary ;) during the Tang. It was under the administration of the Kaifeng Prefecture &£}/
during the Five Dynasties and the Song, and renamed as Xiangfu #£f57 County in the third year (1010) of the
Dazhong Xiangfu A HHHERT (1008-1016) reign of the Song. It was located less than five miles southwest of
modern Kaifeng Fi%f of Henan JF[Fg (Dai Junliang #(t5 B, Zhongguo gujin diming da cidian, 3:2555; Tan
Qixiang FEELEE, Zhongguo lishi ditu ji, 5:44, 6:13).

%% The original comment in the Taiping guangji (402.3240) notes that the Ming dynasty edition does not have the
sentence “this is completely different from obtaining shelter from you without working for it” &5 R MEE L.



business and trade here for over twenty years. I have three sons at home, and I think

there will surely be someone who comes to seek me out.”
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In a few days, the boat stopped upon the Si River, the old man became critically ill. Thus
he dismissed the servants and told [Li] Mian, “In my country, the precious pearl that is
transmitted together with the throne had just gone missing. They are recruiting the one
who can obtain it, [and will install his family] among the hereditary houses of dukes and
councilors. I thought of the urgency (or alarming nature) of the deed worth flaunting and
coveted the positions [they offered]. Because of this I left my homeland and came to look
for it. [ have obtained it recently, and will immediately become rich and honored if I take
it and return it back. This pearl should be priced at one million [cash]. I feared of
traversing different lands with such treasure in my bosom, therefore, I cut open [my own]
flesh and hid it inside. Unfortunately I met with this disease and will now die, moved by

the favor and righteousness of you, sir, [ will respectfully present it to you.” He then

pulled out a knife and cut off one leg. As the pearl fell out, he died.
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In the end, [Li] Mian paid for his burial clothes and bedding, and buried him by the Huai

River. At the moment of [filling] the grave pit, [Li Mian] then secretly placed the pearl in

329
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his mouth and left. After he arrived at Weiyang, he went to take a look over the

market turret. All of a sudden, he [became mixed] with a group of tribal men [walking]
side by side with him on his left and right and following him, they thus got to strike up a
conversation. There was a young tribal man by him whose appearance and bearing were
like that of the deceased. [Li] Mian then enquired of him, and [what he said] indeed
matched that was recounted by the deceased. [Li] Mian then questioned him thoroughly
about his experience, and he turned out to be the son of the dead tribal man. [Li Mian]
told him the place [his father] was buried. The young tribal man wailed and wept, opened

the tomb, took [his father’s body] and left.

i HARS: TR - MIRCZIR > REDERE ZIME - Bldes - EHE= -
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Though sharing the same protagonist and a similar plot with anecdote #10 in the Tang
yulin, this account carries a weaker message of the virtuous conduct of taking care of the burial

of a sickly stranger. The old tribal man reveals his identity as “a descendent of the [lineage of]

kings and nobles” T & f#tl7, who has “already been engaged in business and trade here for over
twenty years” pEi Tl » EL3 —4F. Li Mian is also informed that he has “three sons at home”
% =1 and “there will surely be someone who comes to seek me[him] out” Wi K E 2.

Thus, the old tribal man does not appear as helpless as the young scholar or the travelling
merchants from the accounts the Tang yulin selected. In the Tang yulin accounts, the scholar

officials do not know that the relatives of the lonely travelers from faraway places would ever

89 Taiping guangji, 402.3240. See also Zhou Xunchu, Tang ren yishi huibian [ N\ #:25445, 1:16.812.
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come looking for them. With the possibility that the treasures might be left unclaimed forever,

the scholar officials face a stronger temptation, and thus their actions of burying the treasure
secretly offered to them together with the dead appear much more virtuous and commendable. In
addition to the weakened moral message, the narrative of the Ji yi ji account seems to seek a
sensational effect by offering rather graphic descriptions — the old tribal man, in order to take out
the pearl hidden in his flesh, “pulled out a knife and cut off one leg. As the pearl fell out, he died”

BHh T TRR - BRHM4E. The following account is less sensational, but moves further away on

the spectrum from the Tang yulin accounts due to the rather otherworldly characteristics of its

protagonist and the supernatural elements in its narrative. This account from the Du yi ji J&5=-30

with the title “Li Guan” Z=J# is translated as follows:

No one knew where this person Li Guan was from. His temperament was lonesome and
quiet, and he often stayed at Jianchang County of the Hong Commandary. He tied his
boat by the riverbank. There was a small thatched hut on the riverbank, and a sick Persian
under its roof. [Li] Guan pitied that his [life] was about to end and provided him with
soup and gruel. After several days, [the Persian] passed away. Before he expired, he
pointed at the black rug he was lying on and said, “There is a pearl in the rug, [its size]
can reach one cun. With this I shall repay your favor.” After he died, there was a faint
light shining through and lighting up the rug. [Li] Guan took it up, examined it and
obtained the pearl. He bought a coffin and buried him, secretly placed the pearl in the
mouth of the tribal man. He planed trees there to mark [the Persian’s] tomb.

PHE > AAMAEEA © HEIGEE - EICHRINRER - fRRRE - FA/NEE > TE—
TRRHT « EBEREE > LUSE 2 - BH A - B8AE - fERTRAREEH A —2k -
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Ten years after this, [Li Guan] passed by this old town again. At that time, Yang Ping
was the Surveillance Commissioner,860 and there were official documents from the
foreign country [to establish the case]. As [it was believed that] the tribal man died at a
hostel in Jianchang, the families from which he received gruel and food had all been
handcuffed and interrogated for years. [Li] Guan then questioned about their offense, the
prisoners told him the whole matter from beginning to the end. [Li] Guan reported [the
truth] to the officials of the county, and went together with them to the tomb outside the
town to cut down the trees. The trees had already [become thick enough for one to]
embrace them with both arms with hands barely touching each other. They opened the
coffin and examined the dead tribal man. His appearance looked like as if he were alive.
They then reached and obtained a pearl from his mouth and returned it. That same night,
[Li Guan] left rowing his boat. No one knew where he went.
HR T EHEEE - B AERZEME - BAINERE - DEAIE T2 E R - Hif
BZF > EHENEELE - ENREIE - NWESACKR - SRS - BRSO - 5
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860 See Hucker, p. 283, #3269.

8! There is a short note at the end of this account which reads, “In addition, the Shangshu gushi recorded that Li
Yue, the Vice Director of the Ministry of War, buried a tribal merchant, received a pearl and placed it in the
mouth [of the dead]. It was roughly the same with these two accounts” Y &= EF & T EINPEL » ZE—RF
G JERLIE 2 o 5 " ZER[E o The “two accounts” here refer to the “Li Mian” anecdote from the Ji yi ji

and the “Li Guan” anecdote from the Du yi ji. See Taiping guangji, 402.3240. See also Zhou Xunchu, Tang ren
yishi huibian, 1:20.1140.
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The experience described in this “Li Guan” account feels further removed from the

literati culture Wang Dang focuses on in his Tang yulin due to two possible reasons. First, the
protagonist probably is not the kind of person the scholar official would normally relate to.
Compared to the three quite well known court officials from the Tang yulin accounts, Li Guan is

obscure and rather mysterious — “no one knew where [he is] from” “~E1{a[zF A\ and after the

treasure is returned, “that same night, [Li Guan] left rowing his boat. No one knew where he

went” AR ZE > “RAEIAT{E. All that can be known about him is that “his temperament
was lonesome and quiet” M4: | 5. The account on a man of such an otherworldly nature serves

more a transcendental end than the purpose of an example of virtue. Second, the account has a
unmistakable supernatural aura to it. Li Guan planted trees to mark the location of the tomb
when he buried the dead tribal man and his treasure. Many years later, “the trees had already
[become thick enough for one to] embrace them with both arms with hands barely touching each

other” fH&HE 22, but when “they opened the coffin and examined the dead tribal man, his
appearance looked like as if he were alive” Z2FEHILEH » W14, Yet on the spectrum of stories
with similar plots, another story in the Taiping guangji under the title “Yu bing Hu” Z2gH

appears to be even further away from the Tang yulin accounts of virtuous conduct than the “Li

Guan” account. The “Yu bing Hu” from the Yuanhua ji [2{EEC reads:

There was a Presented Scholar living in the capital, and among his neighbors there was a
tribal man who sold bread [for a living].[ The tribal man] had no wife. After several years,
the tribal man suddenly got sick. The scholar kept him in mind and often checked upon
him, offered him soup and herbal medicine. Eventually he still did not recover. On his

deathbed, he told [the scholar], “When I was in my country, I was very rich. Because of
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the turmoil, in the end I fled here. Originally I made arrangements with a fellow

countryman to come [here] and meet each other, therefore I stayed here for a long time
and could not move elsewhere. I received your sorrowful concern, and in order to repay
you — there is a pearl inside my left arm which I treasured and cherished for many years,
and now I will die and have no use of it any more — and for the very purpose of this, |
present it and offer it to you. I beg of you to hold a funeral for me and bury me after I die.
You, young gentleman, having obtained this, will not have much use of it either. Among
people of the day, there isn’t anyone who can recognize [its value] either. Only when you
learn that there are travelers from the tribes of the western countries who come here, then
you ask them about it, you should obtain a great sum.” The scholar promised him.
FENEFY > MIEEEOHH - f3F - BFE > SRR - AfFHZ - BLUSEE - B}
MARE » BESEEE © “HEAERERGRE > NEL > BLELE o ARE—4F ALIZARHL -
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After [the tribal man] died, [the scholar] cut open his left arm and indeed obtained a pearl.
It was as big as a pallet, and not exactly radiant. After the scholar finished taking care of
burial for him, he took [the pearl] out to sell on the market, and there was no one asking
about it. After three years had passed, all of a sudden he heard there was a new tribal
traveler arriving town, he then [tried to] sell them the pearl. The tribal man saw it and
was greatly astonished, “How did you, young gentleman, obtain this precious pearl? This
is not something that can be found anywhere close. I beg to ask about the place you
obtained it.” The scholar then told him [the story]. Only then did the tribal man weep and

say, “This was my fellow countryman. Originally we agreed to inquire about this thing
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together. On our way here we were met with wind upon the sea, drifted and passed

through several countries. Therefore we were separated for five or six years. Having
arrived here, I was just about to seek for him, little did I know that he had already died.”
He then sought to buy it. The scholar saw that the pearl was not exactly precious, only
asked for a mere five hundred thousand [cash]. The tribal man paid him according to his
price. The scholar inquired about the way [the pearl] can be used, and the tribal man said,
“The people of Han have obtained a method [to use it]: take this pearl out to the sea, put
it in one shi of oil and boil off two dou [of the oil], its [outer layers] will then be scraped
off. One can dive into the sea [with it] and not get wet, and will become one who is
feared by the dragon gods. This person can then take treasures [from them]. [Boiling the

pearl] once [will allow one to enter the sea] six times.”
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This account is longer, with more details in its descriptions and dialogues, and there is no moral
message embedded at all. The following factors contribute to the significant distance between
this account and the Tang yulin stories of virtuous conduct: the Presented Scholar is a protagonist
without even a name and the tribal man is not a stranger but rather an acquaintance; the account

also to a certain degree seeks the sensational effect of the pearl being hidden in the arm of the

%2 Taiping guangji, 402.3243-4.
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tribal man; the magical power of the pearl makes the anecdote more a supernatural story than

a realistic account; and most importantly, the essential part of the shared common plot is missing:
here the scholar in fact sells the pearl for profit rather than burying it together with the dead. The
focus of the story then is switched the scholar’s loss of profit due to his insufficient knowledge

of the pearl’s magical power. Therefore, at the other end of the spectrum opposite to the
anecdotes of the Tang yulin “memory template,” this story from the Yuanhua ji appears to be
nowhere close to a moral example of virtuous conduct.

The six anecdotes, three from the Tang yulin and three from the Ji yi ji 22530, the Du yi
Jji ¥&5=-50, and the Yuanhua ji |7 {EED respectively, show that there existed a whole spectrum of

accounts of similar plots. The anecdotes forming the “memory template” in the Tang yulin all
came from the morally charged end of the spectrum, while the accounts with weakened moral
messages, sensational details, supernatural elements, and digressing halfway from the central
plot of the “memory template” were left out. The Ji yi ji, the Du yi ji, and the Yuanhua ji are not
even on the list of Wang Dang’s source titles. It is possible that Wang Dang did not have access
to these titles, but it is equally likely that Wang Dang consulted these books but chose not to use
the material therein, probably because the contents of these three titles mostly involve accounts

of yi £, “the strange,” with a sensational and supernatural nature. Moreover, two of the three

>=x

anecdotes forming the “memory template” in the Tang yulin end with commending the morality
of the scholar official, setting them as exemplary characters. Anecdote #17 ends with “His [Li

Yue’s] prudent conducts were all similar to this” 217 &5 145 H.* and anecdote #36 ends

with “The next year [Cui Shu] ascended the rank of the Presented Scholar, and in the end became

83 Tang yulin jiaozheng, 1.11. Zhou Xunchu, Tang ren yishi huibian & N#kZ5445 v. 1, 19.1050-1.
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in charge of the civil authority. He had a reputation for incorruptibility” B S » = F

7 > 3544.5* Compared to the nature of the three anecdotes not included, the “memory

template” in the Tang yulin is a selective re-presentation of the cultural memory of the past and a
prescribed moral-oreinted perspective on how the anecdotal past is to be interpreted and
remembered. Even material in the books on the source list of the Tang yulin is selectively used
with the more sensational and supernatural accounts left out, which will be discussed in more
detail later.

In addition to leaving out the sensational and the supernatural, the Tang yulin explicitly
includes many anecdotes on how important court officials successfully refute the claims of

865
4

supernatural efficacy. Anecdote #11 offers an example of such endeavor being considered

important and placed in the category of “Zhengshi” [F{Z5 (Affairs of State). The account reads:

866

During the Baoli reign (825-827), it was said that Bozhou produced holy water, " [those

who] took it were cured of their chronic illnesses without fail and also there was not a

867

single case amiss. Starting from Luo[yang] on to the several dozens™ " of commandaries

west of the River, people strove to donate clothes traded with money in order to drink

84 Tang yulin jiaozheng, 1.21-2.
%5 This entry was originally from the Da Tang zhuanzai K FE{EE;. Tang yulin jiaozheng, 1.71-2.

%66 The Juzhen edition of the Tang yulin reads “Liangzhou” %5 JI| and Zhou Xunchu corrected it to be “Bozhou”
according to the Qi Zhiluan edition and the Lidai xiaoshi edition of the Tang yulin. The “Biography of Li Deyu” Z=
{#45{8% in the Xin Tang shu (180.5330) reads “at that time, the Buddhist temples at Bozhou concocted words about
the water there could cure illnesses and called it ‘Holy Water™” RF2=Z I} B i = /K o] AE » JEEEE7K. This
incident was also recorded in the “Biography of Li Deyu” in the Jiu Tang shu (174.4516). See Tang yulin jiaozheng,
1.71.

%7 The original text in the Da Tang zhuanzai reads shu $§(, “several,” rather than shushi #{+, “several dozens.” See
Tang yulin jiaozheng, 1.71.
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[the water] there.*®®

[Those who had the water] obtained profits in thousands and tens
of thousands of cash, and people took turns to delude one another. Li Deyu was [serving
office] in the Zhexi region. He ordered to have people gathered at a big market, set up a

869 9ot the water [from Bozhou in it], and designated officials®’® to get five

cooking pot,
Jjin of pork to be boiled [in it]. He said, “If this is [indeed] holy water, the meat should
stay as it is.” In a short while [the meat] was thoroughly cooked. From this time on,
people’s hearts were slightly settled, and those [who practiced] evil [crafts] soon were
found out.
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The Tang yulin also includes dozens of anecdotes particularly refuting the efficacy of Buddhist

and Taoist practices, especially their rain-seeking rituals.®’> On the one hand, the abundance of

88 Instead of “clothes traded with money” & 1K}, the original text in the Da Tang zhuanzai reads “money,
goods, and clothes” £ &%, which Zhou Xunchu takes as the correct text. According to Zhou, the Qi Zhiluan

edition and the Lidai xiaoshi edition of the Tang yulin reads “people strove to donate money and send servants to go
and fetch [the water] in order to drink” A St &gk \(F 135 LABE. See Tang yulin jiaozheng, 1.71.

89 The original text in the Da Tt ang zhuanzai reads jin 4z which Zhou Xunchu considers wrong. See Tang yulin
Jiaozheng, 1.71.

870 Instead of shesi %], the original text reads yu shisi > 5], which Zhou deems correct. According to Zhou, the
Qi Zhiluan edition and the Lidai xiaoshi edition of the Tang yulin replaces the three characters shesi qu 5% 5] H{ with
the character tong [5], which Zhou considers to be a typo for the character yong . See Tang yulin jiaozheng, 1.72.

Y Tang yulin jiaozheng, 1.71-2.

872 See Tang yulin jiaozheng, examples of rain-seeking anecdotes are #92 (p. 54), #121 (pp. 76-77), #298 (p. 197),
#676 (p. 464), while anecdotes #94 (p. 55), #114 (p. 71), #124 (p. 79), #322 (p. 215), #326 (p. 218), #344 (p. 232),
#792 (p. 549), #813 (p. 564), #878 (p. 607) are on general Buddhist/Taoist practices or tricks and the social issues
they caused. Counter examples showing the efficacy of Buddhist or Taoist predictions and practices, such as
anecdotes #675 (p. 463), #677 (p. 464), #681 (p. 467), seem to offer the idea that a sage emperor, Emperor
Xuanzong of Tang in these cases, would have command over the powers of worthy Buddhists and Taoists.
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rain-seeking anecdotes in the Tang yulin suggests the influence of general social concerns

about the widespread droughts during the years of Northern Song on the compilation of the
collection. On the other hand, these anecdotes often aim to show the negative social impact of
these practices and the punishments the practitioners receive from the government. Some of
these accounts depict the Confucian scholar officials’ triumph over the Buddhist and Taoist
efforts in seeking rain. It can be argued that Wang Dang’s principles in compiling the Tang yulin
were primarily Confucian, and possibly significantly influenced by the Neo-Confucian hostility
against Buddhist and Taoist practices in particular. Wang Dang was the son-in-law of Lii Dafang,
the Grand Councilor of Emperor Zhezong during the Yuanyou (1086-1094) reign, and Lii
Dafang was a disciple of Cheng Y1, one of the early Neo-Confucian thinkers. Although Wang
Dang was among the literary circle of Su Shi who had fundamental intellectual disputes with
Cheng Yi®*” and embraced Buddhist thoughts of the Chan and the Pure Land schools,”’* it seems
that Wang Dang’s compilation of the Tang yulin nonetheless maintained a fundamentally
Confucian stance, and the cultural memory of the Tang re-constructed in the Tang yulin was

shaped by the overall Confucian intellectual context of Wang Dang’s time.

