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Preface

Unlike Christianity, Islam, and Buddhism, which have a definite, sole founder, Chinese Taoism
seems to have no such founder in history, and understanding the time of Taoism’s foundation is quite
inconsistent in academic circles. In addition, Taoism has constantly changed to adapt to Chinese
society in different periods, thereby making it even more complicated. To reveal the complexity of
Taoism more effectively, we have collected articles for this Special Issue from three aspects: ideological
theories, behavioral practices, and believers’ communities, thus emphasizing its characteristics from
the two dimensions of the sacred and the secular. As a result, 13 articles have been published in this
Special Issue. Among them, the first six articles emphasize the ideas of Taoism by incorporating the
fundamental characteristics of Taoism, its concepts of the universe, divinities and genders in Taoist
theory, and by also analyzing the sacred and secular elements within these topics. The next three
articles discuss Taoist practices of cultivation, magic, and rituals; then, the three articles that follow
consider Taoist communities and their institutional systems. The final article focuses on the revision
of a dictionary, but, in fact, its content encapsulates many details of Taoist theories, practices, and
communities; therefore, we have also included it in this Special Issue. I believe these articles are
helpful not only for scholars who specialize in Taoism, but also for those who are willing to learn

more about traditional Chinese culture. Many thanks to the authors, reviewers, and editors!

Wu Guo
Editor
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As an indigenous religion of China, Taoism has always been regarded as “Za Er Duo-
duan” M £ ¥4 (Miscellaneous and Multifaceted), just as a famous scholar Ma Duanlin
F5 il (1254-1340) said in the Yuan dynasty (1271-1368). Although academic studies on
Taoism have been conducted for more than a hundred years, its understanding remains
unclear and disjointed because few scholars are engaged in it, and many issues remain
unexplored. On the other hand, because of the “Za Er Duoduan” (Miscellaneous and Mul-
tifaceted) characteristics of Taoism itself, research from different scholars often takes into
account one aspect only, failing to examine Taoism comprehensively and systematically.
In view of this, we have established a Special Issue on Taoist studies in the journal Religions,
hoping to build an academic platform for scholars to publish their achievements and pro-
mote the fostering of talents and teams in this field. At the same time, we limit the scope
of discussion of this Special Issue to theories, practices, and communities, to illustrate the
“Za Er Duoduan” (Miscellaneous and Multifaceted) characteristics of Taoism itself, remind-
ing readers that we need a comprehensive examination to understand Taoism well on the
whole.

Unlike the Daojia %X (Philosophical Taoism), which pursued spiritual realms and
personal transcendence in the pre-Qin period (770 B.C.—221 B.C.), as a religious commu-
nity that still exists in Chinese society, not only does Taoism have its special religious be-
liefs, theological theories, mysterious practices, and organizational systems, but it is also
inextricably linked with Chinese secular society. In terms of daily life, moral ethics, eco-
nomic behaviors, social activities, and so on, it has been consistent with the secular society
and has constantly transformed to adapt to the secular situation of Chinese society. This
practice of constant change to adapt to the real situation is the essence of Taoist philoso-
phy “Shun Qi Ziran” JIFH H %X (Let Nature Take Its Course) or “Yinxun” F7ff (Follow the
Course), but at the same time, it also leads to the different appearance of Taoism in differ-
ent periods and increases the difficulty in grasping Taoism in general. In view of this, this
Special Issue emphasizes both “sacredness” and “secularity”, the purpose of which is to
remind readers that Taoism is characterized by two aspects simultaneously, and it is not
advisable to hold onto only one side.

There are 13 articles published in this Special Issue, and in order to better reflect its
aims, we rearrange the order of the articles and make the following brief explanations:

The first article is “What Do the Lingbao Celestial Scripts Tell Us about Some Funda-
mental Characteristics of Daoism?” by Professor Pengzhi Lii of Southwest Jiaotong Univer-
sity. By discussing three kinds of “Tianshu” ‘K& (Celestial Scripts or Celestial Writings)
in the Gu Lingbao Jing i # #{ 4% (Ancient Numinous Treasure Scriptures) of the Eastern
Jin (317-420) and the Liu Song (420-479) dynasties, and their understanding in the Lingbao
Jingmu (#EFEH) (Catalogue of Numinous Treasure Scriptures) compiled by Lu Xiujing
F47¥, a prominent Taoist of the Liu Song dynasty, this article holds three basic character-
istics of Taoism that differ from other religious traditions: the veneration of written sym-
bols, the pursuit of longevity and immortality, and the synthesis of philosophy and belief.
It should be noted that the title of this article when it was originally submitted was “What is
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Taoism?: A Perspective from the Celestial Scripts of the Numinous Treasure (Lingbao % )
Daoist Scriptures”. However, both the anonymous reviewers and the editorial board felt
that it was not appropriate for him to attempt to illustrate the basic characteristics of the
whole of Taoism with only three Lingbao celestial scripts in the Six Dynasties (222-589) as
examples, because Taoism had undergone many changes in its later stages. Therefore, we
suggested that the author use the current title instead. From this case, it can also be seen
that Taoism is “Za Er Duoduan” (Miscellaneous and Multifaceted) indeed, and that we
have difficulties in grasping Taoism in general.

The next five articles are about the ideas or theories of Taoism. Among them, “Search-
ing for the Location of Lord Lao: The Evolution of Daoist Cosmic Concept between the
Han and Tang Dynasties”, written by Zhaojie Bai of the Shanghai Academy of Social Sci-
ences and Pei Li of Northwest University, discusses the change of the Taoist concept of the
universe in the Han (202 B.C.—A.D. 220) and the Tang (618-907) dynasties by organizing
the different views of different Taoist scriptures regarding the heavenly realm where “Lao-
jun” Z# (Lord Lao) lived, such as Kunlun E 7, Taiqing Kif, Ziwei %4, and Taiji AHk.
Because “Laojun” (Lord Lao) is one of the Taoist supreme deities in its belief, the exami-
nation of his celestial position in various Taoist scriptures not only helps in understanding
Taoist concepts of the Gods and the universe deeply, but also makes us understand that
Taoism has indeed been developing and changing in the long river of history.

“Laojun” (Lord Lao) is one of the highest deities in Taoism, but Laozi £, as its
prototype, is a real historical figure. The article “On the Origin of ‘Laozi Converting the
Barbarians’: A Historical Background Analysis”, written by Jiamin Si and Jishao Han from
Shandong University and Yuan Zhang from Hefei Normal University, examines the Taoist
statement of “Laozi Hua Hu” % 7{L#] (Laozi Converting the Barbarians) from a realis-
tic and historical perspective, before arguing that the basic elements of this statement are
rooted in Chinese secular ideological resources and describing the process in which Laozi,
as a historical figure, was gradually deified into “Laojun” (Lord Lao). At present, there
are two approaches to Taoist studies in the academic circle, understanding from the con-
ceptual level and investigating from the realistic point of view, both of which are helpful
for furthering the study of Taoism and understanding it comprehensively. Our purpose
of combining the above two articles is to give readers a sense of the differing and even
contradictory aspects of Taoism.

The other three articles in this group also understand Taoism from a conceptual per-
spective. Among them, “Gender Trouble in the Early Lingbao Scriptures” by Jiefeng Lu of
Nanjing University reveals three different attitudes about gender in the early Lingbao % %7
(Numinous Treasure) scriptures, such as the statement “differences between men and
women” from Confucianism, the term “transforming a female into a male” from Bud-
dhism, and the proposition that “men and women are equal in the transmission of the
Tao” from Taoism. Finally, the principle of softness and femininity espoused by the Taoist
tradition became the mainstream of Taoism in its later stages. Another article written by
Daizhao Zhou and Hongwei Chen from the University of Science and Technology Beijing,
“On the Classical Principles and Contemporary Practices of Taoist Female Worship”, fur-
ther discusses the phenomenon of female worship in Taoism and suggests that this phe-
nomenon actually reflects the Taoist traditional principles, such as “Qiwu” 24/ (The One-
ness of All Things), “Zhuyin” F:F2 (Honoring Softness and Appreciating Femininity), and
“Xujing” JE#F (State of Complete Humility and Tranquility Without Being Affected). The
article “Visualizing the Invisible Body: Redefining Shanshui and the Human Body in the
Daoist Context” was written by Ziyun Liu of the Chinese Academy of Social Sciences. Al-
though it is based on the traditional Chinese “Shanshui Hua” 1li7K# (Landscape Paint-
ings) as the research object, it involves Taoist views on the relationship between “I” and
the universe, and it believes that landscape paintings can transcend the mundane body
and provide access to the sacred truth and reality of the Tao in the context of Taoism.

There are three articles on Taoist practices in this Special Issue, namely “A New Study
on Fushi of Early Quanzhen Daoism” by Hongyi Chen and Yongfeng Huang of Xiamen
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University, “A New Form of Taoist Theurgy in the Qing Dynasty: Xizhu Doufa in the
Taoist-Tantric Fusion Style” by Yuhao Wu of Nanjing University, and “An Overview of
the Weiyi (Jif# Dignified Liturgies) of Taoism” by Zehong Zhang and Yang Lou of Sichuan
University. Hongyi Chen and Yongfeng Huang’s article found that Quanzhen 4> Tao-
ism, representing the emerging Neidan /I (Inner Alchemy) sect of cultivation, made
extensive use of traditional Taoist feeding techniques named Fushi J]R £ in its early stage.
It indicates that some views of the former academic circles are not true, because most schol-
ars who previously studied Quanzhen Taoism either believed that there was no practice
of Fushi within Quanzhen or thought that their practice of Fushi was influenced by the
Southern Lineage of Taoism after the convergence of the northern and southern sects of
Taoism in the Yuan dynasty (1271-1368). From this case, we can learn that the emergence
of a new practice in Taoism is not necessarily able to completely replace the old method,
but may exist simultaneously and harmoniously, just as the Waidan #}} (Outer Alchemy),
an ancient method for becoming immortal, is still practiced by some Taoists. The other two
articles on Taoist practices discuss the use of theurgies and rituals as a means of serving
the religious order or the general public. Among them, Yuhao Wu's article discusses the
Xizhu Doufa #5%3}i% (Dipper Method of Ancient India) of the Longmen Xizhu Xinzong
HEFI VG420 5%, a branch of Quanzhen Taoism that emerged in the Yunnan Z#4 region dur-
ing the Qing dynasty (1636-1912), and it analyzes the relationship between Taoist theurgy
and Buddhist Tantra. The article written by the famous scholar Zehong Zhang and his stu-
dent Yang Lou discusses the solemnity and sanctity of Taoist rituals from the perspective
of “dignity “ or “stateliness”, such as the dignified image of Taoist priests, dignified duties
of ritual masters, and some tools used in Taoist rituals to enhance the sacredness, includ-
ing commanding banners, swords, rulers, mirrors, tokens, water bowls and bells, drums,
cymbals, and chimes, which are essential to their religious practices.

As well as theological theories and religious practices, communities of believers and
their organizational systems are also indispensable elements in our understanding of Tao-
ism. As akind of “institutional religion”, Taoism not only needs to have a flock of believers
who believe in its teachings and practice its propositions, but also need some institutions
to convene these believers for inheriting its incense. There are three articles in this Special
Issue, which adequately demonstrate the content of Taoism in this aspect: “Zhao Yizhen
and the Thunder Method Inherited from His Master Zhang Tianquan” by Wei Xu of Fu-
dan University, “The Celestial Masters and the Origins of Daoist Monasticism” by Qi Sun
of Shandong University, and “The Flow of Institutional Charisma: Quanzhen Taoism and
Local Performing Arts in Republic Shandong and Henan” by Guoshuai Qin of Qilu Uni-
versity of Technology and Wanrong Zhang of Fudan University. Wei Xu's article found
the clue of the Hunyuan Leifa 76 (Thunder Method of Hunyuan) that Zhao Yizhen
i H K (?-1382), a famous Taoist priest in the late Yuan (1271-1368) and early Ming (1368-
1644) dynasties, inherited from his master Zhang Tianquan 7% K4 (1275-?), but former
scholars always believed that Zhao Yizhen was the inheritor of the Quanzhen Sect 4> H,
Jingming Sect ##P1JK, and the Thunder Method of Qingwei i i 7 ¥%:. This discovery not
only enriches our understanding of Zhao Yizhen, but also strengthens our understanding
that Taoist sects are not strictly walled and incompatible. Qi Sun’s article discusses the
popularization of Taoist monasteries (Daoguan, {E#/iE ) as a form of organization in the
Southern and Northern dynasties (420-589). He believes that Taoist monasteries were not
only the early Taoist tradition of seclusion, asceticism, and hermetic practice in the moun-
tains, but also the influence of the southern Tianshi Kl Taoism, which had its roots in
popular society and is based on the tradition of “Linghu Huamin” 48/ {£.I% (Mastering the
Households and Ruling the People). Further, he argues that this reflected major changes
in the structure of medieval Taoism and gradually transformed the Taoist monasteries into
religious service facilities in the metropolises. If Qi Sun’s article mainly discusses the insti-
tutional form of Taoism from the perspective of orthodox Taoism and professional Taoists,
then Guoshuai Qin and Wanrong Zhang's article paints a different picture for us from the
perspective of ordinary believers, which takes some local performing groups still active in
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Shandong 1% and Henan {i[ ¥ as examples, showing their consistency with the orthodox
Quanzhen Taoism in the disciple initiation rites, lineage poems, guild names, sacrificial
ceremonies, etc. Although this article discusses Quanzhen Taoism from the perspective
of its influence on local arts, it believes that this phenomenon is the local arts borrowing
and imitating the Quanzhen Taoist institution in order to raise their own status. However,
the actual situation may not be so simple, because we know that when Wang Chongyang
T #5 (1112-1170) founded Quanzhen Taoism in the Jin dynasty (1115-1234), he had set
up many folk groups that were not professional Taoists or monasteries, such as the famous
“Sanzhou Wuhui” =/} 1L (Five Guilds in Three States), and there were some popular re-
ligions characterized by talking-singing the “Baojuan” #{#% (Precious Scrolls) in Chinese
society after the Ming (1368-1644) and Qing (1636-1912) dynasties, which are also deeply
influenced by orthodox Taoism. In other words, there were indeed groups of people in
China who believed in Taoism that differed from the professional Taoist priests and the
Taoist monasteries, but the scholars paid less attention to them in the past. Consciously
aware of the existence of such groups, the in-depth exploration of their relationship with
monastic Taoism and professional Taoists and its significance in the development of Tao-
ism should perhaps be a direction to work on in the future.

The last article in this Special Issue is the “Suggestions on the Revision of the Great
Dictionary of Taoism” written by Zuguo Liu of Shandong University, Qi Liu of Fudan Uni-
versity, and Mi Wang of Shanghai Jiao Tong University. This article points out some errors
in the Daojiao Da Cidian (T&#KEFILY (The Great Dictionary of Taoism) compiled by the
Chinese Taoist Association and the Suzhou Taoist Association in 1994, and it discusses the
explanations of some entries in this dictionary, which cover many aspects of Taoist theo-
ries, practices, communities, etc. Although the focus of this article is on the revision of
the dictionary, its content is helpful to our understanding of Taoism, so we are pleased to
include it in this Special Issue.

In conclusion, the above 13 articles cover many aspects of Taoism, which not only
contribute to academic research, but also help people understand Taoism. We hope to
establish more Special Issues about Taoist studies in the future, in order to train research
teams and promote related research.

Conflicts of Interest: The author declares no conflict of interest.
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Abstract: Toward the end of the Eastern Jin % (317-420) and the beginning of the Liu Song %I
(420-479) Dynasties, a series of scriptures, what we now know as the ancient Lingbao scriptures
(gu Lingbao jing 7% # 4%), emerged. The texts contained various kinds of celestial scripts, which
were regarded as the archetype of all the Lingbao scriptures. Among them, the 3 most important
were the 672 graphs of the Perfected Script on Five Tablets in Red Writing (Chishu wupian zhen-
wen 753 T E L), found in the Scripture of Celestial Writing K&#8 (DZ 22), the 256 graphs of the
Self-Generating Jade Graphs of the Secret Language of the Great Brahma (Dafan yinyu ziran yuzi
KHIEBERE 58 £7), found in the Inner Sounds of All the Heavens i# KN (DZ 97), and the 64 graphs
of the Jade Script of the Five Directions and Five Sprouts (Wufang wuya yuwen 175 H.7 £ 3C), found
in the Preface to the Five Talismans of Lingbao % #% 1.4/ (DZ 388). This article traces the origins of
these Lingbao celestial scripts, analyzing and explaining the content of their images and text, as well
as the beliefs and practices related to them. It then summarizes how Lu Xiujing 5 #F (406-477), a
prominent Daoist of the Liu Song Southern Dynasty, classified and understood the various scripts
in his Catalogue of Lingbao Scriptures (Lingbao jingmu % #{#¢ H). Such discussions reveal some basic
characteristics of Daoism that distinguish it from other religious traditions: the veneration of writ-
ten symbols, the pursuit of longevity and immortality, and the synthesis of philosophy and belief.
Beliefs concerning celestial writing and scripts occupy a pivotal position in the broader system of
Daoist scripture and teachings.

Keywords: Daoism; Buddhism; ancient Lingbao scriptures; Lingbao celestial scripts; Catalogue of
Lingbao Scriptures; Daoist philosophy

1. Introduction

As is widely known, Daoism does not have a clear and definite founder. In my view,
Daoism is a religious tradition that took shape when the scriptures of the “Three Caverns”
(Sandong =) (Cavern of Spirit (Dongshen i #f) or Three Sovereigns (Sanhuang = 5); Cav-
ern of Perfection (Dongzhen il ¥1) or Upper Clarity (Shangging 1i%); and Cavern of Mys-
tery (Dongxuan i X) or Numinous Treasure (Lingbao % #{)) and “Four Supplements” (Sifu
VUi (Great Mystery (Taixuan X %), Great Peace (Taiping &), Great Clarity (Taiging Xif),
and Orthodox Unity (Zhengyi 1E—)) were defined.! Because these bodies of scripture are
differentiated from one another by their time periods, origins, contents, and character, Dao-
ism became a religion that encompassed different traditions. The concepts of the “Three
Caverns” and “Four Supplements” emerged separately at the turn of the fourth and fifth
centuries and fifth and sixth centuries, respectively, when different scriptural traditions
were united, forming an ever-broader tradition under the standard of “Daoism.” Though
the “Three Caverns” scriptures that emerged in succession during the Western and Eastern
Jin & (265-420) and Southern Dynasties B4 4] (420-589) in the Jiangnan /1.7 region and the
“Four Supplements” scriptures produced in different areas during the Eastern Han H7j%
(25-220) and Six Dynasties 758 (220-589) all claim the banner of venerating the Dao, many
of their beliefs and practices are quite different. Among the characteristics that differenti-
ate the two categories of scripture, there is the common religious belief shared across the
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“Three Caverns” scriptures concerning celestial scripts (tanshu K2). Though we see a
similar idea in some of the later scriptures of the “Four Supplements,” generally speaking,
these scriptures are the result of the influence of the “Three Caverns” scriptures.

The scriptures of the “Three Caverns” offer a unique perspective on the formation of
scripture; that is, the archetype of Daoist scripture is believed to be graphs and symbols
that originated in the heavens, which are referred to as “celestial script” (tianwen K3L) or
“celestial writing” (tianshu K 2). In Daoist history, the prototypical or most representative
instances of such celestial writing or script are the several kinds presented in the ancient
Lingbao scriptures that appeared toward the end of the Eastern Jin (317—420) and the be-
ginning of the Liu Song Dynasties (420-479). Through an examination of these ideas on
Lingbao celestial writing, we can not only come to understand some key Daoist beliefs
and practices but also distinguish some important characteristics that differentiate Dao-
ism from other religious traditions. In previous work, I wrote on the concept of celestial
writing in Lingbao scriptures (Lii 2003); however, this article, though exploring similar
materials pertaining to the three kinds of celestial writing in this body of scriptures, aims
to take the discussion in a new direction.

2. The Origins of the Lingbao Celestial Scripts
The concept of the Lingbao celestial script comes from earlier sources, which I briefly
lay out here according to historical chronology:
1. “Yarrow and Turtle” (Shigui &) and “Yellow River Chart and Luo River Docu-
ments” (Hetu luoshu {[[&]i% %), recorded in “Appended Remarks” (Xici ¥&¥) of the
Book of Changes (Yijing %#£), Warring States Bt[% (481-221 BCE)
“Appended Remarks” part I reads:

In order to determine the auspicious and inauspicious under Heaven...there is
nothing greater than the “Yarrow and Turtle.” This is why Heaven gives birth
to divine beings, and sages take them as models. Heaven and Earth transform,
and sages imitate such changes. Heaven bequeaths an image, manifesting the
auspicious and inauspicious, and sages emulate it. The Yellow River brought
forth a chart, and the Luo River brought forth writings, and sages took them as

models.

PLER FZEHN...... FERTEW. EMOAEMY, BARIZ. Kb, A
Zo RIEH, WHEXW, AR, WHE, ®HE, EANZ. (Wangetal. 1980,
p- 82)

The passage discusses how sages, though it is unclear who these figures are, model
themselves on the prognostications of the yarrow stalks, divine tortoise, images of heav-
enly and earthly transformation, the Yellow River Chart, and the Luo River Writings. In
effect, it describes how sages received various kinds of revelation from the gods.

“Appended Remarks”, part II reads:

When Bao [Fu] Xi ruled the world in ancient times, he looked up to examine the

images of Heaven, and looked down to examine the models of earth. He exam-

ined the patterns of the birds and the beasts, as well as the appropriate [structures

of] the terrain. Near at hand he took [patterns] from himself, and at a distance

from objects. Thereupon he first created the eight trigrams in order to communi-

cate with the spirits and in order to categorize the natures of the myriad objects.

HHUHRRZ ERTE, WRABESRR, (FRBHLR L, BGERZ S, Sty &

o ATHGEE S, GEEGEYD, FORAAIE\EN, OB, DUEEmNE . (Wang

et al. 1980, p. 86; translation from Bokenkamp 2010, p. 25)

This passage points out that Fu Xi fk3§, noted in the text as Bao Xifu4%, was the sage
who “began to compose the eight trigrams” 4f1E J\#t. The Yellow River Chart, Luo River
Writings, the eight trigrams (including the trigram images of yang %, a solid line, and
yin [2, a broken line, revealed through yarrow divination), and turtle patterns were, in
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actuality, graphic symbols embodying divine traces or divine meaning, a kind of written
revelation bestowed upon humanity from the gods. These were the earliest examples of
“celestial script”.

2. Celestial Script, Perfected Script, Vermillion Script, Talismans, Registers, Yellow River
Chart, and Luo River Writings, recorded in Prophetic Weft Texts (Chenwei ###), Han
Dynasty (206 BCE-220)

Since the Zhou /& Dynasty of upper antiquity, an intimate relationship between an
emperor’s rule and Heaven has existed in Chinese thought. To determine whether an em-
peror’s rule was legitimate, there was a need to discern whether the ruler had been granted
the right to preside over the state. This was what was known as the heavenly mandate
(Hianming K17). How was this expressed and made clear to the ruler and ministers?

A heavenly mandate was primarily demonstrated through the reception of heavenly
sent signs or omens, perhaps as precious objects, such as jade stones or mysterious birds,
or a phoenix (fenghuang JA\J4). A passage of the “Eulogies of Shang” (Shangsong Fi4H) of
the Shijing #%4% notes: “Heaven commanded the mysterious bird;/It descended and gave
birth to the Shang” Kz X &, Fifi4:r (Maogong et al. 1980, j. 23, p. 622). These signs
and omens could also be images or texts, such as the Yellow River Chart or the Luo River
Writings, auspicious signs regarded as symbolic of the heavenly mandate. Where did the
Yellow River Chart come from? According to legend, a dragon emerged from the Yellow
River with a divine pattern inscribed upon its back, which was indeed the Yellow River
Chart. And what about the Luo River Writings? Legend has it that a tortoise climbed out of
the Luo River with red characters inscribed upon its back. Han prophetic weft texts made
great efforts to disseminate these kinds of visual and textual signs and omens. Among the
terms used to refer to such phenomena, those most frequently mentioned are the Yellow
River Chart, the Luo River Writings, the Perfected Script (zhenwen H ), the vermilion
script (chiwen 7573C), and the celestial script (tianwen K 3L), as well as talismans (fu £F) and
registers (lu 4%), terms which carry similar meaning. In the prophetic weft texts, these are
regarded as signs or omens descended from heaven, symbols of the heavenly mandate.

The celestial scripts described within the ancient Lingbao scriptures are quite similar
to the heavenly-sent images and writing mentioned in the prophetic weft texts, with only
slight differences; while the latter directly claim to be auspicious responses of the heavens,
the ancient Lingbao scriptures, on the other hand, assert that other various kinds of aus-
picious responses accompany the appearance of the Lingbao celestial scripts in the world.
This distinction may be related to the impact of Buddhist ideas that were prevalent at the
same time the ancient Lingbao scriptures appeared. Buddhist scriptures often claim that
at the time of the birth and nirvana of the Buddha, various kinds of auspicious responses
occurred. Putting aside this slight difference, we can, however, see that the prophetic weft
texts were a significant source of inspiration for the ancient Lingbao scriptures, as well as
for the entirety of the Daoist tradition. (See also Seidel 1983).

3. ASeries of “Reduplicated Scripts” (Fuwen #3() in the Scripture of Great Peace (Taiping
jing KF-45)

The Taiping jing, a Han Dynasty Daoist work, not only mentions celestial writing,
numinous treasures, celestial books, and perfected writing, it also introduces a series of
“reduplicated scripts” in the shape of tadpoles, such as in the “Reduplicated Scripts for
Flourishing Above and Eliminating Harm” $ | 343, fascicle 104 of the scripture. (M.
Wang 1960, pp. 473-82; see also Gong 1992).

4.  Celestial Scripts referenced in Ge Hong’s %t (283-343) works

First, there is the statement from his master Zheng Yin HIEE, recorded in the “Wide
Reading” (Xialan #5%) chapter of the Inner Chapters of the Master Who Embraces Simplicity
(Bao puzi neipian #1Ab¥NiE): “The talismans that came forth from the Elder Lord are all

celestial writings” #F A ZH, BRI W (M. Wang 1985, p. 335).
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Second, Ge Hong’s Records of Divine Transcendents (Shenxian zhuan #{l1f%) includes
the story of Bo He /1, who according to the instructions of Lord Wang T #, a tran-
scendent figure of Mount Xicheng Fii#lf, stares at a cave (lit. “stone chamber” £ %) wall
for three years and is thus able to see the “method of divine cinnabar of the Scripture of
Grand Purity, as well as the Celestial Writings in Large Characters of the Three Sovereigns and
the Charts of the Perfected Forms of the Five Marchmounts, all carved by someone in ancient
times” N Z BT ZI A TE A I 7 e = B R CKFE . A EJENE (Chen 2014, p. 58; trans-
lation adapted from Campany 2002, p. 135). Here, Ge Hong explicitly refers to the Writ of
the Three Sovereigns (Sanhuang wen = 5. 3C) as “celestial script in large characters” (Tian-

wen dazi KL KF).

5. The “Writings of the Flying Celestials of the Three Primordials, Eight Conjunctions,
and Multitude of Directions”

The Declarations of the Perfected (Zhen'gqao H.i), a Shangqing revelatory text of the
Eastern Jin, claims that the exhortations transmitted by the perfected stemmed came from
the “Writings of Flying Celestials of the Three Primordials, Eight Conjunctions, and Multi-
tude of Directions” (Sanyuan bahui qunang feitian zhi shu =70 )\ G # T TR &). (Tao 2011,
p. 11). It is necessary to note that before the ancient Lingbao scriptures appeared in the
world, the early Shangqing scriptures were the most detailed account of celestial writing
since the Eastern Jin. When Shangqing scriptures use the term “scripture” (jing #%), they
do not imply that they were written by human beings but instead were naturally taking
shape in the heavens above, formulated by the coalescence of qi. These scriptures were
initially obtained by sages, who perfected them in the heavens and then gradually trans-
mitted them to people who cultivated the Dao in the world. Isabelle Robinet (1932-2000), a
French Daoist Studies scholar, has offered an incisive outline of heavenly writing in Shan-
qing scriptures, briefly discussing how this concept came to have an impact on the ancient
Lingbao scriptures (Robinet 1979, pp. 29-57; 1984, pp. 112-22, 193-94; 1991, pp. 128-31).

The ideas and texts presented above were the indigenous sources of the concept of
Lingbao celestial scripts. According to several scholars, there were also external or for-
eign origins of such ideas (Ziircher 1980, pp. 110-12; Bokenkamp 1997, pp. 385-89; Hsieh
2010, pp. 78-87). In his “Preface to [the Translation of] the Verses on the Dharma (Skt.
Dharmapada)” £f)# ¥, Zhi Qian 3Z#, prolific layman translator of early Buddhist scrip-
tures while residing in the Wu Kingdom %:[# (220-280), writes: “Moreover, the various
emergences of the Buddha have all occurred in India, where the sounds of the language are
different from the Han and they call writing ‘heavenly writing” and spoken language ‘heav-
enly speech’. As the terms for things are so different [in the two languages], the transmis-
sion of any substance is noteasy” X# i, WERY, RAFHIGENE, ZHTEHRE,
ARG, BT, BEARY. (Sengyou 1995, p. 273). The Siitra of Univesal Radiance
(Puyao jing I HELKK; Skt. Lalitavistara), translated in 308 by Dharmaraksa (Zhu Fahu #£%:73#),
another prominent translator of Mahayana Buddhist texts working during the Western
Jin P (265-317), is perhaps the earliest scripture that mentions Indian script in Chinese
translations of Buddhist sutras; in the 10th fascicle, the Puyao jing lists 64 kinds of Indian
script.2 Among these, the first is Brahmic script (Fanshu 752) and the second is Kharosthi
script (Qulou shu f£##3), which were the basis of the majority of early Chinese translations
of Buddhist sutras. Moreover, from the early fourth century, discussions of the origins of
the Sanskrit language and Brahmic script began to appear in Chinese Buddhist teachings.
The prevailing view was that the Sanskrit language and Brahmic script were forms of celes-
tial language and writing, respectively, created by the god Brahma. Another interpretation
posited that they were created by the Buddha. Sanskrit and Brahmic writing were essen-
tially sacred languages differentiated into spoken and written languages in the mundane
world of the central lands. Such ideas had a profound impact on the ancient Lingbao scrip-
tures and the beliefs in the celestial writing evident therein. The ancient Lingbao scriptures
both carried on and greatly developed earlier indigenous and Buddhist ideas of celestial
writing to form a rich and complex set of beliefs concerning celestial writing.
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3. Three Kinds of Celestial Writing Recorded in Three Texts of the Ancient Lingbao
Scriptural Corpus

Ofuchi Ninji i Z# referred to the group of scriptures recorded in the Catalogue of
Lingbao Scriptures (Lingbao jingmu % 7745 H), compiled by Liu Song 2 Daoist Lu Xiujing
FA& 1T (406-477) in the 14th year of the Yuanjia JG# period (437), as the “ancient Lingbao
scriptures” (gu Lingbao jing v % T 4%). The vast majority of these scriptures were composed
by Ge Chaofu % Hij (fl. 402), the grandnephew of Ge Hong, during the Longan [&% pe-
riod (397-402) toward the end of the Eastern Jin in the JurongfJ%% area of Jiangsu IT.#k.3
Among the ancient Lingbao scriptures listed in Lingbao jingmu, there are altogether 27 ex-
tant texts, all of which are now preserved in the Daozang i&j# or Dunhuang manuscripts.
They are listed according to their abbreviated titles and Daozang or Dunhuang manuscript
number:*

(1) Chishu wupian zhenwen 75 & 1L j% H 3 (DZ 22); originally titled Yuanshi wulao chishu
yupian zhenwen tianshu jing JC4i T 75 & L R ELE; also known by the title
Tianshu jing K &H4;

(2) Chishu yujue 77& K7t (DZ 352);

(3) Kongdong lingzhang 7l % % (P. 2399);

(4) Shengxuan buxu zhang J} X #F i & (DZ 1439);

(5) Jiutian shengshen zhang jing JL R4 E4E (DZ 318);

(6) Zhenyi wucheng jing B — TLRi#S (P. 2440, DZ 671);

(7) Zhutian neiyin i# K N & (DZ 97);

(8) Zuigen shangpin dajie 4R _F i Kk (DZ 457);

(9)  Zhihui shangpin dajie % £ | & Kk (DZ 177);

(10) Lingbao sanlujianwen % £ =% fij 3 (no longer extant as a standalone text, but largely
reconstructed through citations in other texts);

(11) Mingzhen ke W EF} (DZ 1411);

(12) Zhihui dingzhi jing % 5% £4§ (DZ 177);

(13) Benye shangpin 4<% [/ (P. 3022);

(14) Falun zuifu E#IEM (DZ 346);

(15) Wuliang duren shangpin miaojing # & & A L4 2P4¢ (DZ 87); also known by the title
Duren jing % A\4;

(16) Zhutian lingshu duming &% & % #¥ 4y (DZ 23);

(17) Miedu wulian shengshi miaojing /% Tk E L0 4E (DZ 369);

(18) Sanyuan pin jie =Jtfnik (DZ 456);

(19) Ershisi shengtu — -1 PY4:[E (DZ 1407);

(20) Lingbao wufu xu % % 57 (DZ 388);

(21) Taiji yinzhu baojue AMEFEI: 2 5 (DZ 425);

(22) Zhenwen yaojie HCEf# (DZ 330);

(23) Zhenyi ziran jing jue E— [ JR4EEL (P. 2356);

(24) Fuzhai weiyi jue $75 B ik (DZ 532);

(25) Benyuan dajie shangpin AEEX & [t (DZ 344);

(26) Xiangong qingwen fllA%E [ (DZ 1114 and S. 1351);

(27) Zhongsheng nan M2 (DZ 1115).

Among this group of scriptures, numbers 1, 7, and 20 separately describe the three
most important types of celestial writing recorded in the Lingbao scriptures: (1) the Per-
fected Script on Five Tablets in Red Writing (Chishu wupian zhenwen 773 4% $5.30) in the
Tianshu jing; (2) the Self-Generating Jade Graphs of the Inner Sounds of All the Heavens
(Zhutian neiyin ziran yuzi i RN B ET) in the Zhutian neiyin; (3) and the Jade Script
of the Five Directions and Five Sprouts (Wufang wuya yuwen 1177 1.5 £3C) in the Lingbao
wufu xu.

1. Perfected Script on Five Tablets in Red Writing in the Tianshu jing

The central theme of the Tianshu jing is the formation of the Lingbao Perfected Script
on Five Tablets, which is naturally generated in the void before the formulation of heav-
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ens, earth, sun, and moon. Later, Yuanshi tianzun Jo4i K& (Celestial Worthy of Primor-
dial Beginning) refines the script by using the vermillion qi in the Halls of Flowing Fire
(Liuhuo zhi ting it K Z i) to form talismans inscribed with a kind of seal script which em-
body the Dao; later Daoist texts refer to these talismans as cloud seals (yunzhuan Z%F).
The Perfected Script or celestial writing described in the Tianshu jing is initially differen-
tiated according to the five directions, which is why it is known as the Lingbao Perfected
Script on Five Tablets; the perfected writings of each direction are also, based on their
different capacities, distinguished into four groups. For example, the Perfected Script
of the East is titled Dongfang anbao hualin qingling shilao jiugi qingtian chishu wupian zhen-
wen WITZFHENREFBIGLNLEERAFAE E(L)REL (DZ 22, 1.7b). The phrase “Green
Heaven of Nine Qi” (Jiu gi gingtian) in the title comes from the five phases (wuxing 1.17)
cosmology, in which the number nine and the color green are associated with the east. The
Perfected Script of the East includes four groups of seal script talismans; the first group has
twenty-four graphs, while the second, third, and fourth groups all have thirty-two graphs.

The Tianshu jing clearly indicates that these four groups of the Perfected Script each
have different uses and capabilities. For example, the scripture describes the four groups
of the East:

As for the Jade Tablet in Red Writing of Numinous Treasure of the Eastern Green
Thearch, the upper [group] has 24 graphs, transcribed in the Primordial Ter-
race of the Nine Heavens. Their principal [function] is to summon the Upper
Thearchs of the Nine Heavens, who audit the charts and registers of divine tran-
scendents. Below this is [the group] of 32 graphs, transcribed in the Eastern Flori-
ate Pavilion of the Purple Tenuity Palace. Their principal [function] is to summon
star officials and bring order to the divisions and numbers of the heavens. Below
this is [the group] of 32 graphs, transcribed in the Lodges of Controlling Numina
in the Eastern Mulberry [Fields]. Their principal [function] is to arrest ghosts
and demons and quell the qi of the nine heavens. Below this is [the group] of 32,
transcribed in the Cinnabar Terrace of the Northeastern Jade Watchtowers in the
Nine Heavens. Their principal [function] is to control the water thearchs of the
eastern seas and the periods of great kalpas and floods, and to summon wyverns,
dragons, and watery divine spirits. Altogether, there are 124 graphs, all of which
are the naturally generated writing of Primordial Beginning.

ROBEWEENAE TN, oS, ShRE, EHURER, R lEER.
HEF=427, HERMERER, FHET, ERSW. =129, #RE
AN, B, SRR, HT S 2F, EAREICERMAE, EHE
KA, KRB 8L Al fokmE. &8+, Bximafz .
(DZ 22, 1.10a-b)

The passage notes that these groups of the Perfected Script, four in total, each have a
different function; not only are the functions different but the form of the seal script graphs,
the number of graphs, and the heaven in which they are written are all different.

The Tianshu jing records the seal script graphs, but it does not elucidate any of their
corresponding Chinese characters. Each graph is imbued with meaning and can be trans-
lated into a standard Chinese character. But, because the Tianshu jing does not provide
these translated characters, there is no way at all of understanding the meaning of the
graphs; indeed, the script is abstruse heavenly writing, distinct from any ordinary script
meant to be circulated in the human world. The Chishu yujue (DZ 352), another ancient
Lingbao scripture that explains the Tianshu jing, contains the meanings of this celestial
writing and perfected script. For example, the translated Chinese characters for the four
groups of Perfected Script of the East are differentiated as follows:

The nine qi of the east began in the August Green Heaven. Within the thickly

massed cyan auroras, there is an elder being, who manages the evaluation of

charts and registers and controls qi to raise transcendents (24 characters). Jupiter
assists the liver; the jino and kang lodgings secure perfection. The di and fang, xin

10



Religions 2023, 14, 1146

and wei and, these four effulgences circle and turn. The ji presides over the seven
celestial bodies; the jade dou illuminates the wheel. Receiving qi and capturing
wrong shall sweep away hosts of disasters (32 characters). The divine spell of
the eastern mountain controls and summons [the celestial beings] of the nine
heavens. The talismanic commands in red writing govern and assemble [celestial
beings] of Mount Fengdu. They bind demons and send off ghosts; for that which
you aim to inflict punishment, there is no mitigation. All shall call upon the
Wood Palace—do you dare delay? (32 characters) Below, they regulate those of
the eastern river, the water deities of the great seas. During a flood disaster of
a great kalpa, the jizo dragon shall bear you upon its body. The water bureau
opens the path, so that those who pass through the number in the hundreds of
thousands. With the red writing of the green thearch, wind and fire have no
space. (32 characters)

FHANE, REHR. HEESE, PN, SRER, MEREM. 47 5
R, s, G0, sae. BELR, B, AERMIE 4R
BROCHE. (325 LML, MA LK. ARERdr, HIEEl. RERR, Bk
MEE. BRRARTE, BOAMEL? (327 RN, B AKM. REHS, Kigs
5o KRB, @EET. FHAL, BAMH. (329 (DZ 352, 1.8b-9b)

We also find a list of the Wupian zhenwen’s original seal script and their translated Chi-
nese characters in Du Guangting’s #1.J6E (850-933) Tuishang huanglu zhaiyi X b3 5575 1%
(DZ 507, 54.1a-21b).

2. TheSelf-Generating Jade Graphs of the Inner Sounds of All the Heavens in the Zhutian
neiyin

The Zhutian neiyin enumerates in order the Self-Generating Jade Graphs of the Inner
Sounds that are written in the 32 heavens. These heavens are divided according to the 4
cardinal directions (NSEW), and in each direction, there are 8 heavens, each containing 8
graphs for a total of 256 graphs. For example, the eight heavens of the eastern quadrant
contain sixty-four seal script graphs, collectively known as the “Celestial Script for Admin-
istering All of the Nine Qi” (Jiugi zongzhu tianwen J1 485 K ), a title that also employs
the principles of the five phases, in which the number nine is correlated with the east (DZ
97, 1.1b—4b).

The prefatory passage to the third juan of the Zhutian neiyin relates the origins and
nature of the jade graphs, recounting the meeting between Yuanshi tianzun, the Upper
Thearchs of the Five Elders (Wulao shangdi 1. L7), and the masses of great sages (dasheng
K2) and divine spirits (shenling # %) of the ten directions beneath the tall mulberry trees
at the Cypress Mound Lodge (Buailing she #11% %) in the fragrant groves and gardens of the
Realm of Vermillion Brilliance (Chiming shijie 751 54). At that time, heaven and earth
had not been illuminated for three days and three nights, and so the Upper Wulao shangdi
sincerely asked Yuanshi tianzun to reveal the wondrous auspicious images to open the heav-
ens. The deity agreed, and thereupon:

In the span of brief moment, heavenly qi became brilliant and well-ordered, and
the tenebrous dark dispersed and dissipated. A bright radiance of five colors
penetrated throughout the five directions. Suddenly, there was celestial writing,
each graph one zhang square, that generated naturally and appeared atop the
empty darkness. In the five-colored brightness, the colorful script shined and
shimmered. The eight corners [of each graph] suspending its luminosity, its pu-
rity and brightness boggling the eyes so that one could not look upon them.

MREEZ [, RAEWIRR, SEERNY, AEeW, WMETr, BRERE, 7L
HAM R X2 b, Atader, SCRMIE, M, WOGELR, ArEE.
(DZ 97, 3.2a)

Yuanshi tianzun explains that the graphs are too abstruse and profound, and so he or-
ders the August One of Heavenly Perfection (Tianzhen huangren XI5 \) to transcribe the

11
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celestial writing into a script that can be recognized and read. Tianzhen huangren completes
the task and adds a final comment on the celestial writing:

The Self-Generating Jade Graphs of the Inner Sounds of All the Heavens are the
hidden language of Grand Brahma found within all the heavens. When the qi
flying in the heaven coheres to merge and harmonize with the sounds of the five
directions, they are generated atop Primordial Commencement. They emerge
from within the empty cavern and, following the cycles of opening and salvation,
they universally become the merits of heaven and earth. This script is venerable
and wondrous, not to be comprehended by the ordinary... [it] is not something
that can be thoroughly understood by those with foolish emotions or deficient
reflection.

HARNTERET, HMRZPREIEE, SRE2k, MLz, ARoehh
Z b, WSz, BEERE, HRORMZ . Hrctiih, AEERE . AEEEE
FrfigiFid . (DZ 97, 3.6a-b)

From the “Illimitable Cavern Stanzas of the Hidden Language of the Grand Brahma”
(Dafan yinyu wuliang dongzhang RXILFEFH MR F), found in juan three through four of
the same scripture, we know that the Self-Generating Jade Graphs were transcribed into
Chinese characters, such as the sixty-four of the eight heavens of the east (DZ 97, 3.7a). (See
Table 1)

Table 1. Transcriptions of the Sixty-four Self-Generating Jade Graphs of the Eight Heavens of the
East.

Heaven Transcription

Taihuang huangzeng tian X 3% 5 8K BRTE, MR
Taiming yuwan tian KW E5ER FUEWIE, BN S
Qingming hetong tian 5 Wi # K FRAR 2%, R
Xuantai pingyu tian Z GV &R A, i E R
Yuanming wenju tian 76 CEER BERIE, BEEE
Shangming qiyao moyi tian I Wi-LIEEE F K WL HB, WIE LT
Xuwu yueheng tian F MR R AT By, PR X
Taiji mengyi tian ARG5S R BIREHESE, PUZITE

The Jade Instructions for the Celestial Sounds (Tianyin yujue K& E£ik), recorded in
juan one through two in the same scripture, indicate where these seal script graphs are
written in the heavens, what function they have, and how they are to be used. For example,
the Jade Instructions explains the eight graphs of the first heaven in the east, Taihuang
huangzeng tian, as follows:

The first, second, and third graphs are written atop a tall tower in the Mystic
Capital. This script, in order to rectify the divisions of heaven and earth, controls
and summons the great deities and masses of perfected of the ten directions. The
fourth and fifth graphs are written atop the southern pavilion of the traveling
terraces of the thearch lords. They control the self-generating divine perfected
born within the empty nothingness. The sixth, seventh, and eighth graphs are
written at the gates of the sun and moon. They control the light that penetrates
the Ninefold Darkness and open the bureaus of the long nights. Each graph is
one zhang square, their eight corners radiating brightly within the Huangzeng
heaven. The August One of Heavenly Perfection stated: “To cultivate the path of
the flying transcendent, on the days of the ten monthly zhai, you should write the
first three graphs of the Huangzeng heaven [on paper] in red. Then facing the
flourishing direction, ingest it [the paper], and recite the incantation according to

12
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the ritual methods. For a hundred days, the myriad spirits will pay court before
you.”

KONEFRNGHEEG R, B B HE=rB0EXHE~MLE,
HSCUIER M 8, EAT5 Rt LRI, S RIS s e
Wb, EREz BRI LRGN, L. HNATEIAZM, 2
L2, WREZNT. FEHT L, MRHRERh. REEAE: R4

238, FEUATEZH, KREZERTE - B HE= mERZ, B

W, AHEMPCE. (DZ97,1.15b-16a)

The Wuliang dongzhang embeds the eight jade graphs from each heaven in a pentasyl-
labic poem and provides an explanation of the implicit meanings of the jade graphs. Again,
the example, from the first heaven is illustrative:

58 E T4, Huangzeng ends with primal strands.

B bt Loudu borders the upper metropolis.

Iy 0 7 k2 Within Ana, the shaken jade-slips sound —

& 75 A Y0 AL How long and winding [the road to] Huixui.

TeMETAE L, Within primal nothingness Perfected are born,

BEEYE. Through Heda the bright bridge extends.

BEMNE, Guanjue brightens the stygian realms in the four directions.

LA R

The rhymes by themselves form strophes.

Tianzhen Huangren’s explanation is appended immediately thereafter. It reads:

Loudu is the name of a tall tower in the middle of the heaven. Above, it joins with
the Palace of Great Mystery, which is on Jade Capitoline Mountain. Ana is the
overseer of Loudu, in charge of the regulation of the Six Brahma [gi]. When the
numbers indicate the conjunction, the drums of Loudu sound and the Perfected all
assemble in audience. Huixiu is the Thearchical Lord’s loft building for roaming.
Heda is the gate of the sun and moon. The Perfected ride golden chariots to open
the stygian blackness; the Jade Maidens carry floriated banners to unloose the
bonds [confining the dead to the underworld]. Guanjue is responsible for the
registers of [those in the postmortem halls] of eternal night. In the tenebrous
regions of the directions, he plucks for the [the dead] from the nine stygian halls.

B, RbOREMZ 4, FRRKZZ SRR, FCEAZ B, 255
W WS RIS, R R, AR R, BENAOAZIE. '
AU, Eo B maa. B2 rRR i, WSk E L2 .
(DZ 97, 3.7b-8a; Translation from Bokenkamp 2014b, p. 196)

The first graph dan¥is not explained, but according to Li Shaowei’s 4=/ (fl. 625?)

commentary in juan four of Yuanshi wuliang duren shangpin miaojing sizhu 7645 8 51N F &
W4 PYYE, we find that it means the “appearance of something even, vast, and distant”
HIRFEIES (DZ 87, 4.6b).

Lu Xiujing’s Lingbao jingmu, recorded and transmitted by Song Wenming 43 (fl.
549-551) of the Liang #:Southern Dynasty in his Tongmen lun il["{3f, incisively summa-
rizes the main content of the Zhutian neiyin:

These 256 characters theorize the divisions and appointed times of assemblies in
all the heavens; the names, taboo names, positions, and titles of the great sages,
perfected, and transcendents; all the palaces, bureaus, cities, terraces, and loca-
tions governed by these divine beings; the grades and ranks of divine transcen-
dents that transform and rise or descend; the various kinds of masses of demons;
and the karma of human beings and ghosts in the cycles of life and death.
HoAIAT, s RESUHE, REEAZREAS, o EmEgEi,
ANEEF R f T, SRBERESRH, A JLAEZEHE G4 . (Jiyu Zhang 2004, vol. 5, p.511)

In other words, these graphs contain the entirety of the profundities of all the heavens,

sages, perfected, divine transcendents, ghosts, demons, and humanity.