5.2.2 Worthy Beauties, Turnips and Tombstones: Categories as Structure of Memory and
Memory’s Resistance to Categorization

Categories play important roles in the organization and storage of memory. They are

ideologically charged cultural symbols that communicate meaning and offer structure to the

Anecdotes involving rain-seeking and popular Buddhist and Taoist practices in the Tang yulin will be discussed in
more detail in a separate study.

873 Egan, Word, Image and Deed in the Life of Su Shi, pp. 93-8.

74 Ibid., pp. 134-68.
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anecdotal memories of the past. These categories function to provide guidance to how the

anecdotal past can be remembered and how the fragmented memories can be interpreted. The

first four categories of the Shishuo xinyu and the Tang yulin, the “Dexing” {517 (Virtuous

» 22xF

Conduct), the “Yanyu” S 5E (Speech and Conversation, Quips and Repartee), the “Zhengshi” [
== (Affairs of State), and the “Wenxue” 3722 (Letters and Scholarship), originated from the
“four divisions of the Confucian School” fL.FJPUF} and carried with them a distinct undertone of

Confucian values. As shown in the Lun yu, Confucius first used these four categories to evaluate

the abilities of his disciples. The passage reads:

[Distinguished for their] virtuous conduct, there were Yan Yuan, Min Zigian, Ran Boniu,
and Zhonggong; [for their ability in] speech and conversation, Zaiwo and Zigong; [for
their talents in the] affairs of state, Ran You and Jilu; [for their acquirements in] letters

and scholarship, Ziyou and Zixia.

FA(T BN ITEE - BMO4 - 0D - S5EC R THE - B BE T - X
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This is also one of the earliest examples of categories being used for the purpose of character
evaluation. These four categories were adopted in the Shishuo xinyu as the first four of a series of
thirty-six categories on human characteristics, and subsequently, they became part of the
organization scheme of the many works within the Shishuo genre that inherited the structure of

the Shishuo xinyu. Thus, over the time, the categories used again and again then became symbols

875 See Lun yu, 11.3. Translation based on Legge, The Chinese Classics: The Confucian Analects, 1:237-8; Chichung
Huang, trans., The Analects of Confucius, p. 116; and Mather’s translation of the four categories.
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that contributed to the establishment of a tradition, which was a part of the politics and

propaganda of an ideology. During this process, these categories, as symbols, also gained rich
layers of cultural and intellectual connotations during the development and transformation of the
tradition.

Qian Nanxiu studies the Shishuo xinyu as a type of “character writing.” While the first
four categories, by their origin, naturally bring to the structure of the Shishuo xinyu a strong
moralistic tone, she points out that, in fact, the collection rather embodies the collective
intellectual aura generally referred to as the Wei-Jin spirit. In translating the “Dexing” category
as “Te conduct,” she argues that it conveys much more than the Confucian values of “virtuous
conduct,” and the e should rather be interpreted as “potency, potentiality, and efficacy.”®’® Qian
states that the Wei-Jin scholars did not think of these categories in terms of moral categories, and
they functioned as a taxonomy system of human nature.®”’ Additional sample categories of
human characteristics from the Shishuo xinyu, as well as the Tang yulin as it inherited the

Shishuo structure, are the “Fangzheng” 75 1 (The Square and the Proper), the “Yaliang” &
(Cultivated Tolerance), the “Xianyuan” &% (Worthy Beauties), the “Jianse” 7% (Stinginess
and Meanness), the “Taichi” jK{% (Extravagance and Ostentation), and the “Chanxian” 5[

(Slander and Treachery). With a system of altogether thirty-six categories of human
characteristics, the Shishuo xinyu offers a symbolic memory structure as guidance to how its era
should be represented, remembered and interpreted — a structure shaped by the cultural and

intellectual context of the Wei and Jin times.

%76 Qian Nanxiu, Spirit and Self in Medieval China, pp. 127-30.

77 Ibid., pp. 103-4.
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Qian identifies four stages in the development of the character appraisal tradition in

ancient China: the rise of character appraisal (ca. 76-147) as the basis of Eastern Han scholar-
official selection system; the morality-oriented stage (ca. 147-184) toward the end of Eastern
Han as a response to the political conflict between scholar-officials and the eunuchs; the ability-

oriented stage (ca. 184-239) during the Han-Wei % transition period as a need to restore political
and social order; the aesthetics-oriented stage (ca. 240-420) from early Wei to the end of Jin £
when the Wei-Jin Spirit cherished spontaneity (ziran H 7%), genuineness and forthrightness

(zhenshuai E3%).*"® The various accounts in the Shishuo xinyu explored the relationship and

»879

dynamics between ming % and shi ‘&, “name and actuality,”"” you 75 and wu 4, “something

5880 —

- 881
and nothing,”"" yan 5 ”?

and yi &, “words and meanings,”"" as well as xing % and shen 1,

“body and spirit.”**?

Together with the categories that formed the fundamental structure of the
Shishuo tradition, these narratives represented the self-awareness, self-expression and self-
fashioning of the Wei-Jin intellectuals deeply rooted in the context of the xuanxue and the
qingtan traditions. As a result, a collective identity, the “Wei-Jin self” of the noble-literati
community, was established through the character writings in the Shishuo xinyu, and a preferred

way of remembering and interpreting such a collective Wei-Jin identity was suggested by the

memory structure offered through the categorization system of the collection.

878 Ibid., pp. 26-42.
87 Ibid., pp. 63-8.
%0 Ibid., pp. 68-72.
1 Ibid., pp. 72-6.

%2 Ibid., pp. 76-83.
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The thirty-six categories of the Shishuo xinyu structure include thirteen pre-Wei-Jin

categories re-conceptualized within the Wei-Jin intellectual context, four categories that took
shape during the Wei-Jin period, and nineteen categories newly formulated in the Shishuo xinyu

itself. %%

Thus the Shishuo xinyu structure did not all of a sudden come into being out of nothing,
but was rather developed from and based upon the established categories of character appraisal
from the past. While inheriting the established categories of the past, the Shishuo xinyu system of
categorization also functioned to redefine these categories according to its current cultural and
intellectual orientations and attach new layers of cultural significance to these categories. One

specific example would be the “Xianyuan” & %% category. Examined in comparison with the

“Lienii” %1]% category in the section on official biographies in dynastic histories, the “Xianyuan”

category offers a representative case of a category charged with cultural and ideological
significance that embodies a tradition and at the same time is redefined every time it is employed
during the development and transformation of the tradition.

The Lienii zhuan (Biography of Women) ascribed to Liu Xiang 2[A] (77-6 B.C.) “gave

rise to two major female biographical traditions: /ienii (exemplary women) and xianyuan

53 Ibid., pp. 124-6.

The thirteen Pre-Wei-Jin categories are: 1 Dexing {217, 2 Yanyu =&, 3 Zhengshi F{ZE, 4 Wenxue X 22, 5
Fangzheng J51F, 8 Shangyu &, 9 Pinzao (i3, 14 Rongzhi 25 11, 15 Zixin H ¥, 29 Jianse {75, 30 Taichi K%,
31 Fenjuan 228, and 33 Youhui JG{&.

The four Wei-Jin categories are: 6 Yaliang &, 7 Shijian z%2&, 24 Jian’ao f5{#, and 36 Chouxi {/1[&.

The nineteen categories newly conceptualized in the Shishuo xinyu are: 10 Guizhen #2/E%, 11 Jiewu £{E, 12 Suhui
B\E, 13 Haoshuang 253k, 16 Qixian 3%, 17 Shangshi {5, 18 Qiyi ffii%, 19 Xianyuan &4%, 20 Shujie fififfi#, 21
Qiaoyi I5%%, 22 Chongli 5215, 23 Rendan (£, 25 Paitiao HEFH, 26 Qingdi 3K, 27 Jiajue fR:%, 28 Chumian £}
2, 32 Chanxian [, 34 Pilou 4, and 35 Huoni 2%55.



344
(virtuous and talented ladies).”®* According to Qian Nanxiu’s study on the /ienii and

xianyuan traditions, of the twenty-six extant dynastic histories, fourteen contain the /ienii
category; and of the thirty-five works imitating the Shishuo xinyu, eighteen contain the xianyuan
category. In addition to these, the /ienii category appears in numerous local gazetteers and there

are also two Shishuo imitations that are exclusively devoted to women.*

Qian argues that both
traditions “emulate Liu Xiang’s Lienii zhuan in accentuating women’s roles in family and in
society. Each, however, has a specific orientation in representing women’s lives and guiding
their behavior. Lienti records, being incorporated into official history writing, became
increasingly reflective of Confucian norms. Conversely, accounts of xianyuan, rooted in the free-

spirited Wei-Jin intellectual aura and written by private scholars, featured strong-minded, self-

sufficient literate women.”**® Comparing the /ienii chapter in Fan Ye’s 3til (389-445) Hou Han
shu 1% %3, the first dynastic history to include the /ienii category, and the xianyuan chapter in

the Shishuo xinyu, with both works completed around 430, Qian points out that “the profound
differences between the two traditions at this historical point can be attributed to two factors: the
sociopolitical backdrop of the time in which the stories were set, and the scholastic and
ideological orientations of the respective authors.”®®” Liu Yiging’s work grew out of the

traditions of Xuanxue 2,22 (Dark Learning, Mystic Learning) and Wenxue 22 (Literature),

Fan’s work was rooted in the context of Ruxue {522 (Confucian) and Shixue 122

84 Qian Nanxiu, “Lienii versus Xianyuan: The Two Biographical Traditions in Chinese Women’s History,” in

Beyond Exemplar Tales: Women'’s Biography in Chinese History, edited by Joan Judge and Hu Ying (Berkeley and
Los Angeles, CA: University of California Press, 2011), p. 70.

3 Ibid., p. 70.

%6 Ibid., p. 70.

%7 Ibid., p. 73.
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(Historiographical learning).*™®

During the development and transformation of the
historiographical tradition and the Shishuo xinyu tradition through the dynasties, the two
categories lienii and xianyuan “had more or less kept a complementary relationship until the
fourteenth century.” However, from the Ming dynasty on, as noted by various scholars such as
Qian, Raphals, and Carlitz, “there was a marked shift toward the concept of the chastity cult in
the lienii texts. At the same time, the xianyuan tradition most strongly asserted itself in valorizing
free-spirited writing women.”®® This example highlights how these categories developed out of
a particular focus in the representation of the past, here the representation of women’s life, how
they became part of the textual and ideological structure of a particular tradition, here either
historiography or character appraisal, and how they were defined and redefined during the
transformation of these traditions, attached with new layers of cultural and ideological
significance each time, and used as structural guidance to the remembrance and interpretation of
that particular focus in the representation of the past.

This was also the case for the overall structure of categorization systems in many
imitative works of the Shishuo xinyu in the later dynasties.*”® On the one hand, these works either
inherited or modeled after the structural system of the Shishuo xinyu and thus perpetuated its
tradition. On the other hand, their adaptation of and amendation to the Shishuo xinyu scheme, as

well as innovations based on it, brought in new layers of meaning and cultural significance to the

overall structure of anecdotal memories within the context of their own times. The Tang dynasty

58 Ibid., p. 73.
9 Ibid., p. 71.

%0 For a list of imitative works, their authors and the time periods they cover, see Qian Nanxiu, Spirit and Self in
Medieval China, pp. 194-6, 202-3.
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Shishuo xinyu imitations identified by Qian Nanxiu are: Wang Fangqing’s £ /7B (d. 702)

Xu Shishuo xinyu 487 HEE in ten juan, which is no longer extant; Feng Yan’s )8 (fl. 742-
800) Fengshi wenjian ji ¥ [E FEC in ten juan, compiled around 800 or later, with thirty-six
imitative categories from the Shishuo xinyu in the ninth and tenth juan; and Liu Su £z (fl. 806-
820) Da Tang xinyu KEEHEE in thirteen juan, with an author’s preface dated 807 and around

380 anecdotes of Tang political and intellectual life in thirty imitative categories. Qian Nanxiu
states that the Tang imitations of the Shishuo style introduced “strong ethical overtones” to the

genre, stressed the Confucian principles of historical writing, in order “to hail the ruler and

59891

humble the subject, to expel the heterodoxy and to return to rectitude.”” The differentiation of

“the rectitude” IF and “the heterodoxy” %} marked “a shift from aesthetic to ethical concerns”

and the Tang imitations “changed the original genre from the character writing of the gentry into

didactic writing for the gentry — from gentry self-appreciation into gentry self-cultivation.”***

This was achieved through a “thorough revision of the Shishuo scheme,”®” for example, in the

299

Da Tang xinyu, Liu Su “expelled categories he considered ‘heterodox’” that focused on “human

9894

frailties and eccentricities primarily in private life.””" Liu’s new “explicitly normative system of

55895

classification” worked to “intensify the moral contrast between rectitude and heterodoxy”™ " and

advocate the “mutual cultivation between the emperor and his subjects.”**®

¥ Qian Nanxiu, Spirit and Self in Medieval China, p. 211-2.
2 Ibid., p. 212.
53 Ibid., p. 212.
94 Ibid., p. 213.
55 Ibid., p. 214.

%96 Ibid., p. 222.
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The Song dynasty imitations identified by Qian Nanxiu are: Kong Pingzhong’s [, *F-

i1 (fl. 1065-1102, jinshi, 1065) Xu Shishuo & 137 in twelve juan, the earliest extant edition

with a preface dated 1158, containing thirty-five Shishuo xinyu categories and three imitative
categories; and Wang Dang’s Tang yulin in eight juan, with thirty-five Shishuo xinyu categories
and seventeen imitative categories. While acknowledging such an “ethical flavor would saturate

99897

almost all the Shishuo imitations to come,”®*’ Qian takes the Song imitations**® to be different in

their value orientation due to the influence of Su Shi and the rise of the Lixue ¥£2 (Learning of

Principles). On the one hand, they “consolidated the ethical orientation established by Tang
imitations, campaigning to ‘establish the self” through cultivating the heart — an introspective

focus encouraged by the rise of Lixue (Learning of Principle) in the Song period.”*”

Qian argues
that the Song imitations emphasized on the notion of “sincerity,” which according to Zhou Dunyi

JEZEE (1017-1073) was the center of Confucian ethics,” and that Wang Dang’s Tang yulin

901
”77" Qian traces such an

especially “explores how literary creations express a sincere heart.
understanding of the function of literary cultivation of the self to the influence of Su Shi’s

intellectual stance.”” This, too, was achieved through the adaptation of the Shishuo xinyu’s

categorization system. Kong Pingzhong deleted the category “Haoshuang” 23k from the

%7 Ibid., p. 232.

%% The Tang yulin and Kong Pingzhong’s FL3F-fi (fl. 1065-1102, jinshi, 1065) Xu Shishuo %157 (Continuation of
the Shishuo) in 12 juan, the earliest extant edition of which contains a preface dated 1158.

%9 Qian Nanxiu, Spirit and Self in Medieval China, p. 233.
9% 1bid., p. 236.
! Ibid., p. 429, n. 79.

%2 Ibid., p. 233-46.
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Shishuo xinyu structure and added three of his own: “Zhijian” E# (Candid Admonition),

“Xiechan” 3z (Heterodoxy and Flattery), and “Jianning” #f{z (Craftiness and

Obsequiousness).”” The content of all the rest of the Shishuo xinyu categories inherited by the
Xu Shishuo also turned to focus more on principles of government and Confucian moral

teachings. Wang Dang deleted the category “Jiewu” E[E and added seventeen new categories of

his own.”™ The “Jiewu” category was left out possibly because it might have suggested a cultural

993 Translation of categories by Qian Nanxiu, Spirit and Self in Medieval China, p. 233.

94 C#36) Shihao IE#T (Hobbies and Indulgences)
C#37) Lisu {2{A (Slang and Customs)

C#38) Jishi 5 ZE (Records and Happenings)

C#39) Rencha {2 (Entrustment and Observation)
C#40) Yuning §#{z (Flattery and Smarminess)
C#41) Weiwang z{Z (Authority and Reputation)
C#42) Zhongyi .3 (Loyalty and Righteousness)
C#43) Weiyue &l1fi (Comfort and Delight)

C#44) Jiyin J5| (Recommendation and Promotion)
C#45) Weishu Z&J& (Entrustment and Bestowal)
C#46) Biantan £7 3% (Counsel and Discussion)
C#47) Jianluan f&#[, (Overstepping and Up heaving)
C#48) Dongzhi #jff (Animals and Plants)

C#49) Shuhua E3F (Calligraphy and Paintings)
C#50) Zawu %) (Miscellaneous Objects)

C#51) Canren %&75. (Cruelty and Hardheartedness)

C#52) Jice 1% (Strategies and Intrigues)
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connotation of quick perception that was deemed too frivolous, not prudent enough, and thus

inappropriate to the Song scholar’s idea of Confucian self-cultivation.””® As to the seventeen

categories added by Wang Dang, Qian Nanxiu notes seven of them underscore the mei-e 355

dichotomy,’ and three emphasize proper governing,””’ which are in line with the Confucian
values of self-cultivation. While Qian did not comment on the rest of the seventeen categories
added by Wang Dang, they could nonetheless lead to interesting discussions from the perspective
of restructuring the cultural memory of the past. They are:

C#36) Shihao &#F (Hobbies and Indulgences)
C#37) Lisu {§{4 (Slang and Customs)

C#38) Jishi .2 (Records and Happenings)
C#46) Biantan fi7 % (Counsel and Discussion)
C#48) Dongzhi FjfF (Animals and Plants)

C#49) Shuhua &5 (Calligraphy and Paintings)

%5 An example of quick perception can be found in the following anecdote from the Shishuo xinyu:

Someone once offered Ts’ao Ts’ao a cup of curd (/ao) to eat. Ts’ao tasted a little of it, then on the top of

the lid wrote the character ho, “together,” and showed it to the group, but no one in the group could make
out what he meant. When it came Yang Hsiu’s turn, he proceeded to taste some and said, “His Excellency
is asking you people (jen) to taste one (i) mouthful (k’ou). What are you waiting for?” A g% B, —HFEE

BERVEF - B EREFLURR - RERER - XEGE - BER > B, AR - BT
BE 7

See Yang Yong, Shishuo xinyu jiaojian, 11.524. Mather, p. 292-3.

%% Zhongyi £#% (Loyalty and Righteousness), Rencha {F:22 (Trust and Perspicacity), Weiwang [ (Authority
and reputation), Weiyue &l]fZ (Consolation and Happiness), Yuning :#{Z (Flattery and Obsequiousness), Jianluan
&L (Usurpation and Rebellion), and Canren %7, (Cruelty and Heartlessness), translations by Qian Nanxiu, Spirit
and Self in Medieval China, p. 234.

%7 Jiyin &5 | (Selection and Recommendation), Weishu Z&/& (Designation and Assignment), Jice 5145 (Strategies
and Policies), translation of categories by Qian Nanxiu, Spirit and Self in Medieval China, p. 234.
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C#50) Zawu % (Miscellaneous Objects)

Interestingly, the categories “Shihao” FE#¥ and “Biantan” 17 % resemble the original

categories from the Shishuo xinyu system in that they seem to depict human characteristics
without bringing in an overly Confucian overtone or suggesting a focus on government
administration. The categories “Shihao” seems to be able to present hobbies and indulgences that
are highly individual-specific and contribute to the depiction and evaluation of human characters.

The category title “Biantan,” if contrasted to the added category “Zhijian” H i in Kong

Pingzhong’s Xu Shishuo, seems to be more of an effort to pay homage to the Wei-Jin gingtan
tradition than to offer Confucian moralistic interpretation of its content. Of course, due to the
chaotic textual history of the Tang yulin, only the content of the first seventeen categories in
Wang Dang’s original content list were transmitted more or less as they were; the rest were lost
over the time and were reconstructed by collators of the Siku quanshu based on the entries
scattered in various divisions of the Yongle dadian.”®® These reconstructed entries are now
organized in a rough chronological order instead of being restored into Wang Dang’s original
categories. Without the contents of the categories “Shihao” and “Biantan,” the discussion here
remains on a speculative level.

Similarly judged by their titles, the categories “Lisu” {1, “Jishi” ZCZE, “Dongzhi” EfjfH,
“Shuhua” FEE, and “Zawu” 4] toward the end of Wang Dang’s list of contents suggest a

possible shift in his principles of categorization — a shift from systematized character evaluation

and exemplification to encyclopedic information organization. Wang Dang’s amendment to the

%%7hou Xunchu, “Preface,” Tang yulin jiaozheng, p. 15.
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Shishuo xinyu structure suggests an effort to encompass something of a rather different nature

from the focus on the depictions of human characteristics in the Shishuo xinyu text. The image of
Tang Wang Dang constructed in his 7ang yulin thus does not seem to be solely relevant to the
self-expression and self-cultivation of the literati scholar within a Confucian moralistic context.
It is also an image of the past constructed out of the hope of preservation and the impulse of
curiosity. In addition to offering guidance in Confucian self-cultivation, Wang Dang seems to
strive to preserve the memory of the past, and for that purpose, to offer a structure that
accommodates both. Combining intentions for literati self-cultivation and encyclopedic memory
preservation naturally causes conflicts in the implementation of Wang Dang’s project, which in
turn illustrates the dynamics and conflicts between the miscellaneous, fragmented nature of
cultural memory and the effort to impose order and structure on such memory.

Maybe an anecdote (#227) about turnips’”’ in the “Wenxue” category of the Tang yulin
can serve as an example for the discussion here. The account is translated as follows:

At the places where Zhuge Liang’s [troops] stopped,”' he ordered the soldiers to grow

turnips — why? [Wei Xuan] said,”'' “to take the [turnips’] skin and eat it raw,”'? this is

% This entry is originally from the Liu Gong jiahua lu. It is quoted with the title “Manjing” &% (Turnips) in the
Taiping guangji with the [Liu Gong] jiahua Iu noted as its source. The Ganzhu ji and the Lei shuo both quote it with
the title “Zhuge cai” 55352 (Zhuge [Liang’s] Vegetable). This short account is also found in the Bai Kong liutie
FL/1E and Tao Ting’s edition of the Shuo fu. See Tang yulin jiaozheng, 2.143-4.

1% The Liu Gong jiahua lu and the Shuo fu texts have “the Revered Gentleman said” /\H at the beginning, which
Zhou Xunchu believes should be added to the account. See Tang yulin jiaozheng, 2.144.

9 According to Zhou Xunchu’s collating note, the original account in the Liu Gong jiahua Iu and the text quoted in
the Shuo fu both read “[Wei] Xuan said” 48]/, and the character xuan %] should be added accordingly. Tang yulin

Jiaozheng, 2.144.

%12 The original text in the Liu Gong jiahua Iu reads “Could it not be that they took those [turnips] with their skin
freshly peeled off and ate them raw” B R 2BV 48 H A5 4. Tang yulin jiaozheng, 2.144.



352
one [reason]; to boil the broad-leaved [turnip] greens for food,”™ this is the second

[reason]; if [the troops] stayed there long the turnips would then grow and spread with
time, this is the third [reason]; it is not regretful if they left them behind, this is the fourth
[reason]; it is easy [for the troops] to find and gather them when they returned, this is the
fifth [reason]; in the winter, there were [turnip] roots they could dig out and eat, this is
the sixth [reason]. Compared with the various kinds of other vegetables, the advantage

915

[of the turnips] is extensive.”'* Now the people of the three regions of Shu’" call the

turnip “Zhuge [Liang’s] Vegetable,” so do [the people of] Jiangling.

sEE el S EEEEE (T ? 5 BERAER . —t FEErEEE 0

s AEAIELUZ R » =t B|AANE > Ot BIAIG=mERE - Tith 5 ZFHRA]

BiE o At e EEEEE o AR | B2 ASITEREEEE Y - TR
There is nothing wrong with growing turnips, especially from the perspective of the anecdote
above. But it is slightly baffling when one encounters this anecdote among the many accounts in
the category of literature and scholarship that quote lines of poetry and discuss allusions to
classical texts. This entry is identified as being taken from the Liu Gong jiahua [u. The original
account in the Liu Gong jiahua lu and the text quoted by the Shuo fu include the line “the

Revered Gentleman said” /X[ at the beginning and the line “[Wei] Xuan said” 4 before the

°13 The original text in the Liu Gong jiahua lu reads “when the leaves spread out, they could be boiled for food” £
£ &. Tang yulin jiaozheng, 2.144.

1% The text quoted in the Taiping guangji reads, “Isn’t its advantage also extensive!” EF| RN f#Ek which is
followed by an extra line reading “Liu Yuxi said, ‘True.”” 2| & $5H{Z22. Zhou Xunchu comments the extra line
should be added to the text accordingly. The original text in the Liu Gong jiahua lu and the quoted account in the
Shuo fu read similarly to the account, simply without giving the name “Liu Yuxi” £ §5. Tang yulin jiaozheng,
2.144.

°13 The original text in the Liu Gong jiahua lu mistook shu %j as shu J&. Tang yulin jiaozheng, 2.144.

%18 See Tang yulin jiaozheng, 2.143-4.
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list of advantages of growing turnips.”'” It appears to be a short excerpt from a conversation

between Liu Yuxi and Wei Xuan. Moreover, in the “Wenxue” category, the two anecdotes (#225
and #226) before the turnips are also about Zhuge Liang.”'® Anecdote #225 is an account on Liu

Yuxi’s comment on Zhuge Liang’s Bazhengtu )\ [#[&| (Chart of the Eight Battle Formations)
that ends with a quotation of Huan Wen’s f&;& (312-373) poem. It does have recognizable

connections to the topic of the category — literature and scholarship. Anecdote #226, an account
about someone digging up some of Zhuge Liang’s left behind arrows buried in the ground,
however, seems to have none. After the discussion on turnips in anecdote #227, entry #228 is an
account about the peony’s nature as a medicinal herb and how one line of Wei Xuan’s poem
properly reflects such nature.”””

The short digression from the topic of literature and scholarship is possibly a result of the
fluid nature of both the oral culture and the workings of memory. As discussed in chapter four,
Wei Xuan recorded these anecdotes in writing for the compilation of the Liu Gong jiahua lu in
856, some twenty years or so after he heard them during the casual conversations in Liu Yuxi’s
literary circle. When Wei Xuan sat down to record these accounts from memory, the three
anecdotes about Zhuge Liang probably came together to his mind by rule of association, which is
the way memory works when retrieving information from a long time ago. It is also possible that
at the time when Liu Yuxi and his students had their literary discussions, Liu commented on the
Formation of Eight Trigrams and Huan Wen’s poetry was quoted. The topic then triggered

someone’s, could also be Liu’s, memory of the buried arrows. The person thus jumps in saying,

*!7 See notes above.
% Tang yulin jiaozheng, 2.141-3.

Y Tang yulin jiaozheng, 2.144.
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“You know what? About Zhuge Liang, I just heard the other day that someone found his left

behind arrows....” and the anecdote about the arrows was then thrown in the discussion.
Subsequently the discussion wandered off topic, from literature and scholarship to various
anecdotes related to Zhuge Liang and his troops, and at some point, the discussion on the
advantage of growing turnips turned up. According to Zhou Xunchu’s notes, the anecdotes about
the Formation of Eight Trigrams (#225) and the buried arrows (#226) are a combined entry in the

transmitted Qi Zhiluan 7%~ ¥ edition of the Tang yulin. Though not found in the extant

transmitted edition of the Liu Gong jiahua lu, anecdote #225 is quoted and identified to be from

the collection in the Taiping guangji,’*® therefore Tang Lan FEfE (1901-1979) restored both

#225 and #226 to his collated edition of the Liu Gong jiahua lu based on the Tang yulin text.”' It
is likely that in the original Liu Gong jiahua lu Wei Xuan initially recorded these two entries
next to each other as well. The anecdote (#227) about the turnips is indeed found in the extant
transmitted edition of the Liu Gong jiahua lu, whether it immediately follows the two restored
entries (#225 and #226) in the original edition of the text is unknown. But based on its position
right following those two accounts in the Tang yulin, it is reasonable to view it as one of a series
of anecdotes that, based on the rule of association, turned up together in the conversations
between Liu Yuxi and his students and/or in Wei Xuan’s mind when he tried to record the
conversations from the old days in writing. The workings of memory and original oral culture
embedded a kind of natural logic in these three anecdotes for them to be presented together as a
set, they were nonetheless put in the same category even though the two accounts about arrows

and turnips (#226, #227) were off the topic of literary and scholarly discussions. There is also the

20 Tang yulin jiaozheng, 2.142.

! Tang yulin jiaozheng, 2.143.
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possibility that #227 was not in a series of anecdotes together with #225 and #226 in the

original Liu Gong jiahua lu. In this case, its position right after those two accounts in the
“Wenxue” category would indicate that Wang Dang explicitly put an account about turnips in the
category of literature and scholarship together with the other two accounts because of their
shared topic of Zhuge Liang and their shared context and information source within Liu Yuxi’s

circles. Miscellanies (biji Z£5r) can work this way. The example here reveals an explicit case of

the rule of association in working in Wang Dang’s work of collecting and organizing anecdotal
memories of the past. Interestingly, it went against his own categorization system, which makes
an even stronger case for the argument — the natural logic in the workings of memory and the
oral culture where these anecdotes originated determined cultural memory’s natural resistance to
systematic categorization.

Accounts on tombstones in the Tang yulin offer another example. Again in the “Wenxue”

922

category, between an entry (#200) = on the meanings and connotations of the terms firsi = &,

(13

“screens and shields,” and huanying fEfE, “obelisks and columns,”? and an entry (#202)"** on
the explication of one line from the poem “Gantang” H %% (Sweet Pear-Tree; Mao #16) in the

Shijing,’* there is a short account on tombstones (#201). The account reads:

[Liu Yuxi] also said, “Ancient tombstones had holes.” Now we see tombstones with

holes out in the field — people of ancient times used to tie the coffins [with ropes] through

%22 Tang yulin jiaozheng, 2.128.
3 Tang yulin jiaozheng, 2.128-9.
2 Ibid..

925 The poem is found in the “Shao nan” 724 (The Odes of Shao and the South) chapter. See Legge, The Chinese
Classics: The Book of Poetry, 4:26.
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these holes in order to lower them into the grave pit.
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This entry is also identified to be from the Liu Gong jiahua lu. It seems to be a random piece of
information having nothing to do with literature and scholarship, posing the same question of
why it was included in the “Wenxue” category in the first place. The tombstones are certainly
associated with the “screens and shields” and the “obelisks and columns™ in the sense that they
are all architectural constructions, especially that tombstones and funerary obelisks and columns
are all structures at the graveyard. But the two entries are separated by the “[Liu Yuxi] also said”

N5, indicating that they did not belong to one integrated unit of oral activity but rather there

was some kind of transition from one to the other. Moreover, the first account (#200) clearly
focuses on the architectural terms’ connotations with regard to the relationship between the ruler
and his ministers, while the second (#201) just offers a random piece of information on the
function of the holes in the tombstones. Thus they were placed together not due to their
connections on the level of literary usages and connotations of the terms, which would fit the
topic of the category of literature and scholarship. They seem to be recorded together simply
because tombstones and funerary obelisks share similar functions when burying the coffin, and
they naturally come to mind together by the rather fluid rule of association present in the process
of both casual discussions and remembrance.

Originally in the Qi Zhiluan edition of the Tang yulin, the series of anecdotes from #199
to #224 were one combined entry. Some entries in the series had their origins identified to be the

Liu Gong jiahua lu, thus Tang Lan used the Tang yulin text to restore the whole series, including

%28 Tang yulin jiaozheng, 2.128.
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the account on tombstones, into the “Buyi” #§7& (Adding What Was Left Behind) section of

his own collated edition of the Liu Gong jiahua lu. Wang Dang included this account on
tombstones as part of a series of anecdotes, all from one source, without picking out the
miscellaneous pieces of information mixed in the accounts on literature and scholarship, and thus
allowing the fluid nature of memory and oral culture to violate his own categorization of the
anecdotes of the past.

Possibly Wang Dang was indeed faced with the dilemma of whether to separate the
pieces of random information from the accounts on poetry, literature and scholarly study and put
them into a different category, or to keep them within the series of anecdotes combined together
by the natural logic in the rule of association that governs the workings of memory and the oral
culture where these accounts originated. The reason for this speculation is that two other
accounts on the function and origin of the holes in tombstones and tomb obelisks are found in the
Tang yulin, not included in the “Wenxue” category, but possibly intended for the categories of an
encyclopedic nature added by Wang Dang toward the end of the Tang yulin. They are from

927
3

sources other than the Liu Gong jiahua lu: anecdote #101 is originally from the Feng shi

928
4

wenjian ji and #1014°~° is originally from the Shangshu gushi |5 Z#{ & . Both accounts quote

extensively from the Yili {#15, the Li ji {SsC, the Zhou li 1S, the Han shu JEZE, as well as

poetry and rhapsodies from old times, to offer a much more scholarly discussion on tombstones
and tomb obelisks, as well as the holes in them, if compared to anecdote #201 from the Liu Gong

Jiahua lu. However, they are not included in the “Wenxue” category of the Tang yulin. They now

%7 Tang yulin jiaozheng, 8.700-2.

%% Tang yulin jiaozheng, 8.702.
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belong to the chronologically ordered sections of the Tang yulin, without being restored in

any specific categories. But they seem to be able to fit in the encyclopedic categories added by

Wang Dang such as the “Jishi” .25 category. Additional categories of an encyclopedic nature
are the “Lisu” {84, the “Dongzhi” &fj#H, the “Shuhua” &£, and the “Zawu” Y7, which all

seem to have been designed to collect fragmented pieces of information and knowledge about
objects of the physical world, as well as customs and practices of the human society, but not
highly individualized accounts that exemplify human characteristics. Indeed there are a large
amount of accounts in the restored part of the Tang yulin that would fit these categories. For
example, #857 is an informative short account on the makeup and jewelry of the women of Tang
capital:
During the Changqing (821-824) reign, the jewelry of women of the capital included
pieces [made of] gold, emerald, pearls and jade. None of their hairpins, combs, and their
dangling hair ornaments swaying with each step were not utterly beautiful, and they were
called “Not Known to Hundreds.”*’ The women shaved off their eyebrows to
horizontally apply three or four light strokes of vermilion and purple makeup above and

below their eyes, and called it “The Halo of Blood Makeup.”

RET > sdm NG - AUEERE i % > AR HZEAH - WA
EBE o PRI E BT 0 38 b o

The origin of this entry is unknown. Together with many similar accounts explaining various

names and terms used in the political system, social customs and cultural practices of the Tang

929 The text quoted in the Yongle dadian reads “Superior to Hundreds” B /R 4[. Tang yulin jiaozheng, 6.593.

%% Tang yulin jiaozheng, 6.593.
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dynasty, the latter half of the Tang yulin seems to offer a museum-like view of the Tang

culture, an image of the past constructed especially for the purpose of preservation and
remembrance.

Therefore, the encyclopedic categories could be the proper place for the accounts on
turnips and tombstones mixed in the “Wenxue” category. Or, no matter whether it is the
“Wenxue” category or one of the categories of encyclopedic nature, the accounts on tombstones
should at least be kept together in one same category for the purpose of providing order and
structure to the anecdotal accounts of the past. The fact that they are separated in different places
reveals the conflict between the categorization of cultural memory and the fluid nature of it that
resists categorization. Perhaps, Wang Dang had planed to go through his collection one more
time to reorganize his material and make up him mind on the categorization dilemma, just as
Zhou Xunchu points out, that the Tang yulin was possibly an unfinished project.”®' If so, exactly
because it is unfinished, we can view it as a snap shot during the working process of
restructuring cultural memory, rather than a completed product in which every account had been
already put in proper order and structure. As an unfinished project, it would allow us to see the
traces left from the subtle conflict between the compiler’s effort to categorize memory and
memory’s resistance to be categorized with one particular system. Cultural memory, due to its
miscellaneous nature, tends to resist categorization and structure imposed from outside, not to
mention a structure adapted from a system originally intended for Wei and Jin character
appraisal. As discussed in chapter four of the dissertation, cultural memory owes its origin and
transmission to the oral culture before it is recorded in textual forms. The fragmented,

miscellaneous, and fluid nature of oral culture and oral transmission determines a kind of

5! Tang yulin jiaozheng, pp. 15-7.
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structure, or simply a fluid form, of the cultural memory that is more likely to be governed by

the rule of association — the way memory works when remembering and recounting the anecdotal
past. Categories in textual collections of anecdotes, no matter how complicated, cannot
effectively model the dynamic and fluid way memory works through association. They did not
originate from the rather spontaneous oral culture, but are rather products of careful thought and
deliberation based on the conventions of organizing information in the written media. With
categories as the structure of memory, every compilation tries to impose its own structure in their
process of restructuring the cultural memory of the past, and the memory of the past in turn

seems to resist such categorization.

5.2.3 The Tang yulin’s Selective Use of Source Material

On the level of anecdotal collections, the discussion in this section focuses on Wang
Dang’s selective recycling of the anecdotes from his source titles and his topical preferences.
Examining all the source books of the Tang yulin would be a project too ambitious, therefore this
study first uses a simple statistical method to roughly divide the fifty or so source titles into four
groups, and then selects one representative title from each group for further discussion.