13



Religions 2023, 14, 1146

The graphs are also a kind of pseudo-Sanskrit, which imitate Buddhist dharani (tuoluo
ni fZ&EJE) incantations. Stephen R. Bokenkamp first recognized that among the eight
graphs—[EAEEi#, BPZRAE —of the third heaven of the north, the Taiwen hanchong
miaocheng tian X ISP BEK, the first two are “tuo luo” FE&E. The Foshuo huaji tuoluo ni
zhou jing PN IETERE 4 JE #h VAL (T. 1357), translated by Zhi Qian & of the Wu 5 state
during the Three Kingdoms =[#] (220-280) period, was circulated early on in the Jiangnan
VL region. This sutra refers to divine incantations in various ways with approximatly
the same pronunciation as the two characters “tuo luo”. Ge Chaofu = HH, the figure who
composed the ancient Lingbao scriptures, and others were perhaps inspired or influenced
by this sutra in creating a Daoist version of the dharani incantation. The Zhutian neiyin
refers to the celestial script as the “Hidden Language of the Great Brahma” (Dafan yinyu
KFEFEFE), a title that also reveals foreign Buddhist influence.

We should add two further points with regard to the Daoist version of the dharani
incantation and the Dafan yinyu. First, the Daoist version is similar to the Buddhist dharani
in that it is considered a kind of password to the cosmos of the grand emptiness. Those
who wish to control or manipulate the universe must be skilled in reciting this secret lan-
guage. In addition, the Duren jing FE A#%, which is also from the ancient Lingbao corpus,
adopts the Dafan yinyu celestial script in 264 graphs from the Zhutian neiyin, referring to
it as the “Illimitable Sounds of the Hidden Language of the Great Brahma within All the
Heavens” (Zhutian zhong dafan yinyu wuliang yin 5% X 1 KIEFERE M5 +), and suggests that
it be recited to save the dead. Second, Wang Haoyue T 1 H has suggested that the Chinese
characters used to translate the esoteric sounds should be interpreted and punctuated ac-
cording to explanations in the Zhutian neiyin; in other words, we cannot simply break the
lines into a tetrasyllabic verse (H. Wang 2017, pp. 336-37).

3. Jade Script of the Five Directions and Five Sprouts in the Lingbao wufu xu

The Lingbao wufu xu notes the existence of a third kind of Lingbao celestial script,
the “Various Heavenly Names of the Scripture of the Most High Perfected One from the Au-
gust One” (Huangren Taishang zhenyi jing zhu tianming 2 NK I H.—#85 K 44), which later
Daoist texts refer to as the “Jade Script of the Five Directions and Five Sprouts.” (DZ 388,
3.14a). The Lingbao wufu xu considers the ingestion of this celestial script as quite sim-
ilar to the ingestion of the cloudy qi of the five directions. The original text uses seal
script graphs and a form of incantatory language to explain them. The Tang Dynasty
Daoist scripture Shangqing jinmu qiuxian shangfa 14 BERAl 7% records both the seal
script and explanatory text for this particular celestial script; the comparison between
these two kinds of writing is clear. For example, the east has twelve seal script graphs
followed by the corresponding Chinese characters and explanatory text that reads “For
the green sprout of the east, ingest green sprouts and imbibe them with dawn auroras”
WHHEDF, REHF, LEHFE () (DZ 391, 18a). The meaning is evident and is much
easier to understand than the explanations of the Zhutian neiyin script. The entry for the
“Various Heavenly Names” in the Lingbao wufu xu recounts the various methods of inges-
tion used for the celestial script and their effects, as well as the myth describing their origins.
The tale chronicles the journey of the Yellow Emperor to visit the divine transcendents of
the four cardinal directions in his search for the essential prescriptions for ingesting the
script. According to the story, the Yellow Emperor fails to obtain any instructions from the
transcendents until he receives directions from the August One of Mount Emei (Emei shan
huangren WEWE L 5 N).

The prefatory section of the first juan of the Lingbao wufu xu describes the history and
nature of the celestial script. It recounts the story of Yu the Great K, who after suc-
cessfully subduing the floodwaters, receives this celestial script. The divine being who
transmits the text to Yu warns that his body is too weak and that his life will soon come
to an end; so, the divine being transmits the oral instructions for using the celestial script,
which will allow Yu to refine and cultivate his body. After ingesting the celestial script,
Yu ascends in flight to become a transcendent. But before departing, he copies the celes-
tial script and conceals the writings in a cavern within Lake Dongting il iE . Helii[2] [E]
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(r. 514496 BCE), King of Wu % during the Spring and Autumn Period, asks the Elder of
Draconic Awe (Longwei zhangren #283C\), a recluse of Mount Baofi 111, to enter the grotto
and retrieve the writings. However, Helii does not understand the meaning of the script,
and so dispatches an emissary to Kong Qiu fL It (Confucius), a high official in the state
of Lu & at the time, to inquire about them. Helii instructs the emissary to falsely claim
that the celestial script came from a red bird who descended before them holding the texts
in its beak and conceal the matter of the Elder of Draconic Awe being sent to retrieve the
scripts from the cavern. However, Confucius is already aware of the truth of the matter,
and so offers instead a children’s song that recounts the matter and foretells the impending
downfall of the Wu kingdom. The emissary can only admit that he has made up the story
and then returns to the King of Wu to report on the episode. The passage concludes:

Helii felt pity for himself and became weak. Sighing, he cut off any further hopes.
Thereafter, he never again sought an explanation [of the writs]. Then, he de-
posited the numinous texts in a divine lodge, where he secretly treasured them.
Later, on days of leisure, he would take them out to look at. The writings were
never unsealed from their storage place, and eventually their location was lost.
Fuchai obtained them at Mount Lao, but in the end, suffered death and elimina-
tion; Helii acquired them in the [caverns] of Lake Dongting, and subsequently
[Wu] became a state subsumed by Goujian. These [events] were what [Kong] Qiu
explained in the lyrics of the children’s song—Helii’s defeated kingdom was a
testament [to Kong Qiu’s statements]. The bestowal of this divine script is not
something people can initiate so the texts can be gathered up —rarely does [such
a situation] not result in misfortune. If the celestial writings are transmitted to
someone who does not share in the Dao, whether one should suffer punishment
for such matters lies with the Mystic Capital.

FIE B GT7H, BOEMAEE, BAEERMPRED . Jo i, MEE, HAg
PE, BADE, REARMRENER. REBZRGL, SAERME, H
BIRZ RS, BRABRITL. £ H TP, WEEMR . RASCRR
EMEE, HARME. RERERTECE, A ARER 2.

(DZ 388, 1.11a)

In the story, Helii does not receive a divine transmission but instead asks the Elder of
Draconic Awe to retrieve the celestial writs. In the end, his actions lead to the destruction of
the Wu kingdom. Goujian 4J#%, King of Yue i, driven by his steadfast resolve to destroy
Wu and restore Yue from a position of humiliation, which had come at the hands of Fuchai,
Helu's son, in battle several years earlier, finally puts an end to Wu. The story is also briefly
recounted in the “Bianwen” #%[#] section of the Bao puzi neipian A7 W%, Chen Guofu
[ 77 believes that earlier sources Yuejue shu B4 & and Hetu jiangxiang &4 R served
as the basis for the story (Chen 2014, pp. 49-50)°. Bokenkamp has also argued that the
details of the story about the Elder of Draconic Awe retrieving the celestial writs from the
caverns of Mount Bao were an important source of the Tao Yuanming’s i ¥ (365-427)
famed Record of the Peachflower Fount #§{£J55C (Bokenkamp 1986).

4. The Classification and Interpretation of the Lingbao Celestial Scripts in Lu Xiujing's
Lingbao jingmu

Lu Xiujing, who lived during the Liu Song #I°Kk (420-479) of the Southern Dynasties
L] period, was the first great master in Daoist history to compile, edit, and propagate
the ancient Lingbao scriptures. His Lingbao jingmu is not preserved in the Ming Dynasty
(1368-1644) Daoist Canon, though the preface to this work survives in juan four of the Yunji
gigian Z % 1%, a Daoist encyclopedia compiled in the Song Dynasty (DZ 1032, 4.4a-6a).
The catalog itself survives in Lingbao jing yishu % £ #8758, also known as the Tongmen lun
i[5, written by Song Wenming during the Liang (502-557) (Jiyu Zhang 2004, vol. 5,
pp- 509-18). In this work, Lu Xiujing classifies and interprets the Lingbao celestial scripts
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that have been recorded in the ancient Lingbao corpus. The document helps us to corrob-
orate and more deeply understand the scripts.

1. TheRelationship between the Celestial Scripts of the “Old” (jiu #) Lingbao Scriptures
transmitted by Yuanshi tianzun and the “New” (xin #I) Scriptures received by the
Transcendent Duke fill A

Lu Xiujing's catalog divides the ancient Lingbao corpus into two categories: (1) the
“Old Lingbao Scriptures from Yuanshi tianzun” Joli 84, classified according to their mean-
ing and further divided into ten sections; and (2) “all the new scriptures, which contain the
teachings, precepts, instructions, and essentials, as well as explanations for proper conduct
and behavior, received by the Transcendent Duke Ge” £ 1ilI 23 T 52 Uik B J i AT 30T 45
The catalog asserts that the entirety of the ten sections of the “old” scriptures, those ex-
pounded and transmitted by Yuanshi tianzun, were celestial scripts and writings. A state-
ment in the Kongdong lingzhang %1% &, one of the scriptures of the ancient Lingbao cor-
pus, affirms that “The numinous tablets expounded by Yuanshi [tianzun] are the writings
of the flying heavens in ten sections” JGUABE i, |- /&K & . Moreover, the “new scrip-
tures” received by the Transcendent Duke were “transmitted through the oral instructions
of transcendents and sages” il 1RAH;7 they were also rooted in the celestial writ-
ings in ten sections and believed to be further expositions and elucidations of the Yuanshi
tianzun’s “old scriptures”. In other words, all of the Lingbao scriptures were regarded as
celestial writings, and the notion of celestial writing ran through the entire Lingbao scrip-
tural system.

Lu Xiujing’s catalog asserts that the Lingbao celestial scripts, from their initial forma-
tion to the time when Yuanshi tianzun “sent down teachings” F#( from the heavens and
“saved heavenly beings” /% X A\, underwent five periods of transition: Draconic Magnif-
icence (Longhan#Ei4), Extended Vigor (Yankang % 5), Vermillion Brilliance (Chiming 77#1),
Opening Luminary (Kaihuang B &), and Higher Luminary (Shanghuang - &). In the final
one, the “Six Heavens proceeded in their cycles, and the multitudes of sages hid them-
selves or rose up” /N KIEAT, #E MY, which led to the “scriptures being returned to the
Grand Veil [Heaven] &2 K. It was not until the end of the Eastern Jin and early Liu
Song that they were transmitted into the human world. During Lu Xiujing’s time, the false
and true scriptures had become mixed and the collection was in disarray, conditions that
necessitated his undertaking to bring order to them. At the end of his preface to the cata-
log, Lu clearly notes that the scriptures he organized should be divided into two categories:
(1) Yuanshi tianzun’s old scriptures, those recorded in the “old catalogue” (jiumu # H) in
ten sections, and (2) the new scriptures received by the Transcendent Duke Ge. Lingbao
jingmu provides supplementary proof of the celestial origin of the ancient Lingbao corpus
and the original relationship between the old and new scriptures.

2. Celestial Writing at the Forefront of the Twelve Categories of Daoist Scripture

In Lingbao jingmu, Lu divides Daoist scriptures into twelve categories as follows (Jiyu
Zhang 2004, vol. 5, p. 511):

(1) Origin of Scripture: the script of the eight conjunctions of the self-generating celestial
writings 82 A, HRKRENEF L

(2) Divine Talismans: the script of the self-generating cloud-seal #11%, HARZEZEZ

(3) Jade Instructions: explanations of the script of the eight conjunctions of celestial writ-
ings, all set forth by the heavenly sages Tk, ZHEFTR, MREREI/NETZL;

(4) Numinous Charts: images of divine transformation and numinous changes, all set
forth by the heavenly sages %[&, XK, w{bEH L4,

(5) Ledgers and Registers: names and taboo names of the sages and the perfected, and
the positions and ranks within the divine palaces, all set forth by the heavenly sages
AR, ZEPNE, IR, MEAE;

(6) Precepts and Regulations: statutes of transgression and blessing, all set forth by the
heavenly sages i, ZHrik, qRAEFHH;
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(7) Ceremonial Protocols: ritual standards and ceremonial sequences and the grades and
standards of zhai and rites of expiation, all set forth by the heavenly sages &if#, %%
Pk, EEMET, A

(8) Methods and Acroama: divine medicines, numinous mushrooms, and measures for
making gold, water, and jade pliant, all set forth by the heavenly sages J7ak, X ik,
MEER Y, TR BKRELLE

(9) Various Techniques: methods for contemplating deities and actualizing perfection;
fasting of the mind and sitting in oblivion; pacing the void and flying in the emptiness;
supping on and imbibing the qi of the five directions; and guiding and pulling the
three luminaries, all set forth by the heavenly sages #iit7, ZIEEfriA, HMfFEI, 07
S, B, WM (R) , TESI =0tk

(10) Records and Biographies: methods of study and training for obtaining the Dao and re-
alizing perfection, all set forth by the heavenly sages i0f#, XEEfTik, SIEMHERE
i

(11) Heavenly Stanzas: lyrics for extolling the multitudes of sages, all set forth by the
heavenly sages 2%, (XEEPTL, ) w22 B

(12) Memorials and Announcements: documents for transmitting and receiving scrip-
tures and ritual protocols for ascending the altar and proclaiming a covenant, all set
forth by the heavenly sages #22, XMk, &L, HIHE W
Lu Xiujing’s primary aim with this classification was to address the divisions of the

Lingbao scriptural corpus; however, later Daoists extended this system to incorporate all
Daoist scriptures in the Three Caverns (Sandong —=il). Each cavern had twelve classes
of scripture, which then collectively became known as the “36 divisions” (sanshiliu bu
=F75#). Two points must be noted about this classification. First, celestial writing is
placed at the head of the twelve divisions and is regarded as the origin of the scriptures.
This illustrates the fact that Lingbao celestial writings are the most important scriptures of
the Lingbao corpus, and why Song Wenming in his Lingbao jing yishu % £ 4¢28 55, there-
fore, changed their title to “Basic Texts” (Benwen 4<3(). The “script of the eight conjunc-
tions” /\ & Z X refers to writing formed when the three forms of qi (xuan yuan shi % JGlf)
and the five phases converged. This idea stems from the Shangqing revelations recorded
in the first juan of the Zhen’gao ¥ that notes the “writings of the flying heavens of all the
directions, the eight conjunctions, and three primordials” =7t /\ & Jj f& K Z &. Second,
before this list, divine talismans were regarded as celestial script, but here they are distin-
guished from the first category, and, like the numinous charts that are similar to celestial
script, are listed as a discrete kind of Daoist scripture.

3. Various Kinds of Lingbao Celestial Script and the Number of their Graphs

In discussing the celestial script, the first category of twelve in his Lingbao jingmu, Lu
Xiujing explains in detail:
First is the origin of scriptures, the script of the eight conjunctions of the self-
generating celestial writings, altogether comprised of 1190 graphs. Of these, 668
are the original root of the Three Powers, which give birth to heaven, establish
earth, and inaugurate the transformation of human beings and divine spirits—
they are the root of the myriad things. Thus, to say that there is a heavenly way,
earthly way, human way, and divine way is a statement of this. To cultivate
and use this method, generally there are four classifications...These 256 graphs
theorize the divisions and appointed times of assemblies in all the heavens; the
names, taboo names, positions, and titles of the great sages, perfected, and tran-
scendents; all the palaces, bureaus, cities, terraces, and locations governed by
these divine beings; the grades and ranks of divine transcendents that transform
and rise or descend; the masses of demons of various kinds; and the karma of
human beings and ghosts in the cycles of life and death. These 63 graphs are
the names and titles of the primordial essence of the five directions, methods of
ingesting elixirs in search of transcendence, refining the spirit and transforming
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the body, and rising and vaulting upward in broad daylight. The remaining 123
graphs lack any explanation of their sounds.

B, BRRENGZL, A—T—HAT. HAEATNT, =4
IR, AERILHL, B, B2 () SAGE. fE. (AE) .
i, M EEW. A, AR HoHE AT, e,
KREFANARELLSE, Frif SRS AT, AT R, SRR, ARAE
e . HoNT =%, RACRHATE, IRESRAM, #ie)E, HRitEz
e Bh—H o=, MM . (Jiyu Zhang 2004, vol. 5, p. 511)

In this section, the several forms of the Lingbao celestial script that Lu Xiujing distin-
guishes are identical to the three divisions in the ancient Lingbao corpus discussed above;
even the number of characters is essentially the same. First, there is the “Perfected Script on
Five Tablets in Red Writing” of the Tianshu jing with 668 characters (actually 672). Second
are the “Self-Generating Jade Graphs of the Inner Sounds of All the Heavens” of the Zhutian
neiyin with 256 characters. Next is the “Jade Script of the Five Directions and Five Sprouts”
of the Lingbao wufu xu with 63 characters (actually 64). Finally, there is a category of celes-
tial writing, of which the celestial graphs “lack any explanation of their sounds.” This last
category includes the “Jade Script in Three Tablets of the Eight Effulgences of the Three Re-
gions” (Sanbu bajing sanpian yuwen = )\ 5t =5 £ 3C) (96 characters) that originated in the
Ershisi shengtu jing—1-VU A [E%; the “Given Names, Taboo Names, and Talismanic Names
of the Demon Kings of the Five Directions in the Eight Effulgences Registers” (Bajing lu wu-
fang mowang xingwei fuming J\355% 1.7 B EWEF#FT4) (10 characters) that also originated
in the Ershisi shengtu jing; and the “Celestial Script of the Middle Primordial that Pacifies
the Spirits, Settles the Divinities, and Refines and Saves the Five Transcendents, from the
Yellow Emperor of the Lingbao Heavens” (Lingbao Huangdi liandu wuxian anling zhenshen
zhongyuan tianwen % 05 w7 B TUAL %2 % 84401 78K 3C) (16 characters) that originated in
the Wulian shengshi miaojing TL8R*E ' Wb#8. Altogether, this last category consists of 123
characters (actually 122) (C. Wang 2009; H. Wang 2017, p. 110).

4. The Perfected Script on Five Tablets in Red Writing, the first kind of Lingbao Celestial
Script, Divided into Four Classification (sike IU%}) based on Function

Lu Xiujing explains in his Lingbao jingmu that “generally there are four classifications”
of the Perfected Script:

With regards the cultivation and use of these methods, generally there are four
classifications: (1) those that control and summon the Upper Thearchs of the
Nine Heavens, who audit the charts and registers of divine transcendents; these
are methods of seeking transcendence and effecting perfection; (2) those that con-
trol and summon the starry officials of the celestial lodges, bring to order the di-
visions and numbers of the heavens, protect the kingdom and bring peace to the
people; if the sequence of the five planets is in disarray or the four times seven
(i.e., the twenty-eight Mansions 1#) are disaster-stricken, implement the way of
the eight junctions, enact the wonders of the celestial writings, harmonize heaven
and pacify earth—then the myriad disasters will naturally be dispelled; (3) those
that arrest and control Fengdu, abolish and cut off the six heavens; with these,
the hordes of demons will surrender and be subdued, while ghosts and sprites
will be abolished and thwarted; (4) those that command the water thearchs and
summon dragons to ascend to the clouds; no spirit of the seas or waterways will
fail to revere them.

R, AR B— () fJuR bW, BollEss, RSBk 3
CEARMEE, ERAE, REER, HIITURR B M, PEszi HE
LI, ATREZL, MR, RIEREE; 50l mErsR, T
Bk, JRURIRIE: SEVURLA KR, AR LS, W, SAMELZHE.  (Jiyu
Zhang 2004, vol. 5, p. 511)
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The classification encompasses four distinct functions: (1) seeking transcendence; (2)
warding off and eliminating celestial disasters of the stars and lodges; (3) arresting and
summoning ghosts and demons; and (4) warding off and eliminating flood disasters.
Clearly, Lu Xiujing’s description of the classifications is identical to the Tianshu jing.

5. Some Fundamental Characteristics of Daoism: A Perspective from the Celestial
Scripts of the Lingbao Scriptures

From the above discussion, we find that the Lingbao celestial scripts are deep reflec-
tions of several significant Daoist beliefs and practices. Comparative analysis also suggests
that these scripts typically represent some basic characteristics that differentiate Daoism
from other religions.

1.  The Daoist Veneration of Written Symbols

The Lingbao celestial scripts, so to speak, are a kind of written revelation granted to
human beings from the gods. Such written revelations are not what the gods speak but
rather those graphs and scripts that express divine meaning, which can only be given to
humanity to view. This is quite different from the oral revelations God grants prophets in
the Christian Bible. For example, in the “Book of Genesis” in the Old Testament: “Then God
said ‘Let there be light’; and there was light” (1.3) (Coogan et al. 2010, p. 11). The “Gospel
of John” in the New Testament reads “In the beginning was the Word, and the Word was
with God, and the Word was God. He was in the beginning with God. All things came into
being through him, and without him not one thing came into being. What has come into
being in him was life, and the life was the light of the people (1.1-3) (Coogan et al. 2010,
p- 1881). The “Book of Exodus” in the Old Testament reads “Then Moses turned and went
down from the mountain, carrying the two tablets of the covenant in his hands, tablets that
were written on both sides, written on the front and on the back. The tablets were the work
of God, and the writing was the writing of God, engraved upon the tablets...As soon as
he [Moses] came near the camp and saw the calf and the dancing, Moses” anger burned
hot, and he threw the tablets from his hands and broke them at the foot of the mountain”
(32.15-19) (Coogan et al. 2010, p. 129). The Ten Commandments were written on the tablets.
After Moses broke them, God later allowed Moses to prepare new tablets after listening to
His oral transmission. Stephan Peter Bumbacher has suggested that God’s intention was
to hide his form from human sight and not allow human beings to see His own personal
writing; thus, he suggests that the story implies that Christianity emphasizes the oral as
opposed to written text (Bumbacher 1995). John Lagerwey has also written an article that
discusses oral and written language in Eastern and Western religious traditions, which also
aims to lay bare this key distinction between Daoism and Christianity (Lagerwey 1985).

Of course, Daoism does not reject considerations of voice and sound. According to
explanations in the Tianshu jing and the Chishu yujue, Daoist priests utilize the Perfected
Script on Five Tablets primarily as written seal script talismans, complementing this with
spoken incantatory verse. When priests use the Perfected Script on Five Tablets, they gen-
erally write or inscribe the script on some object and then cast or arrange these objects in
the appropriate place. According to the Zhutian neiyin explanations, the use of the Self-
Generated Jade Graphs emphasizes dharani-like sounds supplemented by the use of writ-
ten seal script talismans; practitioners can recite the Jade Graphs but can also transcribe
them onto paper, which they then ingest. In short, Daoism utilizes both voice and text.

2. The Daoist Pursuit of Longevity and Immortality

As noted above, the first group of the celestial script in the east, described in the Wu-
pian zhenwen, is used to cultivate transcendence. In the list of eight Self-Generating Jade
Graphs from the first of the eight eastern heavens, the first three are used to “cultivate the
path of flying transcendents” 157 lli-2 i&. The Lingbao wufu graphs were also originally in-
tended as oral formulas for the practice of imbibing qi and cultivating transcendence. The
Lingbao wufu xu that records the celestial writing includes numerous methods of ingestion,
and all are intended for nourishing life and cultivating transcendence. The prefatory sec-
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tions of both the first and third juan in the scripture suggest that such methods originated
from celestial writing. In short, the three kinds of Lingbao celestial scripts indicate that
Daoism prescribes active engagement in the pursuit of longevity and immortality, explor-
ing and expounding on all sorts of techniques for nourishing life and cultivating transcen-
dence. The majority of these require the application of a secret formula (mijue F7k), a fact
that demonstrates Daoism to be an esoteric religious tradition, whose practitioners do not
lightly divulge the mysteries of the heavens. Indeed, the Lingbao celestial scripts are con-
sidered the greatest mysteries of the heavens. Daoism’s emphasis on secret transmission
very clearly differentiates it from Christianity, which aimed at spreading the Gospel, and
Buddhism with its goal of universal salvation.

Cherishing life and detesting death might be said to be one of Daoism’s most basic val-
ues, and many Daoist scriptures clearly address the issue. For example, the “Earthly Perfec-
tion” (Dizhen M1 3) section of the Bao puzi neipian states that “Life should be held dear, and
death feared” A=A 1§, SERTEAH (M. Wang 1985, p. 326). The Dongxuan lingbao zhai shuo
guangzhu jie fa deng zhuyaun yi i X 5 975 S5O G A S HUER R (DZ 524) notes “Among the
myriad things humanity is of top priority, and humanity considers life a treasure ... all
know that they must fear death and take joy in life” K &MU R &, ALUER®HE...... —1)
B AEIEM 444 (DZ 524, 5b). In order to propagate this central tenet, some Daoist scrip-
tures adopt metaphorical and comparative rhetorical techniques to vividly illustrate the
principle that death is inferior to life. For instance, the “Earnest Seeking” (Qingiu #3K)
chapter of the Bao puzi neipian notes:

Among the ancients, there was a saying: “The living is in me, and the benefits are
also great therein’. To discuss the value of this statement, though nobility may
become thearchs or kings, they are insufficient in comparison with this law. To
discuss its seriousness, though good fortune extends to all those under heaven,
it is not sufficiently easy to come by as using this technique. Thus, there is the
suggestive expression ‘a dying prince takes joy in being a living mouse.”

HAAFE, B2, FRRE. R, MERTE, AL,
AHIRE, MEART, AU SE. SR LR E R EE.
(M. Wang 1985, p. 259)

life and abhors destruction. That which pertains to long life is the Dao; that which pertains
to death and destruction is not the Dao. A dead prince is not worth a live rat ... life is valu-
able” JUBUFATEM. A, Hi; JUEE, FEH. LA WAER. ... AETED
(DZ 1205, 1.10a; translation from Bokenkamp 1997, p. 224).

Compared with Daoism, Buddhism is precisely the opposite, promoting the princi-
ples of detesting life and cherishing death. Such values are not only expressed in early
Buddhist texts but are also reflected in early Daoist materials. (Tang 1998, pp. 305-6). The

Laozi is the lord of living transformation; Sakyamuni is the lord of transforma-
tion by death. As a result, Laozi was born from his mother’s left armpit and is
lord of the left. The left is the side of yang breaths that gover the Azure Palace
with its Registers of Life. Sakyémuni was born from his mother’s right armpit
and is lord of the right. The right is the side of yin breaths and the black records
of the Registers of Death. In this respect the differences between the teachings of
Laozi and Sakyamuni are those between the laws of left and right. The transform-
ing influences of the left accord with the palace of the left, so that the pneumas of
life cause the adept’s body to rise and fly off in transcendence. The transforming
influences of the right accord with the palace of the right, so that the pneumas of
death cause the adept to pass through oblivion and be reborn. Buddhist dharma
robes are entirely black. [Buddhists] are made to wear these black garments in
order to model themselves on the breaths of yin and to represent the fact that
their names are entered in the black records.
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ZFFAA, B WeEFRIERNA, FE, ERGR, FEEAR.
R AE, B4, ARREA, FRERE. RUET. BEl, LAk
B, EARIBELR FAR, HEIERAL. HEREA ER, MmEEA, %
W, ML, DIEREA, NREEH. (DZ 1205 1.9b-10a; translation from
Bokenkamp 1997, p. 223)

A lost piece of Tao Hongjing’s P54 5% commentary in the Zhen’gao L3t also reads:

The Nirvana Scripture states: “When life is obliterated it is obliteration with no
remainder —Total obliteration is bliss.” In this way, Buddhists take life to be an il-
lusion and regard death as a joyful thing. In the Fangzhu kingdom, life is blissful
and death is a calamity. This is why [Buddhists] call their practices “the methods
of the Buddha” and not “the Way of the Buddha.”®

CGREERE) == BB R, BUMRYE. RUERL), FERYE. TratBlbid: RYs,
FURe B, SRR, AREHE.

The Daoist Synthesis of Philosophy and Belief

In a manner of speaking, Daoism is a religious tradition that merges Daoist

philosophy, beliefs, and practices concerning divine transcendence. We might consider
a piece of the preface to the Tianshu jing that describes the celestial writs:

The Perfected Writs in Red Writing on Jade Tablets from the Numinous Treasure
Cavern Mystery of Primordial Commencement were born within the empty cav-
ern prior to Primordial Commencement. Heaven and earth had not yet estab-
lished their roots; sun and moon had yet to emit light. All was dark and tene-
brous, with neither ancestor nor primogenitor. The numinous writs remained
hidden and shadowed; no sooner were they present, then they disappeared. The
Two Principles awaited them [the writs] in order to be differentiated; the sun
awaited them in order to shine. The numinous charts altered cycles; the mys-
tic images pushed forward changes. Seizing the opportunity and responding to
the moment, at that time [the writs] came into existence therein. Heaven and
earth obtained them and were thereby distinguished; the Three Effulgences ob-
tained them and emitted radiance ... At this time, heaven sent down twelve mys-
tic signs, and earth manifested twenty-four corresponding resonances ... Heaven
treasured them [the writs] and so brought about its floating suspension; earth se-
creted them away and so brought about peace. The five thearchs controlled them
and so brought obtained restraint. The Three Luminaries mounted them and so
become loftily illuminated; the higher sages revered them and so brought about
perfection; the Five Marchmounts followed them and so obtained numinosity.
The Son of Heaven obtained them and so brought about ordered governance;
stately throne enjoyed them and so arrive at Great Peace ... The Perfected Writs
in Red Writing on Five Tablets [of the Heavenly Worthy] of Primordial Beginning
and the Five Elders emerged from within the Self-Actualizing of the empty cav-
ern. [They] generated heaven and established earth, opened the transformations
and made divine the brightness. Those above refer to them as numinous, for
they effect protection of the Five Marchmounts, pacify the state and lengthen its
existence. Those below refer to them as treasured, for they are the mystic won-
ders of numinous treasure and are what is revered by the myriad things. The
[Celestial Worthy] of Primordial Commencement opened the charts and twelve
numinous signs arose above, while twenty-four corresponding resonances were
manifested below.

JUGTA X BRI E L (1) REERITh2E, iRz d, KRR, AAR

o6, MR, MEARAESE. BEOCMER, RAEET, TERrL B, KEBREZBAW
WE AR, XRHMEE, RMEE, REAS, RGN, =SE2mE

S REREREET K, M I R LEOE, R bR, T

W DR, Ot Clml, REEZUEE, TR USE, RTEZ
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DB, BIVEEZ UK.t TLEREE (D RfRamEaRzh, EXR
Sc, BAfRRRE]. ERHZ G, ST, wRIRA, TiHZH, HEXY, BE
Yz . iR, bRCH R, FE U, (DZ 22, 1.1a-b)

From this, we can see that the celestial scripts had already been born within the empty
void prior to the emergence of the heavens, earth, sun, moon, stars, and other celestial
bodies. When the celestial writings came into the world, it was as if the great Dao had
been made manifest, marked by the various celestial signs and earthly corresponding res-
onances. Heaven, earth, and the myriad things, as well as both gods and human beings, all
relied upon this celestial writing to be established. Indeed, the scripts serve as the origin
of the world and are its most lofty principle. In fact, there is no difference between this
type of celestial writing and the Dao itself, the cosmological or ontological foundation of
everything, which is discussed in the Daode jing TE{54¢. The celestial script described in
the Wupian zhenwen is explicitly endowed with all the characteristics and functions of the
Dao.

In the ancient Lingbao corpus, several places more clearly articulate the idea that ce-
lestial writing is equivalent to the origin of the universe and the myriad things and the
loftiest principle. The Duren jing claims:

Above it [red script 773(] there is no further parent; Only the Dao constituted
its body. The Five-Part Script spread abroad, planting everywhere its spiritual
power. Without the script, there would be no light; Without the script, there
would be no brilliance. Without the script, nothing would be established; With-
out the script, nothing would have been formed. Without the script, there would
be no salvation; Without the script, there would be no life.

AR, MRS . AOCHE, HREME. S0, BOORH, SOORor,
WSO, MSUNEE, MU, (DZ87,2.7b-9a; translation from Bokenkamp
1997, pp. 415-16)

The passage views the Lingbao scriptures as the root of the heavens and the body of
the Dao. Moreover, it suggests that without the script, absolutely nothing would occur,
an evident instance of the texts and scriptures being elevated to the status of cosmological
origin or loftiest principle. In addition, the Lingbao scriptures consider the emergence of
celestial writing and the operations of the Dao to occur at the same time. For example, the
Tianshu jing claims “Once the numinous texts stirred, the Dao then thereupon began to act”
W OCREYR, JEJ94T5 (DZ 22, 1.4b). The Zhutian neiyin reads: “Once the sounds were clear,
then the Dao thereupon began to operate” H#%RER], HiE17% (DZ 97, 3.3b). These kinds
of statements reveal, without a doubt, the correspondence between celestial writing and
the Dao.

What is especially worthy of attention is the repeated assertions of the Lingbao scrip-
tures that the celestial script was spontaneously produced. Itis given various names within
the corpus, such as “self-generated writings” (ziran zhi shu H$RZ &), “self-generated
script” (ziran zhi wen ¥R 2. 3L), or “self-generated jade graphs” (ziran yuzi H{REF), all
of which ascribe the notion of “self-generating” as a fundamental characteristic of this ce-
lestial writing. The Daode jing asserts that “self-generating” is a basic attribute of the Dao,
such as in the statement “The Dao takes as its model the Thus-So” i&7% F144. In these short
phrases, the same two characters, ziran 4%, are used to describe the self-generating, spon-
taneous, and natural formation of both the Dao and the celestial writing, suggesting that
the authors of the texts perceived the nature of both entities to be alike. This is why the
Zhutian neiyin maintains that those who “are able to naturally understand the sounds of all
the heavens, will be able to thoroughly penetrate the dark void and merge together with
the Dao” [t HARAIRER 2 &, IEXHE, BHEGFW (DZ 97, 2.15a). From the perspective
of Daoist practitioners, “to obtain the Dao is to become a transcendent” 1218 AL, a maxim
that has always been prevalent amongst Daoists. But this is no different than saying that
understanding and utilizing celestial writing is an important path to becoming transcen-
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dent. From the various forms of celestial script recorded in the Lingbao corpus, we can see
that Daoist philosophy and religious beliefs have been ingeniously fused together.

It is also necessary to note that in addition to the “Dao,” gi & indicates an original or
lofty principle in Daoist philosophical discourse. The concept of gi is intimately related to
the “Dao”. When we speak of the “Dao”, whether it be as a creative force or as a consti-
tutive element of all things, we often cannot separate any discussion from gi, which is the
material foundation of the Dao’s operations within the world. The Laozi % ¥ speaks of
the role of gi in the creation of the all, though the text does not fully expand on the idea.’
However, in the Zhuangzi £ and other philosophical works, such as the Guanzi &,
we find further discussion.! The ancient Lingbao scriptures fully absorbed these Daoist
philosophical concepts on gi and developed them in new directions. Within the Lingbao
corpus, in addition to the basic theory of the existence of gi and the principle of creation
that suggests the Dao manifests and functions through qi, there is also the idea that the
coagulation of i explains the formation and nature of celestial scripts. The ancient Ling-
bao scriptures also suggest that Daoist deities came into being through the coalescence and
transformation of primordial gi (yuangi 7G4), a notion that links the concepts of divinity
with the ontological and cosmological significance of the Dao and gi. As the scriptures
convey, the various deities are, in their very essence, manifestations of the Dao and gi. In
truth, jing £ (scripture), shen #f (deity), and gi (vital breath) form a trinity and cannot be
separated (Lii 2003, pp. 588-90). The concept of gi is another example of how the ancient
Lingbao scriptures meld together philosophical ideas and religious beliefs.

Many scholars, both inside and outside China, have long tried to separate the study
of Daoist philosophy and Daoist religious teachings, arguing that the two are distinct. But
from the perspective of the Lingbao celestial writings, this sort of thinking is indeed a
misunderstanding. The Lingbao celestial scripts are strong proof that Daoism is a Chinese
religious tradition of profound depth and ideology. Thus, we should acknowledge, as
Daoist studies scholar Anna Seidel once wrote, Daoism as the “unofficial high religion of
China.” (Seidel 1997).

6. Conclusions

To close, I believe we can glean three provisional conclusions from the discussion
above. First, the Lingbao celestial scripts highlight the divine nature of the Lingbao scrip-
tures, a point that is demonstrated in several ways:

(1) The scriptures originated in the heavens and were certainly not ordinary texts meant
to circulate widely in the world; thus, many of them carry special designations, such
as “Celestial Writing” (Tianshu K &), “Perfected Script” (Zhenwen ¥ .3), “Red Writ-
ing” (Chishu 75 &), or “Celestial Script” (Tianwen X (), among others.

(2) The scripts were produced by qi coalescing in the heavens; the scriptures were not
composed by human beings.

(3) The meaning of these mysterious and abstruse scriptures can be understood only
through the annotated explanations of the sages and perfected.

(4) The scriptures were systematically transmitted from the heavens into the human
world, and the gods, transcendents, perfected, and Daoist priests involved in this
process were not the producers of these scriptures but merely conveyed them to the
proper recipient(s).

(5) The scriptures correspond to the Dao and qi, which serve as the origin of all things.

(6) Other various reasons. They are secretly stored in the heavens; they are protected by
sage perfected or transcendent lads and jade maidens; their text also conveys divine
sounds; they can be transformed into wondrously numinous objects; whoever ob-
tains the scripts can become an undying transcendent, achieve unlimited salvation,
expel demons, treat illnesses, and accomplish other amazing ends; only those who
are fated to become transcendents may obtain them; they can only be transmitted at
certain times according to a fixed number of years; and those who carelessly transmit
them or show them irreverence will be punished.
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Second, ideas concerning the Lingbao celestial scripts are at the core of beliefs in the
Lingbao scriptures. Song Wenming'’s Lingbao jing yishu reproduces Lu Xiujing’s Lingbao
jingmu; both are eminent Daoists in their classifications and explanations of the ancient
Lingbao scriptures and indicate the central importance of the celestial scripts within the
Lingbao system. After the list of old scriptures from Yuanshi tianzun, which Lu had divided
into ten sections, he offers a summarizing and clarifying statement:

Of the 36 juan listed in the “Structured Catalogue of Purple Tenuity Scriptures

and Old Scriptures [transmitted by the Celestial Worthy of] Primordial Com-

mencement” to the right, 21 juan have already emerged. Today, [those that have

emerged] have been separated into 23 juan, while 15 juan have still yet to emerge.

The 36 juan of the wondrous scriptures in ten sections have all be engraved with

golden lettering and transcribed atop jade tablets. The chapter titles have been

inscribed in the Southern Balustrade of the Purple Tenuity Palace. The Metropo-

lis of Great Mystery atop the Jade Capitoline Mountain also houses and records

these texts. The masses of great sages of the various heavens, according to the

regular fasting months and days, ascend to pay a visit to the Jade Capitol, burn-

ing incense, circling [the mountain] as they proceed, and reciting scriptures as

they travel to pay homage to the celestial scripts.

B GEABRERISHE) Z15%, — B0, SAm =%, THk

Rite HPE=1R G, EuenT, FREMLL, EEREERERE T,

RZHEROLIF ARG RKREREEREAH, EREEA Beiie T,

MR, (Jiyu Zhang 2004, vol. 5, p. 510)

Several phrases correspond to another explanatory note Lu added to his catalog in ten
sections: “[The scriptures] were all transcribed texts in golden [lettering] on [jade] tablets”
74l & . Moreover, the passage notes that celestial beings “pay homage to the celestial
scripts” on the requisite zhai days. These ideas demonstrate that the old scriptures orig-
inated in the divine scriptures recorded in the heavens. Song Wenming summarizes the
essential content of the various sections of the old scriptures:

Section 1: “Elucidates the corresponding transformations of the source root” i JE{t, 2.
VA

Section 2: “Elucidates the cycles and convergences from start to finish” #I8 & 454%;
Section 3: “Elucidates of universal extension of Heaven’s merit” B K 1)) 2 FE#Y;
Section 4: “Elucidates awe-inspiring influence of sagely virtues” W5 f7 Ja;
Section 5: “Elucidates the varying grades of precepts and regulations” F i f# 2 7 ify;
Section 6: “Elucidates the bases of human conduct and behavior” B AT 3 2 H1¢;
Section 7: “Elucidates the far-reaching [benefits] of delivering all creatures” H1if§4#) 2
ohiE;

Section 8: “Elucidates the paths and traces of cause and effect [karma]” # K R 2 i& BFF;
Section 9: “Elucidates the methods and regulations of cultivation practices” Hf£17 2.
Jii;

Section 10: “Elucidates the substance and functions of regulating the body” P & 2
#EH.

Song’s succinct phrases, several of which are evidently derived from the foundational
belief in celestial writing, encapsulate the beliefs and practices found in the old scriptures.
The explanations in sections one and four especially connect to scriptures related to the
Lingbao celestial scripts. The explanations in sections five and six coincide with Lu’s char-
acterization of the eleven juan of “new scriptures, which contain the teachings, precepts,
instructions, and essentials, as well as explanations of proper conduct and behavior, re-
ceived by the Transcendent Duke Ge” E5AlI A i 52 2 AR I fiAT 34T 48, If we consider
the extant new scriptures alongside the old scriptures and Song and Lu’s descriptions, we
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see that the former elaborate and further explicate the latter. Indeed, the beliefs and prac-
tices found in both bodies of scripture are analogous.

Third, as discussed above, the Lingbao celestial scripts reflect several fundamental
characteristics of Daoism: the veneration of written symbols, the pursuit of longevity and
immortality, and the synthesis of philosophy and belief. As the Wushang miyao fl_-Fh%,
a Daoist collectanea from the Northern Zhou JbJ& (557-581) confirms, Daoism is indeed
grounded in these three basic, interrelated principles. According to the Wushang miyao
muly % FFREEH §%, recorded in the Dunhuang manuscript P. 2861, the first section of the
Northern Zhou compilation is titled “Selections on the Great Dao” “Ki# fi, which contains
excerpts of other Daoist scriptures testifying to the ontological and cosmological signifi-
cance of the “Dao.” (Lagerwey 1981, pp. 49-71). Scriptural quotations in the second sec-
tion, “Selections on the Changes and Transformations of the One Qi” —4 51k i, discuss
the same matters with regard to gi. The Dao and gi were core principles in Daoist philosoph-
ical writings, and their close conceptual relationship was often reflected in linking the two
terms together to form a composite term (Daogi &%) in Daoist works (Lii 2000, pp. 32-34).
After the first two sections, the Wushang miyao, as the table of contents indicates, contains
sections on various cosmic realms, including heaven, earth, humanity, and divine beings,
and all four are generated through the transformations of gi. The following sections from
“Selections on Perfected Scripts” ¥ 3 iih to “Selections on Casting Tablets” #ff i (29 in
total) center on the sources of Daoist scriptures and the rituals and rules for their trans-
mission. These sections reveal that Daoist scriptures, in fact, originate from gi, which con-
verges and forms celestial books. Altogether, roughly the first third of the Wushang miyao
reflects the first fundamental characteristic of Daoism. Thereafter, the Wushang miyao en-
compasses sections on various kinds of Daoist practices, including techniques, methods,
rituals, precepts, and regulations, all of which are linked to the worldview based on the
Dao and gi presented in the first two sections of the collection. Generally speaking, Daoist
practices correspond to a particular worldview or principle; for example, cultivation prac-
tices concerning the ingestion of gi are grounded in broader theories of gi. The practices
subsequently cited in the Wushang miyao can lead to different results, such as becoming
a ghost official (gquiguan 9LH), the lowest rank for cultivators of the Dao, or casting off
all forms to become formless (wuxing fJ¥), the highest aim of such regimens. Regard-
less, the existence of various realms (heaven, earth, humanity, and deities) and the various
practices that may lead a practitioner to them are a testament to the second fundamental
characteristic of Daoism. The final sections of the Wushang miyao (“Transforming Divine
Luminescence” 8 #f35t, “Embodying Double Forgetting” #%3f =, “Gathering in the Thus-
So” € 4, and “Returning to the Silent Stillness” i#i#i) concern the act of returning
to the Dao, an exact inversion of the first section that deals with the everything emanat-
ing from Dao. All these sections reflect the third fundamental characteristic mentioned
above. In short, the structure of the Wushang miyao and the relationship between the vari-
ous sections reflects a comprehensive unified system that organically integrates the three
characteristics of Daoism raised above. To borrow the Chinese philosophical concept of
substance and function (tiyong #H]), I would suggest that the third characteristic speaks
of the “substance”, while the first two speak of the function. Or, we might also use the term
“revelation”, employing it in its Western Christian sense. If so, we can think of “substance”
as having two important points: (1) the revelation of the Dao and gi (characteristic #1) and
(2) the revelation of practices (i.e., cultivating the Dao) and the results of fully dedicating
oneself to them (characteristic #2). As we can see, beliefs concerning celestial writing and
scripts occupy a pivotal position in the broader system of Daoist scripture and teachings.
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Notes

1 On the scriptures of the “Three Caverns” and “Four Supplements”, see (Chen 2014, pp. 1-87; Ofuchi 1981; Lai 2001; C. Wang
2008).

2 In the first fascicle of the Declarations of the Perfected (Zhen’gao ELit), the Lady of Purple Tenuity (Ziwei furen 4% \) claims to
describe the “foundational beginnings of the writing” & 2 44f, which first existed as celestial graphs before differentiating
and transforming into mundane script as “64 kinds of writing” 75 1-PUf#E 2 % (DZ 1016, 1.7b). Wang Chengwen 7K 3 argues
that these “64 kinds of writing” are related to the cosmogonies articulated in the Apocrypha on the Book of Changes (Yi wei 5)#%).
See (C. Wang 2010, pp. 788-89). Hsieh Shu-wei suggests, however, that they are directly related to the 64 kinds of script recorded
in the Puyao jing that the Buddha studied at a young age. As he argues, the 64 kinds of writing known in Buddhist teachings
influenced conceptions of celestial writing that we find in revelations recorded in Shangqing works from the Eastern Jin; see
(Hsieh 2010, pp. 87-92).

3 On the ancient Lingbao corpus, see (Ofuchi 1974, 1997, pp. 73-218; Bokenkamp 1983; Kobayashi 1990, pp. 13-188; C. Wang 2002,
2017; H. Wang 2017; Liu 2018). In addition, western scholars have provided English translations of the titles and synopses of the
content for the 27 extant ancient Lingbao scriptures. See (Bokenkamp 1983, pp. 479-85; Schipper and Verellen 2004, pp. 214-39).

4 Works from the Ming dynasty Daozang i&3# are cited according to their numbers as listed in (Schipper and Chen 1996, pp. 258—
348).

5 The Wu Yue chungiu %73 %X, an Eastern Han (25-220) historical work somewhat later than the Yue jue shu 4, but whose

content is largely similar, also transmits the same story; see the first appendix, “Wu Yue chungiu yiwen” (S&#FK) 53 in

(Jue Zhang 2019, p. 441).

Taishang dongxuan lingbao kongdong lingzhang X _Filf % % #1 4%iF % %245, in (Jiyu Zhang 2004, vol. 3, p. 64).

Taishang dongxuan lingbao benxing suyuan jing X _Fif 2 % 8 AT 164545, DZ 1114, 5b.

Tianhuang zhidao taiging yuce X 5 ZE1EKIE Kt (DZ 1483), 195b.Translation from (Bokenkamp 2014a, pp. 248-50).

See for example, chapter 42 of the Laozi: “The Dao gave birth to the one; the one gave birth to the two; the two gave birth to the

three; and the three gave birth to the myriad things. The myriad things bear yin and embrace yang, and surging gi makes them

harmonious” /E—, —/AE7, T, ZAEY. BYWARZTIHEE, WEEUCAA (B. Wang 2008, p. 117).

10 In the Zhuangzi, see the chapter titled “Knowledge Rambled North” (Zhi beiyou 41JLii): “That is why it states: ‘That which
pervades all under heaven is merely the one gi” #F”8K N —4%H". (Guo 1961, p. 733) In the Guanzi, see the chapter titled
“Pivotal Sayings” (Shuyan 1 =): “If something has gi, then it is alive; if something does not have gi, then it is dead. Whatever
lives does so through gi” H5 R4, MRS, 4F LU, (Guo 1984, p. 316).
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Abstract: The period between the Han and Tang dynasties was a crucial time in the development
of the Daoist cosmic concept. During that time, Daoist believers needed to place important deities
properly in the newly created heavenly realm. Faced with placing the great deity Lord Lao in a spe-
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In 570, Zhen Luan ¥i% (fl. 566-570) objected to Emperor Wu (Yuwen Yong F 3 &,
re. 560-578) of the Northern Zhou Dynasty’s (557-581) flattering of Daoism and submit-
ted the Xiaodao Lun 55185 (Laughing at the Dao) to refute Daoist teachings. In this work,
which enraged Emperor Wu, Zhen Luan acerbically sneered at the inherent contradictions
of the Daoist cosmic concept. In Chapter 1 of his work titled “The Creation of Heaven and
Earth j& 7. KH:”, Zhen Luan quoted the Daoist classic Zao tiandi Ji i& K HEL (the Record of
Creating Heaven and Earth)—"“Kunlun Mountain is 4800 li high, and above it are Jade Cap-
ital Mountain %111 and Grand Canopy Mountain K&, each 4800 li high”. He also
quoted Daoist the source named Guangshuo Pin &G (the chapter of General Exposition):
“The distance between the heaven and earth is one hundred million and five thousands
of li, and the Purple Sublimity Palace /= is located in the heaven that is five hundred
million levels above”. Then, Zhen Luan ranked the Daoist doctrine of Lord Lao’s body
transforming into the universe with the above-mentioned hierarchy of heavenly realms in
which the Kunlun and Purple Sublimity Palace were located, and then came to the follow-
ing absurd conclusion:

The Purple Sublimity Palace is situated millions of li higher than Mount Kunlun. And
Lord Lao transformed his heart into the canopy, his liver into the Palace of the Green
Emperor, his spleen into the Purple Sublimity Palace, and his head into Mount Kunlun.
Why does Lord Lao stand upside down on the ground with his head below and his liver
above? CEfe) RAIFRRALBEEE. MR LOATES, e, B,
SHA AT . AHIEE AR B, ST . HHE 1?2 (Zhen 1934).

In Zhen Luan’s misinterpretation of the Daoist universe, the Purple Sublimity Palace
(Lord Lao’s spleen) was located at the upper level, while Mount Kunlun (Lord Lao’s head)
was much lower. This upside-down form was indeed absurd. Zhen Luan’s barb pointed
to the absurdities in the Daoist cosmic concept and view of heaven, and Lord Lao (deified

This article is an open access article i A L B A o
Laozi) became the object of ridicule. Just underneath Zhen Luan’s seemingly superficial

satire lay complex issues of Daoist philosophy and intellectual history.

The period between the Han (206 BC-220 CE) and Tang (618-907) was one of the most
creativecommons.org/licenses/by/ enthusiastic periods in the evolution of Daoist teachings. Different Daoist groups in differ-
4.0)). ent regions created their own “scriptural teaching #¢#(” systems based on the old beliefs
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and ideological resources. With the deepening of knowledge exchanges during the North-
ern and Southern Dynasties (420-589), the originally diverse doctrinal ideas were largely
integrated by the early Tang (618-907), which solidified into an internal consensus among
Daoists. During this period, the Daoist cosmic concept experienced a process of consol-
idation from much diversiform content into an ideological unity.! It is noteworthy that
Daoism, in creating its cosmic concept (especially the description of the heavenly realm),
needed not only to elaborate on the appearance of “nature” and the process of its creation
but also to rationalize the placement of exalted deities in the cosmic levels and attempt to
account for the relationship between the deities and the universe. As a result, the “param-
eters” considered by Daoists while creating or describing their cosmic concept were much
increased. Unsurprisingly, this caused difficult contradictions in the integration and har-
monization of Daoist cosmologies from different sources. When Zhen Luan mocked the
Daoist doctrine of Lord Lao incarnating the universe, it was during a period in which mul-
tiple Daoist cosmologies coexisted and had not yet been fully integrated. In fact, the con-
tradictions between different Daoist texts offering descriptions of the universe were much
more serious than in Zhen Luan’s example. Under the background of the fierce debate
between Buddhism and Daoism, such inherent doctrinal contradictions would inevitably
become the focus of attack by ideological competitors. Furthermore, Zhen Luan also chal-
lenged the description of the cosmic hierarchy inhabited by another Daoist deity, the Lord
of Great Dao of the Most High K [ i £?2. In a similar way to the mockery of Lord Lao’s
upside-down position, Zhen Luan’s criticism continued to be based on a method of false at-
tribution. Zhen Luan and others had successively openly questioned and sharply refuted
Daoist cosmological views and the location of the deities, which may indeed have shaken
the foundation of the Daoist faith. Facing the introduction of the highly inclusive and
explanatory Buddhist cosmic concept to China, such a provocation would undoubtedly
have increased the anxiety of the Daoists. Thus, with the internal challenges and stimula-
tion from outside, did the Daoists try to adjust their teachings and solve their conceptual
contradictions? If the answer was yes, then how did they solve these problems? And did
it ultimately work? Concerning these questions, the process of how medieval Daoists con-
ceptually placed Lord Lao in the celestial realms is of vital importance in exploring the
process of adaptation and integration of Daoist cosmologies at that time.

1. Shadows of the Kunlun Mountain as the Heavenly Ladder

The transformation of Laozi (human) to “(Great high) Lord Lao” (deity) was already
completed in the Han Dynasty. During the reign of Emperor Huan (re. 147-167), Wang
Fu’s T 5 “Laozi Shengmu Bei” %5 £}% (Epitaph of Laozi’s Holy Mother) and Bian
Shao’s ¥ “Laozi Ming” % ¥-## (Inscription of Laozi) both described Laozi as “the Dao,
born from the formless in the beginning, arose before the Great Origin, and moves in
the source of the Primal Simplicity H&#, J94R K2 5, BIAKYIZ A, [T KFEZI6”
(F. Wang 1960). He is “merging the Qi of chaos, together with the Three Lights forever
HEA IR 2 R, BR=D 2906447 (Bian 1988). The above statements are already familiar.
The large number of Lord Lao images discovered in the Han Dynasty tombs repeatedly
prove that Laozi had been revered as a deity (Jiang 2016, pp. 438-516, 139-57), but still
there were distinct understandings of his divinity from different communities (M. Lu 2021).
Scholars have conducted extensive research on the initial process of Laozi’s deification. Liu
Yi has provided a comprehensive review of this topic.® The continuous deification of Laozi
gradually led to the assimilation of his divinity with the Dao. Meanwhile, as an indepen-
dent and distinct deity, Laozi, or Lord Lao*, maintained a stable position in the world of
belief and occupied an exclusive “residence”. Lord Lao’s legends and deification had mul-
tiple sources and clues. One of these clues suggests that there was a significant connection
between Lord Lao and the Kunlun Mountain. This connection led to Lord Lao’s residence
being placed on Kunlun by the early Heavenly Master of Daoism. Such an arrangement
left a lasting impact on the subsequent legends of Lord Lao.
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According to ancient Chinese legends, Kunlun stands amid heaven and earth and
was one of the most important sacred mountains in ancient Chinese beliefs. From ancient
times to the present, the cultural and spiritual value of Kunlun has been reiterated and re-
constructed countless times. Early Daoism made every effort to incorporate and utilize the
Kunlun faith, and Kunlun was naturally accepted as one of the most important fairylands
in Daoism®. In the famous early Daoist classic Laozi Xiang'er Zhu & FARHE (Xiang'er Com-
mentary to Laozi), the dwelling of Lord Lao was placed on the Kunlun Mountain: “When
scattered, he becomes the Qi, and when gathered, he becomes the Most High Lord Lao
who constantly governs Kunlun —#UE 2%, RIEZ2 K EZH, Fi6R&” (Rao 1991). Jiang
Sheng’s Z2/E research based on Han Dynasty tombstone carvings and later literary ma-
terials suggests that there existed an immortal ascension belief during the Han Dynasty.
According to this belief, people would “worship Lord Lao to ‘receive books’ and visit the
Queen Mother of the West at the ‘Kunlun Gate’ i ##” (Jiang 2016). The close connec-
tion between the Queen Mother of the West and Kunlun Mountain, being one of the most
familiar themes belonging to Chinese mythological research, had also been incorporated
into Daoist beliefs and descriptions of the immortal realms®. Although there is no clear ev-
idence to locate the place where Laozi granted the Daoist books on the Kunlun Mountain,
the process of ascension through receiving the book from Lord Lao and paying respects to
the Queen Mother of the West had made the “geographical relationship” between Lord Lao
and Kunlun quite close. And in turn, this may have led later Daoist believers to suppose
that Lord Lao’s residence was close to or even on Kunlun (as described in the Xiang'er Zhu).

As the axis mundi in ancient Chinese mythology, Kunlun holds an extremely impor-
tant position in the Chinese belief system. Throughout the existing research on Kunlun, it
can be found that traditional academic research on the topic often attempted to determine
the exact location of Mount Kunlun by examining the descriptions in pre-Qin literature
such as the Shanhai jing 1148 (Classic of Mountains and Seas) and the Chu Ci 7E&¥ (the Songs
of the South). However, most modern studies show that the attempt to locate mythical el-
ements in a specific earthly location runs too high a risk. Instead, exploring the origins
and evolution of Kunlun in the fields of mythology, intellectual history, cosmology, and
linguistics may yield more tangible results. Notably, Gu Jiegang’s “Kunlun Mythology
System” proposed a new direction for Kunlun research (Gu 2000). Since then, scholars
have further explored Kunlun in terms of ideology and beliefs, achieving numerous mean-
ingful fruits”. The mythical significance of Kunlun need not be extensively explained here,
but as Wang Yu pointed out, according to the Shanhai jing and other documents before
the Eastern Han Dynasty, other mountains besides Kunlun also served as the gateways
to heaven, residences of the celestial sovereign, and the axis of the world (Y. Wang 2021,
pp. 76-83). The elevation of Kunlun’s status and exclusive possession of these functions
gradually solidified during the Han Dynasty, and these concepts were precisely the cul-
tural heritage that organized Daoism was able to directly accept.

Several scholars have discussed how early Daoism absorbed and transformed the
Kunlun legends (Luo 2014, pp. 149-54; 2020, pp. 66-74; Zhang and Li 2020, pp. 203-30;
G. Wang 2022, pp. 165-72). In the process of transforming the Kunlun Mountain into a
Daoist fairyland, Daoists were particularly attentive to shaping the depiction of the Queen
Mother of the West and her female fairy group®. According to literary and archaeolog-
ical materials, the relationship between the Queen Mother of the West and the Kunlun
Mountain was established no later than the Han Dynasty, and it remained stable in the
subsequent Daoist descriptions of the universe. Although Laozi, or Lord Lao, was given
a residence on the Kunlun Mountain in Xiang'er Zhu, this view did not become the main-
stream understanding of the Daoist cosmic concept after the Northern and Southern Dy-
nasties. The lack of documented descriptions and the concealment by the later mainstream
cosmic concept have led to the neglect of this residence of Lord Lao in early Daoism. Luo
Yiying and Wang Guiping have introduced the descriptions of Lord Lao residing in the
Kunlun Mountain in Xiang'er Zhu and Baopuzi-Quhuo Hifh+-#5EX (Book of the Master Who
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Keeps to Simplicity-Dispel confusion). However, there is still room for further discussion on
the related situations and possible subsequent impacts.

In Han Dynasty beliefs, the Kunlun Mountain was the abode of the Heavenly Em-
peror, while in early Celestial Master Daoism, this mountain’s main deity was replaced
(Y. Wang 2020, p. 68). Xiang'er Zhu is the earliest existing Daoist work that explicitly claimed
that Lord Lao resided in Kunlun®. Liu Yi pointed out that the idea regarding Laozi as the
main deity in Xiang'er Zhu is inconsistent with the popular Han Dynasty beliefs, and he sus-
pects that the currently existing version of this book may have been revised in later times
(Y. Liu 2003, pp. 77-103). However, the Xiang'er Zhu clearly stated that Lord Lao resided
in the Kunlun Mountain, which contradicted the records about Lord Lao’s residence in the
“Three Caverns” scriptures after the Eastern Jin Dynasty # & (317-420) (as detailed in the
following). Therefore, it could be speculated that the relevant passages in this book were
either part of the original text or were formed before the Eastern Jin Dynasty. Xiang'er Zhu
provided an interpretation of the term “one”:

One is the Dao... When dispersed, it becomes Qi. When gathered, it becomes
Great High Lord Lao. Lord Lao constantly governs Kunlun. —#3&H......—HUE

R, BRAK LR, HinEa0
This passage equated Lord Lao with the “gathering form” of the Dao (or One) and

designated the Kunlun Mountain as his settled location. The expression “zhi ¥5” is not
uncommon, where “J5” can be understood both as a verb meaning to “govern” or as a
noun meaning “the place governed”. However, considering Lord Lao’s “Kunlun Great
Dioceses i KiA” mentioned below and the early Heavenly Master Daoist Twenty-four
dioceses . 1-IU¥f system, it is plausible to suggest that the phrase “Lord Lao constantly
governs Kunlun” in Xiang'er Zhu may imply a projection of the “dioceses J&” organization
of the early Heavenly Master Daoism tradition!!.

Niiging Guilii 275 Y4 (Code of Niiging for Controlling the Demons) was a Daoist work
that emerged in the Wei (220-265) and Jin (265-420) dynasties or even earlier (Schipper and
Verellen 2004, pp. 127-29). This book claims that “Great Dao of the Most High X [ KiE”
could not bear the frequent disasters of the people, so dispatched Zhang Daoling 5 %
to spread this scripture to stop the sufferings caused by ghosts. One passage in this book
also reflects the idea of Lord Lao residing in Kunlun.

Dao says: ...... The venerable Daoist Qi of Three-Five-Seven-Nine rules over
the Kunlun Mountain of the Pure Tenuity. It appeared in three heavens and
quickly enters your body and then you are untied and escape from the net and
pay homage to Lord Lao.

WHE: . ZHANIERE, BEFHHE L. ERERANS, R .
(Niiging 1988, DZ 790, vol. 18, 248a)

The Dao refers to the Great Dao of the Most High who passed down this book. From
this passage, it can be inferred that the Kunlun Mountain was the divine realm pursued by
those who have achieved success in cultivating the Dao and one can meet Lord Lao upon
arrival. Although there are very few reliable documents passed down from the early Heav-
enly Master Daoism, a comparison of the passages in the Xiang'er Zhu and the Niiging Guilii
mentioned above reveals that Lord Lao’s governance of Kunlun was indeed an important
perspective within this Daoist organization at that time. This view was not accepted by
the later Three Caverns Scriptures, but it still had a lasting impact in two ways.?

Firstly, a small number of Daoist priests and their organizations who strictly adhere
to the doctrine of early Heavenly Master Daoism inherited this viewpoint. The surviving
relevant materials are very limited, but fortunately, their date and context have been ap-
proximately confirmed. The rectifying movement of Daoism in the Northern Wei Dynasty
(386-534) led by Kou Qianzhi (365-448) was a well-known historical event. This move-
ment was based on the appearance of the Great High Lord Lao on Mount Song i LI and
his revelation of new scriptures. This resulted in Kou Qianzhi being recognized as a new
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heavenly master and the owner of numerous sacred scriptures.!®> The most important of
these newly published scriptures is Yunzhong Yinsong Xinke Zhijie =+ & il HiFH 2 ¥ (New
Liturgical Rules of the Hymns from amid the Clouds), and the present Laojun Yinsong Jie Jing
LA F AL (Book of the Hymmal Rules of Lord Lao) is a part of this book. The Great High
Lord Lao’s speech from Laojun Yinsong Jie Jing included at least three explicit statements
declaring that he resided on the Kunlun Mountain.

The Taishang Laojun’s Yinsong Jieling Wen states: “In this present world, there are many
evildoers. The fathers are not kind, children are not filial, and ministers are not loyal.
...Therefore, I withdrew and went far away to Kunlun Mountain... My diocese with pavil-
ions and palaces is on Kunlun Mountain, and mansions interconnect one another... After
settling disasters down, I will return and ascend to my abode at Kunlun”.

CREZEGWMAI) H: RS2 AMEEEZ, AR, 7AF. BEA
A ERDEITE S, The B k. EinfERard, i bEE, SR,
HEEMBER TR, B AR, R R

In this passage, Lord Lao repeatedly emphasized his dwelling was on Mount Kunlun.
Even if he occasionally descended to the mortal world, he would retire back to the Kunlun
dioceses. The Santian Nei Jiejing =R Nf#&S (Explanations of the Essentials of Three Heavens)
was written during the Liu Song Dynasty (420-479). Chen Guofu, Masayoshi Kobayashi,
Stephen R. Bokenkamp, Zhao Yi, and Li Ganghave conducted in-depth research on this
scripture.'® The scripture contains a very striking passage worth noting:

On the first day in the fifth month of the Renwu year, the first year of the Hanan
era (142), Lord Lao and the Daoist Zhang Daoling met at the stone chamber on QuTing
(%) Mountain in Shu county, intending to journey to the Kunlun Great Diocese to visit
the Newly Emerged Great High. The Great High believed that people feared evil spirits
more than the true divines, hence he named himself the “Newly Emerged Lord Lao”. He
appointed Zhang as the Master of the Three Heavens and One and Orthodox, appeasing
Qi of the Grand Capital of Mystery and entrusted him with the teaching of the One and
Orthodox Covenant with the Powers, and the regulations of the Newly Emerged Lord Lao.

LAEZz0eE (142) TR — A, SRR AR5 LA %= b, BUE L SRIER

Emia#hoK L. KBS AANREE, AR, A9z sz a8, ME

SRR KHBIE— TR =R A, (IRIE—WI B8 Bt 2 .10

Archaeological discoveries from the Han dynasty provide evidence that there was
an important deity called “Xinchu Laogui Taishang Laojun # i £ J K %% (the Newly
Appeared Aged Demon-Great High Lord Lao)” in early Daoism. Liu Zhaorui, based on
these discoveries and the above, “feared evil spirits more than the true divines” from the
Santian Nei [iejing, and believed that the self-proclaimed title “Xinchu Laojun (Newly Ap-
peared Most High Lord Lao)” originally should be “Xinchu Laogui (Newly Appeared
Aged Demon)” (Z. Liu 2005, pp. 172-79). The use of the term “aged demon” may be
considered coarse and uncivilized when removed from its original historical and religious
contexts, leading to later revisions. The relationship between “Lord Lao”, “Great High”,
and “Newly Emerged Lord Lao” in the text is a confusing issue. “Great High” named
himself “Newly Emerged Lord Lao” (or Newly Appeared Aged Demon), which suggests
that they refer to the same person. However, the fact that Lord Lao led Zhang Daoling to
pay their respects to the Newly Emerged Lord Lao implied that they were two different
individuals. According to earlier legends of the Heavenly Masters, one of the main deities
who imparted teachings to Zhang Daoling was Lord Lao. The account in Santian Nei Jiejing
further complicates the tale of Zhang Daoling’s commission legend. There are two plau-
sible explanations: (1) both Lord Lao and the Newly Emerged Lord Lao essentially refer
to the deified Laozi, and the two represent different revelations of the same divine entity,
or (2) it may be a creative invention by the author of this scripture that was not widely
accepted by later Daoists. Whatever the relationship between these two gods, the concept
of the Kunlun Great Diocese as the residence of the Newly Emerged Lord Lao is already
clearly reflected, which is sufficient for the present research. Another Daoist classic from
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the Southern Dynasties (420-589) also confirmed the existence of this belief. Taishang Ling-
bao Shengxuan Neijiao Jing N b8 1 7 2% INHEL (Scripture of the Esoteric Doctrine of Ascent to
Muystery) produced before the Liang dynasty (502-557) was an important Daoist text in the
medieval period. The complete text of this book has been lost, but based on the surviving
fragments, Yamada Takashi compiled and edited a version of it. In the “Shengxuan Jing
Dijiu Wuji Jivjie pin” 7 Z &858 /L A% S5 (The Ninth Chapter: Supreme Nine Precepts
from Scripture of Ascent to Mystery) the following was said:

The Great High then from his Kunlun Diocese ascended to the Seven Treasures
Virtue Abbey of the Heaven Top Diocese. He summoned Daoling and said to
him: “My Dao emerged from the state of non-origination, before the beginning
of the Great Beginning”.

KR AR, EERE KRG CR BT b, BERm S 2 H: a5,
Kz w7

This passage is cited by the Daoist encyclopedias Wushang Miyao # FF%E (The Essence
of the Supreme Secrets) (Yuwen and Zhou 2016, 100.1267) in the Northern Zhou dynasty
(557-581) and Shangging Daolei Shixiang - i&IEFHZE AN (The True Appearances of the Categories
Pertaining to the Dao of the Highest Purity), compiled by Wang Xuanhe (T8, fl. 983).18 1t
is also covertly borrowed by the Zhengyi Fawen Falubu Yi 1E—2:30155%35 (Protocol of the
Section of Ritual Registers, of the Zhengyi Canon) created by the Heavenly Master Daoists of
the Southern Dynasties.!” The repeated citations of this passage reflect its evident signifi-
cance. There is no doubt that this passage once again reveals the status of “Kunlun Great
Diocese” as the residence of Zhang Daoling’s teacher, the Great High Lord Lao.

Based on a comprehensive review of the existing medieval Daoist texts, while the earli-
est Daoist scriptures such as Xiang'er Zhu placed the residence of Lord Lao on Kunlun, only
a few subsequent works continued with this tradition. However, as the Daoist doctrines,
particularly cosmology, continued to evolve, Kunlun was deemed no longer adequate as
the abode of the great deity Lord Lao. The descriptions of the universe provided by new
Daoist groups often incorporated old beliefs while emphasizing their own belief’s superi-
ority and transcendence. They often integrated old doctrines into new systems of thought
but only assigned them a lower position. Specifically, the status of Kunlun in Daoist be-
lief gradually declined, and the view of Kunlun as a secondary immortal realm became
common in the Daoist world after the Eastern Jin Dynasty. In Ge Hong's (283-363) Baop-
uzi Neipian, a passage from Taiging Shendan Jing Ki&#FH (the Book of the Divine Elixir
of the Great Purity) was quoted: “When a superior person attains the Dao, they ascend
to become heavenly officials; when a middle-level person attains the Dao, they reside in
the Kunlun Mountain 1758, 5% KE; |15, B4ER &2 Pan Shizheng Hili 1
(586—684) incorporated “the concept of divines divided into three levels” theory into his
famous work Daomen Jingfa Xiangcheng Cixu J&["|&3AHKIKFF (The Order of the Succes-
sion of the Daoist Scriptural Legacy).?! The same content was inherited by Yongcheng Jixian
Tu JEWAEAL SR (Record of the Assembled Immortals of Yongcheng) (Du and Luo 2013, p. 574),
Taiging Shendan Zhongjing Xu XiG I+ EL (The Explanation of the Central Book of the Di-
vine Elixir of the Great Purity) in the Yunji Qigian Z 7t # (Cloudy Bookcase with Seven Labels)
(Zhang and Li 2003, 73.1663), and Taishang Hunyuan Laozi Shilue K IR IGE T 8% (Short
History of Laozi, Most High of Undifferentiated Beginning).?> According to the accounts in the
above works, it can be inferred that the concept of divines divided into three levels was
spoken through the mouth of Yuanjun Jt#, who was a female immortal that taught Lord
Lao the “Great Clarity Alchemy”. Considering these details, it is highly likely that this con-
cept originated from the Great Clarity tradition. There is a close relationship between Lord
Lao and the Great Clarity tradition (see below). This dialogue between Yuanjun and Lord
Lao was accepted by later works. Daojino Yishu & #(5éHi (The Pivotal Meaning of Daoist Doc-
trine) by Meng Anpai i % HE (fl. 699) quoted similar words from the Ziran Jingjue H SR&E R
(Instructions Concerning the Spontaneous Scripture), stating the following:
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The upper immortals ascend to heaven in broad daylight; the middle immortals
dwell in famous mountains such as Kunlun and Penglai, constructing palaces
in mid-air; the lower immortals often reside in caves and grottoes of various
famous mountains.

EANE AR T B, RS, BhahE s MiEERE S LI =2

Ziran Jingjue seems to be the Lingbao Zhenyi Ziran Jingjue % 5% H— F SREGHR (Instruc-
tions Concerning the Spontaneous Scripture of the True One of Numinous Treasure). This indi-
cates that the Lingbao scriptures also accepted the views of the Three Immortal Sages. As
Kunlun’s position in the constantly evolving Daoist cosmology gradually diminished, it
became inconvenient for the highly divine Lord Lao to continue to place its Great Diocese
in this inferior immortal realm.

However, while the early Daoist understanding of Lord Lao residing in Kunlun grad-
ually gave way to new beliefs, the shadow of Kunlun Mountain continued to loom over
the later legends of Lord Lao. As mentioned earlier, Kunlun enjoyed a unique position as
the center of the earth and the gateway to heaven during the Han dynasty.?* The passage
describing “Kunlun as Heavenly Ladder” in the Huainanzi {7 ¥ is considered to be the
most concise expression:

Ascending Kunlun Mountain, at a point twice its height lies Liangfeng Moun-
tain. Climbing it will not lead to death. Twice its height again lies the Xuanpu.
Climbing it brings spiritual elevation and the ability to control wind and rain.
Going up another two times its height leads to the top heaven, where climbing
it grants divine powers and access to the abode of the Taidi. Bk, jd:r
SRR L, B2 MASE. B bz, AR, G2 0%, feflam. s b

T4 LR, B2 T, &R R Z R, (S. Zhang 1997, 4.432).

Perhaps due to the strong and lasting influence of Kunlun as the ladder/gateway to
heaven, or perhaps because the early Daoist doctrine of Lord Lao’s “constant governance of
Kunlun” still held its influence, in the biographies of Lord Lao appearing after the Eastern
Jin dynasty —whether before or after his “conversion of the barbarians 1£.#”, or at a specific
time when his life or accomplishment was transitioned —Lord Lao often needed to return
to Kunlun for “ascending to heaven”. The “Laozi Huahu Jing Xu” & T-{LifI4%)F (Preface
to the Classic on Laozi’s Conversion of the Barbarians), which appeared during the Northern
and Southern Dynasties, stated that after completing the work of Imperial Historian of the
Zhou Dynasty, he “returned to Kunlun and would convert those in the land of the barbar-
ians 7 7 & iy, BRI 25 In the Yigie Daojing Yinyi Miaomen Youqi — V) T84S 3% 20 FT i
(Phonological Glossary of the Daoist Canon and The Origin and Development of Daoist Doctrine)
by Shi Chongxuan %52 % (d. 713), a similar description is quoted: “During the time of
King You (re. 782-771 BC), Lord Lao along with twelve jade maidens, twenty-four im-
mortals, and Guiguzi rode on the white deer to go out of the western strategic pass and
head north towards Kunlun gy £ -, ZHENE T " F . =AM, 6B R4 S5{E e H RE,
HVURE, b2 By 27,26 With the development of the worship of Lord Lao, especially the
well-known Daoist fervor brought about by the Tang ruling families’ recognition of Lord
Lao as their ancestor, the compilation and editing of Lord Lao’s biography were able to
rapidly advance and become essentially standardized. The basic contents of Lord Lao’s bi-
ography in later generations were inherited from the biographies written during the South-
ern and Northern Dynasties to the Tang Dynasty, which had strong stability. In relatively
late Daoist materials in the Tang and Song dynasties, we can still see the imprints left by
the early Kunlun legends on Laozi’s biography.

Xie Shouhao’s {57l (1134-1212) Taishang Hunyuan Laozi Shilue states that: During
the reign of King Zhao of Qin ZHM T (re. 306-251 BC), Lord Lao “left through San Pass,
crossed the Flowing Sands, ascended Kunlun Mountain, and returned to the Purple Sub-
limity Ultimate Palace 15 tH #U#, IRV, 5 B, BER L= 2

Du Daojian’s #i8 8 (1237-1318) Xuanjing Yuanzhi Fahui % %858 3548 (Dissertation
on the Original Meaning of the Mysterious Scripture): “The Sage Lao traversing the Flowing
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Sands in his later years, ascended to Kunlun and returned to the Purple Sublimity Ultimate
Palace ML TV, V65 B fr, WEM L2

A similar expression is quite common in the post-Tang biography of Lord Lao, al-
though such an association was particularly deliberate. In the Daoist belief during the
medieval period, and especially during the Tang Dynasty, the immortals could ascend
to heaven from every place, so specifically keeping “Kunlun” as a must-pass route for
ascension seemed to be unnecessary and cumbersome. For the present study, more im-
portantly, from the accounts of Xie Shouhao, Du Daojian, and others, it can be found that
Lord Lao was given a residence in a higher cosmic level: the Purple Sublimity Ultimate
Palace %61 I =. The issue of the Purple Sublimity Ultimate Palace is more complex and
will be discussed later. Next, the focus will be on the most important residence set up by
the medieval Daoists for Lord Lao: the Great Clarity Heaven.

2. Exquisite Palace and Hall in the Great Clarity Heaven

As one of the “Three Pure Ones =i%”, Lord Lao was commonly believed to reside
in the Great Clarity Domain/Heaven ‘Kif§35%/k of the Three Clarity Realms after the Tang
dynasty. Lord Lao’s stable placement in the Great Clarity Domain underwent a highly
complicated evolution in the medieval period. Due to a lack of sources, it is unknown
whether there was any doctrine debate surrounding Lord Lao’s shift in residence from
Kunlun to the Great Clarity Domain. But overall, as mentioned above, the early Heavenly
Master Daoism inherited the Kunlun belief from the Han dynasty and regarded Lord Lao
as a great deity on the Kunlun Mountain. This concept left some traces in the later legends
of Lord Lao. However, as the cosmological descriptions of Daoism in the Eastern Jin and
Southern Dynasties further developed, the Great Clarity Heaven quickly replaced Kunlun
as the common abode of Lord Lao.

Based on the available Daoist materials, we know that between the Han and Tang
dynasties, Daoism had various celestial realms theories, including three heavens, nine
heavens, thirty-six heavens, five hundred million heavenly realms, etc. There were also
diverse descriptions of the celestial realms with the same levels. Following the integration
of Daoist religious orders and textual systems starting from the Southern and Northern
Dynasties to the Sui and Tang dynasties”, these different understandings and interpre-
tations about the celestial realms were eventually consolidated into the widely accepted
“theory of thirty-six Heavens” during the early Tang clynasty30 The textual description of
this imagery of heaven was very common during the Tang and Song dynasties. Based on
“the summary of Daoist Three Caverns i #=i[570” in the Yunji Qigian, the following

structure can be seen’!:

Realms Names levels

Grand Canopy Heaven K%' K One level

Jade Clarity Domain 5% One level
Beyond the Three Realms Highest Purity Domain 55 One level
=Y Great Clarity Domain KiF i One level

Four Seed People Heavens Four Levels

UEEIEPN

. The Formless Realm & 57 Four Levels

IESIdi the Three Realms the Form Realm 4 7 Eighteen Levels
=N the Realm of Desire Al 5% Sixteen Levels

The three most important and supreme deities at that time were also embedded in the
Three Clarity Domains: Heavenly Worthy of the Primordial Beginning stk & governed
the Jade Clarity Domain, The Lord of Great Dao of Jade Dawn %/ KiEH (later known
as Heaven Worthy of the Numinous Treasure # 7 X&) governed the Highest Purity Do-
main, and the Great High Lord Lao governed the Great Clarity Domain. Upon learning
of such a result of the doctrinal integration, the main task now falls on tracing the early
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evolution of teachings that led to Lord Lao being embedded into the Great Clarity Domain
and becoming its host.

The complex process of the evolution and integration of the Daoist Heaven’s hierar-
chy before the Tang Dynasty has been deeply researched (see previous annotations). These
studies allow for the avoidance of countless intricacies that used to be difficult to overcome,
making the discussion more efficient and focused on the main theme. First, the process that
established the Great Clarity Heaven as one of the Three Clarity Heavens will be briefly
outlined. Fabrizio Pregadio’s in-depth research on the Great Clarity tradition shows that
the term “Great Clarity Heaven”, which later became associated with Lord Lao’s residence,
originally referred to the highest spiritual state that a practitioner could attain. With the
operation of Han dynasty alchemists, this spiritual state was transformed into the supreme
immortal realm that could be reached by taking the great elixir of Golden Alchemy. At the
same time, alchemical scriptures such as the Jiudan Jing JLFHE (Book of the Nive Elixirs),
Taiging Jing AI&E#S (Scriptures of the Great Purity), and Jinye Jing &% (Book of the Golden
Liquor) were regarded as sacred texts from the Great Clarity Heaven (Pregadio 2005, 35ff).
The “Great Clarity Tradition” created by the group of alchemists from the Han Dynasty
was not a “sect” or a strictly religious organization, but the knowledge system they built
around the great elixir could be shared internally and ultimately condensed into the “Great
Clarity section Ai& " scriptures in the Daozang.?? The traditional alchemists’ esoteric na-
ture made it difficult to sort out issues such as the era of creation, the process of transmis-
sion, and the mythological system of the Great Clarity scriptures.®> However, Ge Hong
clearly stated in his record of the transmission of his own Golden Alchemy technique from
Zuo Ci /% to Ge Xuan % %, that the rise of the Great Clarity tradition can be traced back
to at least the end of the Han Dynasty.3* In the same work by Ge Hong, there are several
passages describing the highest celestial realm, the Great Clarity Domain. One of them
stated that Great Clarity was located forty li above the earth, and its wind was so fierce
that mortal beings could not bear it*®. But here was a place where immortals lingered®.
The Laozi Zhongjing &1 H4 (also known as the Taishang Laojun Zhongjing K % FH H4E,
The Most High Lord Lao’s Book of the Center) is a peculiar Daoist scripture that listed over
fifty divine immortals with their corresponding explanations. This scripture’s compila-
tion date was disputed, but it was asserted early on that Lord Lao resided in the realm
of Great Clarity. He Jiangtao summarized several main views regarding the time of Laozi
Zhongjing: Haruki Kusuyama i 111 %45, Shigeki Maeda#i F %4, and Chie Kato kT
believed the book was written in the fifth century; Kristofer Schipper, John Lagerwey, and
Liu Yongming 21 7K B supported that this work was written during the Han Dynasty; Wang
Ka T Fand Ding Peiren | %1 considered this scripture to have been produced during the
Wei-Jin period, while Liu Yi iz, advocated for the early Eastern Jin Dynasty. He Jiangtao
agreed with the view of scholars such as Kristofer Schipper and believed this work was
composed in the middle to late Eastern Han Dynasty.?” Recently, Gao Tonglin suggested
that this was a work of the Liu Song dynasty, but one that extensively copied the previous
Daoist scriptures (T. Gao 2021, pp. 106-31). Regardless, there seems to be no problem
with the wide acceptance of the opinion that this scripture was written before the theories
of the Highest Purity and the Numinous Treasure Realms were commonly accepted. The
first immortal listed in the Laozi Zhongjing was the Supreme Grand One I ['’K—, who
was the father of the Dao and the pioneer of heaven and earth, located in the upper nine
heavens and within the realm of Great Clarity.® The author placed the Great Clarity as
the highest heavenly realm above the “Nine Heavens”. More importantly, in the sections
about the fifth and sixth immortals in the book, “Lord Lao” was mentioned:

Fifth Immortal: Lord of the Dao, also known as the One, is the central star of the
Polaris on the Central Pole of the Supreme Heavenly Lord... Above is the Primor-
dial pneuma of Great Clarity...Laozi and Taihe serve on his left and right... 5 i
Al EEE, W, 2R AR R R AR ET
KA Z A
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Sixth Immortal: Lord Lao is the soul of heaven and the ruler of nature, always at-

tending to the Lord of the Dao’s side. Therefore, we nine immortals are called the

Nine-Headed Lord. F75#iill: 28, R #W, BAHW, WAHEREA77.
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Fabrizio Pregadio believed that the “Supreme Grand One” and the “Lord of the Dao”
in Laozi Zhongjing are both Dao or One, essentially the same deity.?0 If so, the Lord of
the Dao is not only “above the Primordial pneuma of Great Clarity”, but is also within
the realm of Great Clarity. The presence of Lord Lao and Taihe (the seventh immortal in
the same book, “the spirit of heaven TQZ'-E%,”“) alongside Lord of the Dao naturally placed
them within the realm of Great Clarity as well. The discovery of early literature that explic-
itly placed “Lord Lao” within Great Clarity is exciting, but it is worth considering whether
this “Lord Lao” is really our deified version of Laozi. A section clearly modified from
the “Fifth Immortal” and “Sixth Immortal” in Laozi Zhongjing appeared in the Dongzhen
Taiyi Dijun Taidan Yinshu Dongzhen Xuanjing i JLR— 7 RXFFBEEIH I X 48 (Supreme One
and Lord Emperors Secret Scripture of Grand Elixirs and Mysterious Scripture of Cavern Truth
Canon), which was compiled during the Six Dynasties period.*?

Taisu Jun Yuancheng Laozi, also known as the soul of heaven, governs in the

Great Clarity Domain, within the Curved Array. He serves the Emperor Lord

and is in charge of the pneuma of the True Primordia, hence he is known as

Taisu Jun. Taihe Jun Huangcheng Laozi is the spirit of heaven, who also gov-

erns within the Great Clarity Domain and Curved Array. He is known as Taihe

Jun and serves the Heavenly Emperor, in charge of the pneuma of the True Em-

bryo. ...Taisu Yuancheng Laozi constantly serves the Emperor within Great Clar-

ity; while Huangcheng Laozi serves the Heavenly Emperor and can be found

in and out of Purple Sublimity, located in Kunlun. K#FEHICHE T, TFRKZH,

HEERIH LT, AN, EEwE, AT, SEEREE R KAH 2R

T, R, TNATERIE AR N, SR EURAE, AR, LAGc . ... PN
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Undoubtedly, this scripture of the Six Dynasties showed that the two “Laozi” and
their Emperor Lord were situated within the realm of Great Clarity. However, the fact
of two “Laozi” (or Lord Lao in Laozi Zhongjing) suggests that this title may not exclusively
refer to the “Great High Lord Lao”. Despite the existence of such doubt, based on an overall
observation of the citation and this scripture, the Lord Lao in the above context should
still mean the deified Laozi, the Great High Lord Lao. Based on the above citation, Lord
Lao said “we nine immortals are called the Nine-headed Lord”. It is not difficult to infer
that the first-person pronoun “I/we & (5%)” was the deity (Lord Lao) who was proclaiming
this scripture. The end of the scripture quoted the Shenxian Xuantu Al Z & (Mysterious
Images of Divines and Immortals) to speak about the requirements for the propagation of
this scripture, commanding those who obtain it to carefully study it in “my” (still without
specifying the name of the deity) voice. This suggests that the scripture was originally
meant to be spoken through the mouth of a certain deity. In other words, all the first-
person pronouns in this work pointed to the same deity. Based on the titles of the scripture,
Laozi Zhongjing, Taishang Laojun Zhongjing, or Laozi Lizang Zhongjing & T IEM 4L (Laozi’s
Book of the Center on Inspecting the Viscera),** it can be inferred that the deity revealed the
scripture was either Laozi or the Great High Lord Lao, and the term “I” in this text should
be referring to our Lord Lao.

In the Great Clarity tradition, the records about the transmission lineage of alchemical
techniques also pictured the Great Clarity Heaven as the abode of the Great High Lord Lao.
Lord Lao was seen as an important link in the transmission of the Great Clarity scriptures.
Yunji Qigian was compiled in the Song Dynasty (960-1279), but it was mainly compiled
from earlier Daoist texts. It summarized the brief religious history of the Great Clarity
section of the Daoist canon:
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Great Clarity. Master Meng said: “... These scriptures elucidate the art of the Golden
Alchemy, and those who master it can ascend to the realm of Great Clarity, so it is called
Great Clarity..”.

Firstly, the Great Clarity regards the Great One as its origin.

... The Jiujun Shenming Daoyao says: “The Taiging Zhong [ing came from Lord Lao
and was passed down to Yuanjun and the Jiuhuang Zhenren.”... The Zhengyi [ing
mentions: “The Taiging Jinye Tianwen Dili zhi Jing consists of forty-six volumes”.
This scripture mainly discusses Golden Alchemy and also includes astrological
and meteorological calculations, I should not show its details here. According to
the Mo Lu, in the first year of the Han An era (142), the Great High transmitted
these forty-six volumes of scripture to the Heavenly Master, and they have been
passed down ever since.

BRI, fAMR: PRAS W BT 22 48T, MR 2 A 3 AR, OGS AG -
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In this summary, Lord Lao both served as the inheritor and transmitter of scriptures
among the gods in the Great Clarity Heaven and a divinity who transmitted the Great
Clarity scriptures to humanity through the Heavenly Master Zhang Daoling.*® Legends
about Lord Lao’s participation and even leadership in the transmission of the Great Clarity
scriptures are clearly evident in the materials on immortals. In Du Guangting’s )2
(850-933) Yongcheng Jixian Lu, such as in the story of (Supreme) Yuanjun’s teaching the
Taiging Shendan Jing, Lord Lao still appeared as a guiding figure.*”

According to materials such as the Dongzhen Taiyi Dijun Taidan Yinshu Dongzhen Xu-
anjing, in the Highest Purity doctrine, Lord Lao was placed in the Highest Purity Heaven,
but was not the main deity of this realm. However, the elevating movement of Lord Lao’s
godhood in the Han Dynasty, and especially the further popularization of the Daoist teach-
ings that revered Lord Lao as the Dao, made the later Daoist believers easily shape Lord
Lao as the host of the Great Clarity Realm. From the results reflected in the literature, this
was indeed the case. However, even as his identity as the “god of the universe” (or the
incarnation of the Dao) became the mainstream belief in Daoism during the Eastern Jin
and Northern and Southern dynasties, the actual status of Lord Lao, the highest deity of
the Great Clarity realm, suffered a decline in the divine world and his heavenly realm’s
position also decreased (although retaining the same name). Now, let us turn our atten-
tion to the views of the Highest Purity and Numinous Treasure Heavenly Realms, Three
Heavens (or Three Pure Ones), and the dwarfing of Lord Lao’s Great Clarity residence.

Highest Purity and Numinous Treasure were important Daoist traditions that emerged
in southern China during the Eastern Jin and Southern Dynasties. Along with the pre-
existing Orthodox and One Covenant with the Powers, they dominated the Daoist move-
ment for the following centuries and blended to form the mainstream Daoist doctrine.
From the “Thirty-Six Heavens” model (See previous table), formed by integrating the
heaven views of the Highest Purity and Numinous Treasure, it can be observed visually
that the Great Clarity Heaven where Lord Lao resided was no longer the highest as before
in the traditional Great Clarity system, but only the fourth-ranked celestial realm and the
lowest of the Three Purity Heavens. The evolution of the “Three Heavens” during the
Han and Tang Dynasties is also worth a brief discussion. The “Three Heavens” had vari-
ous meanings, and these different meanings became intertwined due to the integration and
analogy made by Daoist followers. The Heavenly Master Daoism, which emerged at the
end of the Han Dynasty, first proposed the “Three Heavens” belief to replace the “Six Heav-
ens”, which had become outdated Qi #%& (Z. Wang 1999, pp. 22-49; Lu 2018a, pp. 60-64;
Zhao 2006, pp. 4348, etc.). But based on the existing materials, the “Three Heavens” at this
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time only appear as names such as “Mystery and Prime Supreme Three Heavens of Great
Clarity Aif X 7¢ E=K”, and it seems to refer to a heavenly realm called the “Three Heav-
ens”, rather than three different levels of a heavenly realm (Kobayashi 1990, pp. 482-510;
W. Sun 2022, p. 34). According to Lu Min’s research, the formation and development of
the “Three Heavens” went through several stages, including combining the Three Heav-
ens with the Pure Tenuity Heaven {5 K, Leftovers of Yu’s Food Heaven &K, and
Great Scarlet Heaven K 75°K; corresponding with the Jade Clarity Domain, Highest Purity
Domain, and Great Clarity Domain; and placing important figures such as the Heavenly
Worthy of the Primordial Beginning, the Lord of Great Dao of Jade Dawn, and Lord Lao
within the Three Heavens at different stages. Until Lu Xiujing's FE&#F (406-477) day,
the “Three Heavens” had not yet been associated with the Three Clarity Domains =515,
nor had it been split into the three levels of heaven.*® Sun Weijie has pointed out that it
was not until the Liu Song Dynasty that the Taishang Santian Zhengfa Jing K b =K IEVE#
(Scripture of the Correct Law of the Three Heaven) provided descriptions of the Pure Tenuity
Heaven, Leftovers of Yu’s Food Heaven, and Great Scarlet Heaven that were higher than
the more traditional Nine Heavens. Another work, Shanggqing Waiguo Fangpin Qingtong Nei-
wen IE AN T BN S (Esoteric Text of the Green Lad on the Goods Deposited in Foreign
Countries), which dates back no earlier than the Liu Song Dynasty, proposed the concept
of the Three Clarity Heavens—Jade Clarity, Highest Purity, and Great Clarity. However,
it regarded the Pure Tenuity Heaven, Leftovers of Yu’s Food Heaven, and Great Scarlet
Heaven as the upper, middle, and lower layers of the Jade Clarity Domain, rather than cor-
responding to the Three Clarity Domains as they did later (W. Sun 2022, pp. 34-35). The
popularization of the new integrated “Three Heavens” such as “Jade Clarity-Pure Tenu-
ity” and their corresponding hierarchical relationships clearly did not occur before the Liu
Song period. What is even more complicated is that the Daoist traditions that emerged in
the Eastern Jin and Southern Dynasties, such as Highest Purity and Numinous Treasure,
were relatively easy to reach a consensus on the issue of Jade Clarity and Highest Purity
when sharing ideas about the heavenly realms. However, there was more hesitation re-
garding the question of where Lord Lao resided in the “Great Clarity Heaven”. Lu Min
noticed this and pointed out that the ancient Numinous Treasure Scriptures Duren Jing
FE N&E (Scripture of Saving Human Beings) only mentions Jade Clarity and Highest Purity,
without Great Clarity. When Wushang Miyao quoted the Sanhuang Jing =248 (the Writ of
the Three Sovereigns), it listed Jade Clarity, Highest Purity, and Supreme Pole Xfik (rather
than Great Clarity) as the heavenly realms where the Three Caverns immortals are living.
The last seat beside Jade Clarity and Highest Purity among the Three Pure Domains posed
a difficult choice between Great Clarity and Supreme Pole in the Daoist doctrine of the
Northern and Southern Dynasties. In the end, “Great Clarity” emerged as the winner, but
“Supreme Pole” also pointed out other forks in the journey of searching for Lord Lao’s res-
idence. These issues will be addressed later in this paper. By the end of the Northern and
Southern Dynasties, the Great Clarity Domain eventually became the lowest level among
the Three Realms, stabilized and undisputed. In the Shangqing Taishang Kaitian Longgiao
Jing &K EBIRFEBIAS (Book of the Dragon Stilts That Open up Heaven, a Supreme Purity
Scripture of the Most High), which is often used as the classical Daoist cosmological litera-
ture of the Northern and Southern Dynasties, the names and hierarchy of the Three Clarity
Domains have been determined:

The way of the transcendents/immortals regards life as the most important [thing],
therefore it cultivates it/life. At first, cultivators practiced in the mortal world, but
as they delved deeper into their cultivation, they entered the immortal realms.
Through constant migration, they advanced step by step, first entering the Great
Clarity Domain as immortals, then the Highest Purity Domain as Perfect Be-
ings, then the Jade Clarity Domain as Saints, and finally reaching the realm of
Grand Canopy —where they achieve the ultimate state of the Dao. filiiE £/,
HABE. il Fi8, A KE. BIWAK, BAEFE. BHAE, EAEF. &
BNIE, ERORHE, Bz Y
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As the concept of Three Clarity Heavens gradually took shape, the hosts in the Three
Heavens also underwent some adjustments.