Zhou Xunchu, the compiler of the Tang yulin jiaozheng, numbered all the Tang yulin
anecdotes and identified their origins. For each of Wang Dang’s source titles, he constructed a

k.”*? Based on Zhou’s valuable

list of Tang yulin anecdotes identified as being taken from the boo
work, this study counts, for each of the source titles, the number of Tang yulin anecdotes from it

and compares the number with the total number of anecdotes in the source book to find out Tang

32 Anecdotes that are possibly taken from this book are marked with ? and that are taken from other sources but can
also be found in this book are marked with *.
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yulin’s coverage of each of its source books. For example, according to Zhou Xunchu’s list,

the Tang yulin includes 158 anecdotes from the Guoshi bu [ 52 4f#. The Siku quanshu edition

Guoshi bu has a total number of 308 anecdotes, therefore, according to the statistics here the
Tang yulin covers 51% of the book. It should be made clear that the original state of the primary
sources — the Tang yulin and its source books — remains a complicated issue. Some books were
lost during their transmission and the extant editions were reconstructed by scholars of later
dynasties, and the editions of the Tang yulin’s source books available today are likely to be
different from what Wang Dang saw and used when he compiled Tang yulin. Therefore the
statistics on Tang yulin’s percentage coverage of each source book should only be taken as
estimated data that represent a rough picture of Wang Dang’s use of his sources. To keep things
on a relatively comparable level, the study here based total numbers of anecdotes on the Siku
quanshu editions of most of the source titles. In some cases, if the size of a book remains a
problematic and unclear issue, then the book is not considered for the purpose of the simple
statistical method here.”*

In order to figure out certain patterns in Wang Dang’s use of source books, a cluster view
of Tang yulin’s coverage of its sources is constructed and presented in Figure 3 below. The chart
plots each source title’s percentage covered by the Tang yulin against the size of the source title
itself, and reveals four rough clusters. The clusters on the right side of the chart involve sources
that are big compilations with around three hundred anecdotes, and the clusters on the left
contain smaller sources books, most of which with less than one hundred anecdotes. Similarly,

the two clusters on the top of the chart contain source books with a large percent of content

933 The Tang huiyao, a collection of one hundred juan also belongs to this group, only picked twenty, the twenty
entries in the Tang yulin all came from the “Zalu” 2§ section of the book that collects the anecdotes left out of the
established categories of the Tang huiyao. See Tang yulin jiaozheng, p. 797.
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covered by the Tang yulin, while clusters at the bottom contain source books from which only

a small percentage of anecdotes are selected. The ranges of the four clusters are wide enough and

hopefully would render the issue of missing exact initial sizes of the source titles somewhat less

significant.
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Figure 3. Cluster View of Tang yulin’s Coverage of Its Source Books

5.2.3.1 The Guoshi bu: Supplementing State History as A Goal

In the upper-right quarter of the chart in Figure 3, the Guoshi bu maintains a significant

distance from other titles and represents a type of its own — a large compilation that contributes a

large percentage of its content to the Tang yulin. It then can be argued that the Guoshi bu is one
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of Wang Dang’s main sources of material and its content is very close to Wang Dang’s idea

of a proper representation of Tang cultural memory. The Guoshi bu, also called the Tang guoshi

bu FEER 54, is a collection of anecdotes compiled by Li Zhao Z2E& (fl. ca. 812-2, d. before 836)
during the years of the Changqing {5 (821-824) reign.” It contains 3 juan, with a total of 308
anecdotes covering a time period of more than 100 years from the Kaiyuan Fd 7T (713-741) to the

Changqing years of the early Tang. The accounts in the Guoshi bu have been generally regarded
as historically reliable and been widely quoted in encyclopedias, miscellaneous collections, and
scholarly works of later dynasties. Some of its accounts made their way into official histories
such as the Jiu Tang shu, the Xin Tang shu and the Zizhi tongjian as well. In addition to
historical anecdotes, the book also includes valuable accounts on literature and philosophy,
social customs, literati culture, government policies and court regulations. The textual history of
the Guoshi bu is relatively free of troubles in transmission,””” and Li Zhao’s preface clearly states
the principles he followed in selecting material for the collection:

I completely exclude those that speak of retribution, relate ghosts and spirits, prove

dreams and divinations, and describe matters concerning women; I include, however,

those that record events and facts, investigate the principles of things, discriminate the

dubious and the unclear, give admonitions and caution, collect customs and folklore, and

furnish material for discussion and entertainment. °>°

%4 Tang yulin jiaozheng, p. 764.
35 For a brief summary of the extant editions, see Tang yulin jiaozheng, p. 765.

%3¢ Translation by Sheldon Lu. See Lu, From Historicity to Fictionality, p. 106-7.
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Since the Tang yulin includes 158 anecdotes from the Guoshi bu, which is half of the
Guoshi bu’s content and more than the amount of anecdotes taken from any other source titles,
the principles Wang Dang followed in choosing material for the Tang yulin must have been quite
similar to Li Zhao’s. The discussion on memory templates earlier in this chapter observes the
tendency of leaving out accounts with supernatural elements and including accounts that refute
the efficacy of Buddhist, Taoist and popular practices in the compilation of the Tang yulin,
which reveals the influence of the Neo-Confucian hostility against Buddhism and Taoism during
Northern Song times. Though Wang Dang did not leave behind an explicit statement of his

principles of compilation, Li Zhao’s principles expressed in his preface to the Guoshi bu can be

taken as a convincing representation of the position of the Tang yulin.

5.2.3.2 The Da Tang xinyu: Redefining Content and Structure within the Shishuo Tradition
In the lower-right quarter of Figure 3, the cluster presents three large compilations with

only a small percentage of their contents included in the Tang yulin. The Bei meng suoyan 152
IH = appears to have a large number of trivial and vulgar anecdotes and jokes; the Youyang zazu
PEF%#EAH, on the other hand, focuses on descriptions and stories about all kinds of gods, ghosts,

the underworld and the Buddhist Hell. As discussed above, Wang Dang apparently preferred a
different picture for the Tang cultural memory, which explains why only a small portion of these

large collections made their way into the Tang yulin.

37 Guoshi bu, 1.1.
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Interestingly, the Da Tang xinyu also falls in this cluster despite its focus on moral

characteristics and responsibilities of court officials. The Da Tang xinyu is a collection in 13

Jjuan, compiled by Liu Su 27 (fl. 806-820), with the author’s preface dated 807.7*® It consists

of 380 anecdotes of Tang political and intellectual life from the beginning of the Tang to the

years of the Dali A& (766-779) reign.”” Following the structural scheme of the Shishuo xinyu,

the anecdotes in the Da Tang xinyu are grouped into 30 categories on moral characteristics, as
well as abilities and responsibilities of court officials. Liu Su’s own preface gives the collection

the title Da Tang shishuo xinyu KEE7E3E, positioning the collection squarely in the

tradition of the Shishuo xinyu.”** According to Qian Nanxiu, during the Tang and Song period,
the Shishuo xinyu tradition was viewed as one branch of historiography, rather than the writings
of the unflattering xiaoshuo category, at least in the eyes of its followers.”*' Liu Su, in the
preface to the Da Tang xinyu, especially claims the lineage of the Shangshu and the Chungiu,
and of the practice of Confucius, Zuo Qiuming, Sima Qian, and Ban Gu. He states that his own
work includes “affairs relevant to administration and education, speeches touching upon
literature and diction, principles worth emulating and setting as examples, and

intentions/ambitions bound to preserve the antiquity” ZEEHEZ » =G 0 B Al Al - S
1718.%* Moreover, Liu’s postscript, the “Zonglun” 4436, places the Da Tang xinyu in the

tradition of yu and identifies the Han yu J£5E (Conversations of the Han) as its model. It reads,

98 Tang yulin jiaozheng, p. 787.
%9 Tang yulin jiaozheng, p. 787.
% Tang yulin jiaozheng, p. 787.
! Qian Nanxiu, Spirit and Self in Medieval China, p. 201.

2 Liu Su, “Original Preface” in the Da Tang xinyu, p. 1.
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“In the past, Xun Shuang’* recorded those affairs of Han that can be made examples and

admonitions and composed the Conversations of the Han with them. Now what I recorded
humbly follows this refined predecessor” E&j R4 EE 1] BHEERE - DUEESE - 5 ZFTEC »
FERAFTE.”* Qian Nanxiu states that Liu Su’s work was intended to be “a guide to a scholar’s

self-cultivation” for the ruler/minister to “expel heterodoxy and return to rectitude.””*> With such
lofty intentions, the Da Tang xinyu should have been an ideal source for the Tang yulin, but on
the contrary, the Tang yulin seems to be reluctant to use most of its material and unsatisfied with
its overall structure. In fact, despite its historiographical ambitions, the Da Tang xinyu was

A

criticized for including material too trivial, especially in the “Xienue” z&5E category. Although
Chen Yinko [HE % (1890-1969) commends the Da Tang xinyu that “though regarded as

miscellaneous history, except for the chapter ‘Jesting and Joking’ that is slightly trivial and

miscellaneous, most of its contents all have their origins in the state history” 5 f2EsE - 2R

HhRasaE—R > BB - KEDH E BT, the “Xienue” category seems to be the

main reason for the it to be eventually categorized in the unflattering xiaoshuo category in the
Siku quanshu. The Siku quanshu zongmu tiyao especially comments on the Da Tang xinyu that
“among [its contents] the category of ‘Jesting and Joking’ is trivial and vulgar, unavoidably
blemishes the book itself and violates the [proper] form of historiography. Now [the Da Tang

xinyu] is degraded to the category of the school of minor discourses to better reflect its true

3 See “Xun Shuang liezhuan” %j3&% & in Hou Han shu, 62.2057.

% Liu Su, “Zonglun” in the Da Tang xinyu, p. 202. Based on Qian Nanxiu’s translation. For a complete translation
of Liu Su’s postscript to the Da Tang xinyu, see Qian Nanxiu, Spirit and Self in Medieval China, p. 204.

3 Qian Nanxiu, Spirit and Self in Medieval China, p. 205.

% Tang yulin jiaozheng, p. 787-8.
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nature” HrEEgE—FT » BHIRH > REBEREE - ALzl - SRE/NSRZHE

et 8 ** It is then possible to speculate that Wang Dang possibly shared a similar view, and

the Tang yulin was probably compiled as a response to the Da Tang xinyu, with the intention of
replacing its place within the tradition of the Shishuo xinyu.

As Qian Nanxiu points out that later imitations of the Shishuo xinyu tended to fill in the
time gaps left by previous authors.”*® However, with the Da Tang xinyu already covering the
time period from the Sui to mid Tang (ca. 581-779),* Wang Dang still chose to compile the

Tang yulin to cover the whole range of the Tang (618-907).”°

At the same time, Wang Dang’s
contemporary, Kong Pingzhong, compiled the Xu Shishuo, which covered the time period from
the Southern and Northern dynasties to Five Dynasties, ca. 420-960.”" It seems that Wang Dang
wanted to produce a work that solely focused on the Tang and that represented the Tang times as
a whole, which would naturally replace the Da Tang xinyu’s position in the tradition of
continuing the legacy of the Shishuo xinyu. In terms of content and structure, Wang Dang seems
to be quite critical to the Da Tang xinyu because the Tang yulin discards most of the Da Tang
xinyu’s content as well as its categorization scheme, instead, it follows the original structure of

the Shishuo xinyu and assigning the anecdotes picked from the Da Tang xinyu to the categories

of the traditional structure. The Tang yulin includes 73 of the 384 anecdotes in the Da Tang

7 Liu Su, “Siku quanshu zongmu tiyao” in Da Tang xinyu, p. 207.
%8 Qian Nanxiu, Spirit and Self in Medieval China, p. 201.

% Ibid., p. 203.

%0 Ibid..

%1 Ibid., p. 202.



xinyu,>* and the following table gives the number and the list of anecdotes in each Tang

yulin category that are identified to be from the Da Tang xinyu.”™

Table 1. Anecdotes Selected from the Da Tang xinyu, Listed by the Categories of the Tang yulin

TYL Categories Total Number of | List of Anecdotes Selected from
number of | Anecdotes | DTXY (by Zhou Xunchu’s # for
Anecdotes | from DTXY | TYL accounts)

C#1) Dexing {17 43 3 3%, 39, 40

C#2) Yanyu 5:E 41 18 48, 53*, 54, 55, 56, 57, 58, 59, 60,

61, 62, 63, 64, 65, 66, 67, 68, 75*

C#3) Zhengshi &= 92 5 87, 88,163, 167, 168

C#4) Wenxue Y E2 108 4 1782, 260, 261, 264

C#5) Fangzheng J5 I 65 12 330%, 331, 332, 333, 334, 335,

336, 337, 338, 339, 340, 341

C#6) Yaliang T & 22 4 350m, 361, 362, 364

C#7) Shijian ;%8 37 4 395, 396, 402, 405

C#8) Shangyu H % 24 1 409%*

C#9) Pinzao /3% 13 3 434% 435% 439

C#10) Guizhen }i 9 0

C#11) Suhui | E 21 1 473

C#12) Haoshuang 23K | 23 0

C#13) Rongzhi 5 [ 11 0

C#14) Zixin H¥f 6 1 515%

C#15) Qixian 1P3% 51 1 566

C#16) Shangshi {5#f 10 0

C#17) Qiyi fffi%k 13 0

C#18) Xianyuan B 4% 21 2 604, 607

92 See Tang yulin jiaozheng, 840-2. The list missed two anecdotes.

933 % Zhou Xunchu identified another book as the original source of the anecdote, but it is also found in the Da Tang

xinyu.

?: Zhou Xunchu identified the Da Tang xinyu as the possible source for this anecdote.

m: not on Zhou Xunchu’s list of anecdotes found in the Da Tang xinyu on p. 840-2, but the collator’s note to this

anecdote mentions other texts quoted it from the Tang xinyu.
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C#19) Shujie fiifi#E 489 14 617%, 628, 634, 635*, 636, 644,
to 6477, 651m, 653, 661, 663*, 664,
C#52) Jice 515R 665, 9397

Most of the anecdotes from the Da Tang xinyu are included in the first nine categories of the

Tang yulin, and most significantly, they make up half of the “Yanyu” S&E category, almost one
fifth of the “Fangzheng” 75 1F category, and almost one fifth of the “Yaliang” Jf & category.
But in “Wenxue” S £2, the largest category of 108 anecdotes, only 4 are from the Da Tang xinyu.

One interesting phenomenon is that the anecdotes from the Da Tang xinyu tend to appear in
consecutive series in the Tang yulin categories. For example, in the “Yanyu” category, 16
anecdotes from the Da Tang xinyu form a long series (#53 to #68) without being interrupted by
anecdotes from other sources, and similarly, in the “Fangzheng” category, all 12 anecdotes from
the Da Tang xinyu form a long series (#330 to #341) without being interrupted. This
phenomenon happens to the anecdotes selected from other source titles of the Tang yulin as well,
and may offer a glimpse into how Wang Dang worked when compiling his collection. It suggests
that Wang Dang probably went through one source book and picked all that fit his idea of a Tang
yulin category before moving on to the next source book. In categories where the series are
relatively short, they sometimes do get interrupted by anecdotes from other sources, which
prompts the idea that possibly Wang Dang picked the anecdotes by writing them down each on a
piece of paper and placing them in stacks, or boxes, each designated to one Tang yulin category.
Occasionally the pages got mixed up with adjacent pages, and in this case, it would be easier for
a thicker stack of pages from one source title to maintain consecutive series of anecdotes within
itself, while much harder for a thinner stack to have its pages remain next to each other. Or he

wrote them down one after another on pieces of paper before sorting the pages into juan, this
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way, an account spreading over two pages made it easier to place the pages one after the

other, while pages starting with a new account could be mixed up with those with accounts from
other sources.

When picking material, Wang Dang focused on the categories at the beginning of the Da
Tang xinyu, and seemed to be not as interested in the content of later categories, only
occasionally picking a couple of accounts from them. Except for three anecdotes picked from the
much-criticized “Xienue” category, the contents of the last nine categories of the Da Tang xinyu
were completely ignored. The following table shows the list of Da Tang xinyu categories, the
number of anecdotes in them, the number selected from them, and where the selected anecdotes

are placed in the Tang yulin.

Table 2. Anecdotes in the Tang yulin Selected from Each of the Da Tang xinyu Categories

Da Tang xinyu Total Number TYL Categories Where
Categories Number | selected by | Selected Accounts Are Put
TYL
1 | “Kuangzan” [E& 15 9 Yanyu S3:E (54, 55, 56, 57),
(Commendation and Zhengshi E{ZE (88, 167, 168),
Praise) Shijian 3%EE (405),
Qixian 1B3% (566)
2 | “Guijian” #Hzf 7 7 Yanyu =:E (58, 59, 60, 61,
(Admonitions and 62),
Remonstrations) Xianyuan B4 (604),
Unknown: (664)
3 | “Jijian” i3k (Extreme 20 18 Yanyu S &E (63, 64, 65, 66,
Remonstrations) 67, 68),
Fangzheng 75 1F (331, 332,
333, 334, 341),
Yaliang T = (364),
Xianyuan B#Z (607),
Unknown: (634, 636, 644, 653,
665)




4 | “Gangzheng” [ff[1F (The | 14 Fangzheng 77 1F (335, 336,
Unyielding and the 337, 338, 339, 340)
Upright)

5 | “Gongzhi” /N H (The 21 Yanyu S3E (53%)

Just and the
Straightforward)

6 | “Qinglian” J5B& (The 9
Clean and the Incorrupt)

7 | “Chifa” 7% (Enforcing | 19 Zhengshi I (163),
the Law) Fangzheng 77 1F (330%)

8 | “Zhengneng” E{EE 14
(Administrative
Abilities)

9 | “Zhonglie” F£51 13 Unknown: (617%)
(Loyalty and Martyrdom)

10 | “Jieyi” €]iF% (Integrity 5
and Righteousness)

11 | “Xiaoxing” 2277 (Filial |9
Conduct)

12 | “Youti” & (Fraternal |5 Dexing {517 (39)
Love)

13 | “Juxian” S8 27 Shijian 28 (402),
(Recommending the Unknown: (663%*)
Worthy)

14 | “Shiliang” g% & (Insight | 13
and Tolerance)

15 | “Rongshu” 257 (Pardon | 12 Dexing 517 (3%, 40),
and Forgiveness) Yaliang = (350m, 362)

16 | “Zhiwei” HIF% 16 Zhengshi E{ZE (87),
(Understanding the Shijian FEE (395, 396),
Subtle) Shangyu E*# (409%*),

Pinzao /% (439),
Zixin Hir (515%)

17 | “Congmin” J&#] (The 14 Wenxue 22 (260, 261),

Smart and the Sharp) Pinzao /i35 (434%, 435%),
Suhui 5l (473),

18 | “Wenzhang” & 19 Wenxue 32 (178?),
(Literature and Essays) Unknown: (651m)

19 | “Zhushu” Z it 12 Wenxue 22 (264)
(Compilations and
Compositions)

20 | “Congshan” {it3% 5 Yaliang & (361)

371
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(Following the Good
Word)

21 | “Yuning” i{z (Flattery | 12 2 Yanyu S :E (48),
and Smarminess) Unknown: (635%)

22 | “Lige” &% (Reform and | 17
Change)

23 | “Yinyi” [&#% (Seclusion |9
and Disengagement)

24 | “Baoxi” Z£§#5 (Honors 12
and Awards)

25 | “Chengjie” &, 15
(Punishment and
Warning)

26 | “Quanli” EJEhH 9
(Persuasion and
Encouragement)

27 | “Kuren” it % (Brutality | 10
and Hardheartedness)

28 | “Xienue” ;&€ (Jesting 14 3 Unknown: (628, 647?, 661)
and Joking)

29 | “Jiyi” ECE (Recording 5
the Strange)

30 | “Jiaochan” Z[5f& 6
(Sacrifice to Heaven and
Earth)

Unidentified/With 2 Yanyu SEE (75%)
Discrepancies Unknown: (939?)