The final combination of Heavenly Worthy of the Primordial Beginning, Heaven Wor-
thy of the Numinous Treasure, and Lord Lao were not the original three main deities. The
“three Treasure Lords — # 1" who were believed to uncover the Three Caverns Scriptures
were originally the most prominent deities in the Three Pure Domains. Dongxuan Jiutian
Jing WX JLRE (Nine Heavens Scripture of Dongxuan) quoted by Wushang Miyao explained
that the Heavenly Treasure Lord X% # was the deity of the Great Cavern, who revealed
the Great Cavern scriptures in the first year of the Longhan #£ era and was known as the
“Supreme Vast Possession Jade Clarity Palace /5 - K £iE="; the Numinous Treasure
Lord % ¥ H, the Cavern Mystery deity who revealed the Cavern Mystery scripture in the
first year of the Chiming 7] era and was then known as the “Jade Purity Seven Trea-
sures Pole Star Terrace of Supreme Purity Capital of Mystery 5 % #8 EiE- L8 &=,
the Divine Treasure Lord ##{# was the deity of Cavern Divinity, who revealed the Cav-
ern Divinity scriptures in the first year of the Shanghuang " & era and was known as the
“Three Sovereigns Great Clarity Supreme Pole Palace = £ il A& Ak E5” .50 This view-
point had a strong influence from the late Southern and Northern Dynasties to the Sui and
Tang Dynasties. In the early Tang Dynasty, the Daomen Jingfa Xiangcheng Cixu recorded a
dialogue between Pan Shizheng and Emperor Gaozong # #i5% (re. 649-683). This book
repeatedly mentioned the notion that the Three Heavens, including Pure Tenuity heaven,
were equivalent to the Three Domains including the Jade Clarity Domain, and the Three
Treasure Lords, respectively, governed the Three Domains. However, there is a lack of di-
rect explanation about whether Lord Lao was the host of Great Clarity.?! From Li Heshu’s
examination into the process of the formation of the “Three Pure Ones” as supreme deities,
itis evident that Heavenly Worthy of the Primordial Beginning, the Lord of Great Dao, and
Lord Lao gained significant prestige during the early medieval Daoist movement. These
three became widely recognized as the ultimate deities in the Tang dynasty, but their sta-
tus as the supreme deities of the Three Pure Domains was the result of hundreds of years
of evolution that culminated in the late Tang and even early Song dynasties (H. Li 2019,
pp- 1-55). However, under the influence of the Great Clarity tradition, the combination
of Lord Lao and the Great Clarity Heaven has always disclosed a close relationship. In
other words, although the Great Clarity Heaven was only one of the optional components
of the Three Clarity Heavens, there was ambiguity as to whether Lord Lao was the high-
est deity of Great Clarity Heaven, but the concept of Lord Lao being in Great Clarity had
almost never been questioned. Wang Xuanhe [ (ca. 680) in his Sandong Zhunang
=i 2k% (The Pearl Bag of the Three Caverns) explicitly stated that “the Supreme Pole Palace
in the Great Clarity Domain is home to Great High Lord Lao, and it is located above the
thirty-third heaven X () j§8ERRE, IR &R, fifE =+ =Kz .52 Although
Du Guangting hoped to explain the idea that Lord Lao could exist in multiple universes
by using the concept of Lord Lao possessing multiple incarnations, he still had to rely on
traditional beliefs and place Lord Lao’s main residence in the Great Clarity Heaven. Ac-
cording to Du Guangting’s Daode Zhenjing Guang Shengyi 1818 FLAS # B2 2% (Explications Ex-
panding upon the Sage’s Commentary on the True Scripture of the Way and Its Power), Lord Lao
“spreads his incarnations and applies the appeals without any boundary or limitation. But
Lord Lao’s body is pure and inactive, remaining constantly in the palace of Great Clarity
Gy TN, I8 R B 2, TR R KIS 2 = #8753 Lord Lao’s “temporary
residences” created by the Daoist doctrine movement in the Six Dynasties could be our clos-
ing focus. By examining these temporary residences, there is an opportunity to glimpse
into other possible—though interrupted —trajectories of Daoist thought in their evolution.

3. The Purple Sublimity Ultimate Palace, Supreme Pole Domain, and the Difficulties
in Integrating the Godhood of Gold Portal Latter Saint

In addition to the influential beliefs of the residences of Kunlun and Great Clarity,
there were also the perspectives that Lord Lao resided in the Purple Sublimity (Ultimate)
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Palace %7#( )% and the Supreme Pole Heaven Kfii k. These viewpoints had a certain
influence at that time but gradually fell out of favor. These temporary abodes of Lord Lao
can be understood as cutoff branches in the evolution of Daoist thought.

3.1. Lord Lao’s Purple Sublimity Ultimate Palace

The mentions of Lord Lao residing in the Purple Sublimity Ultimate Palace were not
particularly rare in medieval Daoist scriptures, but the relevant records were ambiguous
and confusing. During the Tang dynasty, when annotating the Duren Jing, Li Shaowei
Z=/bfll quoted an earlier text, the Yin Shi Xuanzhong Ji 7K Z HiL (Yin's Record of the Mys-
teries), stating that the “Great High Lord Lao constantly resides in the Purple Sublim-
ity Palace, also known as the Heavenly Sovereign, the Heavenly Worthy of the Great
One, and the Gold Portal Saint Lord X F#E & HEME, —5EKE KM, —FEKOKE,
—9 A E R 5 Xuanyi Z £ (fl. the late 7th to early 8th century) also noted this Daoist
view, stating: “Laozi descended from the Purple Sublimity Palace and conferred the Heav-
enly Master position on Daoling& T4 e I, #Z2IEFERKAIZAT”.55 “Shi Lao Zhi”
(Chapter on Buddhism and Daoism) in the Wei Shu (the History of Wei) B &5 F &5 writ-
ten by Wei Shou #14 (507-572) stated: “the origin of the Daoist tradition is derived from
Laozi... residing in the Jade Capital, he is the leader of the God-Kings; descending into the
Purple Sublimity he is the master of the flying immortals ERZE, HRNETF...... FEER,
R T2 R PRSI, ATflz £ 5 Medieval Daoist believers devoted painstaking ef-
fort to explaining the Purple Sublimity Palace, but undoubtedly, the root of this Daoist
heavenly palace was the traditional astronomy concept of the Purple Sublimity Enclo-
sure % f3H. In the Wushang Miyao, the Seven Treasures Purple Sublimity Palace of Pri-
mordial Yang of Xuandu X #5875 L 8 %= located in “the Grand Palace of Primordial
Yang JGPH K E” was incorporated into the system of “The Palace of the Celestial Officials
REE”.Y Celestial Officialsk Ffwas the Chinese ancient astronomical term correspond-
ing to star patterns. If we recall the above analysis of the Laozi Zhongjing and the Dongzhen
Taiyi Dijun Taidan Yinshu Dongzhen Xuanjing, we can see that Laozi (and Daojun) were sit-
uated at the “Central Star of the Polaris on the Central Pole Fii{t /& #1 J¢ £ and “Within
the Gouchen 4.2 N”, both of which were the names of constellations. Regarding this,
the important medieval astronomical text “Tianwen Zhi” in Jin Shu & #- K& (Chapter
on the Astronomical Record in Jin History) may offer some inspiration.

The Five Stars of the North Pole and the Six Stars of the Curved Array are all in
the Purple Sublimity Palace. The North Star is the most revered of the North Pole,
and Pivot Star is the pivot of heaven. ... The star east of the North Pole is called
the Recorder Under the Pillar, which oversees the recording of sins. JtikfiE,
HBNE, BERE . b, JbRREE W, AR, R2MEb. R,
FIF: N5, 5008, (Fang et al. 1974, 11.289)

“The Purple Palace” referred to the central palace of the constellation Purple Sublim-
ity Palace. “Recorder Under the Pillar £ T %" was one of Laozi’s common appellations.
As is well known, it is believed that Laozi once served as this official during the Zhou dy-
nasty. Although there is a lack of direct documentary evidence, such a connection may
have stimulated some Daoist practitioners to place Lord Lao’s residence in the Purple Sub-
limity Palace of the Stars, especially considering that the Purple Sublimity Palace was the
core institution in the sky.

The traditional astronomical knowledge about the Purple Sublimity Palace should be
one of the origins of the Daoist imagination of their newly created universe. However,
the universe depicted by Daoists differs significantly from the traditional astronomical de-
scriptions. The latter’s main purpose was “observing the sky to determine the agricultural
time #{ 4% K. The descriptions of the heavenly realm continuously created by the Daoist
believers during the Han and Tang dynasties always tried to transcend the boundaries of
traditional constellation worship. The different individuals made various interpretations
of the Purple Sublimity Palace where Lord Lao resided. For example, “The Stanzas on the
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Offices of Three Realms == ff it in Wushang Miyao included several versions of the
Purple Sublimity Palace:

Purple Sublimity Palace. It is located at Yuming Field outside the Northern
Sea, on the Xuanlong Mountain where the Lady of the Purple Sublimity resides.
s AEALRANR B XL, SRR AN TR -

Purple Sublimity Ultimate Palace. It is situated at Mount Jade-Capital in the
northwestern part of the Grand Capital of Mystery. % b= . AEZX AL E
Hilre

Seven Treasures of Purple Sublimity Palace. It is located at the Mount Jade-
Capital in the Grand Capital of Mystery. LI = . A7ERKXHB LR 1L,

Seven Treasures Pole Star Terrace of Primordial Yang of Capital of Mystery is
where the Heavenly Worthy of the Primordial Beginning is in a state of peace and
no-action and left to ponder all living beings. Z#{ul- L KM= . A EMH0E
RIS, BRI, R H Ik 2 .58

In the above Purple Sublimity Palaces, besides the realm of the Lady of the Purple
Sublimity, all the other celestial Purple Sublimity Palaces appeared to be the varied results
of Daoism interpreting the same celestial Purple Sublimity Palace.

Based on the current Daoist scriptures, it can be found that there were several differ-
ent views on which celestial level Lord Lao’s Purple Sublimity Palace was located. Several
celestial realms, including the Grand Canopy K ##, Highest Purity, Jade Clarity, and Great
Clarity, had been considered as its location. In the Taishang Dongxuan Lingbao Yebao Yinyuan
Jing X Pl % % 8 SN ARAS (Scripture of the Most High from the Dongxuan Lingbao Canon
Regarding Retribution and Karmic Causes), which was approximately written during the
Northern and Southern dynasties, the deity self-reported his incarnations in different iden-
tities in the realms of Jade Clarity Domain, Highest Purity Domain, Great Clarity Domain,
Palace of Primordial Yang, and the Purple Sublimity Palace.”® From this narration, it can be
inferred that the author of this scripture seemed to believe that the Purple Sublimity Palace
was located somewhere outside the “Three Clarity Domains =155, but the specific loca-
tion was not mentioned. The viewpoint that the Purple Sublimity Palace was located in the
Supreme Grand Canopy Heaven was supported by some Numinous Treasure scriptures.
For example, the Dongxuan Lingbao Yujing Shan Buxu Jing I 2 % 8 £ 50 LD &8 (Lingbao
Scripture on Pacing the Void at Jade-Capital Mountain) stated: “the Jade-Capital Mountain of
Mysterious Capital is above the Three Clarity Domains, keeping spotless and dustless. The
Jade Capital Golden Portal, Seven Treasures Mastery Terrace, and the Purple Sublimity Ul-
timate Palace stand on this mountain Z#SEp{IIE=IEZ I, MO, FA R4,
CHZE., &R e, P =870 In the Taishang Dongxuan Lingbao Zhihui Zuigen
Shangpin Dajie Jing X L 2 % 97 F5 R HE AL _E 5 KRS (Lingbao Scripture on the Supreme Great
Rules of Wisdom Concerning the Roots of Guilt), when describing this scripture’s result, it
stated: “this text should be sent back to the Seven Treasures Mastery Terrace in the Purple
Sublimity Palace above the Grand Canopy 30 j# K## 2 F-4gs X a2 b 81 Lu Xiu-
jing’s Dongxuan Lingbao Zhai Shuo Guangzhu Jiefa Deng Zhuyuan Yi il % % 87 75 5 e 48 7 £ 1%
W% (Observations on the Lingbao Retreat, Especially on Lights, Beacons, Rules, Punishments,
Lamps, and Vows) shared a similar view.®> However, the placement of the Purple Sublim-
ity Palace in the Highest Purity Domain was also mentioned in materials from around the
same period. In the Dongxuan Lingbao Ziran Jiutiansheng Shenzhang Jing i % % 2 F SR LK
A EELS (Stanzas of the Life Spirits of the Nine Heavens from the Dongxuan Lingbao Canon),
it said that the Numinous Treasure Lord resided in the Highest Purity Heaven and his
residence was known as “the Jade Capital Seven Treasures Pole Star Terrace of Supreme
Purity Capital of Mystery [i# % #§ T 5i -t % 245”9 The Taishang Lingbao Hongfu Miezui
Xiangming Jing X b8 TSR IKIRAZ L 4L (Scripture of the Metaphoric Names for Eliminating
Guilt and Increasing Good Fortune) which was possibly compiled during the Tang Dynasty,
held that the Cavern Mystery Twelve Scriptures existed in “the Purple Sublimity Palace
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of Seven Treasures of Primordial Yang in the Leftovers of Yu’s Food Heaven of the High-
est Purity Domain [J#35% & K 2 #0k5 L8 %47 %4 The view that the Purple Sublim-
ity Palace was located in the Jade Clarity Heaven was not very common, but it was not
completely absent either. The Qiyu Xiuzhen Zhengpin Tu L3848 H3% fhl&] (Diagram Demon-
strating the Hierarchy of Degrees in the Practice of the True and of the Seven Regions) might be
written during the Northern and Southern Dynasties. It was important for understand-
ing the arrangement of the heavenly realms in Daoism. The book stated that the domain
governed by the Great High Lord Lao was the Great Clarity Domain, and it also indicates
that the Purple Sublimity Palace was in the Pure Tenuity Heaven of the Jade Clarity Do-
main KGR % In later Daoist materials, there were occasional attempts to combine
the concepts that “Lord Lao governs the Great Clarity Domain” and “Lord Lao always re-
sides in the Purple Sublimity Palace”. As a result, the Purple Sublimity Palace was placed
within the Great Clarity Heaven. The Taishang Dongshen Sanyuan Miaoben Fushou Zhenjing
K bR = JC Wb AR 25 FLEE (Real Scripture of Blessings and Longevity, Revealing the Marvelous
Root of the Three Principles, from the Dongshen Canon), compiled by Miao Shanshi 3% in
the Yuan Dynasty (1271-1368), stated: “The Great Saint Ancestor Mystery and Prime Dao
Virtue Heavenly Lord Great High Lord Lao KE#H X Jeiéi R B K |2 is in the Purple
Sublimity Palace of the Great Clarity Domain”.®® However, this viewpoint did not con-
form to the established Daoist description of the heavenly realm and ostensibly had no
significant impact.

From the above discussion, it can be seen that the Purple Sublimity Palace was be-
lieved to be Lord Lao’s residence. However, as Daoist cosmology rapidly evolved and
adjusted, both the location of this Palace and the abodes of Lord Lao were rapidly changed
in the Daoist faith. Ultimately, within the integrated Daoist universe, the Purple Sub-
limity Palace became a palace under the rule of the Lord of Great Dao of Jade Dawn in
the Highest Purity Domain and was no longer associated with Lord Lao. Although this
heavenly palace no longer belonged to Lord Lao, the influence of the old belief was not
completely eradicated. In the Hunyuan Shengji IG5 E4L (Annals of the Sage of Undifferenti-
ated Beginning) written during the Song Dynasty, it was still believed that after Lord Lao
went west through the San Pass #{[#, he “ascended Kunlun and returned to the Purple

Sublimity Palace”.®”

3.2. The Supreme Pole Domain and the Godhood of the Gold Portal Latter Saint

As mentioned earlier, in the development of the Daoist cosmic concept during the
medieval period, there was a potential struggle between the Supreme Pole Domain and
the Great Clarity Domain. Although the Great Clarity Domain ultimately emerged victo-
rious and became the eternal residence of Lord Lao, the Supreme Pole Domain that once
housed Lord Lao continued to play a sustained role in the Daoist doctrine. While the heav-
enly realms ruled by Lord Lao were constantly adjusted, the Gold Portal Latter Saint was
gradually identified with Lord Lao, and this deity was thus mixed into the scheme of the
spatial arrangement of the Daoist universe. This assimilation phenomenon was both con-
fusing and fascinating.

As mentioned above, it was not until the end of the Northern and Southern Dynasties
that the Great Clarity Domain became one of the “Three Clarity Domains”. The descrip-
tion of the Divine Alchemies in Daoji Jing {4 (The Scripture on the Trace of Dao) listed
the Great Clarity Alchemy, Supreme Pole Alchemy, Highest Purity Alchemy, and Jade
Clarity Alchemy in order of their belonging to the celestial realms from low to high.® This
showed that the Supreme Pole Realm was at a higher level than Great Clarity but lower
than Highest Purity. The quotation of Sanhuang Jing in Wushang miyao recorded, “there-
fore, the Great Cave is on the Jade Clarity, the Cavern Mystery is in the City of Highest
Purity, and the Total Name of the Cavern Divinity is in Supreme Pole ¥ K ER £ I,
T 2 RIFE RS 13 2 38, A P48 5% RITE 2 KA % Tt can be inferred that “in the early version
of the Sanhuang Jing, the Three Pure Realms were actually composed of Jade Clarity, High-
est Purity, and Supreme Pole”.”? The process of Lord Lao being placed into the Supreme
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Pole Heaven is not very clear, but more pieces of evidence support this fact. First are the
titles that Lord Lao owned. Zhengao it (Declarations of the Perfects), compiled by Tao
Hongjing P54 5% (456-536), one of the fundamental texts of the Highest Purity scriptures,
mentioned that the Lord of Great Dao of Jade Dawns was the descendant of the Great
Dao—“the Perfect of the Highest Purity and the teacher of Lord iGN, 2&H L fili”.
“Lord Lao is the disciple of Great High (the Lord of Great Dao of Jade Dawns). Lord Lao
knew the secrets of longevity when he was seven years old and became the Perfect of the
Supreme Pole ZH#, K L2 sF. F-LpkimaHRA 2 B, j& Ay KARE N (Tao and Zhao
2011, 5.78). Wang Xuanhe’s Sandong Zhunang stated: “The Grand Mystery is the capital
of the Patriarch of Supreme Pole. Laozi resides here and responds to all directions KELH,
KSFEARE 2 . & THBL, (IE+J5, AATAfik” .7t “Taizong Jizhu A5k +=" appeared
to be a reversed version of “Taiji Zongzhu Kiifi5% 3" (the Patriarch of Supreme Pole). Wang
Haoyue discovered that in the Taiji Zuoxiangong Qingwenjing AR/ Al A FEFIAL (The Scrip-
ture Originate from Taiji Zuo Xiangong’s Question), the divine name of Lord Lao was Superior
Laozi of the Most High and Supreme Pole, Superior Master K s B3 1 # FykAl
and the Perfect of the Supreme Pole, Superior Master A3 A i _F 466,72 Tt is suspected
that the influence of the Perfect of the Supreme Pole Xu Laile #2¢#)) in the Numinous
Treasure scriptures became much greater, leading later believers to mistakenly accept that
“the Perfect of the Supreme Pole” was especially referring to Xu (H. Wang 2022, pp. 49-50).
From such names, it can be inferred that Lord Lao did hold the positions of “the Perfect
of the Supreme Pole” and “the Patriarch of Supreme Pole”, and his relationship with the
Supreme Pole Domain was evident enough. More visual materials showing Lord Lao re-
siding in the Supreme Pole Domain were the descriptions of celestial hierarchies in Qiyu
Xiuzhen Zhengpin Tu and Zhenling Weiye Tu ¥ % 3£ (Table of the Rank and Functions in
the Pantheon).

Qiyu Xiuzhen Zhengpin stated that “the way of cultivation, from the mundane to the
holy, ascends and descends through seven realms & Z %, £t L ZE %, 7 [%-E18”, and then
showed a listing of the immortal titles in each of the seven realms in order. The general
framework is as follows:

Stages Host
First Fruit: Immortal of the Cave Palaces
E IE STIELIDN

Second fruit: the Perfect Immortal of the Void
Palaces on the famous mounts
FoRALZ FEE A

Third Fruit: the Perfect of Nine Palaces
HEURBIVERAN

Fourth Fruit: Great Clarity Supreme Great High Lord Lao
Immortals 2 PY SR FE A7 25 K35 FAl
Fifth Fruit: The Perfects of the Supreme Pole The relevant palaces are above Great Clarity

B R KRR N R and below Supreme Clarity, governed by
Lord Lao.

Sixth Fruit: The Perfects of Highest Purity It is located above Supreme Pole, in the

AR EFEREA Highest Purity Domain, governed by The
Lord of Great Dao of Jade Dawn.

Seventh Fruit: Jade Clarity Sages Merged with Dao.

AR A EEEAN

It can be seen that the author of Qiyu Xiuzhen Zhengpin Tu generally accepted the
mainstream Daoist cosmological structure combining the Three Heavens, Three Clarity
Domains, and Three Honors (Lord Lao, Lord of Great Dao of Jade Dawn and Heavenly
Worthy of the Primordial Beginning). However, this text gave a rather unique explanation
regarding the immortal beings occupying the Great Clarity and the Supreme Pole Fruit
Positions. While the Great Clarity Domain where Lord Lao resided was described similarly
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to the contemporary accounts, the Supreme Pole Fruit Position and relevant palaces were
located in a special space above Great Clarity and below Highest Purity. This area was
also attributed to Lord Lao’s jurisdiction. In this system of immortals and transcendence
realms, Lord Lao remarkably occupies two different “fruit positions” and two immortal
domains simultaneously. This clearly problematic issue could only be explained by the
author’s imperfect attempt to blend the divergent and conflicting doctrines.

Compared with the Qiyu Xiuzhen Zhengpin Tu, the case presented in the Zhenling Weiye
Tu was even more complex. The latter involved the structural contradictions caused by the
blending of Lord Lao and the Gold Portal Latter Saint. The Zhenling Weiye Tu was believed
to have been originally created by Tao Hongjing and later re-edited by Liigiu Fangyuan
[l 7735 (d. 906). This work divided the Daoist deities into seven levels according to their
ranks, and each level had the positions of left, middle, and right.

Levels in the Zhenling Weiye Tu

Jade Clarity
Highest Purity
Supreme Pole
Great Clarity

Nine Palaces

Three Officials =&
Feng Capital & #f

The existence of the Supreme Pole Domain can be clearly seen from the above struc-
ture. Amid the Great Clarity realm was the “Great Clarity Great High Lord Lao” with
the note indicating that the “Lord of Great Clarity, rules over all people below Xifi &,
THERE R (Tao et al. 2013, p. 169). This was consistent with the popular Daoist belief that
Lord Lao governed Great Clarity. However, the problem was that other deities or “in-
carnations” of Lord Lao also appeared in the Great Clarity Domain. “Lao Dan %H”,73
one of the recognized names or incarnations of Lord Lao, occupied the right position
of the Supreme Pole. “Left Perfect of the Supreme Pole, the Central Yellow Lord Lao
A N 3, who occupied the left position of the Supreme Pole, was also an
early deity incarnation of Laozi. Based on the descriptions in the medieval Daoist scrip-
tures summarized by Wang Jiakui, it appeared that Daoist practitioners at that time be-
lieved that the Central Yellow Lord Lao was a disciple of the Lord of Great Dao of Most
High. He mastered Dao at the age of seven and finally achieved the status of the Perfect of
the Supreme Pole. So why were these identities of Lord Lao placed in different immortal
realms? Did Tao Hongjing and Liigiu Fangyuan not realize that the Great Clarity Great
High Lord Lao, Lao Dan, and the Left Perfect of the Supreme Pole the Central Yellow Lord
Lao were all different godhoods of Laozi? One possible answer is that Tao Hongjing and
Liigiu Fangyuan could only rely on the descriptions in the existing scriptures to arrange the
hierarchy of these deities. The contradictions inherent in the different scriptures could not
be completely eliminated. The sacred nature of these scriptures limited the ability of Tao
Hongjing and other Daoists to integrate all the doctrines into a coherent whole. Therefore,
regardless of the intentions of Tao and Liiqiu to organize a clear and systematic genealogy
of deities, and to understand the origins of divine beings and their godhoods, they still
had to strictly adhere to the original descriptions in the scriptures when arranging these
deities. This ultimately led to Lord Lao and his incarnations appearing in multiple posi-
tions in both the Great Clarity Domain and the Supreme Pole Domain. The same problem
also occurred with another godhood of Lord Lao, the Gold Portal Latter Saint, which in-
volved the messianism of medieval Daoism.

The belief of Kalpa #] has had a profound impact on Chinese politics and society since
the Han dynasty (Wu 2014, pp. 144-54; Y. Sun 2015, pp. 1-32, 101-64, etc.). After the rise
of Daoism, especially during the Eastern Jin dynasty when it was advocated by believers
of the Highest Purity Daoist tradition, Daoists generally accepted the eschatology that this
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world was approaching its destruction, and the savior Holy Emperor of Gold Portal Latter
Saint &% 2 would save the world.”* Those who claim to believe in Daoism and be-
come “seed people ff [X” should successfully survive the cosmic disaster and gain eternity
in the new world of the Latter Saint. The study of eschatology and messianism in me-
dieval Daoism has long been a topic of great interest.”> What needs to be briefly discussed
here is the relationship between the savior Gold Portal Latter Saint and our Lord Lao. Ac-
cording to the current research, the Gold Portal Latter Saint was originally created by the
medieval Daoists without a direct prototype of an ancient figure. However, this deity was
quickly rewritten by Daoists after the Eastern Jin Dynasty and equated with other figures.
E. Ziircher had discovered the phenomenon in which the Gold Portal Latter Saint and an-
other savior “True Lord Li Hong #.# 255, were mixed together.”® Ofuchi Ninji and Shang
Fei noted the process of fusion between Lord Lao and the Gold Portal Latter Saint. Accord-
ing to the record in Zhenling Weiye Tu, Shang Fei believed that Lord Lao and the Gold Portal
Saint Lord were not considered the same deity in the recognition of Tao Hongjing, as they
were separated and placed in different positions (Shang 2010, p. 211). Shangqging Gaoshang
Jinyuan Yuzhang Yuqing Yinshu L35 b 0P B RIEEEE (Secret Writings of the Yuqing
Heaven, Feathered Stanza from the Jinyuan Palace) written in the later period of the Northern
and Southern Dynasties, stated: “Latter Saint Nine Mysteries Gold Portal Saint Lord, he de-
scended to scholars of the Zhou Dynasty and changed his title to Laozi 1% 2 JL X &M &,
N AR, 20352 777 Based on this information, Ofuchi Ninji concluded that the divine
status of the Gold Portal Latter Saint had already merged with Lord Lao at a later period
of the Northern and Southern Dynasties (Ofuchi 1964, pp. 510-11). Actually, there were
enough Daoist literature examples from the Southern and Northern Dynasties to Tang dy-
nasties equating Lord Lao with the Gold Portal Latter Saint.”®

The combination of important deities could be resolved by the doctrine that the same
deity appeared as different identities in different eras. However, there may be irreconcil-
able issues with regard to the division and description of the heavenly realms where these
deities reside. For example, when the understanding that Lord Lao was equivalent to the
Gold Portal Latter Saint was accepted, the holy domain that originally belonged to the
Gold Portal Latter Saint would also become the domain of Lord Lao, and vice versa. But
how can the same deity appear and rule over two different and distinct heavenly realms
at the same time? The Zhenling Weiye Tu by Tao Hongjing did provide a description of the
Gold Portal Latter Saint:

Right position of Highest Purity: Right Saint Gold Portal Emperor Dawn, Latter
Saint Great Dao of Mystery and Prime will be born in this world in the year of

Renchen. iS4 A &MBREBEEZCER. T/RE M4
Middle position of the Supreme Pole: The Supreme Pole Gold Portal Emperor
Lord. His surname is Li, and will descend in the year of Renchen and become

the Lord of Great Peace. Atk fr: At Bt B 4E2s, £ F#, KF1:.80

The two “Gold Portals” mentioned here are obviously different. One was the origi-
nal Latter Saint, while the other was mixed with the godhood of the True Lord Li Hong
Z%5l. If the blending of the Latter Saint and Lord Lao did not occur during the time of
Tao Hongjing, it would not cause much confusion in the understanding of the structure of
the immortal world when placing them in different celestial realms in the Zhenling Weiye
Tu. However, by the time this book was re-edited by Liiqiu Fangyuan, such contradictions
became very apparent. Where should Lord Lao reside? Is he in the Great Clarity Heaven,
Supreme Pole Heaven, or perhaps in the Highest Purity Heaven where the Latter Saint
Great Dao of Mystery and Prime was located? In fact, during Liigiu Fangyuan’s day, the
Daoist community had already reached a consensus on this matter. The widely accepted
belief was that “Lord Lao governs Great Clarity Heaven”. Ultimately, the anxiety caused
by materials such as Zhenling Weiye Tu did not lead Daoists into perpetual confusion about
their beliefs.
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4. Conclusions

The pursuit of the immortal realm is an endless journey for Daoist practitioners, which
constitutes an important aspect of the Daoist cosmic concept. The Daoist cosmic concept
accepted the traditional descriptions of the universe, but it also developed a unique and
distinct hierarchy of the divine world. This divine world was a realm where deities reside
and travel, and how to reasonably locate important deities in appropriate celestial realms
was a crucial issue of the Daoist cosmological description. During the Han and Tang dynas-
ties, various Daoist teachings on the heavenly realms emerged. Although some of these
teachings were not fully developed and were subsequently abandoned without actually
placing deities within them, others did evolve toward maturity. A deep observation of
this process is highly attractive to modern scholars, but choosing an appropriate perspec-
tive or analytical approach to discover and present the complex context of this evolution
remains a complicated issue that requires careful consideration. Observing the changes in
the great deities” positions and locations may be an effective choice.

These deities carried rich information about beliefs, and the evolution of their interpre-
tation could reveal the trends in the beliefs of the religious group behind them. The contra-
dictions and harmonies hidden between different interpretations can demonstrate poten-
tial communication and interaction among different belief groups. Taking this approach,
Lord Lao is undoubtedly a proper subject of study. Unlike the newly created deities such
as Heavenly Worthy of the Primordial Beginning and the Lord of Great Tao of the Most
High, the belief in Lord Lao had an earlier origin and was accepted and worshipped by
more Daoist groups. Therefore, the issue of where Lord Lao resided involves multiple in-
terpretations. Meanwhile, due to the traditional understanding of Lord Lao already having
a fixed location, when practitioners later sought to innovate on the concept of Lord Lao’s
location, they would feel the anxiety and pressure of tradition. Thus, “creating the location
of Lord Lao” and “searching for the location of Lord Lao” were parallel thought processes
that were both consistent and conflicting. It is noteworthy that even after the emergence
of the new view, the traditional beliefs sometimes did not completely disappear, but left
behind certain details or legacies such as Kunlun, Purple Sublimity Palace, and Supreme
Pole Heaven as mentioned earlier.

During the investigation of the complex issue involving Lord Lao’s location, the fo-
cus shifted multiple times, from the Kunlun Mountain to the highest heaven Great Clarity
Heaven, and the lowest heaven of the Three Clarity Domains, then to the constantly shift-
ing position of the Purple Sublimity Palace, and the Supreme Pole Domain which was
once considered as a feasible alternative member of the Three Clarity Domains. Between
the Han and Tang dynasties, the ever-changing location of Lord Lao reflected the intense
evolution of Daoist cosmic concept. The final result of Lord Lao being placed in the Great
Clarity Heaven of the Three Clarity Domains reflected a temporary settling of the intense
doctrinal evolution. Through an examination of Lord Lao’s location, the core cosmologi-
cal beliefs in Han and Tang Daoism can be delved into. Such a discussion would aid in
delineating a more complete picture of the history of Daoist thought.
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Notes

1

For the overall discussion of the evolution of Daoist cosmic concept (especially the view of the heavenly realm) between the Han
and Tang dynasties, cf. (Schafer 1977; Mugitani 1988, pp. 54-73; Xiao 1989, pp. 207-648; W. Sun 2016; Lu 2018b; and others).
Zhen Luan, and Xiaodao Lun. 148a. In the same work, Zhen Luan once again ridiculed the location of the Lord of the Great
Dao of the Most High, pointing to the inconsistency between the ritual practice and the classic narrative in Daoist tradition. See
Xiaodao Lun, p. 149c.

Y. Liu (2005), For more focused research, see (Kikuchi 2002; Kusuyama 1979).

The transformation of Laozi’s divinity was not a simple linear progression. Criticism towards the overemphasis on Laozi’s sacred
status was not limited to those outside of Daoist tradition, as some practitioners also expressed dissenting views. As Ge Hong
(%57%) straightforwardly stated, “as for Laozi, he was particularly adept at attaining the Dao, inwardly genuine and natural.
To properly understand his life, one should rely on historical records as well as immortal and secret texts to cross-reference.
Other folk views are full of falsehoods. The later Daoist priests have added their own embellishments, which are not authentic
teachings”. See Li Fang ed., Taiping Yulan, p. 659.2943b.

The Kunlun belief system in the Han dynasty and its subsequent adoption by Daoism, Cf. (Sofukawa 1979; Xian 2006; Luo 2020;
G. Wang 2022, etc.).

The brief summary of the relationship between Queen Mother of the West and Kunlun, see (L. Michael 1979). The research on
Queen Mother of the West is extremely rich. A comprehensive review can be found in (Q. Zhang 2013, pp. 1-38).

A brief discussion on the research approaches of Kunlun can be found in (L. Gao 2019). For more significant works on the study
of Kunlun, see (Y. Wang 2020; T. Michael 2016; Feng 2022).

Research on the Queen Mother of the West is quite rich, Zhang Qin has contributed to this field his Wenhua Renleixue Shiye Xiade
Xiwangmu Shenhua Chuanshuo Yanjiu (Q. Zhang 2013, pp. 1-38).

There have been many studies on Xiang'er Zhu, cf. (Mugitani 2013, pp. 1-42), translated by Li Heshu.

Rao Zongyi, Laozi Xiang'er Zhu Jiao Zheng, p. 12.

Regarding the twenty-four dioceses system of the Heavenly Master Daoism, see (C. Wang 1996). For information on the organi-
zational system of the early Heavenly Master Daoism, cf. (Kleeman 2016).

It should be noted that a material in Ge Hong's (%§t) Baopuzi Neipian #3¥-F-N%S [Book of the Master Who Keeps to Simplicity,
Inner Chapters] is often used as early evidence of Lord Lao’s governance of Kunlun, but the interpretation of this material is
questionable. According to Ge Hong’s record, Cai Dan #%#E became an earth immortal with a lowly status and was driven by
higher-ranking deities. He was responsible for tending Lord Lao’s dragons, but due to negligence, he lost the Five-color dragon
Lord Lao often rode. As a result, he was punished and sent to work as a farmer under Kunlun Mountain. Later, when Cai
Dan returned home, he claimed that he came from Kunlun and stated that the sacred realm of Kunlun is not accessible without
Lord Lao’s talisman. See (M. Wang 1986, pp. 349-50). Some scholars linked Lord Lao’s information in Cai Dan’s story with the
statement “Laojun governs Kunlun” in Xiang'er Zhu and argue that both reflect the same idea that Lord Lao resides in and rules
over Kunlun. However, in this story, there is no necessary connection between Lord Lao and “ruling over Kunlun”. If Lord Lao
was situated on a higher plane in the immortal realm, he should still have the power to banish Cai Dan to cultivate land at the
foot of Kunlun Mountain.

On Kou Qianzhi, Cf. (Wei 1974, 114.3049-3054; Y. Chen 2001, pp. 120-58; Zhong 2005, pp. 436-524; Y. Liu 2002, pp. 271-81).
Laojun Yinsong Jie Jing, in Daozang, DZ 785, vol. 18, pp. 211c, 212a.

Fort overview and academic Understanding of Santian Nei Jiejing = RKWNfif#E, Cf. (Jin 2014, pp. 5-6; G. Li 2017, pp. 13-21).
Santiannei Jiejing, in Daozang, DZ 1205, vol. 28, p. 414b.

Yamada (1999, p. 220). Due to the discovery of Dunhuang manuscripts and other reasons, the international academic community
has paid more attention to the Shengxuan Jing. For related research, refer to (Liu 2011, pp. 117-213).

Wang Xuanhe, Shangging Daolei Shixiang, in Daozang, DZ 1132, vol. 24, p. 876c.

Zhengyi Fawen Falubu Yi, in Daozang, vol. 32, 200c. (Lii 2011, p. 9).

Baopuzi Neipian [iaoshi, p. 4.76.

Pan Shizheng, Daomen Jingfa Xiangcheng Cixu, in Daozang, DZ 1128, vol. 24, p. 797a.

Xie Shouhao, Taishang Hunyuan Laozi Shilue, in Daozang, DZ 773, vol. 17, p. 902a.

Meng Anpai, Dajiao Yishu 18 #(FH, in Daozang, DZ 1129, vol. 24, p. 811a.

Wang YuE#2, “Kunlun, Tianmen, Xi Wangmu Yu Tiandi”, pp. 59-60.

“Laozi Huahu Jing Xu”, in (J. Zhang 2004, vol. 8, p. 186b).

Shi Chongxuan, Yigie Daojing Yinyi Miaomen Yougqi, in Daozang, DZ 1123, vol. 24, p. 725c.

Xie Shouhao, Taishang Hunyuan Laozi Shilue, in Daozang, DZ 773, vol. 17, p. 893c.

Du Daojian, Xuanjing Yuanzhi Fahui, in Daozang, DZ 703, vol. 12, p. 771b.
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38
39
40
41
42
43

45
46

47
48
49
50

51
52
53
54

55
56
57
58
59
60
61
62
63
64
65
66
67

For Daoist Integration from the Southern and Northern Dynasties to the Sui and Tang dynasties, see (Bai 2018).

Regarding the formation process of the “Thirty-Six Heavenly”, in addition to the research conducted by Lu Min, Sun Weijie,
Xiao Dengfu, and Mugitani Kunio, there are also works by (Zeng 1993, pp. 41-43, 59; H. Wang 2017, pp. 73-89; W. Sun 2022,
pp- 3345, etc.).

Yunji Qigian, p. 3.36.

A systematic introduction to the classification of the Daozang, see (G. Chen 1963, pp. 1-104).

There has been much discussion about the Great Clarity classics and alchemy. The discussions surrounding the literature, chem-
istry, and cultural exchanges between China and foreign countries have been particularly intense. Internationally renowned
scholars such as Joseph Needham, Nathan Sivin, and Chen Guofu have all written specialized books on this subject. More
recent summaries and discussions can be found in (Han 2009, 2015, 2022, pp. 49-236).

Baopuzi Neipian Jiaoshi, 4.71. Fabrizio Pregadio believed that the Great Clarity tradition originated around 200 AD. in the Anhui
region of China, and quickly spread to neighboring areas across the Yangtze River. See his Great Clarity, pp. 5-6.

Baopuzi Neipian Jiaoshi, p. 15.275.

Baopuzi Neipian [iaoshi, p. 3.52.

Regarding the relevant works of these scholars, see (He 2015, pp. 29-30).

Taishang Laojun Zhongjing, in Daozang, DZ 1168, vol. 27, p. 142b.

Taishang Laojun Zhongjing, in Daozang, DZ 1168, vol. 27, p. 143a-b.

Fabrizio Pregadio, Great Clarity, pp. 43—44.

Taishang Laojun Zhongjing, in Daozang, DZ 1168, vol. 27, p. 143ab.

Kristofer Schipper and Franciscus Verellen ed., The Daoist Canon, pp. 159-60.

Dongzhen Taiyi Dijun Taidan Yinshu Dongzhen Xuanjing, in Daozang, DZ 1330, vol. 33, p. 533b.

Gao Tonglin pointed out that during the Sui and Tang dynasties, the Laozi Zhongjing was called Laozi Lizang Zhongjing%. ¥ JFE 5 11
#%, and it was also attributed as a classic taught by Laozi. This point can be found in his “Laozi Zhongjing Xintan”, pp. 106-31.
Yunji Qigian, pp. 6.98-100.

In early literature, Zhang Daoling had “two faces”. One was the Patriarch Heavenly Master created by the teaching of the
Orthodox and One Covenant with the Powers, while the other was an alchemist. These two different faces were eventually
merged in the mythological biography of Zhang Daoling. See (C. Liu 2000, pp. 67-136; Y. Liu 2010, pp. 113-36, 137-56; Goossaert
2022, pp. 13-32) Han Jishao, “Cong Laozi Xiang're Zhu dao Liandanjia Zhang Daoling” fit (£ TAHMVE) FIBkFH K ERIER [From
Laozi Xiang’er Zhu to Alchemist Zhang Daoling], in his Woming Zaiwo, pp. 205-21, etc.

See Du Guangting Jizhuan Shizhong Jijiao, pp. 569-75.

Lu Min, “Jintang Daojiao Tianjieguan Yanjiu”, pp. 66-68.

Shangqing Taishang Kaitian Longqiao Jing, in Daozang, DZ 1354, vol. 33, p. 738b.

Yunji Qigian, pp. 24.303-304. I translated “[Ff 55" as “be known as”, but the original expression seems to be wrong. These palaces
should be the residences of Three Treasure Lords, but not their alternative names.

Pan Shizheng, Daomen Jingfa Xiangcheng Cixu, pp. 782c, 784a.

Wang Xuanhe, Sandong Zhunang, in Daozang, DZ 1139, vol. 25, p. 340c.

Du Guangting, Daode Zhenjing Guangshengyi, in Daozang, DZ 725, vol. 14, p. 318c.

Chen Jingyuan Bt G (1025-1094), Yuanshi Wuliang Duren Shangpin Miaojing Sizhuyoii 5B N\ b s 880U [Four Commen-
taries on the Book of Salvation], in Daozang, DZ 87, vol. 2, p. 240a.

Zhen Luan, Zhen Zheng Lun B1E 5, in Taisho Tripitaka, T. 2112, vol. 52, p. 561a.

Wei Shou, Wei Shu, p. 141.3048.

Wushang Miyao, p. 22.282.

Wushang Miyao, pp. 22.268-275.

Taishang Dongxuan Lingbao Yebao Yinyuan Jing, in Daozang, DZ 336, vol. 6, pp. 128c-29a.

Dongxuan Lingbao Yujing Shan Buxu Jing, in Daozang, DZ 1439, vol. 34, p. 625b.

Taishang Dongxuan Lingbao Zhihui Zuigen Shangpin Dajie Jing, in Daozang, DZ 457, vol. 6, p. 895a.

Lu Xiujing, Dongxuan Lingbao Zhaishuo Guangzhu Jiefa Deng Zhuyuan Yi, in Daozang, DZ 524, vol. 9, p. 824b.

Dongxuan Lingbao Ziran Jiutiansheng Shenzhang Jing, in Daozang, DZ 318, vol. 5, p. 843c.

Taishang Lingbao Hongfu Miezui Xiangming Jing, in Daozang, DZ 377, vol. 6, p. 292c.

Qiyu Xiuzhen Zhengpin Tu, in Daozang, DZ 433, vol. 6, p. 695b-c.

Taishang Dongshen Sanyuan Miaoben Fushou Zhenjing, in Daozang, DZ 651, vol. 11, p. 414a.

Xie Shouhao, Hunyuan Shengji, in Daozang, DZ 770, vol. 17, p. 789b.
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8 Wushang Miyao, pp. 78.977-100284.
69 Wushang Miyao, p. 6.84.

70 Lu Min, “Jintang Daojiao Tianjieguan Yanjiu”, pp. 71-72.
7 Wang Xuanhe, Sandong Zhunang, p. 354c.
72

Taiji Zuoxiangong Qingwenjing, in (D. Li 1999, p. 2315).

73 Zhenling Weiye Tu Jiaoli, p. 138.

74 The most systematic Daoist scripture about the Gold Portal Latter Saint is Shangging Housheng Daojun Lieji_I-i%1% S F 74T, in
Daozang, DZ 442, vol. 6, pp. 744b—48b. According to the hypothesis of Kobayashi Masayoshi, this text was likely written after
364 CE and possibly after 371 CE. See Masami Kobayashi, Rikucho Dokydshi Kenkyii, pp. 436-37; more about the Messianism of
medieval Daoism, see pp. 403-82.

& The relevant research has been quite abundant, besides Masami Kobayashi’s work, also Cf. (Anna 1970, pp. 216-47; Mollier 1990;
Bokenkamp 1994, pp. 59-88; F. Li 1996b, pp. 137-60; E. Li 1996a, pp. 82-99; E. Li 1996¢, pp. 91-130; Campany 2002, pp. 194-211);
Sun Yinggangf4 J:Ml, “Jindao Zhichen” < JJ 2 # [The Golden Sword Prophecy], in his Shenwen Shidai, pp. 134-64, etc.

76 E Ziircher, “Eschatology and Messianism in Early Chinese Buddhism”, in Idema (1981, p. 37).

7 Shangqing Gaoshang Jinyuan Yuzhang Yuqing Yinshu, in Daozang, DZ 1358, vol. 33, p. 780b.

78 Ge Hong, Yuanshi Shangzhen Zhongxian Ji 7o4f FILGANGT [Register of Primordial Beginning, the Superior Perfects and Hosts of the
Immortals], in Daozang, DZ 166, vol. 3, p. 270a; Pan Shizheng, Daomen Jingfa Xiangcheng Cixu, p. 796b-c; J. Chen (1988, p. 240a).

79 Zhenling Weiye Tu Jiaoli, p. 54.
80 Zhenling Weiye Tu Jiaoli, p. 86.
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Abstract: This article examines the historical background of “Laozi huahu & F{Li#]” (Laozi convert-
ing the barbarians) and investigates its generation mode and constituent elements. It also discusses
and reflects on issues such as the origin of “huahu” and Laozi’s deification. The origin of “Laozi
huahu” has little relationship to issues such as the divine system in the Han dynasty and Laozi’s
deification. Its elements are rooted in Chinese secular ideological resources. The story of “heroes
moving across borders” during the Spring and Autumn and Warring States periods, along with the
notion of Laozi as the universal teacher for disciples of various schools, gave birth to the saying. An
analysis of the historical background suggests that the origin of “huahu” had likely gone through
a long evolutionary process, including an undocumented period where it was transmitted orally as
alegend.

Keywords: “Laozi Huahu (converting the barbarians)”; origin; ethnic relations; Laozi’s deification

1. Introduction

The “Laozi huahu shuo & T4 #7i” (The Theory of Laozi Converting the Barbarians)
is a vital legend in terms of the formation of Daoism, the deification of Laozi, and other
related topics. Since Paul Pelliot (1878-1945) discovered the Dunhuang ¥(/& documents of
Laozi Huahu Jing % ¥4 (the Scripture of Laozi Converting the Barbarians), there have
been various opinions by different scholars, including Wang Weicheng T4 (W. Wang
1934), Erik Ziircher ([1959] 2007), Kusuyama Haruki ffill1### (Kusuyama 1979), Ofuchi
Ninji K2 # (Ofuchi 1991), Liu Yi %Iz (Y. Liu 2011, 2013), and Jiang Sheng %4 (S. Jiang
2018). For a long time, the question of its origin has been traced back to Laozi’s % ¥~ (or Lao-
tze) journey to the West as stated in the Shiji 5L (The Grand Scribe’s Records) (Q. Sima
1963, p. 2141). Later, during the Eastern Han dynasty (25-220), Laozi was worshiped with
the Futu % /& (Buddha). It is rumored that “Laozi entered the land of the Yidi %%k (west-
ern barbarians) and became Buddha & A #4k %4537 &” (Fan 1973, p. 1082). During the
Three Kingdoms period (220-280), it was said that “Futu scriptures are not far off Chi-
nese Laozi Jing & # (Scripture of the Laozi); therefore, it was believed that Laozi went
out of the pass, through the Western Region il to Tianzhu K*:[# (India) to teach Hu
# (barbarians) VFETEELHE CGEFE&) BN, HLAZ TR, @iz K2,
HiH” (S. Chen 1964, pp. 859-60). In the Western Jin dynasty (265-317), the Daoist priest
Wang Fu Fi¥ composed Laozi Huahu Jing in the form of a text, which marked an end to de-
bates about its origin.

Although the above statements provide an overview of the stages involved in the
formation of “huahu” from a historical perspective, it is worth noting that this legend has
much older origins. Ziircher realized this fact long ago and pointed out that “huahu” did
not emerge as a tool for debate after the rise of Buddhism and Daoism rose to prominence
(Ziircher [1959] 2007, p. 290). However, academia rarely discusses this issue in depth. Gu
Jiegang K] even asserts without any discussion that “Laozi huahu” is an extension of
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the topic of “Laozi huaru ZF14f#%” (Laozi converting the Confucians), which refers to
Laozi’s conversion of the Confucians during the Warring States Period (ca. 476221 B.C.E.)
(Gu 2011, p. 211). Such reasoning with a certain depth in intellectual history is valuable.
Undoubtedly, an in-depth discussion of the historical and social background of the origin
of “huahu” is a crucial prerequisite for understanding this issue. Examining the intellectual
history behind a particular line of reasoning can be highly valuable. To fully comprehend
the issue at hand, it is essential to engage in an in-depth exploration of the historical and
social context surrounding the origin of “huahu”.

This article examines the historical background of “Laozi huahu shuo” and investi-
gates its generation mode and constituent elements. It also discusses and reflects on issues
such as the origin of “huahu” and Laozi’s deification.

2. Early Ethnic Relations in China: History and Legends

Supporters of the “huahu” theory believe that, after Laozi went west out of Hangu
Pass Pi7+#, he incarnated as the Buddha; then, he civilized the barbaric Hu people and
turned them into Buddhists. It tells of the emergence of Buddhism and aims to prioritize
Daoism over Buddhism, as those who believed in Daoism were Han Chinese, while the
Hu people adopted Buddhism. It also promotes the idea that the “Han” ¥ (Chinese) were
superior to the “Hu”. Gil Raz points out that “huahu” was not just a unique doctrine; it as-
sociated Daoism with the “essence of Chinese civilisation” (Raz 2014). Furthermore, Liu Yi
has already incorporated ethnic relations into his research on “huahu,” thus indicating that
it can be a crucial perspective for interpreting the origin of the theory (Y. Liu 2011, p. 54).

Throughout history, foreigners residing beyond borders have often been perceived
as barbaric and hostile by locals. Even during the time of Greek civilization, historians
such as Herodotus would use derogatory language describing outsiders. Archaeologi-
cal and literary evidence shows that early Chinese society also held an unequal view to-
ward outsiders. During the Yin-Shang period (approximately 14th-11th century B.C.E.),
it was common practice to offer living humans as sacrifices to ancestors, with sacrificial
victims primarily selected from enemies of the Yin belonging to barbarian tribes. This
practice allowed Yin merchants to satisfy their ancestors by punishing their adversaries
(Wang and Gu 2007, pp. 204-15).

Ensuring the equality for foreigners is a significant challenge that many countries and
regions must face. Dutch scholar Siep Stuurman conducted research on common humanity
by exploring how the Greeks, Hebrews, Indians, and Chinese addressed this issue. Stuur-
man identified specific religious and philosophical mechanisms that transformed foreign-
ers into compatriots. The study revealed that Chinese culture embraced pluralism in its
view of the Yi and Xia 3% (the barbarians and the Chinese). Furthermore, Chinese cul-
ture has had an inherent relativistic viewpoint that was reflected in Sima Qian’s 7] F§i& (ca.
145-? B.C.E.) praise for the Xiongnu % %{ in Shiji. This also demonstrates the influence of
egalitarianism (Stuurman 2017, p. 137).

Chinese people are skilled at using “quasi-kinship” to unite different ethnic groups
under a common humanity. While kinship-based clan groups are the most prevalent form
of cohesion in human society, China has unique characteristics in utilizing kinship rela-
tionships. Sociologist Maximilian Carl Emil Weber (1864-1920) noted that “China has un-
dergone many changes in its long historical process, but the only constant is clan kinship
ties (or quasi-kinship cohesive relationships)” (Kang 2004, p. 9). In fact, not only does this
relationship span an extended period, but China’s use of this bond also surpasses that of
ordinary “families” or “clans”, thereby serving as a link between ethnic groups through
quasi-kinship. Archaeological sites show that large settlements had already appeared dur-
ing the Longshan period #E LI (about 4350-3950 years ago) (S. Wei 2020, pp. 62-63).
These settlements in China’s central region faced more intense conflicts, then they tended
to be larger and more strongly allied than those on the periphery. After along collision and
fusion, various ethnic groups elected Huangdi ¥ 7 (the Yellow Emperor) as their common
ancestor and merged into a quasi-kinship brotherhood alliance. It records that Huangdi
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had “twenty-five sons, fourteen of whom gained their different surnames: namely, Ji, You,
Qi, Ji, Teng, Pro, Ren, Gou, Xi, Ji, Jiand Yi F =+ Fi5%, HAMEEHIUN, &H+ ik, E.
P AR AL e R AT AL (3. L R AR (Z. Wei 2019, pp. 353-54). The ac-
tual situation behind this story may be that twenty-five clans that centered around twelve
surnames formed a brotherhood alliance under the name of Huangdi as their common
ancestor.

When Sima Qian wrote Shiji at the turn of the second and first centuries B.C., the con-
cept that Huangdi was the ancestor of Huaxia had already deeply rooted in people’s minds.
Even the Xiongnu, who were at odds with Han dynasty then, were regarded by Sima Qian
as descendants of Huangdi. This was because the Xiongnu were the descendants of Xia-
houshi E1% X (Q. Sima 1963, p. 2879). Meanwhile, according to Shiji, Yu & was a great-
grandson of Huangdi and a grandson of Emperor Zhuanxu #fH. Moreover, “Yu belonged
to Si surname, but after he divided his territory among his offspring, they used their state
names as surnames, and thus there came about Xiahou clan & Zilek, B 0%, HEZ
, A EZIK” (Q. Sima 1963, p- 89). It can be seen that legends about Huangdi being
the “ancestor king” have considerable openness. Common ancestry has become a way for
ethnic groups to think about cognition boundaries.

In traditional China, society was based on the ethics of kinship. As contact and cogni-
tion with ethnic groups along border areas developed, blood and “quasi-blood ties” played
an important role in fostering cohesion. This can inspire the application of other ethical
concepts, such as the master-apprentice relationship, which is one of China’s most impor-
tant non-kinship relationships, thereby naturally possessing such potential value.

The transmission of knowledge is intertwined with human civilization. In the process
of transmission, the teacher or educator in a superior position has the right to educate the
disciple or students. This power is reflected not only in politics but also in society. For
instance, during the Qin dynasty (221-207 BC), “clerks as teachers L5 Zfii”! prevailed,”
while the Han dynasty (202-220 BC) witnessed “Sanlao who is treated as an official charge
of education =% #{k” ? thus indicating that educational authority was an integral part
of national governance systems, particularly within rural power structures during the Han
dynasty. Not only within the country, but also in border governance, emphasis was placed
on demonstrating educational authority (Lu 2022). Li Lei’s study of the Kuaiji Carving
Stone FFEZI i reveals that Qinshi Huang Z&4fi 5 (the First Emperor of the Qin empire;
r. 247-210 B.C.E.) deliberately exerted his authority over the “Yue people’s cultural tradi-
tions,” which was a form of external demonstration of educational authority (L. Li 2016).

Before the Central Plains dynasty practiced the civilization of foreign ethnicities, Xunzi
HiF (ca. 313-238 B.C.E.) proposed that “the kids of foreign tribes, such as Gan-people T,
Yue-people i, Yi-people %, and Mo-peopleZi are born with the same voice, but grow up
with different customs, because they received a different education . . FH KT,
AR, RIMEE, B2 7 (Xiangian Wang 1988, p. 2). This suggests that barbar-
ians could adopt Huaxia’s customs if they received an adequate education. By the time of
the Han dynasty, ancient frontier narratives already contained the idea of civilizing ethnic
minorities. The typical legends include the following:

In the southeast of China during the late Shang dynasty, “Taibo KAfof Wu %[, and
his younger brother Zhongyong {19, were both sons of Taiwang “K - (supreme king) of
Zhou J# and elder brothers of Jili Z=E/f ... Taibo fled to the Man ## of Jing | and called
himself Gouwu fJ%. The local people regarded him as righteous, and those who fol-
lowed and allied themselves to him were more than a thousand families; they established
him as the TaiBo (The Grand Eldest) of Wu” S XA{H, XM, BHHRKLEZT, ML
FEZ. ... KBRS, Bata). MERL, MBI THRE, SRR,
(Q. Sima 1963, p. 1445).

In the southwest region during the reign of King Wei of Chu 43 - (r. 340-329 B.C.E.),
“General Zhuang Qiao #1 led the troops along the river, seized Ba [, Qianzhong #
to the west. ... He arrived at Dianchi JEit, which was 300 i H square, next to the flat land,
thousands of Ii of fertility, with the military power to determine what belonged to the Chu
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# . He wanted to return, but the Qin 7 attacked and captured the Jun # (county) of Ba
and Qianzhong in Chu, and the roads were blocked; he returned and relied on his people
to become king of the Dian j&. They changed their clothes and followed the local customs
and thereby acting as their chieftain” Jf S EFGIF RO E, g, (&) BhLljb. ...
BEAUE, GO 7=, ST, EEERT I, DURBUERE. SR, gRBERE
. B, EdEAm, BE, DIHRER. @ik, feHE, Rz, (Q Sima 1963,
p- 2993). Though the story bears the hallmarks of military conquest, the effect of spreading
civilization is the same.

In northeast China, the Hanshu ## (History of Han) records, “As Yin % dynasty
declined, Ji Zi ¥ left for ChaoXian ¥ (the Korean Peninsula), teaching its people about
propriety, righteousness, farming and weaving” BB %, T X2 #iff, FOLRLIGH,
HEAE. (Ban 1964, p. 1658).

In northwest China, the Houhanshu 1% %% (The History of the Latter Han Dynasty)
records the origin of the Western Qiang people P J5, saying: “During the reign of Duke
Li of Qin #JE XA (r. 476-443 B.C.E.), Wuyi Yuanjian & Z#%| was captured by Qin and
made into a slave...When all the other Qiang saw Yanjian being burned but not dying, they
thought he was a god and feared him; they respected him as their leader. There was lit-
tle grain in the Hehuang J7[2 area but many birds and beasts, so hunting became their
main activity. Yuanjian taught them how to farm and raise animals which gained their
respect; gradually, more people settled down under his leadership” JEMEXZ@E, ZHE
N RZEFHR, UADEE. ... AEJE L EBIBAEATE, M, LR, LIRS
TR TR, ZEE, DRSS, Zaldc B, ERME, BREAKZFH HIEH.
(Fan 1973, p. 2875). Yuanjian spread the Chinese lifestyle to the Qiang people; he taught
them how to farm and raise animals. This shows that Yuanjian is essentially an example
of a Chinese cultural hero.

These stories blend history with the legends surrounding ethnic groups since the
Spring and Autumn period (770-221 B.C.E.). Wang Mingke F#]¥] summarized them as
“heroic migration stories FHEMEHF” (Mingke Wang 2009, pp. 79-93). These stories
generally represent cultural or ethnic centralism, where ancient Chinese heroes bring civi-
lization to other ethnic groups in all directions.

The civilization of the barbarians of the Chinese concept of education is a product that
combines Chinese ethical concepts and historical cognition projected onto the “world”. As
Jia Fang ¥{Ji{ pointed out in his study of the Russian literary structuralist Propp (Bragnvup
Sxopnesny [Tpomnm, 1895-1970), “the emergence of new ideas and theories must create a
new set of terminology or give existing terms new meanings” (Jia 2019, p. 72). It can be
said that the term system for Chinese people to civilize other ethnic groups is embodied
in the “hero migration story” as a story template where the protagonist “hero” constantly
changes; that could be Wu Taibo, Zhuang Qiao, Ji Zi or Yuanjian, and of course. That could
also be someone else.

The “Laozi huahu” legend tells the story of Laozi, a Chinese hero or Shengxian % &
(sage), who went to a remote area to enlighten foreigners. This narrative structure is consis-
tent with the “heroic migration story,” and their relationship is almost apparent. With this
story template, it is only one step away from creating “Laozi converting the barbarians”
by replacing the protagonist of the legend with Laozi and locating the enlightened people
as the Hu people in the West.3 Thus, the story of “Laozi huahu” has already taken shape.

3. Laozi’s Character as a Teacher

Laozi’s image transformed during the long period when “Laozi huahu” was brew-
ing, which spanned the Han dynasty. Mr. Jiang Sheng’s research pointed out that the
appearance of Confucius meeting Laozi in Han tomb paintings indicates that this histor-
ical story already had religious connotations (S. Jiang 2011). Confucius and Laozi were
not just simple human sages, but they possessed divine attributes. Some other scholars
have examined the historical evolution of the legend of Laozi before the Tang dynasty
(618-690) and concluded that, from a linear perspective, there was an important transi-
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tional period during the Han dynasty where Laozi’s image transformed from human to
divine (Xingfen Wang 2019).

Therefore, it is necessary to clarify that Laozi embodies a dual identity: a historical fig-
ure (sage) and a deity-like one. In modern times, Daoist priest Wang Lixue T ¥ £compiled
Laozi shilu %1 #$% (The Authentic Record of Laozi). In the preface, he pointed out many
misunderstandings about his true identity due to unresolved doubts about whether there
were two different Laozi—one pre-cosmic and one cosmic. The former is ethereal and mys-
terious, while the latter has a physical body of flesh and blood, which makes him more
accessible to people with verifiable historical records. “Laozi’s philosophy of Wuwei has
been welcomed by people from all over the world throughout history” # 7 i 4 12 41 4>
ARG, A A AL, BRAERE T BRE TSR MEEARI N
FRETRAM, RER, HEIWPHN; RRZTEA (A B, BHK, HHTHIE
N, FIESA%, (FififfE. (Zhang 2021, pp. 122-23).

If we consider “the story of heroes moving to the border” as the source of “Laozi’s
conversion of barbarians”, then Laozi’s image as a historical figure becomes a determining
factor. Still, there is much room for exploration. In the following section, we will examine
Laozi’s image as a teacher and consider his two-sided nature as both Confucius’ mentor
and an emperor’s instructor. The reason for delving into this topic s that Laozi’s reputation
as a teacher is crucial to his portrayal as the hero who converts barbarians. Not only is the
image of a teacher a direct metaphor for the right to educate, but Laozi, as a teacher, is
most suitable for enlightening barbarians. That is the key point for combining his identity
with “the story of heroes moving to the border”.

3.1. Laozi as the Teacher of Confucius and Other Sages

Even if we do not immediately assume that Laozi was the principal figure in “trans-
forming barbarians” during the Qin and Han dynasties, very few sages qualified for such
a title. This is especially true considering that “Confucius meets Laozi” gradually became
popular at that time; Laozi had become Confucius’ teacher, and his role as a teacher was
more representative than China’s ancient sage representative, Confucius (551 BC-479 BC).
Additionally, other philosophers also received teachings from Laozi.

During the Warring States period, Laozi was already established as Confucius’ teacher
through various dialogues recorded in The Book of Rites Liji #47C (The Book of Rites),
where many dialogues between Confucius and his disciples include the phrase “I heard
from Lao Dan & 7% E.” In addition, Confucius mentioned that he assisted in bury-
ing a member of Xiangdang #%# with Lao Dan and that Lao Dan taught him how to handle
a solar eclipse they witnessed together (X. Sun 1989, pp. 545-46). According to Confucius,
Laozi was a knowledgeable elder who guided him in many ways. The Daoist perspective
on their relationship is described in Zhuangzi ¥ (Master Zhuang Zhou), which states:
“When Confucius was fifty-one years old and still hadn’t found the Way, he went south
to Pei and met with Lao Dan L7 AT4ETL A —TANEIE, Th il 2" After meet-
ing each other, Laozi gave some guidance to Confucius (Guo 2012, pp. 518-35). Other
Warring States documents such as Liishichungiu i [IK%#K (The Annals of Sire Lii) and Han-
shiwaizhuan #555M% (The Unauthorized Biography of Han Poem) also contain varying
degrees of records about this event.

Although the various schools of thought differ in detail, they all suggest that Con-
fucius sought instruction from Laozi. During the Warring States period, many sayings
about Laozi made it difficult for Sima Qian to record his biography accurately. In fact, at
the end of “The Biography of Laozi” in Shiji, he hinted that “Lao Laizi was also a Chu
person who wrote fifteen volumes on the use of Daoism and lived simultaneously with
Confucius ZHFIREAE, FEEHTHBE, SHERZH, BHILF[FK"; “(Zhou Taishi) Dan
is Laozi (J& K #2) 5 RIZZF” (Q. Sima 1963, pp. 2141-42). This shows that Laozi had already
become an iconic figure at that time whose deeds could not be measured solely by histori-
cal standards. According to Lii Simian = &L}, “various philosophical books often contain
erroneous and doubtful facts. This is because ancient academic knowledge was primarily
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passed down orally without written records, making it easy for errors to occur; addition-
ally, people emphasized its meaning over their factual accuracy, resulting in fables. There-
fore, relying on them to discuss historical facts can easily lead to mistakes. However, de-
spite this fact, everyone at that time knew they were fables” i# T & Tal H &, %A iftin,
VLACLEAT T 58 SR NS, B TR, M3, ALt Mo, ME
ML, . SERUPTRRE E . SRS, IR DGR, B SRR, RIEER,
ANFRE T BEE TH TR SEE, EREF AL\ MRARES, (R EH.
(Lt 2016, pp. 373-74). Although Confucius seeking instruction from Laozi may not have
happened historically, it has become a firmly established idea in people’s minds.

Aside from Confucius, Laozi also imparted his teachings to Yang Ziju 5 T-J& and Yin
Xi 7. According to Zhuangzi, Yang Ziju and Lao Dan met in Liang%* while traveling
south to Pei Jiliand west on the Qin road, respectively. During their encounter, Laozi ad-
vised Yang Ziju against arrogance or pride (Guo 2012, pp. 953-55). In Shiji, it is mentioned
that Yin Xi compelled Laozi to write a book (Q. Sima 1963, p. 2141). As a teacher, Laozi’s
influence extended beyond the circle of Warring States philosophers after he guided Yang
Ziju and Yin Xi. He continued teaching barbarians even after leaving China as part of his
natural progression.

Overall, Laozi’s identity has been attributed to many things, thereby creating an air of
mystery around him with strong legendary elements. However, during the Warring States
period, he was primarily recognized as a sage who taught other philosophers. Many stories
clearly illustrate this point and reflect his historical significance rather than portraying him
as an immortal figure, as later generations did.

3.2. Laozi as a Teacher of Emperors

According to Liishichungiu, not only silk can be dyed, but also a country “JEM 445X
1, BIJRE 4. The text cites the example of Shun %, who learned dyeing from Xu Yu# i
and Boyang f11/%. Gao You's fmii (1. first half of the third century) annotation suggested,

“Boyang is probably Laozi, who was Shun’s teacher at that time {15, #& T, ZERAIZ

F " (Xu 2017, pp. 47-48). Although it is uncertain whether the Boyang mentioned in
Liishichunqiu may refer to Laozi or not, Gao You’s annotation indicates that, by the Eastern
Han dynasty period, Boyang had already been identified as Laozi, and his role as Shun’s
teacher had become popular.

During the deification process of Laozi, his role as a teacher to emperors gained signifi-
cantimportance. Prior to the Tang dynasty, biographies referred to him as one of twelve im-
perial teachers or even thirteen saintly teachers, such as in Gaoshanglaozi benji & & ¥ AL
(The Basic Annals of Lord Laozi), Xuanzhongji % ##C (The Biography of Mystery), Laixi-
angji WiHREL (The Hometown of Laozi), Shenxianzhuan #i{lif% (The Legend of the Immor-
tal), and Chusaiji 1 %E5C (The Legend of Laozi’s Journey). These works all mention either
twelve imperial teachers or thirteen saintly teachers (Shi 1988, p. 726). Ding Peiren | /=
pointed out that some of these books were written before the North and South dynasties
(420-589) (Ding 2007, pp. 575-76). They summarize many versions since the Eastern Han
dynasty. As part of his deification process, he became an imperial teacher, and this image
was associated with divine immortals. Examining the development process of this image
as an imperial teacher reveals some distance from the legend of “Laozi huahu”.

During the Qin and Han dynasties, Laozi was primarily associated with the Fangshi
Ji 1 (masters of esoterica). Emperors such as Qin Shihuang and Hanwudi 7 (em-
peror Wu of the Han dynasty, r. 141-87 B.C.E.) recruited Fangshi in search of immortality,
thus leading to many people creating supernatural events or attaching themselves to im-
mortals to win favor from the emperor. The “Laozi bianhua jing” Z T (The Scrip-
ture of the Transformations of Laozi) lists Laozi’s experiences as “cultivating inner essence
when retreating, becoming an imperial teacher when advancing RN, R AR
According to its records, Laozi appeared in human form 17 times as an imperial teacher
throughout his life. For example, during Fuxi’s fk3 time, he was known as Wen Shuangzi
M3 ¥ “In the fifth year of King Kang’s reign 7t (1) Ffi4F, Laozi transformed into a
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woman’s womb and was born seventy-two years later with the surname Li and given name
Dan. He adopted the style name Boyang and served as a minor official for seven hundred
years before arriving at Chu state, where King Ping &V T (r. 528-516 B.C.E.) refused his
advice due to a lack of moral virtue. Consequently, he left Chu and crossed westward
through Hangu Pass, where he taught Yin Xi using two chapters on Wugianwen T.T 3
(Five Thousand Words, it is also known as Tao Te Ching or Daode jing JE %), During Qin
dynasty, he was known as Jianshu Zi £ T, at the time when he entered (the land of) the
Hu, he was known as Futujun i /& H, during Han dynasty [he was known as] Wang Fang-
ping 7P Jt () HR4E, BTUANELES, G970, w20, F
ke, ZHETE-LHSE, BBRER, WrZ&RA N, BEAG, RREMPGZR (R
whL, (T30 BT RREETE. BRSEEZENT. K OO BIRSEENEE (&)
Hy ERSEEIETF. (K. Wang 2004, pp. 181-82). Scholars, including Kikuchi Noritaka
% Hh 5K, believe that this scripture was compiled at the end of the Eastern Han dynasty
(Kikuchi 2009). Further research by Sun Qi 147% shows that, at that time, the followers of
Fangshi Wang Fangping used this concept of Laozi being an imperial teacher to promote
him as a reincarnation of Laozi himself to elevate his status (Q. Sun 2016).

Despite Laozi’s status as an emperor and teacher at this time, Wang Fangping’s dis-
ciples relied on a tradition of Daoist sorcery that included generations of supernatural
teachers, which were most likely fabricated by the Fangshi. According to Ge Hong's &5
(283-363), Shenxianzhuan, Emperor Wen of Han 3.7 (r. 180-157 B.C.E.) visited Heshang-
gong ] 2\ specifically seeking advice on The Scripture of Laozi:

When the emperor encountered some confusing passages in scripture, he sought

an explanation, but no one could provide one. Minister Pei Kai##lsuggested

that a scholar well-versed in Laozi lived near the Yellow River in Shanzhou F&/H.

The emperor dispatched an envoy to ask his questions, but Heshanggong replied:

“The Dao and virtue are venerable and honorable; they cannot be discussed from

afar.” Upon hearing this, the emperor promptly visited him.

AT RS, NS, IERYE S (BONT LA A (BT . BNl

FRAERERT AL 2, A “IEREE, JFrERW. AR R .

(Ge 2020, p. 229)

During the early Han dynasty, there was a trend of worshipping Huang-Lao WL LR
Empress Dowager Dou # X/, the mother of Emperor Wen, was known to be fond of the
teachings of the Yellow Emperor and Laozi. As per Shiji records, it was mandatory for the em-
peror and his sons to read Huangdi and Laozi’s works while also showing respect towards
their skills. This legend exaggerates the trend in worshiping Huang-Lao during that period —
. LT 5, MAKTHEAIAE GiF) « (E7) , 8SHHT (Q Sima 1963,
p- 1975). According to Shenxianzhuan, Heshangong demonstrated his divine power when he
met Emperor Wen (Ge 2020, p. 229); his power convinced Emperor Wen. Such displays were
a common propaganda tactic used by the Fangshi.

During the early Han dynasty, Laozi’s words and skills were highly respected by em-
perors. As the Fangshi promoted and transformed his teachings, a new tradition emerged
where Laozi became a teacher for emperors. In addition, deified Laozi had the opportunity
to convert barbarians to Buddhism; as mentioned in the previous “Laozi bianhua jing,” he
could enter the land of the Hu. However, during the Han dynasty period, the goal of the
Fangshi was simply the pursuit of wealth and status, and they had no incentive to build
further details regarding Laozi’s entry into Hu's land. Therefore, when Buddhism entered
China, the role of the Fangshi in structuring the “huahu” was limited.

Furthermore, in the tradition of the Han Fangshi, they seemed more interested in
attracting outsiders rather than actively civilizing barbarians. During the reign of Em-
peror Chengdi /&7 (r. 33-7 B.C.E.) of the Western Han dynasty, a man named Gan
Zhongke H 1] from Qi wrote Tianguanli baoyuan taipingjing R J& {1 76K T4 (The Scrip-
ture of the Great Peace and the Conservation of the Origin According to the Calendar of
the Officials of Heaven) in twelve volumes. During the reign of Emperor Shundi /I
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(r. 125-144) of the Eastern Han dynasty, a Fangshi named Gong Chong 4% presented
his teacher Gan Ji's +# (or Yu Ji T %) work Taiping qinglingshu X-¥-i5 45 (The Book of
the Great Peace with Blue-Green Headings), which consisted of one hundred and seventy
volumes. However, because “his words were based on Yin-Yang Five Elements F&F5 1117
theory and contained many witchcraft-related terms,” it was reported to the authorities
that Gong’s work was full of superstitions and not grounded in reality, so it was confis-
cated. HE ABEIG HAT A, 102 ARBURE . A RS LIREAREE, THUEZ It was not
until during the reign of Emperor Huan Di {877 (r. 146-168) that Xiang Kai /% pre-
sented it again and made this book known to the public (Fan 1973, p. 1084). The vast
volumes contained in Taiping ginglingshu present the collective achievements of the Han
Fangshi. Though somewhat altered by later generations, they still represent the Fangshi
thoughts regarding the middle to late Eastern Han period. The extant version of the book is
called Taipingjing K-F# (The Scripture of the Great Peace). In Volume 88 of the Taipingjing,
through dialogue between immortals ¥ A and celestial masters KA, there is such an ap-
peal: “When barbarians hear about us [China], they will retreat; China will expand without
fighting or invading others ... When China prospers greatly, good people from eighty-one
domains shall come down [to China] #4kRz, HEAANZ, SEHUE, AR H®
o oo SELEOCEUE, B A, B (Ming Wang 2014, pp. 344-45)
This shows that, according to the Fangshis” beliefs during the Han dynasty, China was meant
to enjoy visits from all nations instead of bringing civilization to backward countries.

In brief, it is more convincing to interpret “Laozi huahu” within the context of Laozi
as a sage. However, it should be noted that Buddha, who is also a key figure in “Laozi’s
influence on the Hu people becoming a Buddha,” has two faces: a historical figure and
a western deity. Pei Songzhi a2 (372-451) cited Weiliie ZLI% (A Brief History of the
Wei) in his annotations to Sanguozhi =B (The History of Three Kingdoms), saying that
when Buddhism was first introduced to China, the Chinese people tended to view Laozi
as the former.

In the kingdom of Lin’er, there is a legend that tells of a prince named Futu who
was born to the king Xietouye %24 and a queen called Moye =4%. ... Futu’s
teachings has some similarities and some differences from those found in Laozi’s
classic text from China. It is believed that Laozi traveled west through the West-
ern Regions to Tianzhu, where he taught the Hu people.
WA, FREERHBTEAFE. 3R, K7d. KEJEE, BR3Om. ...
RIS T TN, B R TG E, W R, 2.

(S. Chen 1964, pp. 859-60)

The Buddha in this text is portrayed as a prince of the Lin’er State and one under the influ-
ence of Laozi’s teachings.

This statement aligns with the stories of Laozi guiding Confucius, Yang Ziju, and Yin
Xi. This serves as another example of Laozi’s image as a sage teacher. Additionally, an in-
triguing phenomenon arose after the Han dynasty, where there was a debate between Bud-
dhism and Daoism regarding “Laozi huahu”. Both religions referred to historical books
and classics while arguing from the perspective of “who is the teacher of another FZ=ifi &~
and “whose birth was first ffli 1% ”. The prerequisite for their argumentation was to con-
sider them as historical figures. This indirectly indicates that divinity may not be the core
issue in the “huahu”.

4. Reflection on the Deification of Laozi

When discussing the origin of the notion of “Laozi huahu”, it is impossible to avoid ad-
dressing the deification of Laozi. Cultural phenomena such as multiple reincarnations 2 tFE4E,
his role as an imperial teacher for generations, and his embodiment of the Great Way Kig
are crucial aspects for understanding this process (G. Liu 1935; Seidel 1969; Kusuyama 1979;
Kohn 1998). It is generally believed that Laozi became deified during the Eastern Han dy-
nasty. Although some scholars have attempted to trace this process back to earlier times
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by suggesting that there were already elements of deification present in stories such as
when Laozi met Yin Xi in Shiji (Z. Liu 2005), according to Rao Zongyi 2%, Ban Gu ¥t
(32-92) listed him among the upper-middle category (from a system of 9 ranks) of people
in the Hanshu at the beginning stage of the Eastern Han dynasty, thereby indicating that
his divine status had not yet been confirmed at this time (Rao 2003, p.188). In any case,
the deification process of Laozi must have been phased, and its significant milestone was
to equate him with the Great Way, which is the origin of the universe. Regarding the rela-
tionship between “Laozi huahu” and the deification of Laozi, academia often regards the
latter as an essential premise for the former. The typical logic was roughly summarized by
Wang Weicheng;:
Laozi was already deemed legendary during the Eastern Han Dynasty for his
extraordinary abilities. The idea that Laozi went to convert the barbarians first
appeared during Emperor Huan’s reign ... Later, Daoism developed based on
the teachings of Huang-Lao from the Han dynasty, with Laozi as its founder
and ancestor. Some texts also mention Futu-Laozi. Both Daoism and Buddhism
flourished in China during Emperor Shun and Emperor Huan’s reigns. How-
ever, Chinese people have always valued their own culture over foreign cultures
leading to a view of “us” versus “them.” As descendants of the Huaxia tribe,
those who followed Daoism believed they could not allow foreign religions to
coexist with theirs, resulting in inevitable conflict. Therefore, some stories as-
sociate Laozi leaving Zhou through the Pass or going on a journey to become
immortal with his supposed conversion of barbarians into Buddhists.

BRI, CREPHA, WANEZAY. ME iz, Wi
HFMER 2B . UL BE AR R, RECRE T, WRET
BLF, M A2, EH A E AR, ER AT EPTE L, S Ies
o, HBANRER R HZ B, SRR Rk, RIPGEF R, H LRI,
BAWIEHE LY WRA, BA LR MECE SR TR A R, B
PUitE, N TR, R T ANRKATFE LS

(W. Wang 1934, pp. 6-8)

This interpretation of “How did Laozi become a deity” presented here exhibits clear Whig-
gism tendencies (Butterfield 1965, p. 11). It assumes that Laozi was already the central
figure in a legend about “converting barbarians to Buddha;” it also speculates on his his-
torical status as a “deified sage.” However, during the Han dynasty’s religious tradition,
there were not only significant deities such as Laozi, and some scholars believe that, by the
end of the Han dynasty, Laozi was merely an important immortal rather than a primary
god (Y. Liu 2013, pp. 6-8). This raises questions as to how much Laozi was worshiped
during the Eastern Han period.

During the Western Jin dynasty, historian Sima Biao 7] }5)% (ca.?-306), in Xuhanshuzhi
5 & (The Records of Sequel to the History of Han), evaluated Emperor Huan of the
Eastern Han dynasty as being fond of “immortal matters” and cited his worship of Laozi
as evidence (B. Sima 1973, p. 3188). However, it is important to note that, although Em-
peror Huan’s worship of Laozi was considered an “immortal matter”, the representation
of Laozi in this kind of ritual may differ from the immortal Laozi who has been revered for
generations as a teacher to emperors and is equivalent to the Great Dao. In 166 A.D., dur-
ing Emperor Huan'’s reign in Yanxi’s ninth year % # JL4F, Xiang Kai advised him against
such practices.

I'have heard that you have built a shrine in the palace to honor Huangdi, Laozi,
and Buddha. The Dao emphasizes purity, emptiness, non-action, kindness to-
wards life, and abhorrence of killing. They also advocate for restraining desires
and avoiding excesses. However, your Majesty has not followed these principles
and imposed unreasonable penalties on others. By deviating from their Dao, how
can you benefit from them? It is said that Laozi traveled to barbarians’ land and
became Buddha who did not sleep under the same mulberry tree three times
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so as not to create feelings of kindness. This was the ultimate essence, Jing .
When presented with a beautiful woman by a heavenly god, he saw through her
external appearance and recognized her as just “a leather sack filled with blood”.
With this ability to “keep the One” (Shouyi), he achieved enlightenment. In con-
trast, your Majesty has collected beautiful women worldwide and indulged in
refined foods and wines alone without restraint. So why do you still aspire to be
like Huang-Lao?
NEEWSLEE. R WIEEE, WS, EERE, HMEE. S
TEERAN L, BB, RERINE, BEHARR! SEETARKETEE. TR
AZAEERT, ARALRE, WeEd. REF 2, TR “HE R
Mo "EANGZ . Hsy gk, JYReSaE. AR R L, ORI 2R, IR
R, BRTZMR, RamsE T2

(Fan 1973, pp. 1082-83)

After reading this passage, Xiang Kai comprehends that, while Huangdi, Laozi, and Futu
possessed certain divine qualities—such as Futu’s ability to endure the scrutiny of heav-
enly gods—they were primarily recognized as individuals who achieved enlightenment
by pursuing clarity, inaction, and unity. They were not synonymous with the Dao.

Liu Yi’s investigation of the “Laozimubei” ¥ B} (The Stele of Laozi’s Mother)
came to a similar conclusion. The tablet was written by Wang Fu £ & in Changsha b
during the time of Emperor Huan’s reign, thereby representing the local officials” respect
for the elderly. Liu Yi pointed out that later generations’ claim that “Laozi is the Dao”
in Wang Fu’s “Shengmubei” B £} (The Stele of the Holy Mother) is not present in the
original text of “Laozimubei”. Similarly, Bian Shao i, a minister of Chen [, wrote
“Laoziming” T (The Inscription on Laozi) during the time of Emperor Huan of the
Han but did not mention Laozi as the origin of the universe (Y. Liu 1998). This statement
makes sense when combined with Xiang Kai’s discussion; however, it ignores the differ-
ences in beliefs about Laozi among different groups if one believes that equating him with
the Dao was not a concept people had during Han dynasty. Different classes may have
had different ways of understanding the same belief subject. For example, some scholars
have pointed out that Xiwangmu in the Han dynasty was regarded as an immortal god-
dess by upper-class believers and an omnipotent deity by ordinary believers (Wang and
Wang 2022).

The case of Wang Fangping and his work “Laozi bianhua jing” shows that the Fangshi
who actively promoted the deification of Laozi outside of the emperors and bureaucrats
had already gone further down on their path to deify him throughout the Han dynasty.
However, the Fangshi cannot represent the overall level regarding the deification of Laozi
during the Han dynasty; moreover, under a background where the highest rulers respected
elders highly, bureaucrats such as Wang Fu or Bian Shao might have deliberately elevated
the status quo when describing Lao-tzu just to fit into current trends. Therefore, the actual
position held by Laozi within the people’s spiritual world during the Han dynasty might
have been even lower.

The Han dynasty required a potent deity with extensive influence if they intended
to create “huahu” based on their belief in deities and to incorporate the transformation of
barbarians into Buddhists. However, despite Laozi’s experience in Journey to the West,
he was not regarded as the primary deity during Huangdi’s advocacy for simplicity and
detachment from desires and extravagance. Hence, it remains uncertain whether Laozi
could convincingly fulfill the role of “converting the barbarians to Buddha”.

In the Han dynasty’s divine system, Xiwangmu (the Queen Mother of the West) might
be a great deity with the ability to “convert barbarians into Buddhists”. Although there is
no reference to this saying, assuming and discussing it can be likened to drawing auxiliary
lines in solving a geometry problem —it helps clarify certain viewpoints.

First of all, Xiwangmu is a deity closely related to the West. The belief in Xiwangmu is
avery complex system. Riccardo Fracasso’s research shows that Xiwangmu belonged to at
least three different systems of gods before the Han dynasty (Fracasso 1988). However, the
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most basic concept embodied in her name and reflected in the belief in Xiwangmu is her
close connection with the West, which easily leads people to associate her with Western bar-
barians. Modern studies on early Buddhist statues also focus on this point, as Subai ld=!
points out: “Xiwangmu was transmitted through Kunlingzhique EF%2 i (The gap in the
Kunlun Mountains) in the western wilderness and connected with Western barbarians ...
Xiwangmu was transformed into a Buddhist statue and may have had some connection
with the barbarians who worshipped Buddha at that time” (Su 2004). Of course, Wang
Yu's £J& research shows that faith in Xiwangmu did not come from northwest China but
was one of the core concepts of “Western Belief 757 {%{1)” indigenous to China reflecting
ideas about ascending to heaven and becoming immortal (Y. Wang 2020). In the Han Dy-
nasty, Xi Wangmu was not regarded as a “barbarian god”. In summary, Xiwangmu living
in the West does not mean she came from there as Buddha did.

Secondly, it is not difficult to add the “huahu” element to the belief in Xiwangmu
due to the strong plasticity of her story. An example of this is seen in the appearance of
Dongwanggong (the King Father of the East) # 2. Chen Zhi [ & once pointed out that
“during the Han Dynasty, Xiwangmu'’s stories were used as mirrors and painting themes,
and Dongwanggong was added as a match” (Z. Chen 2006, p. 187). During this period,
Xiwangmu'’s portrayal was almost all-encompassing and underwent multiple changes in
both image and identity. This favorable condition allowed Xiwangmu to become a god in
the religious environment of the Han dynasty with the ability to “convert barbarians into
Buddha”.

Finally, archaeological data from the Eastern Han dynasty suggests a connection be-
tween Xiwangmu, the Hu people, and Buddha. The stone shrine of Guo’s tomb in Xiaoshan
Hall, Shandong Province I % 2% 11 & ¥ [C%E, which was built around the early Eastern Han
dynasty, has six sets of images from top to bottom on its west wall. The middle position
of the lower part of the first set is Xiwangmu and her attendants. The fourth set reflects
the war between the Hu and Han with the title “Hu King #1£” (Y. Jiang 2000, p. 23). In
the middle-late period of the Eastern Han dynasty, many bronze mirrors with inscrip-
tions or images related to Xiwangmu appeared. Some scholars named them as “Eastern
Han chariot immortal image mirrors 5L 1l #1585”, often with inscriptions such as
“conquering barbarians P4 #¢Jlx” and “exterminating Hu-Lu #{E 28" (S. Wang 2006, p. 1).
In addition, a series of painted stone tombs were unearthed in Yinan County ¥t B4 at the
end of Eastern Han dynasty in Shandong Province. On the octagonal pillar in the cen-
tral room, there are decorations, including Xiwangmu and Buddhist figures holding hand
seals (Zeng et al. 1956, pp. 26-27). It can be seen that there are close connections between
Xiwangmu, the Hu people, and Buddha.

In fact, in the past study of “Laozi huahu”, if any of the cases we have listed ap-
pear, scholars might consider it as evidence of “huahu”. For example, when Laozi, the
Hu people, and Buddha appear together in the Cliff Sculptures of Kongwang Mountain
FLE I EE R 151, it would be considered related to “huahu” (R. Wang 2008). However,
when the main character (Laozi) is replaced by Xiwangmu, who has higher divine power,
there is no such saying as “Xiwangmu huahu”. It can be assumed that, at the beginning
of its formation and even for a period after its formation, “huahu” maintained a certain
distance from the divine system of the Han dynasty.

The belief that Laozi was a deity is not the basis for “Laozi huahu”. Instead, it was
the historical legends of “huahu” that laid the foundation for his deification. When Bud-
dhism entered China on a large scale, while Daoism integrated Chinese divine systems
and ideas (including “huahu”) to confront it, the deification of Laozi merged fully with
“Laozi huahu”, and Laozi was considered as a religious founder.

5. Conclusions

The academic research on “Laozi huahu” has been historically viewed through a re-
ligious lens, with some considering it as the precursor to Daoism or a response to Bud-
dhism’s influence on Chinese culture. Others see it as an entry point for Buddhism into
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China. However, this article argues that the origins of “huahu” can be traced back to
China’s secular intellectual resources. Specifically, the theme of “heroes moving borders”
during the Spring and Autumn period and Warring States period, along with Laozi’s con-
cept of being a teacher for various schools of thought, laid the foundation for what would
become known as “huahu”.*

Although it is impossible to determine the exact period when the concept of “Laozi
huahu” was formed through research into the intellectual history, there are early indica-
tions based on historical materials. For instance, during the Han and Jin dynasties, people
believed that foreign Chupu %7 (chaupar) was used by Boyang to calm his anxiety after
entering Rong 2% (Ouyang 1965, p. 1278). Additionally, rumors suggest that Laozi created
Hujia #/ii (Hu's flute), an instrument used by barbarians during his travels to the west
(Fan 1973, p. 1082). Li Daoyuan’s BSiEJG (ca.?-527) recorded in his Shuijingzhu 7K&EHE
(Commentary on the Water Classic) that there was the Boyang Valley 1dF5%+, Boyang Lake
{AK57K, Boyang City 1A /%3, and Boyang River 1% 1] beside the Wei River {§7K. “Itis said
that Li Er 2 H went westward from here and spread his name throughout these mountains
and plains” (D. Li 2007, p. 430). Generally speaking, the story of “Laozi huahu” revolves
around mountains and rivers that first caught people’s attention. The Chupu and Hujia,
which are particularly noteworthy, were likely spread during the Western Han dynasty
due to deepening exchanges between the Central Plains and Western Regions. This sug-
gests that “Laozi converting the barbarians” may have emerged during this time, with its
original version potentially differing from what we know today. Still, its basic content
should already have existed.

It seems highly plausible that there were versions of “Laozi converting the barbarians”
circulating in oral accounts without any written version or being recorded in any existing
books long before the theory appeared in the received literature. This period should be
known as the “primitive” era of “Laozi huahu”.
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Notes

1 According to Shiji, “Prime Minister Li Si 2} said: *.... I suggest that all history books except Qin be burned. ... Medicine, divina-

tion, and planting books are not destroyed. If anyone wants to learn the decrees, use the officials as teachers.” The emperor said:
‘Allowed.” ZRMZHIEL: “.... EESEEERELERZ. ... P di, B4R DA 2 &, A HCASNAS, DI Rfm, “HIH
“H . 7 (Q. Sima 1963, pp. 254-55).

Hanshu says, “A Ting 5 (pavilion) was set up every ten miles with a governor. Ten Ting form a Xiang #§ (township), each
has managers, such as Sanlao =, Youzhi 7%, Sefu # X, Youjiao #{#. Sanlao is treated as an official charge of education.”
TH—, ZHK. 122, 2H=%. A SR L. 2. (Ban 1964, p. 742).

In some atypical versions of the “Laozi huahu,” Laozi’s teaching influenced not only the Western people but also the four direc-
tions. The statue tablet of Xinyanzhi ¥ %%, made in 548 (in the Western Wei Dynasty %), says Laozi enlightened and taught
the barbarians in the south, west, north, and east (Shaan Xi Yao Xian Yao Wang Shan Bo Wu Guan et al. 1996, p. 138).

The factors that led to their integration are difficult to determine. However, according to historical records, besides Laozi con-
verting “Hu”, there is also a saying that Laozi entered “Rong #”. For example, Zhang Hua 7R3 (232-300) states: “Laozi entered
the western Rong and made Chupu ¥Eif” & 7 AP, 1EHETH (F. Li 1960, p. 3219b). which suggests that “Laozi entering Rong”
may be the blueprint for “Laozi transforming Hu.” Especially considering that during the Spring and Autumn Period and War-
ring States period, “Rong” could refer to Qin State. As recorded in Guanzi & T (Master Guan Zhong): Qihuangong 75 fH 2
(Duke Huan of Qi; r. 685-643 B.C.E.) went westward, conquering Bai Di [k territory until he reached Xihe Fi{f ... and then
Qin Rong began following him P§fiE, ##FEIKZH, EEFPIGH ... MZ2 AR (X. Li 2004, p. 425). Moreover, due to Qin’s
relatively backward culture at this time, the six states viewed it as barbarians during the Warring States period, as stated by Shiji:
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“Qin was initially a small country far away from others; they were treated like barbarians Z&#i/NE iz, FEHEZ, WRRE"
(Q. Sima 1963, p. 685). Therefore, the Chu state waged war against Qin for long periods, with Laozi traveling westward towards
Qin before enlightening them with his teachings, which was a cultural offensive against Qin. The short-lived Qin dynasty fell
and was replaced by the Han dynasty, under which “Laozi teaching Qin” became popular during the “criticizing Qin” trend at
the beginning of the Han Dynasty due to its strong satirical meaning. Furthermore, Laozi passed through Hangu Pass when he
left Zhou Dynasty, an important passageway from the Six Kingdoms to Qin State, suggesting that there may be a connection
between Laozi’s journey westward and his relationship with Qin. In addition, in the previously mentioned “Laozi bianhua jing”,
it is said that Laozi served as an emperor’s teacher for generations with one line stating: “During the time of Qin State, he was
called Jian Shuzi”. This may also be related to “Laozi teaching Qin”. If on top of “teaching Qin”, Laozi continued to teach and
govern towards the West, then it would have reached into territories inhabited by Western barbarians where converting into
Hu-people could naturally occur.
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Abstract: The early Lingbao scriptures incorporate pluralistic gender discourses. On the one hand,
the early Lingbao scriptures accept the social gender system of “differences between men and women”
as the decision of all deities, and incorporate the “chastity” virtue of women advocated by Confu-
cianism. The auspiciousness of giving birth to a boy and the masculine perspective of the Daoist

discipline are not immune to correlative sexism. On the other hand, the early Lingbao scriptures ac-
tively borrow the Buddhist individualized gender, take the term “transforming a female into a male”
as one of the “eight difficult situations” and the merit of worshipping the Daoist scriptures and il-
lustrate the cultivated journey of women beyond gender in the stories of past actions, in an attempt

to overcome the correlative sexism caused by the dominant gender system. The Dao unifies the con-
cept of correlative gender and the concept of individualized gender, makes men and women equal

objects of teachings, gives the perfected transcendent the freedom to choose gender, and integrates

family ethics and individual transcendence with the images of a Daoist wife. The early Lingbao scrip-
tures echo the Daoist principle of softness and femininity, use gender as an opportunity for Daoist

cultivation, and explore possible ways to resolve gender trouble.

Keywords: the early Lingbao scriptures; gender; female; equality; Daoist cultivation

1. Introduction

Querying the meaning of “gender” in religious texts is a (post-)ymodern way of asking
questions with which a vast majority of ancient religious texts are not always in conversa-
tion. However, this does not deny the existence of gender-specific discourses in ancient
religious texts, especially with regard to the situation of women in classical doctrines, re-
ligious organizations, and the life of faith (Li 1994). These gender discourses are deeply
embedded in religious texts and cannot simply be separated out from other discourses.
Scriptures. Religions 14: 51. Therefore, the “gender-critical turn” is necessary and efficient to analyze the notions of gen-
https://doi.org/10.3390/ der that suffuse all religious worlds and experiences (King 2005, p. 8). As socio-cultural
rel14010051 constructs, gender discourses demonstrate gender-based power relations and raise ques-
tions of gender justice under the scrutiny of modernity.

Based on the gender-critical framework, the process of constructing the gender con-
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Trouble in the Early Lingbao

Academic Editor: Wu Guo

Received: 17 November 2022 cepts in Daoist texts is gradually revealed. The concepts of gender are presented here in
Revised: 16 December 2022 three faces. The first is the original force of cosmogony, which is expressed in Daoist wor-
Accepted: 22 December 2022 ship of the goddesses and female immortals as the representatives of the cosmic force of
Published: 28 December 2022 “yin f2” (Schafer 1973; Cahill 1993, 2006). The second is the role of social and cultural ac-

tivities, which is expressed in the writings of the group of Daoist priestesses and their
legendary experiences (Chao 2008; Jia 2018). The third is the function of the body as
- the field of sexual and reproductive practices, which is expressed in Daoist sexual prac-
tices (Gulik 1961; Robinet 1988; Wile 1992) and the special practices of women’s inner
alchemy (Despeux 1990; Valussi 2003). These gender concepts are continually produced,
interpreted, and identified in the classics, organizational systems, and cultivated practices
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(Zhan 2010, p. 158). However, the gender discourses in Daoism are not uniform, but rather
present a complex interplay of pluralistic discourses. On the one hand, Daoism under-
stands gender relations in terms of Dao or the Way constituted by the successive mu-
tual movement of “yin” and “yang F5” and believes that the two genders are interdepen-
dent and complementary rather than opposed to each other. Actually, Daoism inherits
Laozi’s idea of valuing softness and holding on to femininity and affirms the importance
of the principle of softness and femininity in the universe and life (X. Liu 2001). On the
other hand, the Daoist organizational system and ethical norms subscribe to the male-
dominated social gender system, with male Daoist priests having absolute advantages in
power, prestige, and wealth, while women’s own voices are rarely heard in historical writ-
ings (Du 1988, p. 310; Despeux and Kohn 2003, p. 5; Cahill 2003).