Total 379 73

Four categories stand out as most quoted. The Tang yulin covers all seven anecdotes from

the “Guijian” #{ 3 category, eighteen out of twenty anecdotes from the “Jijian” @iz category,
almost two thirds (nine out of fifteen) from the “Kuangzan” [E% category, and almost half (six
out of fourteen) from the “Gangzheng” [l| = category of the Da Tang xinyu. The “Zhiwei” HI{i

and the “Congmin” JE A categories also receive a coverage close to one third. As mentioned
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earlier the selected anecdotes are mostly found in the first nine categories of the Tang yulin.

The eighteen anecdotes that make up half of the Tang yulin’s ““Yanyu” category consist of four

from the “Kuangzan” [E% category of the Da Tang xinyu, five from the “Guijian” F{ #f
category, six from “Jijian” f#iZ5{, one from “Gongzhi” 7\ H., one from “Yuning” ;#{z, and one

of unknown origin. The twelve anecdotes that make up one third of the Tang yulin’s

“Fangzheng” category include five from “Jijian” ffi#5, six from “Gangzheng” [fll| 1E, and one
from “Chifa” £#)% of the Da Tang xinyu. The Da Tang xinyu adapted the categories of the
Shishuo xinyu, with its “Gangzheng” [fll| [F. category similar to the “Fangzheng” J5F in the
Shishuo xinyu, its “Xienue” &€ similar to the “Paitiao” HE, its “Yinyi” [Zi% similar to the
“Qiyi” 5%, its “Congmin” JE & similar to the “Suhui” F\ZE, its “Wenzhang” 7 Z and
“Zhushu” Z it similar to the “Wenxue” Y £, and its “Zhengneng” F{HE similar to the Shishuo
xinyu’s “Zhengshi” FZ&. However, for Wang Dang, the new categories of the Da Tang xinyu

seemed improper for a collection following the tradition of the Shishuo xinyu, therefore Wang
based his own collection’s structure on the Shishuo xinyu’s categories instead. In addition, Wang

Dang adopted the “Yuning” §§i{z category and adapted three similar ones from the Da Tang
xinyu: the “Zhonglie” 2.5 became “Zhongyi” .3 , the “Kuren” [i 7. became “Canren” 5§ 7,
and the “Jiyi” L £ became “Jishi” . Z5. Here Wang Dang again seems unable to tolerate the

idea of bringing anything “strange” (yi ££) to his collection.
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As mentioned earlier, Qian Nanxiu states that the Tang imitations’* of the Shishuo

style introduced “‘strong ethical overtones” to the genre, stressed the Confucian principles of
historical writing, “to hail the ruler and humble the subject, to expel the heterodoxy and to return
to rectitude.”®>® Therefore, the Tang imitations “changed the original genre from the character

writing of the gentry into didactic writing for the gentry — from gentry self-appreciation into

99956

gentry self-cultivation.”””” Qian comments that Liu Su “expelled categories he considered

99957

299

‘heterodox’” that focused on “human frailties and eccentricities primarily in private life.

Liu’s new “explicitly normative system of classification” functioned to “intensify the moral

95958

contrast between rectitude and heterodoxy” " and to advocate the “mutual cultivation between

95959

the emperor and his subjects.””*” Qian argues the Song imitations’® were different in their value

orientation due to the influence of Su Shi and the rise of the Lixue ¥£2 (Learning of Principles)

and they emphasized on the notion of “sincerity,” which according to Zhou Dunyi was the center

of Confucian ethics.”®' Qian’s analysis on the intellectual backgrounds of the compilations of the

%% In addition to the Da Tt ang xinyu, Tang imitations of the Shishuo xinyu also include Wang Fangqing’s = 5B (d.
702) Xu Shishuo xinyu 27 #r5E (Continuation of the Shishuo xinyu) in 10 juan, which is no longer extant, and
Feng Yan’s £} (fl. 742-800) Fengshi wenjian ji £TESEFLED in 10 juan, compiled around 800 or later. The
Fengshi wenjian ji includes 36 imitative categories from the Shishuo xinyu in juan 9 and 10. See Qian Nanxiu, Spirit
and Self in Medieval China, p. 211.

9% Ibid., pp. 211-2.

98 Ibid., p. 212.

%7 Ibid., p. 213.

%% Ibid., p. 214.

%9 Ibid., p. 222.

90 The Tang yulin and Kong Pingzhong’s FLIF-Ad (fl. 1065-1102, jinshi, 1065) Xu Shishuo 4135 (Continuation of
the Shishuo) in 12 juan, the earliest extant edition of which contains a preface dated 1158.

%! Qian Nanxiu, Spirit and Self in Medieval China, p. 236.
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Da Tang xinyu and the Tang yulin offers valuable insights in the way Wang Dang selectively

used the material from the Da Tang xinyu.

5.2.3.3 The Liu Gong jiahua lu: A Circular Way of Reconstructing Cultural Memory

The cluster in the upper-left quarter of Figure 3 presents a group of books that are small
collections but contributed a high percentage of their anecdotes to the Tang yulin. Possibly these
are the titles regarded by Wang Dang as highly relevant to his picture of Tang cultural memory.
Some of these are miscellaneous records that need to be analyzed more closely to find out Wang
Dang’s interest in them, while others are clearly books on specific subjects that Wang Dang may
have found suitable for his reconstruction of the image of the Tang. For example, found in this

cluster favored by Wang Dang is the Jiegu lu ¥55% #F, a small collection on the music and

instruments of minority tribes. It contains one introductory entry on musical instruments, eight
anecdotes, and one particular entry listing dozens of melody titles. Of the nine entries of the
Jiegu lu, the Tang yulin includes six. Therefore, it can be argued that music was a topic Wang
Dang preferred to represent in his picture of Tang cultural memory. Among other titles in this
cluster that need more analysis, the Liu Gong jiahua l’® is a good example for the discussion
here.

According to Zhou Xunchu’s list, the Liu Gong jiahua lu is the textually verified origin
of 40 anecdotes, as well as the possible origin of another 42 anecdotes, in the Tang yulin. 1f the
possible origin can be trusted, the distribution of these 82 accounts in the Tang yulin reveals a
significant concentration in the “Wenxue” category. The first 18 categories of the Tang yulin

remained more or less intact during textual transmission, while the contents of the rest of the 34

%2 See note above on the Liu Gong jiahua lu in Chapter 4 of the dissertation.
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categories were lost, and then restored in a roughly chronological order. These 34 categories

with recovered contents combined together cover 29 anecdotes from the Liu Gong jiahua lu, but
it is now impossible to find out how many each of these category includes. The first 18
categories of the Tang yulin each covers a small amount of 0 to 4 anecdotes from the Liu Gong
Jiahua lu, but the “Wenxue” category itself covers 34 anecdotes from the Liu Gong jiahua lu,
making a striking difference from other categories. Clearly, Wang Dang used the Liu Gong
Jiahua lu mainly for its value in literature and scholarship. The “Wenxue” category in the Tang
yulin contains altogether 108 anecdotes, thus about one third (34 anecdotes) of it is from the Liu
Gong jiahua lu. Another one fifth (18 anecdotes) is from the Guoshi bu, the second largest
source of the category, and together the accounts from the Liu Gong jiahua lu and the Guoshi bu
consist almost half of the “Wenxue” category. Based on this analysis, the Liu Gong jiahua lu is
not only used mainly for its literary value, but also used as the most important source for the
category on literary topics.

The following questions remain: How reliable is the list of the forty-two Tang yulin
anecdotes with the Liu Gong jiahua lu identified as their possible origin? How is the “possible
origin” determined? What causes the uncertainty and what significance does it attach to the
understanding of the reconstruction of cultural memory in anecdotal collections? The central
issue here is that the Liu Gong jiahua lu had already been lost by the Song dynasty and a major
part of the now extant edition was in fact recovered from later texts that quoted from it.

According to Zhou Xunchu, Luo Liantian ZE[#7s and Tang Lan RS (1901-1979), the existing

editions’® all stemmed from an incomplete Song dynasty woodblock edition. The incomplete

3 The Jigutang congke F& 1 #%] edition the Gushi wenfang xiaoshuo FEK. X FNsii edition and the Xuehai
leibian 2554 edition. see Richardson, p. 14-20; Tang yulin jiaozheng, p. 789.
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edition was originally a collated manuscript owned by a certain Bian Yuan [& (fl. 1170-

1173) who arranged for its printing in 1173.°** Therefore the edition Wang Dang used remains
unknown to the present scholars.

According to Zhou Xunchu, Bian Yuan’s 1173 edition of the Liu Gong jiahua lu had a
total of 130 entries, among which only 45 were from Wei Xuan’s original Liu Gong jiahua lu

and 85 were mixed into the edition from other titles such as the Shangshu gushi |5 ZHE, the
Xu Qi xie ji 755550, and the Sui Tang jiahua [FRE5EEE. Perhaps because the Liu Gong jiahua

lu also had the shortened title Jiahua 35, it was often confused with the Sui Tang jiahua &

%% during the Song dynasty.”®

Throughout the later dynasties, scholars put considerable effort
to the restoration of the content of the Liu Gong jiahua Iu. Ji Yun 425 (1725-1805) comments

on the Siku quanshu edition of the Liu Gong jiahua lu that “although it is what is left of the
incomplete and residual text, rather than the original work, it is also possible that we have
already obtained eight or nine parts out of [the original] ten” BEFERR > 65 » JEIEEEM: » ZRKHG
IR-F15 /U127 Of the modern editions, Zhou Xunchu regards Tang Lan’s edition as the most

elaborately collated because Tang carefully separated those entries mixed in from other titles,

and added in 56 new entries based on the quoted accounts found in the Tang yulin text.”®” Some

%4 See Bian Yuan’s postscript to the incomplete woodblock edition. For a detailed discussion on this topic, see
Richardson, p. 14-20; Tang yulin jiaozheng, p. 789.

%5 Tang yulin jiaozheng, p. 789.

%6 Richardson, p. 12. Translation mine.

%7See Tang yulin jiaozheng, p. 789. Despite his high regard of Tang’s edition, Zhou Xunchu also points out that
Tang’s edition was published by the Zhonghua Shuju in 1965, at that time, the photolithographic edition of the

Yongle dadian had just been printed, thus Tang Lan did not have the opportunity to collate his edition against it
and failed to include several entries that the Yongle dadian cited the Liu Gong jiahua lu as their source.
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texts when quoting from the Liu Gong jiahua lu, explicitly noted the book’s title as its source,

which made the recovering process relatively straightforward. However, other texts, such as the
Tang yulin, often quoted material without explicitly pointing out the source, which complicated
the recovering process and caused uncertainties. This was also the reason Zhou Xunchu
identified some of the Tang yulin entries as “possibly” from the Liu Gong jiahua lu. The series of
anecdotes from #199 in to #224 in the Tang yulin’s “Wenxue” category offers a good example
for this case.

As mentioned earlier, according to Zhou Xunchu’s list the “Wenxue” category includes
thirty-four anecdotes from the Liu Gong jiahua lu, an amount significantly larger than the
number of Liu Gong jiahua lu anecdotes included in other Tang yulin categories. However, we
can only be certain about such an origin for eleven of the thirty-four anecdotes, and for the rest
of the twenty-three anecdotes, this origin is a “possible” one. How was such a “possible” origin
determined? A representative case is the series of twenty-six anecdotes from #199 to #224 in the
“Wenxue” category, among which nine anecdotes, #203, #206, #210, #211, #212, #213, #214,
#216, #217, had their origins identified with certainty as the Liu Gong jiahua lu, and seventeen
had the Liu Gong jiahua lu identified as their “possible” source.”® The Liu Gong jiahua lu as the

RWAN

origin of #203 is explicitly stated in the Ganzhu ji 4HEREE, the Lei shuo $Hz5%, the Shihua zonggui
sxpsmel and the Shuo fu 3R55;°® The Yongle dadian, when quoting #206 noted its origin as the

Liu Gong jiahua lu;°"° Similarly, all the rest of the nine anecdotes listed above have their origin

explicitly noted in the collections that quoted them including the titles mentioned above as well

%% Tang yulin jiaozheng, 2.127-41.
9 Tang yulin jiaozheng, 2.130.

™ Tang yulin jiaozheng, 2.131-2.
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as the Taiping guangji, the Tang shi jishi, and the Bai Kong liutie (9 FL.7<85.”"" The Siku

quanshu collators of the Qi Zhiluan edition of the Tang yulin commented that the accounts from
#199 to #227 were possibly from the Liu Gong jiahua lu because they often claimed “Liu Yuxi
said,” and some of these entries were combined together as one.””* Zhou Xunchu explicitly
points out that the series of twenty-six anecdotes from #199 to #224 were originally combined as
one big entry in the Qi Zhiluan edition of the Tang yulin. Since nine items in this big series had
textual evidence for its origin to be identified as the Liu Gong jiahua lu, it does make sense to
believe all twenty-six items of this series were from the Liu Gong jiahua lu. Based on the Tang

yulin text, Tang Lan included this long series into the “Buyi” ##& (Adding What Was Left

Behind) section of the present day edition of the Liu Gong jiahua lu. Then, based on Tang Lan’s
decision, Zhou Xunchu determined the “possible” origin of the anecdotes in this series of
twenty-six accounts in the Tang yulin. The key evidence here is that nine items among the series
of twenty-six had their origin explicitly identified in more than one collection that quoted them.
Therefore, both Tang Lan’s and Zhou Xunchu’s decisions seem to be quite reliable. However,
despite the apparent advantage of using the Tang yulin to restore the original text of the Liu
Gong jiahua Iu,’” there are still some possible hidden issues that need to be considered. As Zhou
Xunchu points out that Bian Yuan’s 1173 edition of the Liu Gong jiahua [u was probably already
a mixture of several xiaoshuo titles,””* then it is likely that the Liu Gong jiahua Iu edition Wang

Dang used to compile the Tang yulin also had more entries than Wei Xuan’s original work. If

" Tang yulin jiaozheng, 2.127-41.
2 Tang yulin jiaozheng, 2.127.
B Tang yulin jiaozheng, p. 789.

4 Ibid..
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this was the case, using the Tang yulin, even if it were the original edition directly from

Wang Dang’s hands, to restore the Liu Gong jiahua lu might still end up as an effort of mixing
the content of several anecdotal collections again, causing the memories of the past to seep from
one collection to another.

Overall, the above example illustrates a circular way of reconstructing cultural memory
in anecdotal collections when the source book became lost and had to be restored from the
material in later collections that quoted from it. An individual, when getting advanced in years,
would forget and would need to be reminded of his or her past by those who received these
memories from the individual. Similarly, when being transmitted across time, texts also would
“forget,” with memories preserved in it falling apart, and would need to be “re-minded” from
other texts that received some of the memories from it. It is a rather common phenomenon in
textual transmission and restoration that memories of the past, transmitted from one text to the
other, are often transferred back to amend the source text damaged over the time. Thus, the
cultural memory and the images of the past represented in the available editions of anecdotal
collections are results of such circular reconstructions of memory through textual transmission
and restoration. The image of the past presented in a current edition of an anecdotal collection
can be viewed as a blend of multiple layers of memory construction and reconstruction. In the
case of understanding the relationship of the Tang yulin and its source books, as well as
understanding the restructuring of the cultural memory of the Tang in the Tang yulin and in any
other anecdotal collection, it is important to keep in mind that the cultural memory of the past
can be passed on in a circular way and over the time, memories preserved in these collections
would more or less seep from one to the other, causing their representations of the past to mix

and blend to some degree that probably can never be clearly identified.
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5.2.3.4 Women and the Supernatural: The Less Preferred Topics

Back to Figure 3, the cluster in the lower-left quarter of the chart contains a group of
small collections that received rather low coverage by the Tang yulin. Many of these books are
also on specific subjects. The books in this cluster are of two types: one includes the books from

the original list of source titles given by Wang Dang, for example, the Yiwen ji B[E£E, the
Zhongchao gushi "PEAHEE, the Guiyuan congtan FESIFESS, the Yunxi youyi 322 )75, the Kan
wu TR, and the Xu Zhenling yishi %8 = [% 78 55. The other type includes the titles not on Wang

Dang’s list but are still identified by Zhou Xunchu as source titles of the Tang yulin, for example,

the Que shi B5E, the Minchuan mingshi zhuan )54 +-{8, the Qianding lu FijE§%, the Beili
zhi 4EEE,” and the Jiaofang ji #37550.77° These titles represent topics touched, but much less

preferred in Wang Dang’s construction of the Tang cultural memory. For example, the only entry

977
3,

Zhou Xunchu identified to be possibly from the Yiwen ji is anecdote #78 a story normally

referred to as the “Shangqing zhuan” [-J&{# (Biography of Shangqing). The Yiwen ji is a
collection of Tang dynasty chuangi {83} (Transmitting the Marvelous) stories in ten juan,

compiled by Chen Han [§#5 toward the end of the Tang.978 The book is no longer extant, but the

975 For an annotated translation and detailed study on the Beili zhi, see Wang Jing -7, Courtesan Culture in the

“Beili zhi”” (Records of the Northern Quarter) in the Context of Tang Tales and Poems, Dissertation, University of
Wisconsin-Madison, 2009.

%76 The Jiaofang ji by Cui Lingqin #-48X (fl. 749) was compiled after the An Lushan rebellion broke out in order to
preserve the memory of the prosperous days of the Music Office at the court in Chang’an. The accounts in the
Jiaofang ji includes the regulations of the Music Office, the important figures there, anecdotes related to the Music
Office, as well as 327 tune titles. See Tang yulin jiaozheng, p. 806.

" Tang yulin jiaozheng, 6.542-3.