The ambivalent attitude of Daoism towards gender is even more ambiguous in the
early Lingbao % £ (Numinous Treasure) scriptures, which were recorded in Lu Xiujing’s
W47 (406-477 C.E.) catalog of Lingbao scriptures, quoted in the Dunhuang manuscripts
Pelliot chinois 2861.2 and Pelliot chinois 2256 (Y. Liu 2009). Lu Xiujing divided the early
Lingbao scriptures into two parts: part A is the former scriptures taught by Yuanshi Tianzun
JGUE K % (Celestial Worthy of Primordial Commencement) and part B is the new scriptures
received from Ge Xiangong %1l 24 (Duke Transcendent Ge). The texts of the early Lingbao
scriptures are mainly included in the Dongxuan i X (the Cavern Penetrating Mystery) di-
vision of the Dao zang & (Daoist Canon), and some of them are found only in Dunhuang
manuscripts. Although there is ongoing controversy about the date of their composition,
most of them are in the late 4th to early 5th century, and some may be earlier or later
(Y. Liu 2018, pp. 325-38).

In contrast to the Shangqing Ii& (Highest Clarity) movement, the early Lingbao
scriptures do not give much importance to goddesses and female immortals, and male
deities such as Yuanshi Tianzun, Ge Xiangong, Tianhuang Zhenren K & ¥ A (Perfected of
Heaven Emperor), and Taiji Zhenren KifiIL A\ (Perfected of Great Ultimate) become the
main subjects of the narrative, which reveals the prevailing gender concept of the male-
dominated society. While incorporating the Buddhist content, the early Lingbao scriptures
also borrow from the Buddhist doctrine of “transforming a female into a male”, which is
controversial, either as a misogynistic attitude from the Indian tradition (Bokenkamp 1983,
p- 473) or as a break with traditional Confucian family ethics (Tsuzuki 2010). It is because
of the convergence of these multiple discourses that the gender discourses in the early Ling-
bao scriptures contain a hermeneutical tension that has not received sufficient attention.

This paper attempts to sort out the gender discourses in the early Lingbao scriptures,
based on the social and cultural contexts of the Six dynasties period, examines the cor-
relative sexism and individualized gender equality revealed by the pluralistic gender dis-
courses, illustrates the possible ways to overcome the contradiction between sexism and
gender equality through Daoist cultivation, and reflects on the inspiration they bring to
the resolution of gender trouble.

2. The Differences between Men and Women
2.1. Traditional Chinese Gender System

The main context for the gender discourses in the early Lingbao scriptures is the tra-
ditional Chinese social gender system. Since the Duke of Zhou made ritual proprieties
and music, the differences between men and women had been reinforced compared to
previous generations (G. Wang 1959, pp. 473-74). As a social discipline to establish or-
der, the ritual proprieties of the Zhou dynasty were based on the division of labour and
organization between men and women. It resulted in a gender system in which men were
dominant and women were subordinate, men were superior and women were inferior,
men were rigid and women were soft, and men were in charge of external affairs and
women were in charge of internal affairs, and patriarchal family lineages were maintained
from generation to generation through ancestor worship and filial piety ethics (Rosenlee
2006, pp. 123-27; Du and Wang 2012, p. 79). The so-called “differences between men and
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women” are not a division of the two genders into separate or even dual individuals, but
rather an understanding of the distinction between men and women in the context of the
family relationship entered into by marriage, where their respective existence is shaped by
their identities within the family and does not precede or transcend the ritual life of the
family (Barlow 2004, p. 42).

Confucianism since the pre-Qin dynasties had inherited and carried forward the gen-
der system of the ritual proprieties of the Zhou dynasty, which established the mainstream
concept of gender in ancient Chinese society. In explaining the meaning of marriage, the
Book of Rites makes the “differences between men and women” the basis for the “appro-
priateness of husband and wife”, the “kinship of father and son”, and the “justice of ruler
and minister” (Ruan 2009, p. 3648).

In this context, Daoism, although initially characterized as non-mainstream and pos-
sibly even antagonistic to the mainstream, gradually succumbed to mainstream ideology
and ethics after the period of the Six dynasties. It is evident from the disappearance of the
“ritual of transmission” of sexual cultivation in the early Tianshi Kffi (Celestial Masters)
movement (Ge 2003, pp. 67-68). In the face of the mainstream gender concept advocated
by Confucianism, the early Lingbao scriptures also show its “submission”, no longer in
obvious conflict with it, and even defend and reinforce the “differences between men and
women” from a Daoist standpoint.

2.2. Daoist Explanation of the Gender System

The early Lingbao scriptures regard the “differences between men and women” as
the destiny of the individual at birth, ordained by the deities. As a sociocultural construc-
tion, although the gender system has been historically grounded by the sage, the Duke of
Zhou, it is still not immune to the suspicion of being artificial and may lead to criticism.
For this reason, Confucianism relied on the Book of Changes to construct the moral meta-
physics, explaining a priori basis for the “differences between men and women” in terms
of “yin-yang” and “qian ¥z (heaven)-kun }# (earth)”. In the “Appended Remarks part I”
of the Book of Changes, it is said that “the way of qian constitutes the male, while the way
of kun constitutes the female”, and the fixed relationship between gian and kun illustrates
the ethical norms and behavioural qualities of the two genders, such as superiority and in-
feriority, nobility and humility, activity and tranquillity, and hardness and softness (Ruan
2009, pp. 156-57). This metaphysical interpretation is more abstract and does not address
how the gender of individual existence is specified.

Daoism not only brings into play a cosmology of the original material force but also
visualizes the original material force as deities with personal characteristics. Because ev-
erything in the world is created by the original material force, including human beings,
deities govern the existence of the individual, including his or her gender. It is said as fol-
lows in the Dongxuan lingbao ziran jiutian shengshen zhang jing i % % £ H SR SR A M 2 48
(referred to as DLZJSZ]):

“When one becomes an embryo, the three origins nourish it and the nine types
of material force are formed into a body. In the ninth month, the deities are fully
distributed, the material force in the body is full and it has the ability to make
sounds. The deities of the nine heavens celebrate it. The deity Taiyi X— (Great
One) is in charge of the talisman, the deity Dijun 7% (Imperial Lord) examines
its destiny, the deity Zhulu 3§ (Records Officer) writes its document, the deity
Siming Flf (Longevity) determines its life span, the deities Wudi fi7 (Five
Emperors) supervise its birth, the deity Shengmu %2 £} (Holy Mother) guards
the delivery room, and all the deities of the three worlds, from heaven to earth,
guard againstit. The deity Jiutian Sima /LK 7] 55 (Governor of the Nine Heavens)
faces east at the court and reads nine times the ‘Treasurable Petition about the
Birth of the Deities from the Nine Heavens’. If it is male, all the deities sing of
respect; if it is female, all the deities sing of acceptance. If it is male, the deity
Siming is serious to permit; if it is female, the deity Siming is serious to obey.
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Therefore, one is born. If the deity Jiutian Sima does not give the petition, and
if the deities do not sing of respect or permission, one will not be born after all.”
(DZ.318:5.843¢)!

In explaining Laozi’s statement that “the three produced all things”, DLZ]SZ] trans-
formed the Dao into the “three origins” that is the origin of chaotic non-being, the origin of
red mixed non-being, and the origin of silently penetrating. The “three origins” are each
divided into the three types of material force called “Xuan Z” (mystery), “Yuan Ji” (ele-
ment), and “Shi 4" (beginning), making a total of nine types of material force. They make
up all things in heaven and earth (DZ.318:5.843b). Therefore, the conception and eventual
birth of a human being is the result of the nurturing of the three origins and nine types of
material force. After nine months of gestation, the deities in the body are connected to the
deities of the nine heavens. A similar statement is found in the Shangqing jiudan shanghua
taijing zhongji jing LG ILPF FALIERS FEC4S, “Human being models itself after heaven and
earth, and the material force models itself after nature. The material force of nature is the
essence of the nine heavens, which is transformed into the human body and nurtures the
embryo. In the ninth month, the material force of the nine heavens is full, and in the tenth
month, it is born” (DZ.1382:34.82a).

In DLZ]SZ], the conception of a baby is a sacred process, which is only possible by
the order of all the deities. Taiyi, Dijun, Zhulu, and Siming are in charge of holding, ex-
amining, and writing the talisman and determining its destiny. When a baby is born at
full term, Wudi and Shengmu guard it kindly. The most important part of the birth pro-
cess is the reading of the “Treasurable Petition about the Birth of the Deities from the Nine
Heavens” by the Jiutian Sima, which is a necessary process for all births. After this, gender
differences begin to emerge: for male births, all the deities sing of respect and Siming is
serious to permit; for female births, all the deities sing of acceptance and Siming is serious
to obey. Originally, respect, permission, acceptance, and obedience are just the moral qual-
ities of different behaviours and attitudes, but they become gender norms in the context of
“differences between men and women”.

According to the commentary of Wang Xichao 45 £ in the Southern Song dynasty,
the difference between men and women in terms of superiority and inferiority as shown
in DLZJSZ] is the same as the distinction between “playing jades” and “playing spindles”
in the poem “Limpid Stream” of the Book of Songs (DZ.397:6.430a; Ruan 2009, pp. 937-38).
The “differences between men and women” are already established by all deities at the
time of birth and are therefore reinforced by the sanctity accorded to them.

2.3. Chastity as a Female Virtue

In the early Lingbao scriptures, “chastity” is recognized as the most important moral
virtue for women. When constructing its own discipline, Daoism incorporated the ethical
norms of Confucianism and reinforced them through the “teachings of the Spiritual Way”
(Wu 2006, p. 183). There are fourteen norms of conduct corresponding to different social
identities, including a ruler, a minister, a father, a son, a husband, a wife, an elder brother,
a younger brother, a teacher, a friend, a savage, a Daoist priest, a foreigner, and a slave, in
the Taiji Zuo Xiangong qingwen jing FAR/E AL AFE ML (referred to as TZXQJ)? vol.1 and the
Taishang dongxuan lingbao zhihui zuigen shangpin dajie jing K 13 % 5 77§ B HEAR I i JOHAS
(referred to as TDLZZSDJ)® vol.1. Among them, the ethical norm used to teach a wife is
chastity to her husband.

This concept of chastity is strongly advocated by Confucianism. For example, a chaste
woman is considered to be one of the manifestations of ritual proprieties in the “Four Rules
of Mourning Dress” of the Book of Rites (Ruan 2009, p. 3682); the virtues of a wife are
chastity and obedience according to Zheng Xuan’s 5§ % (127-200 C.E.) commentary on the
“Meaning of Marriage” of the Book of Rites (Ruan 2009, p. 3650); in the Commandments to
Women, Ban Zhao Pt said that to be leisurely, to be quiet, to be chaste, to be neat, to
abstain from what is shameful, to be disciplined in action and quietness, are the virtues of
a woman (Fan 1965, p. 2789).
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Daoism in the Han dynasty also embraced these ethical norms of Confucianism. For ex-
ample, a wife’s chastity is considered a virtue for a married woman in Heshang Gong’s
Al b2y Chapters and Verses of Laozi (Heshang Gong 1993, p. 207), Yan Zun's [ii# Tenet of
Laozi (Yan 1994, p. 53), and the Orders of the Great Daoists in the early Tianshi movement
(DZ.789:18.236¢). It is therefore obvious that the women'’s virtue of chastity in the early
Lingbao scriptures reflects the dominant social ideology at that time.

2.4. Correlative Sexism

The traditional Chinese concept of gender distinguishes between men and women
in an interdependent and complementary association of “yin” and “yang”, but this asso-
ciation does not mean that men and women are necessarily equal to each other. On the
contrary, the two genders in the association can be trapped in a hierarchy in which the
male occupies a dominant, preferred, and powerful position, while the female is in a sub-
ordinate, secondary, and inferior position. It is known as “correlative sexism” (Hall and
Ames 2000). When the early Lingbao scriptures accept the traditional gender concept, sex-
ism implicit in it is also inevitable, particularly in the following two points.

Firstly, the birth of a male is regarded as an auspicious event in the early Lingbao
scriptures. According to the Yuanshi wulao chishu yupian zhenwen tianshu jing J646 F.°& 77
HERE L REL (referred to as YWCYZTJ) vol.1, when Yuanshi Tianzun opened the
“Texts of Five Original Lords Written in Cinnabar on Jade”, various auspicious events arose,
including twelve miraculous signs in heaven and twenty-four efficacious correspondences
on earth; the twentieth correspondence was that all pregnant women in the world gave
birth to boys (DZ.22:1.775b). It reflects the fact that under the patriarchal gender system,
only males were allowed to inherit the lineage and wealth of the paternal family, and hav-
ing boys became a common desire to make the family flourish.

From the pre-Qin dynasties to the Northern and Southern Dynasties, the custom of
begging for a son was very prevalent. For example, the daylily that was known as “the
flower for boys” was popularly worn by married women (Zhang and Chen 2010, p. 404);
there was a kind of “witchcraft of changing the fetus” in order to determine the gender of
the fetus by means of magic (Li 2008, pp. 44—46). In contrast, a woman became a member
of her husband’s family after she got married, so she was born without happiness and love,
and was not valued by her father’s family as Fu Xuan f§ %X (217-278 C.E.) said in his poem
“Bitter Appearance” in the Western Jin dynasty (Lu 1983, p. 555). The auspicious events in
the early Lingbao scriptures are the result of conformity to the dominant social preference
for men over women.

Secondly, the Daoist discipline in the early Lingbao scriptures is from an obvious
masculine perspective. Among the various kinds of “Ten Commandments”, the third com-
mandment is not to commit adultery against other wives and not to covet smooth skin in
the Taishang dongxuan lingbao benxing suyuan jing X 1 X % 5 AAT 1644 (referred to as
TDLBS], DZ.1114:24.666¢)* and TDLZZSD] vol.1 (DZ.457:6.887b), while the second com-
mandment is not to commit adultery against other women in the Taishang dongxuan lingbao
zhihui dingzhi tongwei jing X 1 % 8 818 S WAL (referred to as TDLZDT]). There
are 180 commandments in the Taishang dongxuan lingbao sanyuan pinjie gongde qingzhong
jing K LI % % 8 = 0 R DTS 4€°, of which the eightieth is “the sin of coveting other
women” and the ninety-eighth is “the sin of walking or talking alone with women”
(DZ.456:6.881a-b). Similar commandments are also found in the “180 commandments
taught by Lord Lao” of Tianshi movement (DZ.786:18.219a—221b). These commandments
all have men as the subject of the Daoist discipline, while women are merely the victimized
object of the crimes.

Although influenced by Buddhist monastic discipline, the commandment of sexual
misconduct is also related to ancient Chinese law. From the Warring States to the Jin dy-
nasty, the punishment for sexual misconduct became increasingly harsh and was mainly
reserved for male offenders (Zhao 2014, p. 129). The stone inscriptions erected by Qin
Shi Huang %A £ (259-210 B.C.E.) in Kuaiji &4 contained the following clause: “Prevent
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the separation of internal and external, forbid promiscuity, and maintain chastity and hon-
esty between men and women. If a husband becomes a boar in another family, it is not
a crime to kill him” (Sima 1982, p. 262), in which a “boar” means that a man who has a
wife commits adultery against another man’s wife. The crimes of sexual misconduct in
the Han dynasty were all committed by men, including “adultery”, “rape”, “adultery dur-
ing mourning”, and “rape of a subordinate’s wife” (Cheng 2010, pp. 146-47). It was also
the case in the Jin dynasty, where, for example, “the decree on adultery with aunts was
aggravated by the death penalty in the downtown area and adultery with a widow was
punishable by three years” (Fang 1974, p. 927).

The masculine perspective of the Daoist discipline in the early Lingbao scriptures is
similar, and while it serves to protect women, it also suggests that women do not have the
same full social subject identity as men, but rather implies the sexism of male dominance
and female subordination.

3. Transforming a Female into a Male

The early Lingbao scriptures are the focus of research on Buddho-Daoism (Ziircher
1980; Bokenkamp 1983). Unlike the passive acceptance of the Confucian gender concept,
the early Lingbao scriptures actively incorporate the Buddhist gender concept in an at-
tempt to overcome the correlative sexism caused by the dominant gender system, which
advocates the “differences between men and women”.

In contrast to the concept of correlative gender in the complementary association of
“yin” and “yang”, Buddhism does not locate gender solely in the context of family relation-
ships, but rather in the perspective of the individual, treating men and women as distinct
from each other on the basis of a dual classification: the two genders are represented phys-
ically as male or female genitalia, psychologically as the “Oedipus complex” of falling in
love with mother or father, while the difference in social identities is based on the phys-
ical and psychological differences between the two genders (Lu 2022). This concept of
individualized gender does not deny the interaction between men and women but argues
that the differences in individual existence lead to the formation of interaction. Therefore,
Buddhism does not focus on the division and organization of the two genders but rather
emphasizes the impact of the individual’s physical and mental behavioural activities on
themselves as gendered beings.

Under the influence of the Buddhist concept of gender, the early Lingbao scriptures
are no longer confined to the model in which one of the two genders defines the other
under the “differences between men and women”, but focus on the physical experience
and inner state of the individual. In particular, the early Lingbao scriptures borrow from
the Buddhist doctrine of “transforming a female into a male”, echo the Daoist tradition
of freedom of individuality and the principle of softness and femininity, and explore the
possible ways of becoming a perfected transcendent through Daoist cultivation.

3.1. Gender Transformation in the Chinese Tradition

Although “transforming a female into a male” was recorded before Buddhism was
introduced to China, it was only a special case rather than a mainstream concept. Under
the traditional Chinese gender system, the two genders follow the ethical norms of inter-
dependence and complementarity; each person identifies with his or her own gender and
actively performs his or her respective duties, which makes it possible to realize the value
of life and the perfection of humanity. The boundary between men and women becomes a
gap that need not and cannot be crossed, and the masculinity of women and the femininity
of men are both seen as a state of variations, anomalies, and exceptions. In the “Meaning
of Music” of the Book of Rites, it is said that if men and women are not distinguished, chaos
will arise, as are the differences between heaven and earth (Ruan 2009, p. 3320).

Therefore, in the canonical texts from the pre-Qin dynasties onwards, the transforma-
tion of a woman into a man was a very special phenomenon and was regarded as a portent
for a change of dynasty. For example, in “Condemnation of War”, Mozi said that in the
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time of the last emperor of the Shang dynasty, there was a woman who became a man
(Sun 2001, p. 150). In the New Version of the Chronology on Bamboo Scrolls, it is said that in
the forty-second year of the reign of Emperor Xin 77 %, Ji Fa {fi # who was the first em-
peror of the Zhou dynasty obtained the Book written in cinnabar from Lii Shang 1 i, and
a woman was transformed into a man (G. Wang 2021, p. 90). In the Records of the Historian,
it is said that there was a woman who became a man in the thirteenth year of the King
Xiang of the Wei Kingdoms %1% F (Sima 1982, p. 1849). According to the Book of the Song
Dynasty and the Book of the Jin Dynasty, in the years 291-299 C.E. of the Jin dynasty, there
was a girl named Zhou Shining J# 1% living in Anfeng %% County who gradually be-
came a man from the age of eight, and her gender was not determined until she was 17 to
18 years old (Shen 1974, p. 1005; Fang 1974, p. 907).

There were two explanations for this particular phenomenon according to the “Record
of Five Agents” of the Book of the Han Dynasty (Ban 1962, p. 1472). One explanation came
from Jing Fang’s 557 (77-37 B.C.E.) interpretation of the Book of Changes, which suggested
that the transformation of a woman into a man is a sign of the flourishing of “yin”, which
will lead to a lowly man becoming a king; the transformation of a man into a woman is a
sign of the triumph of “yin”, which will lead to the downfall of the dynasty. Another expla-
nation suggested that the transformation of a man into a woman is the result of the abuse
of castration and the transformation of a woman into a man is the result of the domination
of the female ruler.

In addition, “transforming a female into a male” is also a special kind of witchcraft.
For example, in the Book of the Later Han Dynasty and the Book of Searching Deities, Xu Deng
7%, a native of Min [#], was good at witchcraft and was originally a woman, but was
transformed into a man (Fan 1965, p. 2741; Gan 2019, p. 44). This kind of witchcraft is also
found in the early Lingbao scriptures. In YWCYZT], there is a talisman of the arising of
the very white “yang” from the nine heavens, which transforms a woman into a man after
she swallows it; there is also a talisman of the arising of the very black “yin” from the three
heavens, which transforms a man into a woman after he swallows it (DZ.22:1.788¢c-789a).
These two talismans may be related to the talisman of the arising of the very profound
“yang” from the three heavens and the talisman of the arising of the very profound “yin”
from the three heavens in the Taishang lingbao wufu xu X b8 3 FLFF ¥ vol.3 (DZ.388:6.339c—
340a), which are used to the cultivation of the metamorphosis and deliverance from the
corpse and can transform the bodies of male and female with the transcendental material
force of “yin” and “yang”. In the context of the correlative gender, “transforming a female
into a male” is never the right way to solve gender trouble.

3.2. Gender Transformation as One Difficult Situation

“Transforming a female into a male” in early Lingbao scriptures originated in Bud-
dhism and was considered a rare event in the process of cultivation. There are “eight dif-
ficult situations”, i.e., eight conditions that are very difficult to achieve, the first of which
is “the difficult situation of being born as a human being and transforming a woman into
a man for nobles, Daoist priests and commoners” in the Taishang lingbao weiyi dongxuan
zhenyi ziran jingjue X 1= % 87 B % F— FAREEHR (referred to as TLWDZZ])'.

It is clear from the textual comparison that the “eight difficult situations” in early Ling-
bao scriptures are related to the Buddhist text, the Siitra of Forty-Two Sections (T.784:17.723c25—
29)8. In particular, “transforming a female into a male” is an entry unique to the “eight
difficult situations” of the Siitra of Forty-Two Sections, and is not found in the “nine difficult
situations” of the Compendium on the Six Perfections (translated by Kang Senghui F&fi4 &
[?-280 C.E.], T.152:3.16c27-17a2), nor in the “eight inopportune moments” (attha akkhana)
of the three Agama®. According to historical records, one version of the Siitra of Forty-Two
Sections was translated by Zhi Qian %', the famous Buddhist translator living in the
Kingdom of Wu during the Three Kingdoms period, and Huijiao & (497-554 C.E.) of
the Liang dynasty claimed that the Siitra of Forty-Two Sections had spread to the area east
of the Yangtze River in his Biographies of Eminent Monks (T.2059:50.323a14-15). In addition,
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the early Lingbao scriptures were heavily influenced by Buddhism in the area east of the
Yangtze River (Kamitsuka 1998), so the “eight difficult situations” of TLWDZZ] are likely
a reference to the Siitra of Forty-Two Sections.

“Transforming a female into a male” is originally not a misogynistic attitude from the
Indian Brahminical tradition, but a Buddhist method of liberation from the physical and
mental obstacles faced by women in reality. Under the concept of individualized gender,
the dual differences between men and women in terms of physical, psychological, and
social identities are easily opposed to each other, leading to further entanglement, oppres-
sion, and resistance between the two genders. According to Buddhism, gender antagonism
isrooted in the individual’s inability to understand the truth of his or her own existence and
is always trapped in a false attachment to dualities such as the self and the other; gender
antagonism also brings mental affliction and defilement, which makes gender an obstacle
to the spiritual cultivation of liberation. “Transforming a female into a male” does not
mean endorsing sexism and masculine hegemony, but rather transcending the dichotomy
of gender differences with emptiness so that women are no longer objects of male desire
and discover the way to perfection through truthful enlightenment of women themselves
(Shi 2015, p. 106).

Influenced by this, the early Lingbao scriptures focus on the various dilemmas faced
by female cultivation from the physical, mental, family, and social perspectives, and ex-
plores the possibility of escaping the confines of gender identity.

3.3. Women’s Wishes and Merits for Daoist Cultivation

In the early Lingbao scriptures, “transforming a female into a male” is regarded as a
merit for women who believe in the Daoist scriptures and worship the Dao. It is said in
TZXQJ vol.1 that if one receives and worships the Lingbao scriptures, one obtains various
meritorious rewards according to different prior wishes. Three of them relate to women’s
wishes for Daoist cultivation, i.e., “to transform into a man, chant the scriptures and think
of the immortal way”, “to sit upright in a secluded room, chant the most profound scrip-
tures and think of the immortal way”, and “to disobey what is forced to do, elevate the
extremely sincere heart and think of the immortal way” (ZDZ.13:4.120c). It is therefore
evident that freedom from the bondage of gender identity under the dichotomy of men
and women is the primary goal of women in the practice of Daoist cultivation.

This wish is also found in the other early Lingbao scriptures of the new scriptures
received from Ge Xiangong. In TDLBS], the meritorious reward of cultivation that corre-
sponds to the woman’s prior wishes is the transformation of a woman into a man, with
a beautiful face and excellent intelligence (DZ.1114:24.666b); in the Taishang xuanyi zhen-
ren shuo miaotong zhuanshen ruding jing X b2 — I AGRAPIEE N, it is said that the
woman, relaxed and quiet, contemplates this scripture and gains the transformation of
her body into a man (DZ.347:6.174c); in the Shangqing taiji yinzhu yujing baojue -5 KMk
P& EALH G (referred to as STYYB), the result of practicing the wonderful things de-
scribed in the scripture includes transforming a female into a male (DZ.425:6.645a); in TL-
WDZZ], the blessings of worshipping the Lingbao scriptures include the transformation
of women into men and the divine great wisdom received by women (ZDZ.10:4.98b).

The combination of belief in the Daoist scriptures and the wish to transform the female
into a male is probably derived from Zhi Qian’s translation of the Siitra of the Eight Lucky and
Spiritual Mantras: “A woman who believes in this stitra, respectfully and discreetly without
flattery, gives up her female body to become a man, and is wise and often resourceful ...
7 (T.427:14.72c24-25). The siitra was very popular at that time and was also well-known
to Daoists. It is advocated in TLWDZZ] that the reading of Buddhist scriptures, such as
the Spiritual Mantras, the Large Perfection of Wisdom Siitra, the Small Perfection of Wisdom
Siitra, the Vimalakirti Siitra, the Lotus Siitra, the Siitra of Wonderful Treasure, the Samadhi Siitra
(ZDZ.10:4.97b). Among them, the “Spiritual Mantras” is presumably Zhi Qian’s Siitra of the
Eight Lucky and Spiritual Mantras (C. Wang 2002, p. 55). Inspired by the Buddhist texts,
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the early Lingbao scriptures called on female devotees to pursue freedom and become a
perfected transcendent by “transforming a female into a male”.

3.4. Gender Transformation in the Stories of Past Actions

The journey from a woman to a man is vividly illustrated in the Daoist stories of past
actions. Influenced by the Buddhist concept of reincarnation (samsara), the Chinese word
“lunzhuan §i#” (cycling) is frequently used in the early Lingbao scriptures to describe the
cycle of life and death and the path to immortality through the accumulation of good deeds
in previous lives (Bokenkamp 2007, pp. 162-63). At the same time, the early Lingbao scrip-
tures also borrow the Buddhist concept of past actions (piirva-parikarman) and the form of
the stories of the Buddha’s previous lives (jataka), which expand the stories of the immor-
tals’ past lives as Daoist practitioners, including the cultivated journey of transformation
from a woman to a man during the process of cycling.

In the Taishang dongxuan lingbao chishu yujue miaojing K 1 % 8 27 75 & Kk 4AE (re-
ferred to as TDLCYM)! vol.2, it is said that Aqiuceng Fi I ¥, the daughter of Wang Fudu
FAHAJE, climbed the wall to see the Daoist perfected and made a vow to enter the cycle of
life and death as soon as possible and transform into a male body, in the hope of ascend-
ing to immortality after ten thousand Kalpa; later, she was hindered by the demon king
and resolutely plunged into the fire; then her body jumped into the air as it were, and in
a moment it was seen that her female body transformed into a man and came directly to
the Dao (DZ.352:6.194b—c). This story is derived from Zhi Qian’s translation of the Siitra of
the Dragon-Generosity Girl (T.557:14.909c6-910a24; Bokenkamp 1983, pp. 474-75). The ma-
jor discrepancies between the two stories are mainly in two places. Firstly, the reason for
the demon king’s obstruction: in the Siitra of the Dragon-Generosity Girl, it is “five obsta-
cles for women”, while in TDLCYM, it is the father’s order for his daughter to get married;
secondly, the way of transforming the body: in the Siitra of the Dragon-Generosity Girl, it is
throwing oneself downstairs, while in TDLCYM, it is burning the body. In the story of Aqi-
uceng, the demon king represents the bondage of women to the Confucian gender ethics
that advocates “three kinds of obedience”, i.e., obeying the father before marriage, obey-
ing the husband after marriage, and obeying the son after the husband’s death (Ruan 2009,
p. 2394). However, Aqiuceng did not succumb to her fate as a woman, nor was she de-
luded by the demon king. Her perception of her femininity is that she was unfortunate
in her previous lives and did not have sufficient conditions and merits, which resulted in
her becoming a woman (DZ.352:6.194c). Therefore, she hoped to seize the opportunity
of meeting Yuanshi Tianzun to begin her journey of Daoist cultivation and to free herself
from the constraints of her gender identity by accumulating individual merits.

In addition, it is also briefly mentioned in TDLCYM that Nanji Zunshen &
(Worthy Deity of Southern Extremities), whom Agqiuceng once studied under, was also a
woman in the past and transformed into a male body during the Fire Kalpa (DZ.352:6.195a).

The stories of “transforming a female into a male” later developed into a type of scrip-
ture on the past actions of deities, and provided guidance for women in Daoist cultivation,
in the Taishang dongxuan lingbao zhenwen duren benxing miaojing K il % % ¥ B EAAR
fT#%¢ (referred to as TDLZDBM)'?. The story of Aqiuceng has been changed to the past
actions of Chiming Tiandi 758 K7 (Red Bright Celestial Emperor, DZ.1138:25.32c-33b,
DZ.1032:22.692c-693b). And the story of Nanji Zunshen has been further detailed: in
the past, Nanji Zunshen was born as Huang Duming 5 £, the daughter of King Wan
of the Kingdom Yanfuli [4]7%%2[#%8 £, but her quest for the immortals was restricted by
the palace; after her father building a high platform for her to perch on, she touched the
heavens and then entered into the womb of Primal Sovereign; after a single Kalpa, she
was reborn as a male, and eventually became the supreme spirit of Southern Extremities
(DZ.1138:25.32b—c, DZ.1032:22.693b—c).

Additionally, the stories of Qingling Shilaojun # % 42 % (Original Ancient Lord of
the Green Numina) and Haoling Huanglaojun % % 5 % H (Illustrious Ancient Lord of the
White Numina) also include the transformation of a woman into a man in the cultivated
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process of previous lives. In the past, Qingling Shilaojun was born as a girl, Hong Natai
HtIIEEL, because of the lust for beauty, and lamented the fact that a woman confined to the
secluded room could not attain the Dao; when climbed the wall and looked around, she
saw the Yuanshi Tianzun descending with many deities, wished for nirvana to become a
man, and plunged from the wall into the sea; then she was caught by the five-coloured
flying dragon, transformed into a man in the air, flew to the front of the Dao and eventu-
ally became the supreme deity after the Fire Kalpa (DZ.1138:25.30a-c, DZ.1032:22.687b—c).
In the past, Haoling Huanglaojun was named Huang Fei BT, the daughter of the numi-
nous phoenix and the princess of the Kingdom Weiluo ffi##[#; after seeing the Yuanshi
Tianzun descending through a mirror-like sun, she climbed the sunlit platform, but suf-
fered from the constraints of the palace; then she was lifted by the divine phoenix to the
Yuanshi Tianzun and studied with the Jintai Wangmu 4% T £} (Queen Mother of Golden
Tower); after three hundred years, she entered into the womb of a woman surnamed Li
2K and was reborn as a male named Shangjin Richang F4:H & (DZ.1138:25.31b-32a,
DZ.1032:22.688b-689a).

By way of comparison, the stories of “transforming a female into a male” in TDLZDBM
have a similar narrative structure:

Firstly, the special opportunity for transforming a female into a male is to ascend to
a high place and see the deities descend, which is derived from the seven-floor building
that was illuminated by the light radiating from a white tuft of hair between the Buddha’s
eyebrows in the Siitra of the Dragon-Generosity Girl (T.557:14.909¢11-12).

Secondly, the dilemmas faced by the female body are all the result of the social gen-
der system of “differences between men and women”, which dictates female behaviour,
including the ethical norms of obedience to the father and husband, and the restriction of
space for women to perform their domestic duties (Tsuzuki 2010, p. 117).

Thirdly, the prior wishes combine the transformation of a woman into a man with be-
coming transcendental immortality, which is derived from the Buddhist doctrine of trans-
forming the female body to become a Buddha.

Fourthly, the method of transforming a female into a male is to be reborn after death,
including two specific ways, which show the bravery and determination of women sacri-
ficing their lives in their quest for the Dao. One is to destroy the existing body by burning
oneself or throwing oneself from a high place and transforming it into a new body in the air;
the other is to be reborn by the cycle of life and death. These two methods of “transforming
a female into a male” are also derived from Buddhism. The method of changing genders
in the air is found in the Siitra of the Dragon-Generosity Girl (T.557:14.910a9-10), the Siitra of
Seven Girls (translated by Zhi Qian, T.556:14.909a22-23), and the Compendium on the Six Per-
fections (T.152:3.38c26-28), etc., while the method of changing genders in the reincarnation
is found in the Large Perfection of Wisdom Siitra (translated by Zhi Qian, T.225:8.497a26-27),
the Siitra of Heart Light (translated by Dharmaraksa [239-316 C.E.], T.569:14.942c19-20) and
the Siitra of the Sea Dragon King (translated by Dharmaraksa, T.598:15.153a16), etc. In fact,
the “air” where transforming the female body may be a figurative metaphor for the state
of “intermediate existence” (antarabhava) between death and rebirth (Gu 1987).

Fifthly, the result of transforming a female into a male is not only liberation from
gender bondage, but also the eventual granting of a divine name to the supreme perfected
deity, which is similar to the Buddhist prophecy (vyakarana).

It is clear from this narrative structure that “transforming a female into a male” in
the early Lingbao scriptures is not female discrimination, but rather a breakthrough in the
social gender system of “differences between men and women”, which teaches women to
break away from all obstacles through their own cultivation and to be free to pursue the
Dao and eventually attain transcendental immortality. In contrast, the writings of Tianshi
and Shangging movements in the Six dynasties seldom mention “transforming a female
into a male”, except for Tao Hongjing’s W 5435t (456-536 C.E.) Zhen gao FLiiti (Declarations
of the Perfected), which quoted the “eight difficult situations” (DZ.1016:20.523b). It shows
the distinctiveness of the frequent discussion of gender transformation in the early Ling-
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bao scriptures, which explored gender trouble by borrowing the Buddhist concept of in-
dividualized gender. While the Shangqing movement provided the group organization
and practice methods for women'’s self-cultivation (Despeux and Kohn 2003, pp. 110-18),
the early Lingbao scriptures conceptually provided instructions for women’s independent
personal self-cultivation in a gendered way, which echoed distantly in the religious prac-
tices of Daoist priestesses since the Tang dynasty and the “women’s inner alchemy” of the
Ming and Qing Dynasties.

4. Dao beyond the Gender

The different discourses on gender in the early Lingbao scriptures illustrate the com-
plex struggle between discrimination and equality in the gender trouble, where the plu-
rality of discourses is not a haphazard patchwork, but implies an attempt to communicate
and integrate. These two concepts, the correlative gender of “differences between men
and women” and the individualized gender of “transforming a female into a male”, orig-
inate from different cultural contexts, represent different ways of thinking, and focus on
different theories of life. However, they are not distinctly separate, but share the problem
of gender perception and the trouble of gender justice, and therefore have the potential to
communicate with each other. From the perspective of the Dao, the early Lingbao scrip-
tures unify the contradictions between the individual and society, faith and ethics, and
the self and the other, which result in the combination of individual male and female and
gender relations to explore possible ways to gender equality. It is like the saying in the
“Equality of Things” of Zhuangzi, “The Dao identifies them all as one”.

4.1. Equal Transmitters of the Dao

According to the salvation of all beings in the early Lingbao scriptures, men and
women are equal in the transmission of the Dao. In TDLZZSD], the Chinese words “shan
nanzi shan niiren 3% 5% 3% Z \” (good men and good women, DZ.457:6.889a), “qingxin
shinii {5 1% (pure faithful men and women, DZ.457:6.887¢), “baixing zi nanniiren
AT F % N (people’s men and women, DZ.457:6.888¢), “baixing nannii H #: 5 %" (peo-
ple’s men and women, DZ.457:6.888c) appear repeatedly and are also found in other early
Lingbao scriptures. In fact, all these words are borrowed from Buddhist literature. The
words “good men” (kulaputra) and “good women” (kuladuhitr) are the most common
terms used in Buddhist texts for the disciples of the Buddha. The “qingxin shini” is an
early Chinese translation of the Sanskrit words “upasaka” (laymen) and “upasika” (lay-
women).! The words “baixing zi nanniiren” and “baixing nannii” are derived from the
Chinese words “zuxing nannii %% ¥ %" (men and women of the clans)'* and “zuxing zi
zuxing nii Tl 47 (men of the clans and women of the clans)!®, which are another
early Chinese translation of the Sanskrit words “kulaputra” and “kuladuhitr”.

Just as there is no gender in Chinese nouns, the canonical texts from the pre-Qin pe-
riod are not in conversation with the gender of the speakers and the objects of the dis-
courses. Under the idea that “men are in charge of external affairs and women are in
charge of internal affairs”, men were far more educated than women in ancient Chinese
society, and men were the default listeners and readers of most of the canonical texts, while
women’s education was specifically addressed in works such as Ban Zhao’s Commandments
to Women. With the introduction of the Buddhist texts into China, the gendered nature of
Indo-European nouns also triggered gender self-consciousness among book authors and
readers. The Buddhist texts often use pairs of words such as bhikkhus and bhikkhunis,
laymen and laywomen, good men and good women, and so on (Skilling 2001). Influenced
by this, the gender-specific nature of the target audiences of the preaching was also noted
and men and women were treated equally as believers and transmitters of the Dao in the
early Lingbao scriptures.

It is said in the Taishang dongxuan lingbao zhihui benyuan dajie shangpin jing X i %
B E AR A T4 (referred to as TDLZBDS))!® that at that time, the men and women
of the secular families, who respected and enjoyed the great teachings, were impressed by
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that the Daoist priests had endured hunger and recited the scriptures, and set lunch for
them day after day, and sometimes went to hear them; impressed by their respect and de-
votion, the Daoist priests preached to the men and women, teaching them the incantation,
which they each recited ten thousand times (DZ.344:6.159a). Here, the idea of equality
between men and women, which is originally implied in the Dao of all things, is clearly
expressed: both men and women are respectful, willing, and faithful followers of the Dao,
and both are the objects of the words, teachings, and transmission of the Daoist scriptures.

In the ritual of imparting the records of the disciples of the immortal sages, the trans-
mitter of the scriptures faces south, with male disciples prostrating on the left and female
disciples on the right, in STYYB (DZ.425:6.642c). This tradition of placing men and women
on the left and right was originally a Confucian rite. It states that men walk on the right
and women on the left when walking on the road in the “System of Emperor” and “In-
ternal Rules” of the Book of Rites and the “Happiness of Success” of Mr. Lii’s Annals of the
Spring and Autumn Period. Daoism also agrees that men and women should not intermingle.
For example, it was considered to be the clear rule laid down by the sage that men walk on
the left side of the road and women on the right in Ge Hong’s % it (284-344 C.E.) External
Chapter of The Master who Embraces Simplicity (Ge 1991, p. 614); it is said that when chanting
scriptures in the north direction, men should be in the east and women in the west in the
Taizhen yudi siji mingke jing X E T 75 VU BHE; it is emphasized that men and women
should not be mixed so that the dignity will be in accordance with the heavenly code in the
Taiji zhenren fu lingbao zhaijie weiyi zhujing yaojue A KN EE 275 B 5 R 4L B8, Al
though the ritual separation of the genders is accepted in STYYB, there is no hierarchical
distinction between men and women, but at the same time, men and women are treated
as equal subjects for the transmission of scriptures. It is the Dao’s transcendence of the
gender differences between men and women.

4.2. Transcendental Choice of Gender

Those who are liberated through Daoist cultivation are free to choose their gender
in the early Lingbao scriptures. For the common people, gender is determined at birth,
whether it is explained by the deities singing of respect or acceptance, or by actions and
merits in previous lives. However, the immortal sages, who are one with the Dao, tran-
scend all differences and the bondage that comes from gender, and thus the question of
gender is given free choice. In TDLZBDS], those who endure hardship and poverty, repent
of their past, cultivate their future, seek and believe in the Daoist teachings in order to liber-
ate themselves, and obtain many kinds of meritorious rewards of rebirth as a human being
in the next life, including the will for becoming a man or a woman, which is determined
by their own wishes (DZ.344:6.159b). In other words, the liberated person can choose his
or her own gender as he or she wishes at the time of the cycle of life and death, rather than
being determined, distinguished, and bound.

Of course, freedom of gender is only possible through the accumulation of conditions
and merits in previous lives. Ge Xiangong once described his experience in previous lives
in the Taishang dongxuan lingbao benxing yinyuan jing K 1 % B 8 A47 [K45461° as follows:
at that time he thought to himself that he would not attain the Dao in this life and that he
was not as good as a woman, who was solemnly silent, had nothing to do and could be
relaxed and happy; then he was reborn as a woman at the end of his life, with good looks,
excellent powers of thought, and a good tongue; at that time she practiced the rituals of
purification, studied the scriptures and then wished to become a man (DZ.1115:24.672b—c).
In Ge Xiangong's journey to immortality, gender was a matter of his own will, and after
his death, he was reborn as he wishes; whether he was born as a woman or a man was
a meritorious reward, with a beautiful body, outstanding talent and a heart that aspired
to the Dao, which also accumulated merits for further cultivation in the next life. For the
Daoist practitioners, gender is not only not an obstacle but also a special opportunity for
attaining transcendental immortality.
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4.3. Daoist Wife

The images of the wise and virtuous wife, as portrayed in the early Lingbao scriptures,
express the possibility of individual transcendence within the dominant gender ethics of
society, and reaffirm the wisdom of the Daoist tradition of honoring softness and keeping
femininity.

In the story of past actions of TDLZDT], Le Jingxin 4475, who was a certain past life
of Yuanshi Tianzun, asked his wife about the way to provide offerings for the Daoist priests,
and his wife replied, “The Dao is revealed from the heart, and where can the Dao be found?
Is it not a reward to the Dao that just what the Daoist priests do not have should be offered,
and that the Daoist priests practice the rituals of purification and raise up the manifestation
of the Dao after receiving the offerings?” When Le Jingxin wanted to support a Daoist
priest in the south of the mountain, he received the affirmation and encouragement of his
wife: “If you can do it, it is really a good idea. On the day when you close your eyes, you
will still have something to rely on. If you do not, there is nothing to pray for when the
body dies and the spirit is extinguished.” (DZ.325:5.890c-891a) The wife of Le Jingxin is
similar to the wise wife in the Biographies of Exemplary Women written by Liu Xiang %11
(78-9 B.C.E.), who is responsible for assisting her husband and upbringing her children;
the difference is that while the secular wise wife only helps her husband in his individual
achievements of career, Le Jingxin’s wife is like a religious teacher of Daoist cultivation,
with deep insight and experience in her own religious practice. In TDLZDT], it is said that
the title given to the wife of Le Jingxin after she became a deity is the “Dowager Lady of
Zhonghou %X N (DZ.325:5.893a).

The wife of Fajie %%, the son of Le Jingxin, was also wise and virtuous. When Fajie
wanted to sell his son to provide offerings for the Daoist priests, his wife, although initially
reluctant to part with her son, finally agreed to do so in view of the deathbed teachings of
Le Jingxin and his wife, who had accumulated the good fortune by providing offerings for
the Daoist priests. This story has been proven to have its Buddhist origins in the Visvantara-
jataka (T.152:3.9a27-11a8; Ziircher 1980; Bokenkamp 2006). However, unlike Visvantara’s
wife, who was reluctant to give up her children, Fajie’s wife was eventually willing to
sell her son and provide offerings for the Daoist priests together with her husband. She
had the loving nature of a mother and the suppleness of a wife, reflecting the dominant
gender norms of society, while at the same time she transcended family ethics and accu-
mulated individual merits by practicing Daoist cultivation. Afterward, Fajie and his wife
became deities together, and Yuanshi Tianzun revealed that Fajie was actually the previ-
ous life of Zuoxuan Zhenren /& % ¥ A (Perfected of the Left Mystery) and Fajie’s wife was
actually the previous life of Youxuan Zhenren 47 % ¥ A (Perfected of the Right Mystery) in
TDLZDT]J (DZ.325:5.892c¢).

A wise and virtuous wife can serve not only as a good companion of Daoist cultivation
but also redeem the husband who does not believe in the Daoist teachings. There is a story
in TDLZBDS] about a wife who became immortal and saved her husband from hell. Once
upon a time, a woman studied and recited the Lingbao scriptures, and even though her
husband was often angry about it, she never retreated from her determination to Daoist
cultivation; as a result, the woman ascended to immortality in the daytime, and her hus-
band died and entered hell, where he was punished for years and years; the woman flew
to see her husband and persuaded him to read the Daode jing T #84%, and that he should
be saved (DZ.344:6.158c). In this story, the woman represents the Daoist laywoman who
practices cultivation at home, taking care of the household chores as a wife and reciting the
scriptures to become immortal as a devotee. Her Daoist approach to helping her husband
also echoes the common theme of saving all beings in the doctrines of Lingbao scriptures.

Without undermining the dominant gender norms of society, women can also achieve
cultivated achievements beyond those of men, and the principle of softness and femininity
they represent overcomes the crises caused by rigidity, strength, and anger, and even pro-
vides a model and guide for men. Itis clear from this that the Dao can accommodate gender
differences and the gender norms derived from them, but it can also transcend them and
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enable men and women to realize the pursuit of individual freedom and immortality on
an equal footing.

5. Conclusions

From the above analysis, the early Lingbao scriptures incorporate pluralistic gender
discourses from Confucianism, Buddhism, and Daoism itself, showing the complex and
contradictory gender trouble between discrimination and equality, while exploring possi-
ble ways to transcend it.

Firstly, the early Lingbao scriptures accept the gender system of the ritual proprieties
of the Zhou dynasty, with the “differences between men and women” as the decision of
all deities by singing of respect or acceptance, and reinforced the sanctity of gender norms,
while in the Daoist discipline incorporating the female virtue of “chastity” advocated by
Confucian rites. The inevitable correlative sexism is reflected in the auspiciousness of giv-
ing birth to a boy and the masculine perspective of the Daoist discipline.

Secondly, the early Lingbao scriptures actively borrow from the Buddhist concept of
individualized gender, especially the term “transforming a female into a male” as a Bud-
dhist method of liberation, and take it as one of the “eight difficult situations” and the
merit of worshipping the Daoist scriptures for women. The cultivated journey of women'’s
liberation from the constraints of the gender system and their quest for transcendental im-
mortality is illustrated in the stories of past actions in order to overcome the limitations of
correlative sexism. The focus of later Daoism on female practitioners and their gendered
cultivated journeys can also be regarded as a further extension of the concept of individu-
alized gender in Daoist practice.

Finally, in the context of the Dao, the early Lingbao scriptures unify the Confucian
concept of correlative gender, which advocates “differences between men and women”,
and the Buddhist concept of individualized gender, which advocates “transforming a fe-
male into a male”. It is emphasized that men and women are equal in the transmission
of the Dao and that the perfected persons are free to choose their gender. The images of
the wise Daoist wife embody the integration of family ethics and individual transcendence
and echo the principle of softness and femininity espoused by the Daoist tradition. In short,
it is the salvation of all beings in the early Lingbao scriptures.

Although the correlative sexism that existed in ancient Chinese society was not funda-
mentally addressed, the early Lingbao scriptures use gender as a special opportunity for
Daoist cultivation, explore possible ways to resolve gender trouble and pursue freedom
from the perspective of Daoist practice and provide insightful inspiration for contempo-
rary thinking about gender justice.
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843 is the page number, and “c” is the register.

2 It is the Dunhuang manuscript S.1351, which belongs to part B of Lu Xiujing’s catalog. See (ZDZ.13:4.119b). ZDZ. Zhonghua dao
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It belongs to part A of Lu Xiujing’s catalog. See (DZ.457:6.887a).
It is considered as the second volume of TZXQ)J.