" Xin Tang shu, 59.1542.
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short note in the Junzhai dushu zhi describes it as “compiled by Chen Han of the late Tang,

who took the type of strange and marvelous affairs of the Tang included in records and
biographies and made a book” /5 FE[HER4R > DAEEC P EEEZ R B—3E.°" According
to Zhou Xunchu, around forty chuangi stories that are now extant are from this collection, such

as the “Zhenzhong ji” ¥ 9 EC, the “Li Wa zhuan” Z24£{8, the “Huo Xiaoyu zhuan” /N F{H#,
the “Nanke Taishou zhuan” Ffi K 5F{E#, the “Liu Yi zhuan” fj38{#, and the “Shangqing zhuan”

included in the Tang yulin, possibly the “Qiuranke zhuan” #lJ£2%{# found in the Tang yulin as

well.”%

Among these stories, the “Shangqing zhuan” appears to be the one most close to the
political life at court. It is also a story free of overly sensational or supernatural elements, and its
plot has nothing to do with female attractions or love affairs. This observation brings the
discussion back to Wang Dang’s tendency to avoid accounts of the marvelous, the sensational,
and the supernatural. In general, the titles appear in this last group of Tang yulin’s source books
seem to confirm a selecting criteria similar to the Guoshi bu’s principle to “exclude those that
speak of retribution, relate ghosts and spirits, prove dreams and divinations, and describe matters
concerning women.”

With examples from the four groups of source titles of the Tang yulin, the above analysis
on how Wang Dang used his source material indicates that Wang Dang possibly intended his
anecdotal representation of the Tang to be a supplement to the official histories. It is an image of

the Tang left out of the official historical discourse, but nonetheless raised up from the archives

of cultural memory, separated from the vulgar, the fantastic, and the supernatural stories, to be

" Tang yulin jiaozheng, p. 781.

% Tang yulin jiaozheng, p. 781.
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plausible and meaningful in the sense of historical writings. Sheldon Lu observes that

“Chinese historical discourse had to meet two major criteria to appear plausible to the reader: a
poetics of narrative that was realistic, naturalistic, and verisimilar, and a hermeneutic that
established a meaningful pattern for the course of human history.””®' Such criteria in turn reveal
a traditional Chinese reading convention that based its interpretation of texts in a given “horizon
of expectations.”™* Within such a reading convention, “any narrative that violates such a ‘vision’
and ‘system of values’ is regarded as non-historical or anti-historical and as belonging to the
categories of the strange, the supernatural, the fantastic, and the exotic.””®* Although Lu’s
discussion focuses on the interpretation of fictional narratives, it appears to be relevant to Wang
Dang’s interpretation of the anecdotal narratives of the Tang in his source books as well. Wang

Dang seems to have followed a similar “official cultural code™®*

in the process of reading,
interpreting, and selecting anecdotes for his own construction of an anecdotal landscape of Tang
cultural memory. Thus, Wang Dang became a historian outside of the official venues of
historiography. He recovered an alternative history of the Tang dynasty by reading in the
“historical mode” and mining the archives of the Tang cultural memory with criteria in line with
that of historiography. Still the Tang yulin is not exactly a history, but rather a collectively lived
cultural biography of the Tang dynasty put together by Wang Dang, a Song literati scholar

reading the anecdotal past within the interpretive conventions of his time. Assmann notes that

“the concept of cultural memory comprises that body of reusable texts, images, and rituals

%1 Lu, From Historicity to Fictionality, p. 94.
%2 Ibid., p. 95.
% Ibid., p. 95.

%4 Ibid., p. 101.
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specific to each society in each epoch, whose ‘cultivation’ serves to stabilize and convey that

society’s self-image. Upon such collective knowledge, for the most part of the past, each group
bases its awareness of unity and particularity.””®* In this way, the Tang cultural memory
constructed, or “cultivated,” in the Tang yulin, can also be viewed as a preferred self-image of

the Song literati culture.

%5 Assmann, “Collective Memory and Cultural Identity,” p. 132.
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Chapter Six: Conclusion

The Tang yulin seems to be a misunderstood text among the many anecdotal collections
from Tang and Song times. Often it is regarded as a book about the Tang, when in fact, it is but
an image of the Tang constructed from the perspective and context of the Song. Such a
misunderstanding is possibly due to the lack of information on the life of its compiler Wang
Dang and on his purpose and principles of compilation. The Tang yulin serves as a good example
when it comes to what can be learned about the past through such mysterious texts.

As discussed in Chapter Two, Wang Dang was born into a privileged family and enjoyed
the benefit of lineage connections and marriage associations with distinguished figures of the
early Song court. He himself was possibly not particularly ambitious or talented in his politics.
He only occupied minor posts and seemed to operate mainly under the influence and protection
of Lii Dafang, his powerful father-in-law. Though Wang Dang’s known ancestors all held
military offices, it seems that Wang Dang oriented himself more as a civil official instead and
devoted himself to literary and artistic pursuits. There is no official biography of Wang Dang,
and the records of his life that are accessible to present day researchers exist mainly in
fragmented form in biographies and records about other historical figures. When pieced together,
they form an incomplete picture. The fragments of Wang’s life are found in such records as court
disputes, memorials, and writings of more significant historical figures, primarily Su Shi and Lii
Dafang. It is very likely that Su Shi and Lii Dafang were indeed the two main political and
intellectual influences in Wang’s life, but it is also possible that other influential factors are
simply unknown to us because they were not associated with important figures whose records

were preserved and transmitted. Therefore, it is important to always keep in mind the limitations
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on the presentation of Wang Dang’s life and the constraints on any observations and

conclusions attempted under such circumstances. For an insignificant figure like Wang Dang, the
image of his life depends very much on the transmission of records on the significant and
influential historical figures around him.

What we can learn about the Tang yulin is to some extent of a similar nature to that about
its compiler. Except for a brief preface listing fifty source books and fifty-two category names,
Wang Dang did not leave behind any additional comments on the compilation of the collection.
Moreover, due to the chaotic textual transmission of the collection, only the contents of the first
eighteen categories on Wang Dang’s list were transmitted more or less as they were; the rest of
the book was lost and later restored by collators of the Siku quanshu based on the entries
scattered in various rhyme divisions of the Yongle dadian. Thus the text of the Tang yulin we
know today is but a reconstructed image of the original collection pieced together for the most
part by the Ming and Qing editors. The extant Tang yulin depends very much on the transmission
of the more significant texts, such as the Yongle dadian, that preserved some of the Tang yulin’s
content by quoting from it. The extant Tang yulin also depends on the transmission of its source
books whose extant editions shed light on the restoration of the Tang yulin’s content.

Transmission, the key issue to the understanding of the life of both the author and the text
itself, is also the key concept to the theoretical approach taken by this dissertation to examine the
Tang yulin’s content and structure. The study here proposes to understand the traditional Chinese
concept of memory as “processes.” The process of memory production is explored with

examples of the meanings and usages of such mnemonic terms as zhi 5£/75; the process of
memory storage is discussed with examples of the meanings and usages of cang/zang j&; the

process of memory retrieval is discussed with terms such as yi &, nian 75, and wang '=; the
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process of memory transmission is examined with representative mnemonic and

communicative terms such as ji ZC. and yu 3E. Yu 3E, “conversations,” is obviously an important

notion in any discussion of the Tang yulin since the content of the Tang yulin contains a large
amount of dialogues, quotations, and popular sayings embedded in the anecdotes, and most of
the anecdotes are set in conversational contexts. Conversation-related characteristics of the
collection also include the probable oral origins of its stories, and the oral circulation and
transmission of the anecdotes both before they were recorded in writing and after as they
circulated orally in parallel with their written forms. Moreover, these anecdotes were, as one can
imagine and as often declared in the prefaces of similar collections, material to facilitate
discussions and laughter. In the case of the Tang yulin (Forest of Conversations on the Tang), all

these aspects converge in the title of the collection. Most importantly, yu &, “conversations,” as
a literary tradition, has its roots in xiaoshuo /|Ngii and zashi 52, and functions as a bridge

connecting the anecdotal memories of the past circulated and transmitted within the oral culture
and the textual accounts that perpetuates and preserves them. In this sense, “conversations”
serves as the vehicle and repository of the anecdotal memory of the past and ensures its
transmission from the oral to the textual forms, as well as in both oral and textual forms.

The earliest “conversations” (yu) titles in the Confucian tradition, such as the Lun yu &
25 and the Kongzi jiayu fI, 727 5L, were compiled in an era of oral and manuscript culture, and

well represent the dynamics between the oral transmission of teaching and doctrine, and the
commemoration and consolidation of such fragmented oral teaching in the compilation of the

text. The Guo yu [S]EE represents the “conversations” (yu) titles functioning as waizhuan M,

“outer commentary,” and zashi §E5E, “miscellaneous histories,” within the historiographical
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tradition, while the Yulin ZEAK and the Shishuo xinyu tHE7 ¥ 5E represent the “conversations”

AN
5

(yu) titles as xiaoshuo /|NiiE, “minor discourses.” Zashi and xiaoshuo are closely related to the

concepts of cultural memory and the production of cultural memory in the sense that the
anecdotal accounts are memories of the past transmitted across time and space, well beyond the
individual’s life span or the existence of groups, societies and dynasties; and as a whole, they do
not belong to any particular individual or group, nor do they address or represent any particular
events or topics. Second, they are accounts and memories that tend to be left outside of the
official venues of historical discourse and that exist in the vast cultural archives of the society —
in miscellaneous collections and oral tradition.

This study treats the anecdotal narratives as the vehicle and repository of cultural
memory and anecdotal collections as the reconstructed landscape of the cultural memory of the
past. In selectively recycling the anecdotal material from its source books and restructuring the
selected content with its own categorization system, the Tang yulin reconstructed an image of the
Tang that is shaped by the social, cultural and intellectual context of the Song times. The “fuzzy”
or “indistinct” nature of cultural memory, as discussed in the first section of Chapter Five, lends
itself to the manipulation of those who use it to construct their own images of the past. This
nature also reveals a symbolic characteristic of cultural memory in the sense that historical
accuracy and empirical details in the anecdotes are less important than the cultural values and
ideological significances they convey. These fragmented accounts were born rather as symbolic
interpretations than as factual representations of historical moments, and they were circulated,
transmitted, perpetuated and preserved for this symbolic value as well. The symbolic nature of
anecdotal cultural memory is also demonstrated in the structural formations of groups and

categories of anecdotes in a collection. The formation of these groups, or “memory templates,”
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and the categorization system in the Tang yulin shows that the restructuring of cultural

memory in an anecdotal collection is facilitated and shaped by the social, intellectual and cultural
context and concerns of the compiler’s own time. While the anecdotal collection tries to impose
structure and order to the miscellaneous memory of the past, which indicates a desire to
influence the present, the fluid nature cultural memory inherited from its oral origins, on the
other hand, determines its resistance to systematic categorization. The Tang yulin’s selective use
of its source material demonstrates the principle of compilation to offer a supplement to the
official histories and to preserve the miscellaneous anecdotal memories of the Tang culture and
society. While the Tang yulin is a text restored from the quoted entries in the Yongle dadian,
some of Tang yulin’s source books, such as the Liu Gong jiahua Iu lost long ago, also relied on
the contents of the Tang yulin to be restored. This phenomenon suggests a circular transmission
of cultural memory from the source book to a text and then from the text back to the source
book. To some extent, the transmission of anecdotal collections embodies the transmission of the
anecdotal cultural memory of the past. And the text, in terms of its content and structure, its
circulation and transmission, as well as its ravagement and restoration, becomes a physical

analogy of the cultural memory.
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Appendix

Translations of Textual History Records

1. “Siku quanshu Tang yulin tiyao” VU[E £ EFEEMIZE (Introduction to the Tang yulin

in the Siku qmmshu)986

See dissertation text.
[Zhou] Xunchu’s note: this introduction was composed and recorded based on the memorial
submitted by the collators of the Siku [quanshu] that was included at the beginning of the
Juzhen (Garnered Treasures) edition of the Tang yulin housed at the Wuying (Martial Valor)
Hall. The Complete Table of Content of the Siku quanshu included [this introduction] in the
141% juan, the category of philosophers, and the second section of the category of the school
of minor discourses.
BRI+ RS LB R A B MG B Fa U b B2 5% - IR 2 EAAE
P I— T/ N -

2. Qing dynasty Yu Jiaxi’s 58 52 $7 (1884-1955) “Siku quanshu Tang yulin tiyao bianzheng”

VU £ & FEEE R IR E S (Dispute and Proof of the Introduction to the Tang yulin in the

Siku quanshu)

Eight juan of the Tang yulin, compiled by Wang Dang of the Song. Chen Zhensun’s (ca.
1183-1262) [Zhizhai] shulu jieti (Critical remarks on the Catalogue of Straightforward study)

reads, “Wang Dang, [style name] Zhengfu, of Chang’an took fifty schools of minor

%6 Zhou Xunchu, “Siku quanshu Tang yulin tiyao™ VUJEE 4> ERELEMEREL, in Tang yulin jiaozheng, 2:813-4.

%7 Zhou Xunchu, Tang yulin jiaozheng, 2:814.
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discourses on the Tang, grouped [their content] into thirty-five categories according to the

Shishuo [xinyu]. In addition he added seventeen categories, and made [all together] fifty-two
categories.” Chao Gongwu’s (ca. 1105-1180) Junzhai dushu zhi (Record of reading books at
the Commandery Study) reads, “Compiler unknown. It emulates the style of the Shishuo
[xinyu], and records distinguished talks of the Tang reign, grouping them into categories. It
newly added seventeen categories such as the ‘Hobbies and Indulgences,’ the rest are all still
old ones.” [Wang] Dang’s name is not seen among the biographies of [official] histories.
When examining the entry on Pei Ji in the book, [one finds] the character “Ji” is [replaced
with] a blank space with a note saying “name of the emperor.” During the Song, only
Huizong[’s reign] avoided Ji as taboo, therefore [Wang] Dang was someone lived during the

Chongning (1102-1106) and Daguan (1107-1110) [reigns].

FEEERR )\ o REEEE - (iIRGEEET . T EXTFHEIES DN % it
MR =+#HFT > X+t BR+Z F'ﬁ J RAREEREESE S ¢ T REEEA
HAEERAG YT > SCEE ST o WS T ETFT > BREIEE o ) AR ESEH - F
EhIEE—R > T TR En THE% ) o REEGREER > AlEES = - KB

ANZ -

[Yu] Jiaxi’s note: Lu Xinyuan (1838-1894) says in the ninth juan of his Yigutang tiba

(Prefaces and Postscripts Written at the Yigu Hall), “[ Wang] Dang was the son-in-law of Lii

Dafang. In the fourth year (1089) of the Yuanyou JTt£ reign (1086-1094) he was appointed

[in court] Aide in the Directorate of Education, Wu Anshi, the Right Remonstrator,
commented that his [appointment] would not convince public opinion, [Lii] Dafang himself
also appealed [to the throne] to change [the appointment], and it was changed to Aide in the
Directorate for Imperial Manufactories. See the 430" juan of Li Tao’s [Xu Zizhi] tongjian

=5 >

[changbian] %EE& G FE4.” 1, [Yu] Jiaxi did the textual research again on this, [and



416
found that] the affairs concerning [Wang] Dang that can be discovered are not limited to

this. The 413" Jjuan of the [Xu Zizhi tongjian] changbian reads, “Liu Anshi (1048-1125), the
Right Exhorter, said, the day Lii Dafang, the Grand Councilor, was appointed Vice Director
of the Secretariat, he appointed in court his son-in-law Wang Dang as the River Transport
Director of the District East of the Capital.” This memorial can be found in the 1% juan of the
Jinyan ji. Again the notes in the 457 juan [of the Xu Zizhi tongjian changbian] quotes Shao
Bowen’s Bianwu, “Yang Wei met the Councilor Lii [Dafang] through Wang Dang, the
Councilor Lii [Dafang]’s son-in-law, and the Councilor Lii [Dafang] favored him.” Juan 15

of Shao Bo’s (d. 1158) Wenjian hou lu 5] 7 1% %% (Later Records of What Was Heard and

Seen) reads, “Lii Weizhong (i.e., Lii Dafang), the Grand Councilor, composed a passage for
the tombstone of the monk Fa Yunxiu. The Grand Councilor desired to let Dongpo render it
in calligraphy for the tombstone inscription, but did not dare to tell [Dongpo] himself, instead
he asked his nephew,”®® Wang Dang, to tell him.”
EHE L BEOREBEENE N 0 T B RTTET o STTHINFERE TR - A
EIERR LR HA R AR 0 KVINEEEN BR > BUDIEER - RPEFEENE=1% -
U BHEFZ B EEARE > ML - REENE =5 T AESELHESE
 SEA B ARPHEFEREE » ERHE ZEFEREEEE - | BERESEESE— - X
FEHEA IS EMERYEIE © THRREME ISR AN > 2HE L - JiF
HAGFE TR T BT R BREEFEE > BEREREEL > ABEE &
BEESZ -
In juan 128 of Wang Chang’s Jinshi cuibian, there are inscriptions on the Mount Hua by the
Revered Gentleman Lii and others, one of them reading “Ziwei (Purple Tenuity), the Revered

Gentleman Lii, prayed for snow with Lu Na of Wenshang, Cheng Zhi of Luoyang, Wang

Dang of Fanchuan in his company. [Wang] Dang inscribed on the nineteenth day of mid-

988 . . . . .
An alternative term for son-in-law in ancient China.
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winter in the guichou year of the Xining reign.” The year of guichou was the sixth year

(1073) of the Xining (1068-1077) reign. The postscript by Wang [Chang] identifies “Ziwei,
the Revered Gentleman Lii” as Lii Gongbi (1007-1073), I note that, in the Biography of Lii
Dafang in the History of Song, [Lii] Dafang started to manage the Hua Prefecture in the
fourth year (1071) of the Xining reign, and previously he had served as a Drafter at the
Document Drafting Office, and therefore he was called “Ziwei, the Revered Gentleman Lii.”
If so then it should be [Lii] Dafang, and not [Lii] Gongbi. Though [Wang] Dang’s name is
not seen among the biographies of [official] histories, there are those among his deeds that

can be found through textual research.

FeAERE—H T/ FEAFEEEAR  TR]MEANSE - S LEWR %
e g ~ B I 5HE - BREERII P HSUHEE - ) R > BRENF - TREGHE
R DRy A > RFEARSL A RIHE > AP AEREIIEHZEN - HeE H = ABEAl
Hilss > BEREME D » ZRAERET - FRAH - A~ RS E > mHHEEE A

£ 989
5o

3. “Siku quanshu jianming mulu Tang yulin tiyao” VU[E 4 E /5 H $%EEMIEE
(Introduction to the Tang yulin in the Concise Table of Content of the Siku quanshu)
Eight juan of the Tang yulin, compiled by Wang Dang of the Song. The original edition has
long been lost, now it is collated and restored from the Yongle dadian. Although its form and
style imitate the Shishuo xinyu, the old facts, fine speeches and graceful deeds it recorded,
when compared with the official histories, often mutually illustrate and explain one another.
The purpose it intended is particularly different from Liu Yiqing’s advocating the Pure

Conversation.

%9 Zhou Xunchu, Tang yulin jiaozheng, 2:815-6.
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FEEEM UG » RESEEE o [FARXLL > ST SRR - HAGHHE( a5 ¥rsE - AT
SCHE ~ BEENMT 0 ZEIESHEY - BIRIFREE SRR RSOk
[Zhou] Xunchu’s note: this introduction is included in the category of the school of minor
discourses, in the Branch of the Philosophers, in juan 14 of the Concise Table of Content of
the Siku quanshu.
Bh#IZE © LIRS VU 2 EH0H H #6003+ /N s - ™

4. “Qi Zhiluan ben Tang yulin tiyao” 7% 7 S A FHEMEEE (Introduction to the Tang yulin in

the Edition [Printed] by Qi Zhiluan) in the Siku quanshu zongmu VUJEE £E4% H (the Complete

Table of Content of the Siku quanshu)

Two juan of the incomplete edition of the Tang yulin, the edition housed at the Palace
Treasury, the name of the compiler not noted. Based on the Yongle dadian, textual research
[on the edition shows that] it is the book by Wang Dang, just the eight juan of it was lost. At
the beginning [of the edition] there is a preface by Qi Zhiluan of Tongcheng written during
the Jiajing years of the Ming, also saying what he had obtained was not a fine[carefully
emended] edition. Now [we, the collators of the Siku quanshu] have selected [entries] from
the Yongle dadian, and again amended it to be a [restored] collection, and included it
separately in the record. This incomplete and residual edition has become worthless. Because
it was the original book by [Wang] Dang and had been circulated in the world for long, we

still attach and preserve its entry here.

9% 7hou Xunchu, Tang yulin jiaozheng, 2:814-5.
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TEARRESEM GRS E AT - DUKSERLATHEE - T2 E o (R
NEH - BIrAHREBEERENES 28 > TAMEATEIEEA - STREBUKSERM - B
BREIE - BIERNSE - IEEH A - ERTH ) DHBHEZFE - AT SULHE
HET -

[Zhou] Xunchu’s note: this text is originally included in the first section of the preserved
entries in the category of the School of Minor Discourse, in the Branch of the Philosophers,

in juan 143 of the Complete Table of Content of the Siku quanshu.

Bh#IZE ¢ LR EIUE S ZE G T =T N — - ™
5. Ming dynasty Qi Zhiluan’s 7% 2 & “Tang yulin xu” [EZEMF (Preface to the Tang

yulin)’*?

Outside of the histories and left behind by literature, such books of picking and gathering, if
the affairs [recorded] are not distinctive or conversations not unique, cannot make those who
hear about them excited or those who talk about them admire. Only the Shishuo [xinyu by the
Prince of] Linchuan abundantly possesses such marvelous circumstances/sentiments. People
of the past commented that its keen wit”” seemed profound and the jesting and joking were
also chilling, thus it was worthy to be called the progenitor of all discussions — which is
indeed a good description [of the book]. After this there was the [Tang/ yulin about Tang,
could it again be something originated from this? In my spare time, I once got [the

opportunity] to read and recite it aloud and to savor and ruminate over it. Its intention and

9! Zhou Xunchu, Tang yulin jiaozheng, 2:816.

%2 Huang Qingquan &% %, et. al. Eds., Zhongguo lidai xiaoshuo xuba jilu Rt/ NRFERKEESE (A Collection
of the Prefaces and Postfaces of the Minor Discourses Titles from All Dynasties of China, Wuhan: Huazhong
Normal University Press, 1989), p.188. Zhou Xunchu, Tang yulin jiaozheng, 813.

9% Jifeng 1#4%% is a term originated from Buddhist practices involving enlightening riddles.
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imagery, its diction and style, then again, are different. Roughly put, the Shishuo [xinyu]

is pure and open, unaffected and aloof, but the /Tang/ yulin is profound and extensive,
refined and upright; the Shishuo [xinyu] wins for its sentiments and the /[Tang/ yulin wins for
its factualness: this is their big difference. Now again, when taking up the wood tablet to
compose literature who does not talk about the difficulties of [trying] “to establish [his own]
mark” and “to breakout and shine [on his own]!”Learned scholars and talented individuals
afflicted their mind and [produced] enormous passages but in the end there were none who
had the remarkable ability of appreciation, such cases are not few. Thus on the occasions of
friendly intercourses, with [only] a few words or a couple of expressions, without
contemplation or conspiration, to make spirit and principle [of the conversation] superior and
smooth is again the most difficult of all.
SANCER - PRIk 0 JEERIRER] > A REMLEE R - 3R o R I[THER > Ry A RS
» B REERSE DI - JBRE S % » AL B 5% - (Bt - BRREAFEM - 78 Uk
g ? ek - HESEEE - JyEAE - S5 ERGE - MRS
HEVE 5 RN - sEMER + HoREh - BFREEELDIE S - e TR, TR
M ZEEP | B A A ORRmEZREEERA VR AIBEZE - BEgEe: > £
KRB - MO R -
The people of Tang reprimanded the arcaneness and emptiness from the left of the [ Yangtze]
River, corrected it with an unsophisticated and unembellished [style], therefore what is
narrated now seems to contain many essential and factual [aspects]. Although in countering
[the arcaneness and emptiness] with the Way it is not necessarily complete, its opinions
[expressed with brush and tongue] are graceful and elegant, its intention and interest are far-
reaching. It is spirited, marvelous, refreshing and pleasing, neither strenuous nor tedious. It is

as if a layer of jade in the stone, a grain of gold left in the sand, as if one chi/section of

brocade among the raw silk, one piece of finely sliced meat for private enjoyment among the
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crudely chopped chunks. It is as if the sacrificial vessel in the ditch and the shavings

994

decorated with green and yellow, " it is important not to treat it as something ordinary.

BN ZRE » R LUERE » WS Rit - DN 200 - MEHT 2 DUE > RGEA -
wRRN - BEEE  ier il IR B2 At R R ibriiEE o P RER -
IR BT B2l AR ML

How true! The marvelous treasures of the Garden of Arts, when in the form of a book, will
not be superfluous either. Pitying that the edition I obtained has many errors, I tried to
roughly correct it. But my position as a county official deals with the extremely vulgar and |
was unable to [carry out the scholarly work] in detail. I again commanded students at the

county school named Gu Yingshi and Shen Weibi to collate and revise it for me. There are

again those [places in the text] where the meaning cannot be discerned, together I ordered

94 This sentence alludes to a story in the Zhuang zi j++-. Section fifteen of the chapter “Heaven and Earth” K3t in
the Zhuang zi reads, “A century-old tree is broken up and made into a sacrificial vessel decorated with green and
yellow, while the shavings are thrown into a ditch” B2 K » B BISE - HE=mML 2 » HETEET. Qi
Zhiluan’s “Preface to the Tang yulin” reverses the situation with the images of the sacrificial vessel in the ditch
and the shavings decorated with green and yellow. Comparing the text with the sacrificial vessel shows its value,
but the image of the vessel in the ditch shows it is underappreciated. Comparing the text with the shavings
possibly indicates the common attitude among literati toward xiaoshuo which is described by Qi as “outside of the
histories and left behind by literature, such books of picking and gathering” 524N 6% » £REE [ at the
beginning of the preface. But then the image of “shavings decorated with green and yellow” & & [ elevates
the status of the shavings, and here the Tang yulin text, to that of the finely decorated sacrificial vessels and the
highly regarded works such as histories and literature respectively. However, the point the Zhuang zi makes with
the parable is that “If we compare the sacrificial vessel with the shavings in the ditch, there may be a difference in
their esthetic appeal, but they are alike in having lost their original nature” EEAREL N E T 2 B - HIZETHE 2

» HA e — 1. The passage continues to discuss the “five things that may lead to the loss of one’s original
nature” 21475 71 that are “all injurious to life” &4 22 E 7. These are the things that satisfy the senses and most
of all the “preferences and aversions which unsettle the mind” #5750, » #1475, The passage concludes with
the message that those who devote their lives pursuing these things are caged and fettered by their desires. The
image of the parts of the century-old tree that become the decorated sacrificial vessel and the shavings in the ditch
have both lost their original nature seems too indicate the harm of differentiation forced by men. Therefore, could
it be that Qi Zhiluan, in reversing the places of the vessel and the shavings in his analogy to the Tang yulin text,
also perhaps subconsciously tries to erase the distinction between the esteemed texts and the xiaoshuo collections?
Or at least between the histories and literature he mentioned at the beginning and this specific xiaoshuo collection
for which he dedicated the preface. Translations of the Zhuang zi passage by Victor Mair. See Wondering on the
Way: Early Taoist Tales and Parables of Chuang Tzu, Translated with an Introduction and Commentary by
Victor H. Mair (New York, NY: Bantam Books, 1994), pp. 116-7.
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them to leave the questions open and preserve the mistaken text in hope of waiting for

[the discovery of] a fine edition. The two students unexpectedly requested for it to be
published, therefore I agreed and overstepped my authority to write at the beginning of it.
Narrated by Qi Zhiluan of Tongcheng, after the full moon of the third month of the second
year (1523), the guiwei year according to the order of years, of the Jiajing (1522-1566) reign
of the Imperial Ming dynasty.

B8k | Wtrmet » HRENFES - HTiesE2  WELEL ﬁ%%ﬂ%’
SRR - @mfé@ﬁh THEBIIRRNE - A REREE - OB

REA - ZAREETET o A S Hi -
%%%ﬁiiﬁﬁﬁiaﬁﬁgﬂm%2”$”s

6. Lu Xinyuan’s [z 5 (1838-1894) “Tang yulin ba” [EEEMERK (Postscript to the Tang

yulin)

Eight juan of the Tang yulin, compiled by Wang Dang of the Song. The original edition has
long been lost, this was the edition copied out from the Yongle dadian by the collators [of the
Siku quanshu] during Emperor Qianlong’s (1736-1795) reign and printed and circulated
through the Garnered Treasures woodblocks. The [Zhizhai] shulu jieti (Critical remarks on
the Catalogue of Straightforward studio) reads, “Wang Dang, [style name] Zhengfu, of
Chang’an took fifty schools of minor discourses on the Tang, grouped [their content] into
thirty-five categories according to the Shishuo [xinyu]. In addition he added seventeen

categories, and made [all together] fifty-two categories.” The “Introduction [to the Tang yulin

%% Huang Qingquan &% 5%, et. al. Eds., Zhongguo lidai xiaoshuo xuba jilu B FE/ N RS (A Collection
of the Prefaces and Postscripts of the Minor Discourses Titles from All Dynasties of China, Wuhan: Huazhong
Normal University Press, 1989), p.188. Zhou Xunchu, Tang yulin jiaozheng, 813.
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in the Complete Table of Content of the Siku quanshu] reads, “[Wang] Dang’s name is

not seen among the biographies of [official] histories. When examining the entry on Pei Ji in
the book, [one finds] the character ‘Ji’ is [replaced with] a blank space with a note saying
‘name of the emperor.” During the Song, only Huizong[’s reign] avoided Ji as taboo,
therefore [Wang] Dang was someone lived during the Chongning (1102-1106) and Daguan
(1107-1110) [reigns].” Note: [ Wang] Dang was the son-in-law of Lii Dafang. In the fourth

year (1089) of the Yuanyou JT {4 reign (1086-1094) he was appointed [in court] Aide in the

Directorate of Education, Wu Anshi, the Right Remonstrator, commented that his
[appointment] would not convince public opinion, [Lii] Dafang himself also appealed [to the
throne] to change [the appointment], and it was changed to Aide in the Directorate for

Imperial Manufactories. See the 430" juan of Li Tao’s [Xu Zizhi] tongjian [changbian] %8
JEHRPER4R. (Juan 9 of the Yigu tang tiba, Prefaces and Postscripts Written at the Yigu
Hall).
se M\ R EREE o JRARA LR - PERIEZIE TeE ek SR Mgkt - DUBEIRENTT
- BEEENMEL  REYTEEHDBENEAR > iiER > o=1+1 M X
+EF BETT - IRE R B AR TR - FEREG R TE FER
iR TR o RMEBGEEE c ISR - KBNS - £ > BAVITF
> TTAEUFEE ARRBI TR R - AERE LT S A A - KPIRE B - Bub
PR - REFBEINE =14 - (BEEENE1) ™
7. Qing Dynasty Zhou Xizan’s 5§73 (1742-1819) “Jiao Qi Zhiluan ben Tang yulin tiji” ¢
w7 @A EZEMEE (Introduction to the Collating of Qi Zhiluan’s Edition of the Tang

yulin)

%% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.189. Zhou Xunchu, Tang yulin jiaozheng, 2:816.
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Three juan of the Tang yulin manuscript. The complete edition of the Tang yulin has not
been available. What is available is but an edition printed by Qi Zhiluan in the upper and the
lower two juan. Now I collated it against the old three juan manuscript newly bought by my
Shiliju (Residence of the Scholar-Official’s Ritual Propriety), and only then did I know the
wood-cut edition was originated from this manuscript. The style of the columns and the
shape of the characters are the same and matching each other, only that [the printed edition]
changed the three juan division to two juan, and as a result, there are a few pages that are not
right where the two juan were separated. Occasionally there are corrections to mistaken
characters. The Ming people’s baseless revisions when printing books are often like this. In
the copy of the wood-cut edition, there is a note inserted by a former collator, saying “the
page before [the entry on] Li Xilie is missing; another edition in three juan, the upper, the
middle and the lower, is also missing the 29" [page] of the second juan. It seems that there is
again another edition of the wood-cut editions, which is possibly just changing the three juan
[edition] later into a two juan [edition]. On the list of the categories at the beginning of the
chapters, only the two characters “Wenxue’ are tiny, and I added them again so that they are
now legible. Therefore I copied those pages at the division of the chapters again, and in
addition added the missing pages, carefully collated and corrected in order to restore the
original [condition] of the incomplete three juan [edition]. But I still attached at the end the
five pages I took out of the copy of the wood-cut edition so that the fault of baseless revisions
in Ming dynasty book printing is demonstrated. The postscript by Huang [Pilie] narrates the
situation of the book in great detail, and I also included it here for those who read this book

to use as a reference. On the ninth day of the eighth month in the jiazi year (1804, the ninth
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year) of the Jiaqing (1796-1820) reign, noted by Zhou Xizan, the Xiangyan jushi (the

Scholar in Retirement at Xiangyan).”(The edition in the Series of Books by the Lingjiange
Attached to the Upper juan of the Sequel to Records of the Prefaces and Postscripts of Books
Housed at the Shiliju).
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8. Qing Dynasty Huang Pilie’s = A 7 (1763-1825) “Tang yulin chaoben tiji” [EFE M ) 4
fHEC (Introduction to the Manuscript Edition of the Tang yulin)

Three juan of manuscript edition of the Tang yulin. This three juan of old manuscript edition
of the Tang yulin has altogether fifteen categories, the first juan including “Dexing,”
“Yanyu,” and “Zhengshi,” the second juan including “Wenxue,” “Fangzheng,” “Yaliang,”
and “Shijian,” and the third juan including “Shangyu, > “Pinzao,” “Guizhen,” “Suhui,”

99 ¢

“Rongzhi,” “Qixian,” “Qiyi,” and “Xianyuan.” I checked it against Chen [Zhensun]’s
[Zhizhai] shulu jieti and Chao [Gongwu]’s Junzhai dushu zhi [and found] it probably is not a
complete edition. Chen says “eight juan” and Chao says “ten juan,” thus there were already
two editions during the Song. During the Ming, the Baichuan shuzhi also said it had ten juan,

which should be the edition seen by Chao [Gongwu]. But later book collectors had seldom

recorded [this title]. As I carefully read the Complete Table of Content of the Siku quanshu, it

%7 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.189-90. Zhou Xunchu, Tang yulin jiaozheng, 2:816-7.
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reads that from Ming dynasty on “its prints and editions long lost, therefore the Ming

(1368-1644) dynasty [scholar] Xie Zhaozhe’s (1567-1624) Wu za zu (Five miscellaneous
groups) quotes Yang Shen’s (1488-1559) words, saying “the /[Tang] yulin was rarely
transmitted, people also hardly know [about it].” Only what the library at the Wuying
(Martial Valor) Hall houses has an incomplete edition carved [and printed] during the
beginning years of the Ming Jiajing (1522-1566) reign by Qi Zhiluan of Tongcheng. It is
divided into two juan in first and second halves, and only contains the eighteen categories
from “Dexing” (Virtuous Conduct) to “Xianyuan” (Worthy Beauties). At the beginning there
is [Qi1] Zhiluan’s own preface, saying what he obtained was not a fine edition, its characters’
strokes jumbled and sections’ order erroneous, almost unreadable.” Having examined this, I
thus conclude that which survived in the Ming also [contained] only these categories from
“Dexing” to “Xianyuan.”
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The Siku [quanshu edition] was collated and amended according to the Yongle dadian. These
three juan, though not complete, are still based on a Song dynasty manuscript edition, the
Song dynasty taboos characters in these volumes are all missing which can serve as strong

evidence. The bookseller from Yangzhou brought books of several dozens of titles to seek

business [from me while I] was troubled for not seeing any desirable. [But] this edition was
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indeed rare and hard to find, and I bought it with two liang and four gian of silver. Today

the weather is quite strongly sunny and the moisture on the plinth stone is all gone. [I sat]
under the lowered blinds of the northern window and wrote this after my lunch. By Huang
Pilie, the Old Man Gathering Firewood, on the sixth day of the sixth month of the jiazi year
(1804). (The edition in the Series of Books by the Lingjiange; the Upper juan of the Sequel
to Records of the Prefaces and Postscripts of Books Housed at the Shiliju)
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[Zhou] Xunchu’s note: the category of the School of Minor Discourses under the Branch of
the Philosophers in juan eleven of Mo Youzhi’s (1811-1871) Liiting zhi jian chuanben
shumu (A Book List of the Transmitted Editions known and Seen by Liiting, i.e., Mo
Youzhi) records the eight juan of the Tang yulin, compiled by Wang Dang of Song. The
edition published by Qi Zhiluan of Tongcheng during the early Jiajing reign has two juan and
is incomplete. There are also the Juzhen edition, the XX edition in Min, the Xiyinxuan
edition, the Mohai jinhu edition, and the Shoushange edition. Zhang Junheng’s (1872-1927)
critical notes in the upper margin reads “I just saw there was a published edition, which is the
edition collated by Guan Fanzhuan using Huang Raopu’s old manuscript copy. Huang
[Raopu] said his old manuscript was actually in three juan and the wood-cut edition was

originated from that but was arbitrarily combined into two juan.”
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9. Qing Dynasty Huang Pilie’s = A FI (1763-1825) “Qi Zhiluan ben Tang yulin juanshou
tiji” 2~ B AESEMNE EH EEC (Introduction at the Beginning of Qi Zhiluan’s Edition of

the Tang yulin)

The two juan of this edition, upper and lower, are arbitrarily divided. I obtained an old
manuscript which is actually divided into three juan. Judging by this, possibly the number of
juan mentioned by Chao [Gongwu] and Chen [Zhensun] are already not complete. The
people of Ming were fond of displaying their cleverness, and they were often unwilling to be
the followers of old conventions. Therefore the divisions and combinations [of the different
Jjuan] were all out of their own invention. Now I collated it against the old manuscript and
[found that] not only the meaning of the text is all the same but also the columns and entries
[on the pages] are matching. They only differ slightly on the several pages, some crowded
and some scanty, at the dividing point of each juan. This trace is evident and cannot be
covered up. It is just that I have not seen the original edition and thus do not know how to
criticize. It is too much that the book printing by the Ming people is unreliable like this! By
the Old Man Gathering Firewood. (The edition in the Series of Books by the Lingjiange; the
Upper juan of the Sequel to Records of the Prefaces and Postscripts of Books Housed at the
Shiliju)
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% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.190. Zhou Xunchu, Tang yulin jiaozheng, 2:817-8.