It belongs to part A of Lu Xiujing's catalog. See (DZ.325:5.890a).
It belongs to part A of Lu Xiujing's catalog.
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T.26:1.613b1-c10), and Dirghiagama, vol. 9 (translated by Buddhayasas and Zhu Fonian £ f#2%, T.1:1.55¢5-21).
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Bl JCREFS% vol. 15 (written by Zhisheng %! 5, T.2154:55.640b18-19). Tang Yongtong speculated that the extant Siitra of Forty-Two

Sections might be the translation by Zhi Qian (Tang 2015, p. 27).

It belongs to part A of Lu Xiujing's catalog.

It belongs to part A of Lu Xiujing’s catalog. Its fragment is found in the Dunhuang manuscript Pelliot chinois 3022V? and is

quoted in the Wushang miyao # FFL% vol. 15 (edited during ca. 574-578 C.E., DZ.1138:25.30a-33b) and the Yunji gigian 225 L%

vol. 101-102 (edited by Zhang Junfang 5&# 5 around 1027 C.E., DZ.1032:22.684c—693c).

13 See Pratyutpannasamadhi vol. 3 (translated by Lokaksema, T.418:13.916b18-19), Arthavargiyasiitra vol. 2 (translated by Zhi Qian,
T.198:4.185a4), Mahaprajiiaparamita (translated by Zhi Qian, T.225:8.483c5), and Ksemarikarapariprcchi (translated by Zhi Qian,
T.533:14.814¢15-16), etc.

14 See Fajing jing i:45#4¢ (translated by An Xuan % %, T.322:12.15b24), Zhai jing 75#¢ (translated by Zhi Qian, T.87:1.911a7), and
Dharmapada (translated by Vighna, T.210:4.559a17), etc.

15 See Vimalakirtinirdesa (translated by Zhi Qian, T.474:14.536b14), Pusa benye jing ¥ £ 4 345 (translated by Zhi Qian, T.281:10.447b19),

and Suratapariprecha (translated by Bo Yan F3 %E, T.328:12.55a11-12), etc.

It belongs to part B of Lu Xiujing's catalog.

It is a scripture about disciplines of the Shangqing movement. See (DZ.184:3.435b).
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It belongs to part B of Lu Xiujing’s catalog.
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Abstract: Facing growing contemporary crises, many scholars turn to ancient eastern religions and
goddess civilizations as a means of culture root-seeking. As one of the origins of Chinese civiliza-
tion, Taoist female worship (& #{Z 11:5¢5F) shows profound eastern wisdom and feminine philoso-
phy on human-nature, human-human, and human-self relationships. From feminist perspectives,
this paper traces the origin and development of Taoist female worship and elaborates its classi-
cal principles—Qiwu (#4) theory, Zhuyin (1:F2), and Xujing (HZ#¥). On this basis, this paper
discusses the contemporary practices of Taoist female worship’s classical principles—thingness re-
enchantment (#)51%4%), harmony world (FIa{H5), and self-cultivation (1& 5% {)—and illumi-
nates their realistic significance: rethinking ethical relationships, establishing efficient ethics, and
helping people to resolve crises.

Keywords: Taoist female worship; culture root-seeking; classical principles; contemporary practices

1. Introduction

Facing increasing contemporary crises, people have begun to rethink culture and civi-
lization. It is against this background that culture root-seeking has appeared as a means of
trying to find solutions for human beings. On the one hand, for western countries, in “Cul-
ture Root-seeking” (Ye 2019, p. 5), various “cultural others” (Ye 2019, p. 5) become a mir-
ror for the self-reflection of western culture. On the other hand, for non-western countries,
culture root-seeking is seen as a part of “glocalization” (Robertson 2000, pp. 249-50), with
the aims of self-identification and self-reflection. Culture root-seeking has manifested in
many ways, mainly including the “Eastern Turn” (Ye 2019, p. 7) and the “Goddess Revival”
(Ye 2019, p. 6). At the end of the 20th century, there was a spread of eastern influences on
the west. Western intellectual pioneers such as the psychologist Carl Gustav Jung, the re-
ligious theorist Mircea Eliade, and the scientist Fritjof Capra sought wisdom from eastern
religions to cope with crises. At the same time, under the influence of ecological feminism,
the Goddess Revival was increasingly popular in western academia. It aims to revisit pa-
triarchal values with prehistoric goddess beliefs and to reshape a harmonious worldview
that is more in line with the law of nature (Ye 2019, p. 6). It helps human beings reconfirm
the roots of their lives and recover their lost souls and beliefs (Ye 2019, p. 161). The two
cultural tendencies of the Eastern Turn and the Goddess Revival complement and support
one another with their common wisdom of nature reverence and motherhood veneration.
“Taoist female worship” (Zhan 1990, p. 54), with its profound eastern religious connota-
tions and goddess cultural heritage, becomes one of the important fusion points of both
the Eastern Turn and the Goddess Revival.

Taoist female worship, as a combination of “goddess worship” (Z#152Ff) and “fe-
male immortal worship” (Z{li5%FF), stands as a Chinese religious tradition with female
immortals as the core of belief (Zhan 1990, p. 54). From a feminist perspective, Taoist fe-
male worship, possessing both the ecological spirit of eastern religions and the philosoph-
ical thoughts of goddess civilizations, instructs people to live in harmony with the uni-
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verse and achieve spiritual immortality. Regarding Tao (J&) as the mother of all things in
the universe, Taoist female worship is characterized by “respecting and conforming to na-
ture” (IH/fE X 1E), “advocating femininity while appreciating masculinity” (i 3%FH), and
“practicing humility and tranquility” (BE#FEJK). Accordingly, it is believed that Taoist
female worship advocates three classical principles—the Qiwu principle, Zhuyin princi-
ple, and Xujing principle —which form a complete system of worldviews about human-
nature, human-human, and human-self relationships. For thousands of years, the three
classical principles of Taoist female worship have evolved in step with historical devel-
opment. In the contemporary era, the Qiwu principle has evolved into the practical idea
of thingness re-enchantment, the Zhuyin principle has been developed into the practice
of harmony world, and the Xujing principle is represented by the common norm of self-
cultivation. These contemporary practices inherited and developed the classical princi-
ples of Taoist female worship, playing an important role in regulating the ethical human-
nature, human-human, and human-self relationships, providing ethical principles and
practices for contemporary society, and contributing to Chinese wisdom’s capacity to solve
contemporary crises.

This article aims to discuss, from feminist perspectives, the inspirations of Taoist fe-
male worship on how to resolve contemporary crises through regulating human-nature,
human-human, and human-self relationships. The body of this article contains three parts.
The first part traces the origin and development of Taoist female worship. The second part
analyzes the classical principles of Qiwu, Zhuyin, and Xujing advocated by Taoist female
worship. The third part discusses the contemporary practices of thingness re-enchantment,
harmony world, and self-cultivation, which are inherited and developed from the classical
principles of Taoist female worship. Interpreting from feminist perspectives, Taoist female
worship is more than a Taoist religious tradition; it is also a cultural symbolism of Tao. In
this respect, the word female, like the word femininity, is used as a general term to render
Chinese words such as yin (F2), ci (#f), and pin (4t), which indicate the universal force,
attribute, style, or manner in opposition to the male (Liu 2001, p. 239). It is believed that
Taoist female worship, along with classical principles and contemporary practices, is not
gendered; it aims not to reinforce the stereotypes of men or women, nor to prioritize one
side within every binary relationship; instead, it serves as a cultural, ethical, and philosoph-
ical metaphor, aiming to remind and inspire people to remedy the injustices of human-
nature, human-human, and human-self relationships so as to achieve ecological balance,
social harmony, and individual well-being, ultimately solving contemporary crises.

2. The Origin and Development of Taoist Female Worship

Since ancient China, there has been a tradition of female worship, including goddess
worship and female immortal worship, which have been inherited, integrated, and devel-
oped by Taoism into a complete Taoist female immortal system. On this basis, under the
influence of Zhuyin thought, the Taoist female devotees’ efforts, and emperors’ immortal
worship, Taoist female worship was established and developed, and it flourished not only
as a Taoist religious tradition but also as a cultural symbolism of Tao.

2.1. The Origin of Taoist Female Worship

Before the formation of Taoist female worship, there was already female worship,
which was manifested in the worship of goddesses and female immortals. Ancient female
worship originated from goddess worship. Goddess worship is the result of our ancestors’
admiration of female fertility. This admiration was externalized into mystical rituals, in
which women were glorified with goddess characteristics and the divine position (Zhan
1990, p. 7). Initially, goddess worship only had natural attributes; with the establishment
of matriarchal females’ exalted status—the mother was the link that maintained the blood
relationship—it acquired social attributes (Zhan 1990, p. 8). In addition to our ancestors’
admiration of female’s fertility, goddess worship was also induced by our ancestors’ need
to transform nature (Zhan 1990, p. 10). Goddess worship evolved over time to include
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more goddesses and developed into an important religious feature of the pre-Qin Dynasty
(56%%) (Zhan 1990, p. 14).

Female immortal worship was another manifestation of female worship during the
pre-Qin Dynasty. If God worship is a religious characteristic common to all the peoples
of the world, then immortal worship is a unique religious characteristic in the ancient be-
lief system of the Chinese people. In ancient China, immortality means “live forever and
ascend to heaven” (1l Z) (Zhan 1990, p. 14). Female immortals were those who com-
bined divinity, immortality, and femininity. The concept of the female immortal is rooted
in goddess worship. Following the development of society, witches who possessed the
miracle medicine of immortality were transformed into female immortals. Simultaneously,
some female Taoists were gradually upgraded to the status of female immortals. In this
way, the number of female immortals continued to increase (Zhan 1990, p. 18).

Overall, female worship is the result of people’s idealization of life and death, and
a ritual reproduction of women’s special vitality, reflecting the conscious awareness of
our forefathers in their struggle against disease and death. Fundamentally, both goddess
worship and female immortal worship were forms of supporting the ancient people’s con-
sciousness of life. If goddess worship represents our forefathers’ desire for life, then female
immortal worship shows our forefathers’ resistance to death. Therefore, goddess worship
and female immortal worship comprise two-level reflections of the same consciousness
(Zhan 1990, p. 26).

2.2. The Development of Taoist Female Worship

Taoism inherited and developed Chinese female worship tradition. As a traditional
Chinese religion, Taoism was officially founded and institutionalized in the Eastern Han
Dynasty (#i), and its origins can be traced back to the pre-Qin Taoist school!. Taoism
took Laozhuang’s (%) Taoist thoughts of pre-Qin Dynasty as the core matrix. At the
same time, it inherited the concepts, practices, and rituals of Chinese Wicca (F EZ%Z)Z,
Fangxian Tao (J5 fili#)?, and Huanglao Tao (¥ #i#)*, and was finally founded and institu-
tionalized by Daoling Zhang (5Ri&[%)°. On this basis, Taoism inherited the goddesses in
ancient Chinese mythological texts such as the Classic of Mountains and Seas (  \L¥E4¢) ©)
and the Biography of Mu Tianzi ( (FRKT4) 7). The female immortals of newer texts were
also continually incorporated into the classical biographies of Taoist immortals. From
the end of the Western Jin Dynasty (75 K) or the beginning of the Eastern Jin Dynasty
(A &) to the Qing Dynasty (& #), more and more female goddesses and immortals were
included by The Biographies of the Gods and Immortals ( (#ilifE) 8), Shangqingbu Taoching
( € LiE#iE4L) %), and the Zhengao ( (14if) 10), and received great acceptance and re-
spect in Taoist activities. Collections of biographies, such as Yongcheng Jixian Lu ( {3k
filig%» 1'y— A Collection of Taoist Female Immortals’ Biographies, A Post-Collection of the Female
Immortals of All Ages ( (JEEtH ZALHEBEE% 42D 12), and Volume Eight of The History of the
Immortals of All Ages ( CJEAUALEL-35/\) 13), were dedicated to the specialized biographies
of female immortals. In the long process of development, Taoism integrated the worships
of goddesses and female immortals, and drew on the contents and methods of existing
female worship, eventually forming a complete Taoist female immortal worship system.

The Taoist female immortal worship system includes five lineages of worshiped im-
mortals: the Shengmu Yuanjun (¥ £}75H), the scattered female immortals of all gener-
ations (JEACHL A ZAll), the female immortal system of Xingning descending immortal lin-
eage (B 7 &Ml & LA, the female immortals of the Huayang Fairland (#F59F K & 1), and
the female Taoist devotees of the Middle Ages (H'1H %) (Li Yang 2000a, p. 12). The in-
nate character of ShengmuYuanjun is a Xuanmiao Yunii (% % % %) born from the three Qi
(%) Taoist energies, namely, Yuan (JG)—origin; Xuan (%) —mysteriousness; and Shi (47)—
beginning, and her identity is the sacred mother and teacher of Laozi. Her special mission
is to enlighten the world (Li Yang 2000a, pp. 50-51). Niiwa (% /#%), also known as Lishan
Laomu (4ii1l17£%), and her various transformations are typical of scattered female immor-
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tals who were transformed from traditionally worshiped goddesses. In Taoism, Niiwa was
omnipotent as “the sacred female immortal of ancient times, who transforms all things”
(B, (LEYEW. ) (qtd. in Zhan 1990, p. 10). Later generations like Bixia Yuan-
jun GE#EJ0H), Mazu (45#), and Linshui Furen (7KK \), etc., are also famous scattered
Taoist female immortals. Xiwangmu (i £ £}), also known as Jinmu Yuanjun (& 8t70H),
was both the leader and mother of the female immortals of the Xingning descending im-
mortal lineage (Li Yang 2000a, p. 64). It is written in the Yongcheng Ji Xian Lu that “Jinmu
Yuanjun is the leader of the female immortals, and the ruler of Yongcheng” (Li Yang 2000a,
p- 59). The female immortals of the Xingning descending lineage include the Mingxing fe-
male immortals (W] Zill), Xianren Yunti (il A £ %), and Liuding Yunii (% T % %) (Zhan
1990, pp. 40-41). Mingxing female immortals are related to the sun, moon, and stars,
with the representatives of Lady Taiyin Yuegong (K H &7 A) and Doumu Yuanjun
(*F#ICH). The Xianren Yundl are the personification of the Mingxing female immortals,
while the Liuding Yunti are the arti-factualization of the Xianren Yunti (Deng 2017, p. 359).
The Huayang Dongtian lineage of female immortals are the Shanqing female immortal of-
ficials who reside in the Huayang Dongtian Xianzhen Gongfu (F5iF KAl E = /i), with
Hanzhentai (¥ 3 %) and Yigiangong (%1& =) as the home base (Li Yang 2000a, p. 70),
including Chunlong Liu (¥/%#), Xizi Li (F##¥), Xihua Han (#75%£), Qiongying Dou
(82 9%), Sutai Zhao (% ), Lihe Chuan (f#8#1), Huizi Zhang (3R#7), Shuying Ding
(T%), ete. (Li Yang 2000a, p. 70). Most of the female Taoist devotees of the Middle Ages
came from folklore, including Guanfu Huang (#{#i4f), Shangxian Dong (% Illi), Zheng-
mian Yang (#;1E ), Dongxuan Bian (3 %), Fajin Wang (%), Ziran Xie (# H4R),
Xuanjing Pei (3£ % %), Xuanfu Qi (i X #%F), Fengxian Wang (F Jilfill), Xianfu Gou (4 fili%h),
Xuantong Xue (#¥ % [d]), Miaodian Lu (4 4), Pingzhi Yang (5°T-i%), etc. (Li Yang 2000a,
pp. 84-88). By the Middle Ages, Taoist female worship had spread widely to the lower
classes, and the miracles (%) of Taoist female immortals were also widely spread, such
as the light and speedy walking (¥ £ % ) of Xiangu He (ff/fili%f), Xiangu Zheng’s (3l %)
cooking without rice (oK 2 JX), Xiangu Zhang's (7 fili4h) illnesses diagnosis by operating
Qi (#&72¥%), Xiaoyao Qi’'s (HIHIE) silent resting without eating (§FEk K f#), Meiniang
Lu’s (JE/E ) skillful weaving of the island of Chau Island (F54%#1 ), Qiongyu Chen’s
(B¥8E) divine walking on water (7K _E#11T), and Xiangu Yu’s (T-ili4%) water yanking
through the ten fingers (T8I 4%) (Zhan 1990, p. 51). With the development of history,
Taoist female immortals were increasing, their images have changed from simple to com-
plex, their “miracles” have become increasingly well-known, and the Taoist female immor-
tal system was increasingly influential.

Based on Taoist female immortal worship system, the Taoist principle of Yin (f&)—
femininity; the important role played by women in the organizational construction of
Taoism; and the female worship activities of the rulers reinforced the establishment and
strengthened the flourishing of Taoist female worship (Zhan 1990, pp. 44-52). Guicang
( (ERE) 1) is the original philosophical work focusing on the Yinyang dialectics. It is
headed by the Kun (3 trigram, advocating the principle of Yin, which is inherited by Tao-
ism (Zhan 1990, pp. 44-46). Taoism gradually formed a fundamental doctrine rooted in
Yin. Since the principle of Yin was originally a philosophizing of female worship, when
it became one of the theoretical foundations of Taoism and was widely publicized and ap-
plied, it inevitably became one of the principles of Taoist female worship and reinforced
female worship in return. This is one of the main reasons why the number of Taoist female
immortals was increasingly enlarged (Zhan 1990, p. 49).

The important role of female Taoist devotees in the Taoist organizational construction
also accelerated the development of Taoist female worship. For example, Meiniang Lu’s
active religious and social activities at the end of the Han Dynasty (%)) contributed to the
unification of government and religion (Zhan 1990, p. 49). Since the Weijin Nanbei dynas-
ties (82 7% B 1L7), some female Taoist devotees became the founders of Taoist schools and
mainstays of Taoist teachings. For instance, Wei Furen’s (8% \) vigorous teaching of the
art of Taoist internal alchemy was of great significance to the formation of the Shangqing
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school (i ¥K) (Zhan 1990, p. 50). Such outstanding Taoist female devotees attracted
many women to convert to Taoism, spawning more stories of female immortals and en-
larging the Taoist female immortal system (Zhan 1990, p. 51).

Additionally, the ruler’s worshiping of Taoist immortals, including female immortals,
was also one of the factors contributing to the development of Taoist female worship. This
phenomenon was most prevalent in the Tang Dynasty (5 #1) because the royal family re-
garded Laozi as their ancestor. Taoist miracles were regarded as the auspicious signs of
the ancestor’s blessing and the country’s prosperity, and the appearances of immortals,
including female immortals, were taken as manifestations of local political achievements
and the clarity of government (Li Yang 2000a, p. 78). This reverence for Tacism and im-
mortality provided fertile soil for female worship, making the Tang Dynasty a golden age
for both Taoism and Taoist female worship.

Under the influence of Zhuyin philosophy, the Taoist female devotees” efforts, and
the historical background of emperors” immortal worship, the religious tradition of Taoist
female worship was further established and flourished. It is even extended to a cultural
unconsciousness of China. Just as Shichuang Zhan argued, the combination of the Taoist
female worship and the doctrine of female cultivation can be said to be a manifestation of
the collective cultural awareness of China, which is not only spread in Taoism but is also
widely related to many aspects of the entire spiritual structure (Zhan 1990, p. 132). In fact,
in the contemporary era, Taoist female worship is still playing an important role not only
in religious activities but also in cultural, spiritual, and ethical cultivation.

Shichuang Zhan points out that since female worship was inherited and developed
mainly by Taoism, it is rational that female worship can be defined as Taoist female wor-
ship, namely, a religious tradition inherited and developed by Taoism with the fundamen-
tal purpose of eliminating calamities, removing evils, and achieving immortality, with the
female deity as the core of its beliefs (Zhan 1990, p. 54). From feminist perspectives, female
deities include not only Taoist motherly goddesses and female immortals but also Taoist
renunciants, Taoist devotees, and ordinary lay practitioners or followers. Just as Catherine
Despeux and Livia Kohn conclude, after their survey of the historical record to illustrate the
changes in the Taoist perception and social situation of women (Despeux and Kohn 2003,
p- 5), “Ordinary events, normal people, and undistinguished workers do not make excit-
ing subjects worthy of recording for posterity or extolling in the present. Still, it is those
ordinary individuals, that make up the majority of people, and the majority of women.”
(Despeux and Kohn 2003, p. 244). When talking about Taoist female worship, this article
not only takes the small-portioned female Taoists presented in classical Taoist literature
as the worshiped icons but also takes the whole Taoist population, both the female and
the male, as worshiped objects because each Taoist has the collective genes of Taoist ap-
preciation and application of femininity. These worshiped objects can serve as models for
both living women and men. In this sense, Taoist female worship can also be regarded as
a cultural symbolism of Tao, within which the symbolized motherhood (B}14), maternity
(ftt4), femininity (F21E), and fertility (#i1%) are regarded as the worshiped female virtues
which are beneficial for all mankind. The worshiped female virtues do not mean gendered
or stereotyped features exclusively for women; rather, they refer to normative moralities
for all.

In a word, Taoist female worship is a unique Chinese religious tradition formed and
developed after the combination of primitive goddess worship and female immortal wor-
ship by Taoism. Interpreting from feminist perspectives, it is more than a religious tra-
dition; it also serves as a cultural symbolism of Tao concerning the worldview system of
human-nature, human-human, and human-self relationships. It advocates principles of
Qiwu, Zhuyin, and Xujing, which, with historical evolution, have been inherited and devel-
oped by contemporary practices, namely, thingness re-enchantment, harmony world, and
self-cultivation. When talking about the classical principles and contemporary practices of
Taoist female worship concerning human-nature, human-human, and human-self rela-
tionships, this article, with feminist ecological, humanistic, and individual concerns, aims
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not to offer a limited religious guidance for Taoists but to offer infinite cultural, philosoph-
ical, ethical, and practical inspirations for the whole world’s general public in confronting
contemporary crises.

3. The Classical Principles of Taoist Female Worship

As mentioned above, Taoist female worship can be traced back to the mythological
age. With its development from the Fuxi ({k3%) era, Huangdi (¥{%) era, and Yaoshun
(3E%%) periods to the end of the Warring States (#([) period and the Qinhan (Z%) peri-
ods, Taoist female worship emerged following the official establishment of Taoism at the
end of the Eastern Han Dynasty (#1{). During that time, natural disasters were aggra-
vated, social conflicts were intensified, the economy declined, and the people were in dire
straits (Zhan 2017, p. 4). Taoist female worship, following the establishment of Taoism,
arose in response to that state of crisis. Therefore, like Taoism, in addition to having some
classical religious characteristics, such as the ideals of immortality ({44 %), a complete
system of immortals, specialized biographies, and unique religious rituals, etc., Taoist fe-
male worship also formed Tao-focused principles for people in confronting crises (Zhan
2017, p. 5). From feminist perspectives, Taoist female worship advocates three main prin-
ciples, namely, Qiwu, Zhuyin, and Xujing, for people to deal with crises. With these prin-
ciples rooted in the Taoist spirit of Tao (i#)— the origin, operating law, and returning of the
universe; and the criterion of Te (%)—morality, virtues, or ethics, Taoist female worship
had established a set of worldviews on human-nature, human-human, and human-self
relationships, which were of great help in that troubled time.

3.1. The Principle of Qiwu

First and foremost, in terms of the human-nature relationship, Taoist female worship
advocates the Qiwu principle. Qiwu means “the oneness of all things” (& 47 —). Itis one
of the core principles of Tao Te Ching ( (T&EE4L) ). Laozi declared the oneness of all things
to be the Tao: “Tao has no clear, fixed entity. Itis in a trance, but there is an image in it. Itis
in a trance, but there is the oneness of things in it” (&2 B4, PR, aobhs, Hi
A5 Hots, FohfaY. ) (Laozi 2011, p. 55). Zhuangzi inherited and developed the
Qiwu Principle of Laozi in his writing “On Qiwu” in Zhuangzi. He used many allegories
to illustrate the principle of Qiwu: “heaven and earth are born together with me, and all
things are the one with me” (KHIFLFIGAE, TWiEYEE B —. ) (Zhuangzi 2007, p. 39).
There is an equivalent relationship between the oneness of all things, the mother, and the
Tao. This relationship is the most important vision of Tao Te Ching. Laozi claimed that
“(Tao) is the mother of all things” (Laozi 2011, p. 1) in the first chapter of Tao Te Ching. In
chapter 6, Laozi further claimed that “The Tao is eternal and everlasting because it is similar
to a great mother giving birth to and nurtures all things in the universe restlessly. The birth
gate of profound motherly fertility is the root of all things in heaven and earth. It exists for-
ever with infinite functions” (BHAS, EFE X4, K42, R RHR. 4848517,
M Z A4, ) (Laozi 2011, p. 18). In chapter 25 of Tuo Te Ching, Laozi claimed that “There is
the oneness of all things, which has been in existence since the formation of the heaven
and the earth. I can’t hear its voice or see its form, it is quiet and humble, it doesn’t
rely on any external force, but exists independently and never stops, it circulates and
never fails, and it can be the motherly root of all beings. I don’t know its name, so I
reluctantly call it Tao, and then reluctantly give it another name called Da (Greatness)”
(AR, e R, B2y, BALMAS, FATTIASG, FTRARR N BAmMEA,
FZFE"E”, #%2F“K”. ) (Laozi 2011, p. 65). It is clear that the function of the one-
ness of all things is equal to the mother and the Tao, which is the origin of the universe,
the beginning of life, and the primitive source of the world. From the feminist perspective,
the metaphor of using the mother to symbolize the oneness of all things is meant to illus-
trate the Taoist motherly philosophies of Qiwu principle-Ziran ([F48) —naturalness; and
Wuwei (# F)—non-action.
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Laozi’s use of the analogy combining the oneness of all things, the Tao, and the mother
shows, first, that the Qiwu principle advocates the motherly Taoist wisdom of Ziran. The
Qiwu principle believes that the origin of the universe, namely, the oneness of all things,
the mother, or the Tao, is natural and spontaneous instead of being intentional. Therefore,
the Qiwu principle advocates Ziran, which means naturalness. Laozi claimed in chapter
25 that “Human models on Earth; Earth models on Heaven, Heaven models on Tao; Tao
models on Nature” (AVEHh, HuvkR, Kikig, 1EVLkHSR. ) (Laozi 2011, p. 66). Accord-
ing to Xiaogan Liu, this stanza shows that Tao is the highest concept of the universe. As
the oneness or the mother of the universe, it follows the principle of naturalness. Thus,
naturalness is endowed by Tao with the position of the pivotal value (Liu 2001, p. 243).
Laozi compared Tao to the mother; the mother is closely related to nature because they are
both featured by the virtue of being fertile and selfless. Specifically, the mother is as great
as nature for her eternal fertility to give birth to all things, her selflessness, and her fairness
in giving life to all things, treating them as equal beings without possessing, disturbing,
or favoring any of them. The characteristic of naturalness is often attributed to motherly
virtues like selflessness, generosity, tolerance, and amiability.

Moreover, Laozi’s repeated use of the metaphor of the mother for the Tao clarifies that
the Qiwu principle promotes another Taoist wisdom, Wuwei. Out of the belief that the Tao
or the oneness of all things is the intrinsic essence of the universe, remaining unaffected
by the external elements and keeping the universe in natural balance and harmony, the
principle of Qiwu promotes Wuwei, which means non-action, namely, taking no action to
interrupt natural harmony and balance. Laozi claimed in chapter 64 that, “He who takes
actions fails. He who grasps things loses them. For this reason, the sage takes no action
and therefore does not fail. He grasps nothing and therefore he does not lose anything”
(REz, ke, RUBAME, WMEG 3, W%k, ) (Laozi 2011, p. 170).
Therefore, Taishang Laojun (X |- £ #)—the divine Laozi—was the one of most important
paragons in practicing Wuwei. He remained humble in front of Heaven and Earth and
kept his own fundamentals, taking no actions, unlike everyone else, to practice benevo-
lence, loyalty, respect, love, and desire out of self-benefit. He believed the Heaven, Earth,
and Human to be funded by the Great Tao and endowed with the same qi, but people are
all chasing trifles while neglecting the essentials, which leads to self-harm. With such a
belief, Laojun guarded the root of the Tao, the oneness of all things, so he became a Taoist
immortal. Therefore, it is believed that if people can follow the saints” Wuwei wisdom,
they can achieve immortality and return to the Great Tao (G. Li 2017, p. 307). Similar to
naturalness, Wuwei is also the inspiration of the motherly virtues of being passive, still,
quiet, and tranquil. Accordingly, the female is regarded as the epitome of Wuwei, and
Laozi’s exaltation of the feminine is taken as the symbol of the Taoist doctrine of Wuwei.

As the two aspects of the Qiwu principle, Ziran and Wuwei, are complementary, nat-
uralness is the theoretical essence of Wuwei, while Wuwei is the method of achieving
naturalness. They both explain the motherly features of the Taoist Qiwu principle. Ac-
cording to Gang Li’s explanation, the Tao is originally natural, and the so-called “birth”
of the Tao in Tao Te Ching is self-generated without being born, which can help us to fur-
ther understand the naturalness of the Tao (G. Li 2017, p. 306). In other words, natu-
ralness is the nature and root of Tao. Wuwei, as another feature of natural Tao, aims to
maintain naturalness. Only with Wuwei can the Taoist sages support all things in their
natural state, be prudent, and dare not take any action. All of these are the manifesta-
tion of the spirit of Wuwei, which works, in turn, to protect the naturalness of all be-
ings. Thus, we see that Ziran is a core moral value, while Wuwei is the methodological
principle to actualize and sustain it (Liu 2001, p. 244). In fact, Ziran and Wuwei repre-
sent the dialectical relationship of You (i) —oneness; and Wu (#&)—nothingness, with the
mother as their common symbolized association, just as Laozi claimed in chapter 1 of Tao
Te Ching, “Tao can be Tao, but it is not the normal Tao; It can be named but cannot be
normally named. The nothingness is named as the beginning of heaven and earth, while
the oneness is a named as the mother of all things.” (I R[iE, LI, 4wl4, EH 4.
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ez Kbz o, A2 EW2BE. ) (Laozi 2011, p. 2). Based on Taoist dialectic thinking with
the mother as the consistent symbol, Xiaogan Liu points out that both Ziran and Wuwei
are easily associated with femininity; they usually suggest an easy and tolerant attitude, a
quiet and low-keyed nature, and a moderate and generous mind (Liu 2001, p. 244). In any
case, the Taoist motherly wisdom of both Ziran and Wuwei aim to keep the oneness of all
things, namely, the Qiwu principle, and ultimately to sustain the Tao.

Many Taoist female immortals, like Taoist male immortals, are divine teachers of
Qiwu principle. This can be shown in Yunhua Furen’s (Z# 7 \) teaching for Dayu (X &):

The heaven and earth were originally a chaotic whole, and the sages divided
them into two parts, and took some of them to build the human body. Then
they excavated the earth resources as inexhaustible wealth and scattered them
to human beings... All materials in human world are endowed with the sun,
moon, and stars, and are formed and raised by the nature law. Therefore, human
beings should comply with the nature laws, such as the lightening and darkening
pattern of the sun and the moon, the weather changes of four seasons, the coming
and going time of thunder and lightning, and the movement of wind and rain.
(X. Zhang 2001, p. 567)

The main idea of Yunhua Furen’s teaching is that Heaven, Earth, and human beings are in
wholeness, human beings are part of Heaven and Earth, and all human activities are imi-
tating and unified to the way of nature, so human beings should follow the doctrine of non-
action and respect and comply with naturalness. In this way, all things will prosper as they
are. Laozi claimed in chapter 52 that, “The world had a beginning, which can be considered
the mother of the world. Having attained the mother, in order to understand her children.
Having understood the children, if you return and hold on to the mother, till the end of
your life youll suffernoharm” (K N A%, LRR FEE. BERHEE, M7 BLAndLTr,
HpHAEE, W H AR, ). In this stanza, the mother is the Tao and Nature. All things in the
world are like the Tao or nature’s children. To understand the essential Tao so as to attain
immortality, it is significant not only to maintain the naturalness of all things but also to
remember the doctrine of non-action; only in this way can Taoists return and hold onto the
mother and nature with life integrity.

It is worth pointing out that neither the Qiwu principle, including its motherly wis-
dom of Ziran and Wuwei, nor female immortals’ teaching of the Qiwu principle are stereo-
typed. Instead, the fact is that both men and women are required to follow the Qiwu
principle and are able to have the motherly virtues of being natural and taking no actions.
These motherly virtues are used as a metaphor of the Qiwu principle. That is why Xiaogan
Liu comments that Laozi praises sage rulers who practice naturalness because they bring
people and societies natural life, marked by peace and harmony (Liu 2001, p. 243). Like-
wise, the association of the Taoist doctrine of Wuwei and female attributes is made merely
in terms of symbolization, which indicates the normative teaching for human beings, es-
pecially sage rulers on how to maintain the balance of the natural and social world. It is
in this sense that the Qiwu principle is of great universal significance for environmental
harmony and social justice.

Taoist female worship with the Qiwu principle is of great help for the re-thinking of
the human-nature relationship. It reminds people to learn from Taoist immortals’ attitudes
towards nature like selflessness, fairness, frugality, respect, and conformity. It warns that
in front of infinite and profound nature, people should remain humble with awe and get rid
of bias, superiority, and conquering posture, thus reaching the transcendent unconscious-
ness of crossing the boundary between human and nature. Laozi said, “I always have three
treasures, which should be seriously kept and protected: charity, frugality, and dare not to
take actions before others. Charity makes bravery, frugality makes generosity; non-action
makes growth opportunity” (FIEH =%, FFififke, —F: 2%, “H: @&, =F: A8
RR T, RE, WueH; @, WHER: PERR T, MEERMERR. ) (Laozi 2011,
p- 176). In the chapter “On the oneness of All Things” (B 4¥Jiift) of Zhuangzi, Zhuangzi
explicitly states, “there is nothing that is not the other” (#1307, #1#IEZ. ), “the one
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is out of the other, and the other is because of the one” (%t} /&, JZ7FH. ) (Zhuangzi
2007, p. 32). Zhuangzi places the human equal to the non-human and allows all beings to
grow on their own with naturalness and non-action, which the Qiwu principle of Taoist
female worship believes to be the highest love for life. Baopuzi Neipian ( (HUEEFNE) 1)
also states, “The way of Heaven does nothing, and allows things to be natural; there is no
affinity nor estrangement, and there is no one without the other” (KI& flE %, 1T HR, M
BLET, M7, ) (M. Wang 1985, p. 124). The inherent mechanism of naturalness
and non-action lies in that Taoism places human beings in a macroscopic universe to lo-
cate their own actions and fully realizes the special value of the coordinated relationships
of the diversified universe (Zhan 2003, p. 65). That is why the principle of Qiwu promotes
“motherly Tao, Tao modeling on Naturalness, natural non-action, and non-active gover-
nance” (X4t 8. EEALR. BAMRE. HREIMH. ), “non-action makes every action”
(M 7% M {45 7%), which has been taken as the ethical principles for ecological construction
and which is the same as the ecological feminist style of respecting and returning to nature
instead of conquering nature.

3.2. The Principle of Zhuyin

Taoist female worship also promotes the principle of Zhuyin. Zhuyin means “hon-
oring softness and appreciating femininity” (#35F#ff). Starting from the idea that “the
softness is the use of the Tao” (5% 182 F]), Laozi emphasized that “the softest makes the
strongest in the world” (K FZ 2%, BEIR N L 2B, ) (Laozi 2011, p. 123) and “the
femininity often overcomes the masculinity with stillness” (4t EA#F/B54L). Such a world-
view connects Yin to the mysteries of the Tao. In the Taoist cosmic model of Yin and Yang,
Yin is equal to Yang as one of the manifestations of power. The fundamental reason of
Xiwangmu'’s leadership and motherhood of all female immortals is that she is the high-
est representative of Yin (Li Yang 2000b, p. 9). Du Guangting, in the opening chapter of
Yongcheng Jixian Lu, states that “Xiwangmu was born from the most wonderful Qi of Xihua
mountain (FG#£111), coalesced from the extremely innate Yin, positioned in the east, moth-
erly nurturing female immortals, and thus becoming the head of all the female immortals”
(PHERESNEEZ 20p, JAF2Z ... BRNEZ A, Rfslzz o, IRy, B,
Fo bR F =I5 e T2 B A%, BT, ) (qtd. in Li Yang 2000b, p. 9).

The importance of Yin's power in Taoist teachings can be seen in some Taoist classics.
It is written that “The one with Tao uses Yin while the one without Tao uses Yang; Yang is
measurable while Yin is inexhaustible” (NAT#E 2 Ak, E 2 LHE. BRI, 2R
ARG, ) (qtd. in Zhan 1988, p. 19). Taiping Ching ( {AX°F4E) 1) also attaches great
importance to the value of Yin, femininity, and motherhood, believing that they occupy a
more important position in the process of the harmonization between Yin and Yang. It said
that “each thing has its double, with which it harmonizes, like heaven harmonizes with
earth, the birth of Yang must take place in Yin, this law is the same for the people on the
earth” (RARMZENMIW, WR—&. SR LRI NREG. LE2d, Bikzd,
JIRUR I 4. ) (M. Wang 1997, p. 652). The Taiping Ching also pointed out that “The
earth is the mother, the father is given by the mother, so it is in the Yin. The essence of Yang
is given by the mother, which is the same as the heaven is given by the earth. It is difficult
to see the first Qi of Yang's transformation, only when it enters the Yin to take shape and be-
comes visible, so itis remembered in the Yin not in the Yang” (M 3£, SCHtifid £, #oitfe
W, HHEERS, FandEnR . B, RSB, AR oY, JiETR, MEC
Hzr, AGHBH. ) (M. Wang 1997, p. 11). Though these sayings might fall into an
essential tendency, they showed the original thinking of Zhuyin philosophy. It can be said
that the favoring and honoring of Yin’s power became one aspect with which Taoism has
gradually developed the concept of female worship.

However, the paramount belief of the Zhuyin principle is Yinyang balance and har-
mony. Itis essential that the Taoist female worship’s Zhuyin principle is not a perception of
Yin's superiority over Yang, but rather a worldview on Yinyang balance and harmony, one
of the most important religious doctrines and one of the most fundamental philosophies of
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Taoism. Yinyang balance and harmony advocates Yin-Yang equality, believing that both
Yin and Yang are important parts of the world. It is the underlying logic of gender jus-
tice in Taoism. Li Yang points out that whether there is equal opportunity for sainthood
is one of the most important indicators of whether a religion has an equal conception of
gender. Medieval Christian theologians repeatedly discussed the question of whether fe-
males had souls based on the Bible’s creation myths, and early Buddhism had a negative
attitude toward the possibility of females becoming Buddhas, believing that only a female
in a male body could become a Buddha. In contrast, the Taoist masters did not question
the possibility of the female becoming immortal, and the issue was never raised, even by
the opponents of the belief in immortality (Li Yang 2000a, p. 125). Clearly, the female and
the male are equal in the issue of Taoist immortality, namely, the opportunity for the fe-
male to attain immortality is equal to that of the male. As stated in Yongcheng Jixian Lu,
Yinyang balance and harmony is the core of Tao, it is the nurturing base of all things; it
forms the continuity of non-stop birth and growth. So, Heaven covers all things while the
Earth holds all things; clear gas and turbid gas have equal contributions; the sun shines and
the moon gleams; day and night have level functions—all these binaries build the Heaven,
Earth, and humankind. That is why Mugong (K 2) is the king of the east while Jinmu
(41} is the queen of the west. Male and female immortals perform their own functions,
ensuring the immortal world is in its proper order (qtd. in Li Yang 2000a, p. 126). Ob-
viously, with the basis of Yinyang balance and harmony, gender justice is natural in the
Taoist genealogy of immortals.

Yinyang balance and harmony not only lies in fair gender relationship but also lies
in androgynous personalities. The phenomenon of androgyny is common among Taoist
immortals because it is regarded as an ideal state of life in Taoism. Niiwa was originally
the founding god who was both male and female and who created mankind out of the
earth, and Xiwangmu was originally an omnipotent god who possessed the dual elements
of the universe, such as east and west, sun and moon, and male and female, in one body
(Lian 2017, pp. 380-81). Although Bixia Yuanjun is a goddess in appearance, she has
achieved a state of androgyny in both her gender temperament and her divine functions
(Lian 2017, p. 384). Likewise, some male immortals also show androgyny. Fuxi, like Niiwa,
is commonly regarded as an androgynous immortal (Lian 2017, pp. 380-81). Charlotte
Furth’s study found out that the “body of the Yellow Emperor” (¥ 7f) represents the idea
of hermaphroditism and androgyny (Furth 1999, p. 23). In fact, for Taoists, androgyny
does not exist particularly in Taoist immortals but in every person, even in everything.
Yinyang balance and harmony is the birth of life; therefore, the maintenance of an individ-
ual’s Yinyang balance and harmony is important. It is fundamental to note that the Zhuyin
principle reflects the Taoist cosmology that Yinyang balance and harmony creates all things
(Fzl5 06 L4 &), which is named the Tao of Yinyang. Laozi wrote, “When you know
masculinity yet hold on to femininity, you'll be the ravine of the country. When you're the
ravine of the country, your constant virtue will not leave. And when your constant virtue
doesn’tleave, you'll return to the state of the infant.” 1 H 4, <FHME, K FiE. BK T,
WHEANEE, #EET25. ) (Laozi 2011, p. 75). Thatis why Laozi regarded Yinyang balance
and harmony as one aspect of the Great Tao: “Tao begets one, one begets two, two begets
three, and three begets all things. Everything contains Yin and Yang, and they interact to
form a harmonious whole” (B4 —, —4: =, A=, = AEEY. BYARRER, R
PURSAI. ) (Laozi 2011, p. 120). Taiping Ching states, “Nan (J3)—Men and Nii (&) —women
are the embodiment of Yin and Yang” (B % #, F2E52 &b, ) (M. Wang 1997, p. 38), “The
nature of heaven and earth is half Yin and half Yang” (KHiz 1%, F:B&¥F5. ) (M. Wang
1997, p. 702), and “A man cannot give birth to a child alone, and a woman cannot raise a
child alone” (B ABEMA, LARME. ) (M. Wang 1997, p. 142). In other words, Tuiping
Ching believes that all things have both Yin and Yang, the whole universe was born out
of Yinyang balance and harmony, while human beings began with the vital energy of the
universal Heaven and Earth, which have Yin and Yang, so human beings also have Yin and
Yang. Yin and Yang are in balance and harmony, so are men and women. It is from this
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basic Taoist cosmology of Yinyang balance and harmony that the Taiping Ching observes
Heaven and Earth from afar, closely examines men and women, and regards the Yinyang
balance and harmony as the Tao. It points out that, “there is nothing complex discourse in
the Tao, and Yinyang balance and harmony is the core” (1 %7 &, —F2—F5, RBILHE. )
(M. Wang 1997, p. 11). For many feminists, the underlying tenet of the Zhuyin principle
is the ancient eastern mirror of modern feminist worldview. Such a tenet, like the fem-
inist worldview, can be extended from promoting gender justice to advancing universal
social justice.

Aside from the ontological importance, the Zhuyin principle of Taoist female worship
also shows great ethical significance with respect to human-human relationships. Unlike
other religions and cultures that repress and discriminate against the female, Taoist female
worship advocates the Zhuyin principle, which highlights the social equality and justice. It
can first be seen from the complex and extensive system of Taoist female worship, in which
the division is not based on different identities but rather on the individual’s abilities to cul-
tivate Taoism. As Ruiling Zhang states, “Taoism believes that not only can women become
immortal independently, but also women of any class can become immortal” (R. Zhang
2007, p. 69). Suping Li also points out that Taoism’s idea of becoming immortal is in-
clusive, open-minded, and flexible, and it does not hold any discrimination or prejudice
against women’s cultivation of immortality. It even makes no distinction of gender, class,
intelligence, and appearance (S. Li 2001, p. 43). Yinyang balance and harmony shows
the ethical significance of maintaining harmonious social relationships. Shichuang Zhan
points out that “Laozi not only clarifies that everything has a basis for existence in terms
of Yinyang, but also takes ‘harmony’ as the beautiful and good realm for the existence and
development of all beings” (Zhan 2003, p. 64). Taoists believe that in order to cultivate
the Tao of immortality, one must first become a human being, that learning to be a human
being is a prerequisite for the sublimation of life, and that the principle of Yinyang balance
and harmony is a prerequisite for learning to be a human being. Therefore, for Taoism,
Yinyang balance and harmony is not only a synonym for the gender relationship but also
a metaphor for the unity of all differences in the ethical relationship of human-human in
social activities. In short, in the tradition of Taoist female worship, Yinyang balance and
harmony is the mother of all things, the root of great transformation, and the most basic
existence in the universe. It gives birth to all things and embodies the cosmic view of life.
It is the fundamental principle not only for dealing with gender relationships but also for
regulating relationships among all human beings.

3.3. The Principle of Xujing

In addition to the principles of Qiwu and Zhuyin, Taoist female worship also empha-
sizes the Xujing principle. To some extent, the Xujing principle is the starting point for
a Taoist during the process of Taoist cultivation, with the doctrine of “keeping the mind
in a state of complete humility and tranquility without being affected” (Ui i, “F#F55. ).
From a feminist viewpoint, Xujing highlights the feminine wisdom of being humb]e, tran-
quil, simple, peaceful, etc., thus becoming one of the primary principles of Taoist female
worship. Chapter 16 of Tao Te Ching fully shows the importance of Xujing and the associa-
tion of Xujing wisdom and motherly virtue. Laozi said, “I try to make the humility of the
mind as great as possible, so that the tranquility of life will remain unchanged. Because I
have examined the life cycle of all flourished things and found the law of nature: all things
flourish by returning to motherly root which is called humility and tranquility, and humil-
ity and tranquility makes life vitality and longevity. One cannot recognize this law of na-
ture often causes chaos and disasters, whereas one can recognize this law of nature is called
being wise and all-encompassing, open-minded, fair, and comprehensive, and will be able
to conform to the natural Tao, so he can live a long life and ultimately achieve immortality.”
(BEhs, ~FHFE. WWAAE, H B, R, SAURHANR. GREE, 2aiia.
BAER, FMEEY. ANE, ZEX. JEE, B, 2)he, &J3K, RJYE, 8
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TiA, WBEAHE. ) (Laozi 2011, p. 39). The Xujing principle, symbolized with feminine
virtues, can be further explained by the Taoist doctrines of Xu (&) and Jing (i¥).

In addition to the definition of Qianxu (#MF)—humility, modesty, or open-
mindedness—Xu can also be defined by Xuwu (i f)—emptiness, nothingness, or sim-
plicity. Though they have different emphasized aspects, they are compatible. Xuwu em-
phasizes the formal essence of Xu, while Qianxu highlights the spiritual essence of Xu. In
form, only emptiness, nothingness, or simplicity can embrace existence; while in spirit,
only humility, modesty, or open-mindedness can make progress. Xu is symbolized by
the motherly virtue of selflessly giving birth to all beings; as Gang Li concludes after his
analysis of Xishengching ( (PiTF4<) 17), the motherly Tao is the Taoist emptiness and noth-
ingness, which gives birth to, contains, and nurtures all existences, thus being called the
abyss of Tao (G. Li 2017, p. 304). Xu is also symbolized by the feminine features of be-
ing low-keyed, patient, and inclusive. This can be seen from Laozi’s repeated use of the
valley and the water to symbolize feminine Xu. In chapter 6, Laozi equates the immor-
tal valley to the mysterious mother (% #1AJE, JEiH X 4t). In chapter 8, Laozi greatly ad-
vocates the feminine Tao of being humble and virtuous like water: “Water is beneficial
for all things without competition. It is located in humble places rejected by others. It is
for this humble virtue and low-keyed position; water is exactly the example of feminine
Tao.” (KEREYIMAF, BRERANZHE, HEETIE. ) (Laozi 2011, p. 22). Hence, there
are some famous Chinese sayings like “having a mind as humble as a valley” (E1## %)
and “having the best virtue like water” ( -3 477K).