429
FIRRIEA - fEAETER - £52 > HAZFEZ A B | 38455 - (105 REE
R L (EREREEA ) )

o

10. Qing Dynasty Fu Zengxiang’s {# ¥ ] (1872-1950) “Tang yulin chaoben tiji” FsE K E)

A FHEC (Introduction to the Manuscript Edition of the Tang yulin)

Three juan of the Tang yulin, compiled by Wang Dang of the Song. Old manuscript edition,
ten columns with twenty characters [per column on each page]. There are two postscripts by
Huang Raopu. They are included as follows: (the first postscript is already included, see
passage above, and will not be reproduced again [here], noted by [Zhou] Xunchu). Zhou
Xizan’s postscript is included before the second postscript [by Huang Raopu] (It is included
above, and not recorded again [here]). At the end, it says “in the early winter of the renwu
year (1822, the second year) of the Daoguang (1821-1850) reign, Master Yitang (Rippling
Pond) showed me the manuscripts of poetry and essays from his Xiaotongjin shanfang
[studio], and entrusted me to include them in the ‘Yiwen’ category of the newly edited
Commandary Gazetteer for him. Thus I respectfully read through them and saw this entry
among the prefaces and postscripts. Its original edition was exactly the edition at my house,
for this reason I included it below, just to illustrate the mentality of sharing and appreciating
a marvelous work at that time, etc. etc. By Raofu (the Man Gathering Firewood, i.e., Huang

Piliess 171, 1763-1825). Written down by [Huang] Meiliu, the grandson.” (Letter left

behind by Sheng Poyi, seen in the middle of the fifth month of the renzi year, 1912, when I

[Fu Zengxiang] entered the Capital). (in the third section of the Branch of the Philosophers,

% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.191. Zhou Xunchu, Tang yulin jiaozheng, 2:818.
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in juan nine of the Cangyuan qunshu jingyan lu, Records of Passing through My Eyes the

Books at the Garden of Collections)
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11. Qing dynasty Fu Zengxiang’s “Qi Zhiluan ben Tang yulin tiji” 7% 2 & K FE M E D

(Introduction to the Qi Zhiluan Edition of the Tang yulin)

see chapter 3 of the dissertation.

12. Qing dynasty Zhou Zhongfu’s & §1 3 (1768-1831) “Tang yulin tiji” EFEMEED

(Introduction to the Tang yulin)

Eight juan of the Tang yulin (in the edition of the Mohai jinhu, A Golden Pot in the Sea of
Ink), compiled by Wang Dang of the Song. ([Wang] Dang, style named Zhengfu, was a
native of Chang’an. Examining his life based on the textual research on his book, was
probably someone lived during the Chongning (1102-1106) and Daguan (1107-1110)
[reigns].) The Siku quanshu included and recorded [the Tang yulin], the [Zhizhai] shulu jieti
(Critical remarks on the Catalogue of Straightforward studio) and the [ Wenxian] tongkao did
the same. The [Junzhai] dushu zhi (Record of reading books at the Commandery Study)

takes it as in 10 juan, its compiler unknown. Then again the “Yiwen zhi” in the History of

1% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.191. Zhou Xunchu, Tang yulin jiaozheng, 2:818-9.
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Song takes it as in 11 juan. Chen [Zhensun (ca. 1183-1262)] states that [Wang] Zhengfu

“took 50 schools of minor discourses on the Tang, grouped [their content] into 35 categories
according to the Shishuo [xinyu]. In addition he added 17 categories, and made [all together]
52 categories. The Zhongxing shumu notes ‘11 juan’ but with the 15 categories after the
‘Jishi’ missing. It also says, ‘one edition has 8 juan.” The current edition also has only 8 juan,
but none of the categories and entries are not missing.” If this is the case, then the reason that
[different bibliographies] take [the book] to be in 10 juan or 11 juan is that the editions they
base their records on are different.
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From the Ming dynasty on, this book has become lost. There is only an incomplete edition in
2 juan extant whose woodblocks were carved by Qi Zhiluan of Tongcheng during the early
years of the Jiajing reign, including the eighteen categories “Dexing,” “Yanyu,” “Zhengshi,”
“Wenxue,” “Fangzheng,” “Yaliang,” “Shijian,” “Shangyu, ” “Pinzao,” “Guizhen,” “Suhui,”
“Haoshuang,” “Rongzhi,” “Zixin,” “Qixian,” “Shangshi,” “Qiyi,” and “Xianyuan.” Now the
collators [of the Siku quanshu] divided it into 4 juan, collated and amended it with another 4
juan from the Yongle dadian, in order to restore the old edition mentioned by the two
scholars Chen [Zhensun] and Ma [Duanlin (1254-1323)]. As to the originally divided
categories and entries, it is impossible to recover through textual research, therefore [the

collators of the Siku quanshu] ordered the content roughly according to their time periods,
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with those entries without time periods identified compiled and attached at the end, while

keeping its original preface and table of content at the beginning.
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The old facts, speeches and deeds it recorded, when compared with the Xin [Tang shu] and
the Jiu Tang shu, often mutually illustrate and explain one another. [Its purpose] is not to
advocate and praise the Pure Conversation like the intended purpose of Liu [Yiqing]’s book.
Zhang Ruoyun simply collated and carved woodblocks based on the Juzhen edition produced
by the Wuying Hall and put at the beginning one passage of introduction. The Shuofu and the
Lidai xiaoshi both only selectively included one juan of it, that’s all. (quoted in juan 64 of the
Zhengtang dushu ji, the second part of the twelfth section in the Branch of the Philosophers,
in the category of the School of Minor Discourse and the middle section of the category of
the Miscellaneous Affairs)
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13. Qing dynasty Li Ciming’s Z22& % (1829-1894) “Tang yulin tiji” B sEAE

(Introduction to the Tang yulin)

1% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.192-3. Zhou Xunchu, Tang yulin jiaozheng, 2:819-20.
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The Tang yulin (compiled by Wang Dang of the Song). Browsing at night the Tang yulin

by Wang Dang of Song, also the Shoushange edition. It has altogether eight juan and thus is
the Juzhen edition produced by the Wuying Hall. Its first four juan were [produced from] the
original printed by Qi Zhiluan of Ming, the next four juan were what were gathered from
under the various rhyme categories of the Yongle dadian and were thus distinguished [from
the previous four juan] with the title “Addendum” but without attaching categories. The
edition by Wang [Dang] imitates the thirty-five categories from the Shishuo [xinyu] and in
addition added seventeen categories from “Shihao” to “Jice,” making it fifty-two categories.
[Wang Dang] selected minor discourses of fifty titles, and the Yongle dadian still records the
book titles, the original table of contents, and the categories and complete lists of those
[titles] he selected. Now most of the various books are possibly lost, and rely on this [i.e., the
Tang yulin] to preserve a rough idea of them. Moreover, what [the Tang yulin] records are
mostly fine speeches and elegant affairs and it is an indispensible book for those who

conduct textual research on the affairs of the Tang. Qian Xizuo FEEEYE (d. 1844) attached

one juan of “Collator’s Note™ to it, mostly taking those of the various [source] books that are
extant and using them as references of textual study, which is indeed enough to correct the
errors in the current edition caused by printing based on earlier editions.

On the twenty-fourth day of the first month in the guiyou year (the twelfth year, 1873) of the
Tongzhi (1862-1874) reign (in section 6 the Miscellaneous Records of juan 8 of the
Yuemantang dushu ji, Records of Reading Books at the Yueman Hall)
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14. Qing dynasty Geng Wenguang’s Ek 37 5% (1830-ca. 1908) “Tang yulin tiji” FEMEED

(Introduction to the Tang yulin)

Eight juan of the Tang yulin (compiled by Wang Dang of the Song). The edition by
Xiyinxuan. The originally edition has long been lost. The Siku quanshu edition was collected

from the Yongle dadian, and [this edition here] was republished by Li Xiling (1794 — 1844).

There is a list of source books at the beginning.
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The original edition selected fifty schools of minor discourses, grouped [their content] into
52 categories, the first 35 categories were from the Shishuo [xinyu] and the next 17
categories were added by [Wang] Zhengfu, as a whole it was entitled Tang yulin. What the
[Yongle] dadian recorded [as the source books of the Tang yulin] are altogether 48 titles. The
Juzhen edition added the Feng Yan wenjian ji and the Qiuxuke zhuan in order to restore the
original 50 titles. The eighth juan recorded three passages from the Yushitai ji in great detail.
What the various titles recorded often include the affairs and deeds of the Censors at their
time and the words of teasing and jesting. But this [the Tang yulin] [only] included the

essentials of them and often recorded decrees, regulations and old facts. The rest of the fine

1992 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.193. Zhou Xunchu, Tang yulin jiaozheng, 2:820.
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speeches and graceful deeds [recorded], when compared with the official histories, often

illustrate and explain one another. Though it imitates the form of the Shishuo [xinyu], it is

different from Liu Yiqing’s solely esteeming the Pure Conversation.
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Li [Xiling] wrote in his postscript, “The extant books out of the fifty titles are already few.”

[Yang] Sheng’an (i.e., Yang Shen 15{H, 1488-1559) says “the [Tang] yulin was rarely

=

transmitted, people also hardly know [about it].” In the early years of the Ming dynasty
Jiajing reign, there was the edition published by Qi Zhiluan of Tongcheng, divided into two
Jjuan, the upper and the lower. [Qi Zhiluan]’s own preface says what he himself obtained was
not a fine edition. The Siku quanshu edition was collected from the Yongle dadian. It divided
the two juan of Qi [Zhiluan]’s edition into four juan, added an addendum of four juan, to
make it still eight juan.
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15. Qing dynasty Qian Xizuo’s $%EEYE (d. 1844) “Shoushange congshu ben Tang yulin

jiaokan ji” SF U BB E A FFEMBLEIEC (Collator’s Note on the Shoushange congshu

edition of the Tang yulin)

199 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.194. Zhou Xunchu, Tang yulin jiaozheng, 2:820-1.
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What the Shuofu quoted from the Tang yulin are just a scanty few of entries. Their titles

roughly correspond with [those in] the incomplete edition [printed] by Qi Zhiluan, thus I
know the edition Tao Nancun saw was already incomplete. However, though the edition
printed by Qi [Zhiluan] is worn out and illegible, it nonetheless has quite a few that are not
included in the Yongle dadian. 1 tried to verify them with the original book [the Tang yulin]
quoted from, and they differ from each other. Among these [cases] there are also many where
the [Tang] yulin [text] is correct while the current edition [of the source book] is incomplete
and is in turn revised and corrected based on [the Tang yulin]. Since I sent the title to print
based on the Siku quanshu edition, I again selected and listed the similarities and differences,
attached the records at the end of the volume for them to serve as references. On the day
before the White Dew of the jihai year (1839), I, Qian Xizuo, with the style name Xizhi,
tentatively recorded this.
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[Zhou] Xunchu’s note: the original text of the “Collator’s Note™ is overly elaborated and thus
not included. PS. This “Collator’s Note™ is also included in juan 5 of the Qianshi jiake shumu

(List of Books Printed by the Qian Family).
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16. Qing dynasty Sun Xinghua’s ¥4 £ & “Tang yulin jiaokanji ba” [EZEM R EIECBR

(Postscript to the Collator’s Note on the Tang yulin)

19 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.194-5. Zhou Xunchu, Tang yulin jiaozheng, 2:821.
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As noted before, Wang Dang, style name Zhengfu, of the Northern Song collected fifty
schools of minor discourses from the people of Tang, imitated the format of the Shishuo
[xinyu] and compiled the Tang yulin. From the middle of the early Ming, the editions [at that
time] have already been scattered and lost. During the time of Emperor Qianlong, the
collators of the Siku [quanshu] searched through what the Yongle dadian recorded, took as
their reference the incomplete edition printed by Qi Zhiluan, and still collated [the book] into
eight juan according to its original form. After they printed and circulated [the book] using
the Juzhen woodblocks, only then were there the Shoushange edition printed by the Qian
family of Jianshan and the Xiyin shushu edition by the Li family of Sanyuan, both probably

editions whose woodblocks were re-carved based on the Juzhen edition.
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Recently Lu [Xinyuan] of Guian printed the Qunshu jiaobu and claimed to have obtained the
complete edition printed in the Ming, searched and found fourteen entries, all neglected and
left out by the Juzhen edition. He selected five entries and printed them in an Addendum, and
the rest of entries that already appeared in the Collator’s Note for the Shoushange edition by

the Qian family were not printed redundantly. According to the postscript by Qian Xizuo ##
EEYE (d. 1844), it has such words as “though the edition by Qi [Zhiluan] is worn out and

illegible, it nonetheless has quite a few that can be used to revise and correct what is missing

from the current editions of its source books. Therefore I selected and listed the similarities
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and differences and composed this Collator’s Note.”'° His collation was extremely

careful and his quotes and references were very detailed and clear. The only thing is that
though Qian [Xizuo] claimed that he re-carved the woodblocks based on the Juzhen edition,
still his edition again occasionally has similarities and differences as compared with this
edition [here that was] printed in the Min area. Moreover, there are entries where Qian’s
edition is mistaken but this edition is not; [and places in the text] where Qian’s edition
combined two entries into one by mistake and Qian marked in his [Collator’s] Note one

should be singled out as another entry but this edition [here] does not combine [entries] by
mistake. I compared [the two editions] with each other for a week, sometimes adding to and
sometimes deleting from [the edition I have]. In addition, due to its passages and pages are
slightly complicated, I divided it into two juan. Still following Qian’s format, I printed and
attached them at the end of the volume to serve as a reference for textual research. Moreover,
there are quite many wrong characters in the original edition printed in the Min, I now attach
this note so that the woodblocks of this book can avoid the trouble of [having its characters]
cut out and corrected. Having copied and carved [the blocks], I then attached a few words

here. Noted by Sun Xinghua of Kuaiji at the mid-autumn of the jiawu year (1894) of the
Guangxu (1875-1908) reign.

AT HERLRER ZIBEE R - izl eA -0k - BB ARRRE - ZAT
ZIRstaiE - RO R BRI ST IR - NMEEZ] - B s ¢+ TS
PNBEA AT IESAREXX R » RG] - (ERciEC o ) Fah o HEXXEEE S E -
TR EEEEE o MESR IR (RIS AR EIRE - OBl ZI A BRI A RE - HAEA

ARMEEAA B © SEARRMIRIE— % HOEC T ARHAIE SSREE T BE AL A 3l - &
B SEEi > WRENE > DRIE - R - TIfERE - LE2S -

1995 Qjan Xizuo’s $EEEYE (d. 1844) “Collator’s Note” reads differently from what is quoted here. See the passage
translated above.
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[Zhou] Xunchu’s note: this postscript by Sun [Xinghua] and his next postscript are both
included at the end of the Tang yulin in the wood-cut edition published by the Guangya
Shuju. Sun [Xinghua] says “Recently Lu [Xinyuan] of Guian printed the Qunshu jiaobu and
claimed to have obtained the complete edition printed in the Ming, searched and found
fourteen entries, all neglected and left out by the Juzhen edition.” In fact, Lu [Xinyuan] only
says “The edition of Tang yulin now extant is only the Juzhen edition. The Ming edition I
have in my possession has fourteen entries more and now I collated and added them as
follows.” Originally he did not say these fourteen entries were found through searching the
complete edition printed in the Ming. While the second section of the Category of Minor
Discourses under the Branch of the Philosophers in juan 63 of Lu Xinyuan’s Bisonglou
cangshu zhi (Records of the Book Collection at the Bisonglou) records that “Eight juan of
the Tang yulin printed during the Ming; from Zhu Zhucha’s old collection; compiled by
Wang Dang of Song; Prefaced by Xu Zhiluan.” Sun [Xinghua]’s mistake perhaps originated
from this. However there are quite many mistakes and errors in this text by Lu [Xinyuan].
“Xu” is the wrong character for “Qi.” Qi Zhiluan’s edition is divided into two juan, the upper
and the lower, how could it have eight juan [instead]? The fourteen entries of text mentioned
in the Qunshu jiaobu are simply collected from Qi Zhiluan’s edition of the Tang yulin. PS.
The collator’s note written by Sun Xinghua is also overly elaborated and not included here.
BV FRRIEEEE TR ERE R 2 AEEMNERE - AR T4 H R PR 2R
SR - SEEHZIEA - U - EEREARTRER - ) BAIRERES T EEAS
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17. Qing dynasty Sun Xinghua’s “Tang yulin shiyi ba” FEFEEMIS B B (Postscript to the

Addendum of the Tang yulin)

As noted before, a contemporary person, Lu [Xinyuan] of Guian, selected fifteen entries from
a complete edition published in the Ming, and printed them in his Qunshu jiaobu. However,
[out of the fifteen] one entry in the “Qixian” category, seven entries in the “Xianyuan”
category are all selected and attached [to the text] in the “Collator’s Note” to the Shoushange
edition together with remarks of the collation. Lu [Xinyuan] probably has not seen it by
chance. For this reason I only selected five entries and printed them as an addendum, for the
details of the rest, see “Collator’s Note.” Noted by Sun Xinghua.

Fan NEme RGP A sR T 7ok > ZIAHEESE R T - AABRFT—1R - B

T SFLLRIREIRC SRR > WATGEE » BEREERA - ZEURRENAL - 215G
B BRREREIRC - FREHE -

19% Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.195. Zhou Xunchu, Tang yulin jiaozheng, 2:821-2.

17 Huang Qingquan, Zhongguo lidai xiaoshuo xuba jilu, p.196. Zhou Xunchu, Tang yulin jiaozheng, 2:822.