Likewise, for Jing, there are several meanings, such as Qingjing (‘?%ﬁ?)—tranquility,
quietness, and serenity —and Ningjing (% §¥) — peacefulness, stillness, or calmness. Jing is
highly praised by Laozi. In chapter 15 of Tao Te Ching, it is written that “Who can stop flow-
ing like a muddy stream of water and become quiet and slowly tranquil? Who can remain
silent for a long time like the grass and trees, yet sprout vitality without ceasing? He who
maintains the above essentials of the Tao refuses to be complacent. Precisely because he is
never complacent, he is able to remove the old and renew the new.” (FAREE LLEF 2 175 2
HRER AT ZARA? RILIEH AGRE, RMEAE, SEERAHTR. ) (Laozi 2011, p. 37).
Laozi says in chapter 26 that “Calmness is the root of frivolousness, stillness is the king of
restlessness, so the saints do not walk away from calmness and stillness all day long. Or they
will lose the root with frivolousness, and fail the king with restlessness” (Z % HSH, #F 7 E
H, RUBENKHATAERE. RRA, BRIEE. ) (Laozi 2011, p. 71). Laozi also ar-
gues that in chapter 45 that “Impatience surpasses coldness, tranquility surpasses hotness,
tranquility is the righteousness of the world” (BB7€, #FBE, HEIFR K TIE. ) (Laozi
2011, p. 127). Such virtues of Qingjing—tranquility, quietness, and serenity —and
Ningjing — peacefulness, stillness, or calmness—are often venerated by Taoists as the fem-
inine features. This veneration can be seen in the above-mentioned chapter 25 of Tao Te
Ching, where Laozi proclaims the tranquil and peaceful oneness of all things to be the
mother of all beings (A WRK..... 5 5 2% ... 1 LLFE K T ) (Laozi 2011, p. 65). Again,
like Xu, femininity serves as the symbol of Taoist doctrine of Jing. In fact, Xu and Jing are
not discrete; instead, they are the two complementary sides of an integral whole intended
to fully demonstrate the Taoist female worship’s principle of Xujing.

How, then, to practice the Xujing principle? Zhuangzi put forward Xinzhai (‘>3%)
and Zuowang (#£15). Xinzhai refers to the concentration of the mind without distrac-
tion, concentrating on the transforming ear-listening to heart-listening and, further, to
breath-listening to free the senses from the complexity of the world (Zhan 1990, pp. 78-79).
Zuowang means sitting in oblivion to “forget one’s body, abandon one’s cleverness, keep
free from the bonds of form and intelligence, and merge with the great Tao as one” (%8 3 i,
ZHERRY, #EE 2, [T K. ) (Zhuangzi 2007, p. 141). In other words, Zuowang en-
ables people to perceive internal peace without being constrained by external desires, thus
arriving at a state of open-mindedness and enlightenment. Accordingly, there were twelve
practicing processes of the Xujing principle with Xinzhai and Zuowang: awakening the
perception of soul (—# % %), obliterating external chaos and keeping internal peace
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(RSN H1i%), meditating on heart and keeping unity (5 0~F %), fastening mind and con-
trolling orifices (%0~ #%), emptying heart and fulfilling lower abdomen (& /0> & i7i%),
connecting mind with breath (:t» & fk72), concentrating attention and illuminating still-
ness (FEHfE 1), returning to light and regaining observation ([fl % fi#7%), resting mind
and stopping thoughts (&0 1E7872), thinking about the eternal Tao (f£4H4 #11£), resting
delusions and sticking to truth (2%4:11%), and returning to the original simple state
(RIEHaRi%) (Xiao 2017, pp. 251-58).

The Xujing principle, with the practical methods of Xinzhai and Zuowang, can be
traced back to Xuanmu’s (X £}) ritual of Taoist cultivation. According to the Shangging
Yuanshi Bianhua Baozhen Zhen Shangching (  3& GUA%5Hb 2 B F4L) 18), “to practice the
cultivation ritual of Xuanmu, one should take a bath and empty stomach, enter the room,
face the southeast, make nine obeisances, then sit in a flat position facing the north, knock
on the teeth for nine times, and finally contemplate Xuanmu with eyes closed following
four seasons’ forms and shadows in the Nine Heavens (/LK) and in the Qionglin Qiying
Zhigong (EM-LHEZ E)......” (qtd. in Zhan 1990, p. 80). This ritual focuses on elimi-
nating distracting thoughts and entering a state of humility and tranquility to harmonize
body and mind, becoming a typical practice of the Xujing principle. Many female Taoists,
equal to male Taoists, are the model immortals in practicing Xujing principle. For exam-
ple, Guanfu Huang (3 #i{1#), a banished Shangqing immortal (_[i& 1), was devoted to
the Taoist practice of keeping inner peace and tranquility, eating cypress leaves and sitting
in silence all day long since childhood, and successfully returned to the immortal world
(Li Yang 2000a, p. 88). According to the collections of female immortals, Shangxian Dong
(# I fill) was “good at keeping in tranquility and harmony”; Wangshi (T [<) “stayed alone
in a quiet room with burning incense and inner peace”; Wangshi Nii (T K %) “was good
at self-purification by keeping still for a longtime”; and Xiaoyao Qi (&) “was good
at quietness and simplicity” (Li Yang 2000a, pp. 84-88). They carried out the practices of
concentrating on the mind (&), observing the inner world (IN#{), smoothing the breath
(%), and stopping the chaos (1), thus arriving at the realm of quietness and selfless-
ness (iE7¥ %K), the unity of the nature and self (X A4 —), and finally attaining Taoist
immortality. Their life stories show the efficiency of the Xujing principle, especially the
Xinzhai and Zuowang practices. In the world’s various religions, few but Taoism offer
equal opportunities for men and women. It is said that in Taoist cultivation there were
some special cases in which women could achieve immortality more easily than men be-
cause women had special physiology and psychology, so they could enjoy the benefits of
this priority (Chen 1989, p. 152). Fan Furen was an example. In the Jin Dynasty (& #), the
couple Gang Liu and Yunjiao Fan practiced immortality together, and Fan Furen’s immor-
tality skills surpassed Gang Liu’s, embodying the idea of female immortals overpowering
male immortals (Yi 2016, p. 126).

However, it is significant to claim that Xujing is not a gendered principle but a norma-
tive principle. It is normative for both men and women. In other words, empirically, fem-
inine virtues like Qianxu—humility, modesty, or open-mindedness; Xuwu—emptiness,
nothingness, or simplicity; Qingjing —tranquility, quietness, and serenity; and Ningjing—
peacefulness, stillness, or calmness, may be found more often in women, but the normative
truth is that men also have these qualities. They are the noble traits of nature, from which
human beings should learn; they befit not only human beings but also for the whole uni-
verse. Simultaneously, it is also necessary to claim that Xujing, with the above-mentioned
practices of Xinzhai and Zuowang, is not gendered and stereotyped to be exclusively for
women. The noteworthy point is that all words related to female or male are used only
in the sense of a metaphor and refer more essentially to normative meanings for human
life. It is in this sense that the Xujing principle is of great significance for human indi-
vidual cultivation. The Xujing principle is of great importance to maintaining the bal-
ance and harmony of the human-self relationship. According to Shichuang Zhan, Taoist
female immortals, equal to Taoist male immortals, should practice the Xujing principle,
which consists of two major levels: one is to refine the form and transform the body, an-

98



Religions 2023, 14, 1519

other is to accumulate virtues and refine morality; the two levels are complementary to
each other and form an organic whole (Zhan 1990, p. 84). In the Taoist immortal world,
Pengzu’s (#%4H) method of prolonging life has been circulated; by having Yuanjun Taiyi
Jindan (JGH X—4:/}) or taking herbs, the joints of Yinyang Qi can travel without any
stagnation in either bending or stretching; by nourishing the spirit with good deeds and
refining the soul while sitting in oblivion, one can live long, ascend to Heaven, and be-
come immortal (X. Zhang 2001, p. 561). Cainti (R %) grasped the essentials of Pengzu’s
method, appeared like a maiden of fifteen or sixteen years old when she was actually two
hundreds and seventy years old, and joined the female immortal system; moreover, she
instructed the method to the King of Shang (i ), and he prolonged his life to 300 years
old (X. Zhang 2001, p. 561). Laozi says, “I am in great worry because I have a body; if  had
no body, what worry would I be in? Therefore, if the preciousness of one’s body is for the
purpose of contributing for the world, the world can be entrusted to him; and if the love
of one’s body is for the purpose of benefiting the world, the world can be depended on him”
(BPTDAREE, BEAS, MRS, HAERT MEDSGRRT, HUHFRT: B
IR T, HAFERF. ) (Laozi 2011, p. 32). It can be seen that at the level of human-
self relationship, body and mind play equal roles: the purpose of refining the form and
transforming the body is to better accumulate virtues, and only by moral practice can the
form be refined and the body be transformed.

In brief, based on traditional Taoist doctrines and contemporary feminist interpreta-
tions, Taoist female worship advocates the classical principles of Qiwu, Zhuyin, and Xu-
jing in dealing with human-nature, human-human, and human-self relationships. These
principles condense the core of Tao Te Ching: to follow the Tao (J&)—the origin, operating
law, and returning of the universe; and to promote the Te ({f) —morality, virtues, or ethics.
These principles do not operate independently but are inseparable, complementary, and
mutually reinforcing. They have had different receptions at different times and have in-
spired various historical practices. In contemporary times, with the growing ecological,
social, and personal crises, there is an urgent need to find solutions. Driven culture root-
seeking thoughts, Taoist female worship, as an oriental religious tradition and a cultural
symbolism of Tao, has been revived, and its classical principles have been inherited and
developed into some new practical concepts applicable in the contemporary context, play-
ing an important role in the re-construction of ethical relationships and the resolution of
worldwide crises.

4. The Contemporary Practices of Taoist Female Worship

The contemporary era is characterized by high-level globalization, complex social re-
lations, and increasing physical and mental illnesses. It is a time full of natural, social, and
personal crises. In Chinese history, there is an old law that Taoism has always been able to
rescue the situation in troubled times (Nan 2012, p. 9). This is because Taoism regards the
persuasion of benevolence to be one of its most important religious functions (X. Zhang
2001, p. 191). Taoist female worship, as a religious tradition of Taoism, also regards virtue
persuasion as one of its important contents and spiritual interests. All of the Taoist im-
mortals, male or female, are venerated because of their laudable virtues. The reason why
Xiwangmu has been the top female immortal for thousands of years is precisely because
of her everlasting function as an ethical model. The revered status of the other immortals
is likewise dependent on their ethical edification in response to the evolution of time. In
fact, as analyzed in Part 3, Taoist female worship has a significant function of ethical en-
lightenment with respect to human-—nature, human-human, and human-self relationships.
Even though Taoist female worship is far away from contemporary daily life in terms of
religious rituals, its ethical significance has never faded; instead, its function of being a
cultural metaphor of Tao still subtly influences the contemporary world and contributes
to Chinese wisdom confronting the contemporary crises for the whole world. Specifically,
interpreted under the perspective of contemporary feminism, the Qiwu principle has been
developed into the ethical practice of thingness re-enchantment, helping modern people to
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rethink the human-nature relationship and establish sustainable ecological ethics to solve
the ecological crisis. The Zhuyin principle has evolved into the practical view of world har-
mony, guiding people to reflect on the ethical human-human relationship and to reshape
a harmonious social ethical outlook to cope with the social crisis. The Xujing principle
functions as the ethical foundation of contemporary practices of self-cultivation, driving
people to reflect on the human-self relationship and to build a positive life ethics to re-
move themselves from personal crisis.

4.1. The Practice of Thingness Re-Enchantment

The Qiwu principle has been developed into thingness re-enchantment, aiming to
help people construct sustainable ecological ethics to cope with ecological crises. The term
“thingness” refers to the “the vital thingness of all things”. Thingness re-enchantment
refers to the restoration of the charm of all things’ vital “thingness”. It inherited the essence
of Zhuangzi’s Qiwu theory, which is well-manifested in the story of “Zhuangzhou Dreams
of a Butterfly” (/& Z 1), which talks about the mutual transformation of Zhuangzhou
and a butterfly in a dream and expounds the transformation and trans-corporeality of the
human and the non-human. It is also inspired by the story of Xiwangmu, who embodies
the five elements of gold, wood, water, fire, and earth, which also well-illustrates the trans-
formation and trans-corporeality of the human and the non-human. With the inheritance
and inspiration from Zhuangzi’s and Xiwangmu's stories, thingness re-enchantment high-
lights thingness’s transformation and trans-corporeality among all things. Transformation
and trans-corporeality stress the dynamic of the material transportation of all things ac-
cording to material feminist thoughts (Alaimo and Hekman 2008, p. 14). In this sense,
thingness re-enchantment criticizes anthropocentrism and egocentrism. It believes that
with the transformation and trans-corporeality, all things become one, so there is no more
discrimination between one and the other. Holding this belief, thingness re-enchantment
aims to revive the enchantment of vital thingness which has been repressed during the
last centuries. By recovering the common sense that everyone and everything came from
and will return to the vital thingness, the equal relationship between the human and the
non-human can be revived.

If the Qiwu principle expresses Taoist simple materialist thought which regards Taoist
Qi as the unit oneness of all things (X. Yang 2017b, p. 68), then thingness re-enchantment
highlights the new materialist thought of “contemporary Neo-Taoism” (Dong 1991, p. 2),
which takes the energetic quantum as the vital thingness. In other words, it pays closer
attention to the vital thingness than to the unit oneness. It believes that both peripheral
material like Qi or quanta and macroscopic materials like Heaven or Earth are the ener-
getic beings with vital thingness in them, and all the things are in a vital isomorphic and
mutually sensible whole (X. Yang 2017b, p. 68). However, it also believes that both the
unit oneness and the vital thingness are natural organisms with vital life, active agency,
dynamic power, and ever-lasting trans-corporeality. It argues that both the unit oneness
and the vital thingness will return to nature. Namely, they are the two aspects of nature:
the unit oneness is the epistemological and ontological basis of nature; while the vital thing-
ness is the methodological and empirical embodiment of nature. On this basis, the Qiwu
principle highlighting the unit oneness comparatively emphasizes more of the religious
goal of Taoist naturalness and mystical immortality, while thingness re-enchantment em-
phasizing that the vital thingness is more catering to the contemporary status quo and
is thus more applicable to the general public in solving realistic problems, especially the
environmental crisis.

Thingness re-enchantment believes that both the unit oneness and the vital thingness
are materialistic and exist ahead of humanity. However, this is not to stress the priority
of thingness over humanity but to oppose the discrimination and bias against thingness
during the past centuries and revive the enchantment and importance of thingness. In
fact, using word “re-enchantment”, thingness re-enchantment aims to restore the equality
between thingness and humanity and return to the harmonious relationship of human—
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nature. On this basis, to confront the environmental crisis, thingness re-enchantment prac-
tically puts forward sustainable ecological ethics, including the Heaven and Earth ethic as
well as the animal and plant ethic.

With the legacy of the Taoist viewpoint of Heaven and Earth, thingness re-enchantment
proposes principles and practices of the Heaven and Earth ethic. Taiping Ching states that
the Heaven and Earth are the father and mother of all things (M. Wang 1997, p. 120).
Heaven is regarded as the father of all things, whose wind, rain, thunder, and lightning
are the physical and mental activities of the father. Taiping Ching compares the Earth to
a mother’s body, and the various components of the Earth are like the organs and tissues
of the mother, believing that spring water is her blood, stone is her bone, and earth is
her flesh, all of which have her spirits and feelings; therefore, human beings should treat
the Heaven and Earth as their father and mother, that is, with great cherishing and car-
ing (Zhan 2003, p. 65). Thingness re-enchantment identifies with the Taoist idea of ce-
lestial induction; it believes that the occurrence of natural disasters is closely related to
human behaviors, so people should look for the causes and solutions in their own behav-
iors. Thingness re-enchantment advocates the attitude towards disasters of Niiwa. It says,
in ancient times, that the four poles were abolished, the nine continents were split up, the
Heavens cannot cover, the Earth cannot carry, the fires and waters were unquenchable,
the beasts ate the people, and the preying birds seized the old and the weak, so Niiwa
refined the five-colored stone to mend the Heaven, broke the whole to establish the four
poles, killed the black dragon to help Jizhou (#/1]), and accumulated ashes to stop the
fires and waters (X. Zhang 2001, p. 549). Niiwa’s practice in mending Heaven shows the
ethical code that confronts crises: humankind should actively rectify the human-nature
relationship to maintain the ecological balance. It also represents Niiwa’'s wisdom of San-
cai Xiangdao (= A #H¥): Heaven, Earth, and human beings depend on each other; human
beings draw nourishment from Heaven and Earth for existence; human beings steal en-
ergy from all things for survival and development; and all things receive material creation
from human beings; therefore, human beings should live in harmony with Heaven and
Earth and sense each other with their own closely related periphery to achieve the unity
of Heaven, Earth, and humankind, or else human beings will suffer in danger (Liu Yang
2014, p. 50). Deeply rooted in the collective unconsciousness of Niiwa’s wisdom, thing-
ness re-enchantment also believes that Heaven and Earth are living organisms; if they are
ill or destroyed, human beings will also face the same fate; namely, humankind is a part of
nature, and human activities are subjected to the laws of nature. Therefore, when facing
disasters, human beings should first make up for their misdoings towards nature before
they can save themselves. On this basis, thingness re-enchantment fights against unlimited
exploitation, expansive production, and excessive consumption. This sustainable Heaven
and Earth ethic has led to a growing awareness of environmental protection in society,
families, and individuals, and a gradual increase in environmental protection actions.

With the inheritance of the Taoist motherly virtues of Ziran and Wuwei, thingness re-
enchantment proposes practices of an animal and plant ethic. Either Ziran or Wuwei be-
lieve in the vital thingness of all beings, which can be seen from the common animatism of
all things, just as Shichuang Zhan points out that Taoism upholds the theory of animatism
based on the position that everything has the essence of Tao (Zhan 2003, p. 65). In Taoism,
all beings are the creatures of the essential Tao, the four seasons and five elements are also
the essential Tao of Heaven and Earth; the six animals and the beasts, the plants, and veg-
etables are the divine treasures composed of the four seasons and the five elements of the
universe. Accordingly, there are a large number of precepts requiring people to correctly
treat the ecological environment of Heaven and Earth, human beings, plants, and animals,
with “abstaining from killing” (78 “£) as the major precept and an important principle in
dealing with the relationship between human beings and the environment (Lin 2007, p. 36).
It promotes benevolence for animals and plants, “If an animal is in danger, human beings
should help it, which in return will protect human beings not to be harmed by any evil
in the world” (qtd. in Zhan 2003, p. 61). It requires that “one should not burn the fields,

101



Religions 2023, 14, 1519

mountains, and forests with fire, and one should not pick the flowers and grasses... one
should not cut down the forests randomly” (qtd. in Zhan 2003, p. 62). On this basis, thing-
ness re-enchantment also requires the plant and animal ethical practices of anti-killing or
injuring any living things, anti-burning wild fields or mountains, anti-cutting down trees,
anti-picking flowers or plants, anti-polluting rivers, anti-exhausting natural sources, anti-
over-fishing and hunting, and anti-going up a tree to look for nests and breaking eggs, etc.
Thingness re-enchantment requires human beings to care for animals and plants, to help
animals and plants to relieve themselves out of difficulties, and to protect the diversity
of species. These ethical practices can protect the ecological environment and maintain
the harmony between human and nature. As all things are fundamentally linked with
each other, and human beings cannot be purely autonomous in existence, the ethical prac-
tices of thingness re-enchantment are not only beneficial for the environment but also for
mankind’s safety, health, and happiness.

Thingness re-enchantment re-announces Laozi’s three treasures of keeping charity,
maintaining frugality, and daring not to take actions before others with ecological concern.
It requires people to take the lifestyles of subtraction, non-possession, minimalism, and
vegetarianism. Such lifestyles contain the simple idea of ecological balance and the unity
of all things, which not only protects Heaven, Earth, animals, and plants but also benefits
human beings. In other words, thingness re-enchantment shows great sympathy and re-
spect for non-human nature, non-human animals, and plants. Itis characterized by a sense
of cosmic wholeness and the ethical practices of ecological balance and harmony. With the
ethic of Heaven and Earth, as well as the ethic of animal and plant, the unit oneness, vital
thingness, material spontaneity, and energetic dynamism of all existence are highlighted,
while consumerism, materialism, and money worship are questioned and reflected upon.
As a consequence, the benign and balanced ecological chain can be preserved, the tensions
between human beings and nature can be alleviated, the justice between human beings and
animals and plants can be achieved, and the ecological crisis is expected to be resolved.

4.2. The Practice of Harmony World

The principle of Zhuyin, based on Yinyang balance, has evolved into the contempo-
rary concept of harmony world, which guides mankind to rebuild social ethics in dealing
with social crises. Shichuang Zhan points out that the social ethics of Taoism emphasizes
Yinyang balance and harmony, which are thought-provoking and practical for maintain-
ing the harmonious and benign development of society (Zhan 2003, p. 59). It believes that
not only are men and women born of Yinyang harmony; different nations are also born
of it. It advocates an open and inclusive mindset to re-examine all kinds of antagonistic
social relationships to promote the construction of social harmony (Luo 2017, p. 363). Qi-
tan Lin argues that as the highest classic of Taoism, Tao Te Ching’s social thought is mainly
against oppression and war and advocates social justice; the ideal society of “a small coun-
try with few people” (/NBEIZE[X) to be constructed shows us a harmonious world with no
wars, no exploitation, no oppression, living and working in peace and contentment, en-
joying oneself, and tranquility and beauty (Lin 2007, p. 35). Inspired by Laozi’s advice to
achieve a “Xuantong Shijie” (X [F]1tt 5)—ideal world, based on the cosmology of Yinyang
balance and harmony —harmony world advocates ten practical norms: anti-gender op-
pression; anti-classical exploitation; anti-national injustice; anti-war; anti-over taxation;
anti-interference; anti-extravagance in production, population, and consumerism; anti-
polarization between the rich and the poor; anti-hijacking of social wealth by a few people;
anti-monopoly of major powers.

As we can see, the Zhuyin principle has evolved into the universal social practices
of harmony world. The relationship between the two concepts contains two aspects. On
the one hand, they share their underlying cosmology of Yinyang balance and harmony.
They both hold the worldview that every person, each group, and every nation contain
Yin and Yang without belonging exclusively to either Yin or Yang. The double-fish-circle
perfectly reflects this idea, which is not only the symbol Taoism but also the metaphor of
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harmony world. On the other hand, they are different, first, with respect their applicable
people; the former was put forward mainly for the Taoist population, while the latter is
practical for the general public. Meanwhile, the former is the epistemological and ontolog-
ical foundation of the latter, while the latter is the methodological and empirical practice
of the former. Specifically, the Zhuyin principle is closely bonded with the Taoist purpose
of immortality; while harmony world is specifically catering to resolve contemporary so-
cial crises caused by unjust human-human relationships for ordinary people. Therefore,
a harmonious world particularly focuses on familial and national relationship, which are
key to society harmony. Based on the core of harmony, it proposes the ethical practices of
family harmony and international peace so as to guide people to rebuild human-human
relationship remove themselves from social crisis.

The harmonious world learns from the principle of Zhuyin and puts forward harmo-
nious family ethics. In the Taoist female immortal world, women’s lives are as important
as men’s. It is of boundless beneficence for immortals to save lives and maintain Yinyang
orders. Xiwangmu is the most revered female immortal precisely because she adopted
and guarded abandoned women and raised thousands of daughters, and she even found
appropriate male immortals to be husbands in her dual roles as a leader and a mother
(Li Yang 2000a, p. 64). Obviously, Xiwangmu plays an important role in family protection.
The concept of the harmonious world draws its nourishment from the Taoist female wor-
ship system and follows the principles of application of both masculinity and femininity,
the complementation of Yin and Yang, the unity of male and female, as well as the coupling
of the rigid and the soft. It puts forward a series of family ethics. It believes that family har-
mony is a prerequisite for the realization of social harmony, while male—female harmony
is a necessary condition for family harmony, and cherishing women is a prerequisite for
male—female harmony. In view of this, it not only protects women'’s lives and status by
criticizing patriarchal bias and the brutalization of women, it also empowers and respects
women'’s right to achieve their ideal personalities by endorsing and supporting women’s
pursuit of their values inside and outside the family. Embedded in Taoist female followers’
family life stories, harmony world encourages women to acquire inspirations and courage
to establish self-identity and self-realization by becoming economically independent, cre-
ating social relationships, and constructing independent personalities, thus transcending
the social norms of patriarchal traditions.

The noteworthy point is that when claiming that cherishing women or applying femi-
ninity is a prerequisite for male-female harmony, it is neither belittling men or masculinity
nor stereotyping males or females. Instead, by supporting women or urging femininity, it is
opposing the common discrimination and bias against women of the dominant society. The
fact is that harmony world upholds the position of equality between men and women, clari-
fies the interdependent and inseparable relationship between men and women, and suggests
that men and women should learn from each other so as to attain gender complementation
and win-win cooperation. With the practice of the family ethics of harmony world, the con-
flicts caused by the logocentric dichotomy framework can be alleviated, a harmonious family
order can be established, and social harmony can be basically guaranteed.

Harmony world also learns from the Taoist cosmology of Yinyang balance and har-
mony and comes up with the nation ethic to attain world peace. Taoism’s appreciation for
femininity lies in the feminine wisdom of living selflessly, humbly, and inclusively like
water, which is embracing, raising, and benefiting all things without striving for fame and
fortune (Cheng 2017, p. 328). Such wisdom is inspiring for national and international is-
sues. Laozi said, “A great nation should be like the river and sea, resting in a humble place,
so that all the nations can meet there. The feminine power lies in their serenity, tranquility,
and humility. Likewise, if a big country can be humble to a small country, it will surely be
able to gain the trust and attachment of the small country; if a small country can be hum-
ble to a big country, it will also be able to gain the trust and support of the big country”
(CRIBHE T RT2A4L, RT3 W. fECHFBL, R T . BOUEELT/NE, R
HUNAS; /NFSRAR KRS, HIEUCKHS. ) (Laozi 2011, p. 164). Laozi also said that “The river
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and the sea can be the king of hundreds of valleys because they are good at being at the
lower positions. If the sages are humble in words, selfless in front of fame and wealth,
and inclusive for differences, they can win the respect, support, and compliance of people,
because they don’t contend with the people, there is no one who can contend with him”
(LR AR TR, UHET2W, ZURRBARE. RUEAZRK RS, HBLIH
Hhs Aok, nUHSR. RUHENE ETMRAE, EImRATE. ZURT
SRR DHARF, R T RAEIZ F. ) (Laozi 2011, p. 175). Based on Taoist wis-
dom in international issues, harmony world puts forward a national ethic of fairness, open-
ness, and justice. It advocates that the great nations should learn from the humble river
and sea or gentle and inclusive femininity and establish harmonious diplomatic relations
based on humility and inclusion. It puts forward the ethical practices like generate pros-
perity in harmony (F13Z$%5), cooperate to achieve double wins (& 1E 3L i), grow together
in peace (FI"F-#&), seek common ground while holding back differences (3K [l 742), em-
brace different civilizations and cultures(3#%5 1(:1), collaborate towards a common goal in
the same boat ([7]J-4Lif), develop parallelly without contradicting each other (75 SHilfiE),
benefit from each other’s strengths and make up each other’s shortfalls (i@ &), etc.

Simultaneously, harmony world follows Taoist negative attitudes towards the army
in several chapters of Tao Te Ching. In chapter 30, Laozi criticized that “Those who support
their masters with the Tao do not use their soldiers to rule the world, because everything
has a cause and effect. Thorns and thistles are born wherever the army is located. After the
war, there will be an inauspicious year. Goodness leads to goodness, so dare not to take the
fierceness.” (LUEYE N T#, AUUITERART, HIHFE. WZPE, MrER. KEZRE,
DR, AR, ABCLURGE. ) (Laozi 2011, p. 80) In chapter 31, Laozi reinforced
his criticism that “The good army is an ominous weapon. All things hate it, so the saint
with Tao does not favor it. It must not be used unless it is a last resort, because peace is the
top morality. If one has to wins a war, he should not be happy and proud. Otherwise, he is
bloodthirsty, and will never fulfil his ambition. Auspicious things are placed left while sin-
ister things are positioned right. Literary generals are placed on the left while military gen-
erals are located on the right, who are treated with the funeral rites. Namey, killers should
be sorry with sadness and tears, and a victorious battle should be treated with funeral rites.”
(RfEfE, P, M, MAEERE. K&, THzs, FETe8E. M0
M2, 1ERFBL, BmAR. MELHE, BERN. RERAE, WATUARETRT
S HHEMA, WHMA. fHEL, LEEES, SR, AR, Dok
. W, LLRERSIEY . ) (Laozi 2011, p. 83) Highly identifying with Laozi’s positive
attitudes towards war, harmony world believes that life vitality is characterized by soft-
ness, inclusiveness, and harmony, while deathly lifelessness is characterized by hardness,
discrimination, and violence; therefore, a strong army will never be victorious because its
powerful, violence, and bias are hated and opposed by the whole world. On the contrary,
harmony, peace, and love are the source of vital life, the birth of all beings, and the home of
all peoples. Therefore, harmony world advocates harmony diplomacy, publicizes peace,
opposes violence, and protests any unjust fiercely contested and costly wars. Such nation
ethics have become the solid foundation and value support for the construction of a com-
munity of human destiny in the new era, which can help mankind to effectively confront
social crises.

4.3. The Practice of Self-Cultivation

Last but not least, the Xujing principle has been inherited and developed by the trend
of self-cultivation, which guides contemporary people to construct a positive life ethic to
resolve personal crises. According to Catherine Despeux and Livia Kohn, it is essential
for the Xujing principle to equally cultivate body and mind, which is called “Xingming
Shuangxiu” (1 # %) —the “dual cultivation of inner nature and destiny” (Despeux and
Kohn 2003, p. 211). Yuhui Yang also points out that the Xujing principle advocates Xing-
ming Shuangxiu to maintain longevity and spiritual immortality (Y. Yang 2017c, p. 144). On
this basis, self-cultivation puts forward the life ethic of Xingshen Shuangxiu (JE##{%)—
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dual cultivation of form and spirit to maintain a balanced and harmonious human-self
relationship. Weitao Yang points out that Taoist ethical wisdom in the human-self rela-
tionship helps people to realize the true nature and value of life in the present society,
which is surrounded by material and secular life (W. Yang 2017a, p. 223). The cultivation
of form (J£) means taking good care of the body through daily mindful clothing, eating,
housing, and exercising, etc., to maintain physical health and beauty. The cultivation of
spirit (#f1) refers to mind purification and moral refinement to perfect the soul and main-
tain benevolence. The double cultivation of form and spirit can work together to achieve
life vitality and spiritual fulfillment.

Itis worth noting that though deeply rooted in the dual cultivation of body and mind,
the dual cultivation of form and spirit still has some differences from the former. First,
the former often stresses the power of bedchamber arts (5 ##7), with an appreciation of
the role of female sexuality in achieving longevity and immortality, while the latter does
not stress sexuality, longevity, or immortality; instead, it advocates a tempered lifestyle in
each aspect of daily life to improve life quality. Second, the former places a high premium
on the cultivation of Qi, namely, Neidan (NJ})—internal alchemy practice, advocating
that one cultivate essence (#£4#), refine breath (Jf%), and condense spirit (§#1) so as to
reach longevity and immortality; whereas the later attaches great importance to meditation
(F48) and sitting still (##42). Third, in refining morality, the former foregrounds Qianxu,
Ziran, and Wuwei, while the later combines Taoist ethical principles with the Confucian
ethics of loyalty, filial piety, benevolence, and righteousness (‘EZ£{-%). It is obvious that
self-cultivation with dual cultivation of form and spirit is catering to the contemporary
time, which is characterized by religious syncretism; it not only highlights the importance
of body vitality and mental health but also puts special emphasis on ethical education to
deal with moral crisis. Despite these differences, the Xujing principle and self-cultivation
are fundamentally common. The Xujing principle is the original source, the basic logic,
and underlying principle of self-cultivation.

Based on the Xujing principle of reshaping the form, self-cultivation pays great atten-
tion to the practical cultivation of the body. Taoism’s aim is to prolong life and achieve
longevity and immortality, so it attaches great importance to the health of body. Accord-
ing to Shichuang Zhan, in the view of Taoists, keeping one’s form intact and healthy is
not only a basic requirement for a person to live a lifetime; it is also an inevitable mani-
festation of natural law (Zhan 2003, p. 61). On this basis, in order to cultivate the body,
self-cultivation advocates that we learn from the Xujing principle, especially its wisdom
of Xinzhai. It promotes the simplicity and purification of the body by adopting a mini-
malist lifestyle. It believes the to simplify or purifying the body is a process of continuous
relaxation for the sake of physical health and freedom. Self-cultivation suggests follow-
ing Laozi’s promotion of “embracing simplicity and thrifty, possessing less self-interests
and desires” (FL#EHAE, A BSEAK) (Laozi 2011, p. 48). Additionally, self-cultivation pro-
motes that everyone should adopt the mindful lifestyle; it requires people to mindfully eat
healthy food, have cloth with natural fabrics, live in a clean house, and engage in gentle ex-
ercises like Taijiquan (X 4#2%%) and Baduanjin (/\ Bt $f) to reach a state of bodily purification,
simplicity, and vitality.

Self-cultivation also attaches great importance to the cultivation of the spirit. It strongly
recommends Zhuangzi’'s Zuowang practice by meditating and sitting still to attain inner
peace. Youhui Shu elucidated, “The key to cultivate one’s body lies in the cultivation of
spirit, namely getting rid of distracting thoughts and clearing one’s mind of all desires; if
the one’s mind is peaceful, then illnesses and evils will be eliminated” (Shu 2017, p. 155).
Similar to the twelve practicing processes of the Xujing principle, it also formulates twelve
self-cultivating methods of spirit: keeping natural mind peace (H#Xi%#¥), conforming to
naturalness (M [ #8), maintaining the righteousness of mind and thoughts (1E.0»1E4%),
keeping moderate and restrained (M%7 i), staying calm and sedate (&€ %), living
mindfully in the present (J&#£% ), being content and happy with current possession
(J /2 #4%), pursuing noble taste with simplicity and thrifty (fi % #0&), returning to hu-
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mility and tranquility (&% %), holding great wisdom with great humility (K& % &),
knowing the nature law and accepting personal fate (I °K447r), and enjoying peaceful-
ness and happiness (ZZ£{E#() (Xu and Lei 2018).

In the cultivation of spirit, self-cultivation pays more attention to accumulating virtues
and refining moralities based on the normative doctrine of the Xujing principle. Shichuang
Zhan points out that Taoism links human life encounters with ethics and morality (Zhan
2003, p. 60) and has the function of teaching benevolence and removing evils with the ob-
vious concepts of immortality and life ethics (Zhan 2003, p. 62). Taoist female immortals,
equal to male immortals, are not only good at body and mind cultivation but also focus
more on accumulating virtues and helping the world. All the revered Taoist female im-
mortals, like the revered Taoist male immortals, show ethical wisdom with great charity
and compassion. Doumu Yuanjun (3} 570 #) is described as a great saint, with charity
and compassion; if living beings in trouble called her name, she would always come to
save them from their suffering by following their voices (X. Zhang 2001, p. 535). Similarly,
Bixia Yuanjun (¥ 0 H) was devoted to taking good care of all the good and evil things
on Earth, blessing farmland, business, travel, marriage, and childbirth, and healing illness
(X. Zhang 2001, p. 545). Mazu (4§H) helped people out of disasters at sea with her compas-
sion and good water skills (X. Zhang 2001, pp. 546—47). Other female immortals such as
Cihang Zhenran (i #. \), Shuntian Shengmu (JEXJCH), Ziwei Furen (%7475 \), Magu
Yuanjun (k470 H), etc., also adopted moral transcendence as their life pursuit to attain
immortality. Self-cultivation advocates that we learn from them to accumulate virtues and
refine mortality. It stresses loyalty, filial piety, benevolence, and righteousness (‘8 #{~2§).
It requires people to abide by virtuous principles and practices like giving and dispersing
wealth, generating benevolence and love, accumulating merits and good deeds, and being
selfless and inclusive. It also comes up with practical commandments such as not to steal,
not to take ill-gotten gains, not to engage in illicit sexual intercourse, not to slander others
with delusive words, not to speak with fake tongues, and not to conspire other evils. These
ethical principles and practices, which focus on the self-cultivation of inner goodness, is of
great significance for the proper handling of the modern human-self relationship, making
a great contribution to the construction of contemporary life ethics.

In the cultivation of form and spirit, self-cultivation stresses “the unity of them with-
out separation” (#&#H1—) (Laozi 2011, p. 25)”. Form and spirit, like inner nature and
destiny, are generally seen as closely connected, without essential or substantive differ-
ence between them. Catherine Despeux and Livia Kohn conclude that “The two simply
indicate different aspects of the same basic phenomenon; they should be intimately linked
and merged into one integrated unity. As perception becomes clearer the unfolding of
the adept’s spiritual side brings with it physical transformations as well as a new under-
standing of body and self. Similarly, all physical changes effected by the practice bring
about a new evolution of the inner psychological state.” (Despeux and Kohn 2003, p. 214).
In other words, the two are an inevitable integrity. The more the form is sublimated, the
more spirit becomes light, radiant, and open, until it dissolves into eternal cosmic life. Such
ethical practices of form and spirit help people to enhance the awareness of the integrity
of body and mind so as to get rid of the fear of death, the uneasiness of life, and the de-
tachment from self. Meanwhile, it is also noteworthy that the ethical practices of the dual
cultivation of form and spirit are not exclusive for women, and the examples of female im-
mortals’ dual cultivation do not mean that only female immortals are capable of achieving
immortality through the dual cultivation. In fact, self-cultivation is suitable for everyone.
Feminine virtuous deeds can be seen in male immortals and can serve as examples for both
female and male Taoists.

To sum up, the classical principles of Taoist female worship have been developed into
contemporary practical concepts of thingness re-enchantment, harmony world, and self-
cultivation from feminist perspectives. Like the three main classical principles, the three
main contemporary practices also imply holistic thinking; they are an integrity; they com-
plement each other and work together to regulate ethical human-nature, human-human,
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and human-self relationships and to establish efficient environmental ethics, social ethics,
and life ethics to cope with ecological crisis, social crisis, and personal crisis. In other words,
with the contemporary practices, Taoist female worship is instructive for contemporary
people to make the right ethical choices in order to achieve a positive ethical outcome in
terms of the solution to contemporary crises; the construction and maintenance of a com-
munity of destiny among nature, society, and human beings; and the future survival and
shared prosperity of all beings.

5. Conclusions

In conclusion, interpreting from the perspective of feminism, Taoist female worship,
as a Taoist religious tradition formed by the inheritance and development of goddess wor-
ship and female immortal worship, provides abundant Chinese wisdom for the whole
world in terms of how to overcome contemporary crises by regulating ethical relation-
ships. With the three main principles of Qiwu, Zhuyin, and Xujing, Taoist female worship
established a set of worldviews concerning human-nature, human-human, and human-
self relationships, which are of great help to the ethics construction of both ancient and
modern times. With the main contemporary practices of thingness re-enchantment, har-
mony world, and self-cultivation, which are inherited and developed from the classical
principles, Taoist female worship helps contemporary people to rethink ethical problems
and resolve worldwide crises. Both the classical principles and contemporary practices
not only reflect the ever-lasting glamour of Taoist female worship as a religious tradition
which promotes Taoist doctrines but also demonstrate the timeless significance of Taoist
female worship as a cultural symbolism which advocates environmental, social, and per-
sonal harmony through ethical practices.

The most praiseworthy point is that Taoist female worship jumps out of the superfi-
cial interpretation of concepts. As for the word “Taoist”, it contains both “T (Tao—Nature)”
and “-ist (Human related)”. When talking about the word “Female”, it means “F (female)”
plus “M (male)” instead of single “F (female)”. About “Worship”, it defines the “W (water
world)” by emphasizing the “Ship (water transportation)”. These profound interpretations
are what Taoist female worship aims to convey. It first illuminates the Natural Tao: “Hu-
man models on Earth; Earth models on Heaven, Heaven models on Tao; Tao models on
Nature” (NiZHh, HuyZKk, RiZEE, iEEHASR. ) (Laozi 2011, p. 66). The human should
follow the example of nature, conforming to natural law to maintain the human-nature har-
mony. Second, it implies the Tao of Yinyang cosmology: “Tao begets one, one begets two,
two begets three, and three begets all things. Everything contains Yin and Yang, and they
interact to form a harmonious whole” (B4 —, ——, —A=, =4 #HY). BWEKET
f1F%, PP LR AN, ) (Laozi 2011, p. 120); therefore, a harmonious human-human rela-
tionship is essential to establishing a harmonious society. Third, Taoist female worship
signifies the Tao of Being like Water: “human should be like water to cultivate the best
virtues—beneficial for all things without competition, locate in humble places, have a
benevolent heart, be kind to others, speak trustworthy, good at leadership, do professional
things, and move timely. No-competition makes no wrongdoings.” (ZK3GH &Y A F,
ERN TS, BT, ugih, O, HEC, FEE, DEa, %5 BBk,
KMEARFE, WEIE. )(Laozi2011, p. 22). In this way, an individual can live peacefully with
others and by themselves. In this sense, Taoist female worship itself has been a form of Tao
to some extent, which provides more than virtuous Taoist models for Chinese people; it
also offers sublime Taoist wisdom for the whole world.

Catherine Despeux and Livia Kohn commended that “Daoism goes beyond main-
stream in that many of its strands propose a feminine ideal as cosmic yin and venerate
important goddesses and immortals. These serve as models to living women. Daoism,
moreover, offers a social alternative for women in that it opens paths to pursue their own
goals asindependent agents, be it the practice of self- cultivation, service as mediums, nuns,
or priests, or attainment of immortality.” (Despeux and Kohn 2003, p. 5). While paying
tribute to their penetrating commends, this article believes Taoism to transcend the main-
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stream not only in its proposition of the feminine ideal as cosmic Yin based on goddess
and immortal veneration but also in the establishment, development, and spread of Taoist
female worship as a worshipful Tao itself, which highlights the universally symbolized
feminine virtues beneficial for all. So to speak, Taoist female worship brings more than an
alternative for both men and women to pursue life fulfillment; it also opens the mind’s eye
for all beings to see and embrace the capitalized cosmic Life as it is.
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Notes

1

Taoist school (1& %) is one of the most important philosophical trends in ancient China, which arose in the Spring and Autumn pe-
riods of pre-Qin era. The original “Taoist school” was represented by Laozhuang thoughts or Huang-Lao thought that prevailed
during the Warring States and Qinhan periods. During the end of the Eastern Han Dynasty, by growing from the philosophical
root of Taoist school, inheriting ancient immortals, and absorbing some of the contents of Chinese primitive religions and folk
beliefs, Taoism (i %) was established and institutionalized as a religion practicing longevity and immortality with complete im-
mortal systems, standardized doctrines, professional teachings, specialized organizations or associations, and communal rituals.
For further information, please refer to (K. Wang 2019).

Chinese Wicca (F1[#]) began as a sacrificial culture in ancient times. It is rooted in folklore and has deep roots, and like the three
religions of Confucianism, Buddhism, and Taoism, it is a traditional Chinese culture. It is a Chinese tradition beyond the three
religions. As one of the hundred schools in the Spring and Autumn (%K) Period, Chinese Wicca was not recorded in the official
history, and was later merged with the Zhengyi Tao (1IE—i#) of Zhangling (5&F%), one of the founders of Taoism.

Fangxian Tao (/7 llii) refers to the doctrine formed by alchemists based on Zou Yan’s (#{i7) five-element Yin and Yang ideas of
the movement of the five virtues at the end of the period of the Warring States (![#) period to explain their magic alchemy arts.
Huanglao Tao (¥ #1iH) is the form of “quasi-Taoism” (£ #(), a combination of divine magic, Huanglao theory, and the primi-
tive religious rituals, with Huang Di (#) and Laozi (% T) as the worshiped Gods.

Daoling Zhang (JRiE %) was a native of Feng County (%) in the Eastern Han Dynasty. He was the founder of the Taoism. He
was also known as Zhang Tianshi (7&KHi) because of his original creation of Wudoumi Tao (F.3}Ki#), also known as Tianshi
Tao (RHTIH).

The Classic of Mountains and Seas ( 1LI#4E) ) is an encyclopedia of ancient societies, encompassing ancient geography, history,
mythology, astronomy, animals, plants, medicine, religion, as well as anthropology, ethnography, oceanography, and the history
of science and technology, among many other things.

The Biography of Mu Tianzi ( {F2RF{4) ) is one of the historical texts of the Western Zhou Dynasty. It records the historical
events of King Mu's western tour, which is the earliest travelling activity recorded in China.

The Biography of Gods and Immortals ( {#f4lIf) ) is a ten-volume collection of ancient Chinese novels written by Hong Ge, a
Taoist scholar of the Eastern Jin Dynasty. The Biography of the Immortals is famous for its rich imagination and vivid narratives.
Shangqingbu Taoching ( { L HBIEAL) ) is written by Xi Yang (#53%), a Taoist priest, between Eastern Jin Dynasty and the Sixth
Dynasty. It is about a proliferation of stories and legends about female deities.

Zhengao (FLi%) is a work written by Hongjing Tao (F54%%) during the Southern Dynasty. The book is a comprehensive one,
involving many scriptures, a large number of Taoist figures and formulae, etc. It is an important historical document for the
study of Taoism.

Yongcheng Jixian Lu ( {3 EAIE%Y ) is one of the first specialized collections of Taoist Female Immortals’ Biographies by Guangt-
ing Du (FOGEE).

A Post-Collection of the Female Immortals of All Ages ( (JEHEHALFSEITEEL L) ) is a compilation of the works of Daoyi Zhao
(8418 —), a Yuan dynasty writer who recorded the deeds of the ancient and modern immortals who have attained immortality.
Volume Eight of The History of the Immortals of All Ages ( {JEfUAlI%E-35)\) ) was wirtten by Jianzhang Wang, who recorded one
hundred and thirty-three female deities and immortals, which is twelve more than of Xianjian Houji (filZ£1%45) . Among them,
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there are more compelling stories about the newly created female immortals in the Ming and Qing dynasties. It can be seen that
the author intended to publicize them.

14 Guicang ( (¥H) )is one of the Three Books of Changes ( { = %) ) with the other two of Lianshan ( (i#1l1) )and Zhouyi ( <4 5) ).
Guicang is the one with Kun (#1) —female principle as the first hexagram; while Zhouyi is the one with Qian (¥2) —male principle
as the first hexagram.

15 Baopuzi Neipian ( {(#8BEFNES) ) is a Taoist classic compiled by Hong Ge in the Jin Dynasty, which laid the theoretical foundation

for the Taoist immortals in the Wei and Jin Dynasties. It mainly talks about the prescriptions and medicines of the immortals,

the changes of ghosts and monsters, the health and prolongation of life, and the avoidance of calamities and illnesses, and so on.

Taiping Ching ( { X°1-4%) ) is an Eastern Han Taoist classic of Taiping Tao, which is said to have been conferred by a god to the

alchemist Ji Yu (). The book consists of 170 volumes, with extensive contents covering Heaven and Earth, Yin and Yang, the

five elements, the ten branches, calamities, and the immortals, etc.

17 Xishengching ( {PiF+4%) ) is written by an unknown author, known as the Laozi Xishengching ( % FPiF+4%) ). The book tells
of Laozi’s ascending process to the west. It discusses the issues of cosmic ontology and form and spirit, and inherits Laozi’s idea
of ruling by non-action.

18 Shangqing Yuanshi Bianhua Baozhen Shangching ( 1% 64H%#16 % 1 L4%) )is written by unknown authors. It was written during
the Northern and Southern Dynasties. It is a volume of excerpts from the previous volume of the Guishan Xuanlu (GEINL5) .
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Abstract: This paper addresses the “invisible body in shanshui paintings” by redefining the correla-
tion between shanshui and the human body in the Daoist context. I argue that the human body is not
invisible in shanshui painting —it is ever-present through the agency of the shanshui. The correlation
will be unpacked in two aspects. Firstly, shanshui is ontologically connected and shares a “corporeal”
affinity with the bodies of human beings. Secondly and more importantly, with the development
of inner alchemy (neidan 1), shanshui and the human body are identified as representative of one
another. Shanshui becomes the body through the lens of the unique concept of neijing N3t (inner
landscape). As the powerful and redemptive mediation between human beings and the Dao, shan-
shui reveals not only the inner body but also the mechanism of inner energies. Furthermore, it offers
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“[One must take] the body as the mountain-stream to discover it. The significant

aspects of the mountain and water will then be apparent.”!

—Guo Xi ZFBE (1279-1368)
Shanshui xun L1 7KE (Mountains and Waters Treatise)

1. Introduction

The absence of the body has been a constant inquiry in the study of Chinese art. Why —
John Hay (Hay 1994, p. 77) asks in his article “The Body Invisible in Chinese Art” —does
the body seem to be almost invisible in a figurative tradition that flourished for over two
thousand years? Why does shanshui ILI7K (mountain-water) painting?, the pre-eminent art
form in China, appear to exemplify an absence of the body? While the nude seems to be
the starting point for Western bodily perceptions, a human body in the anatomical sense is
absent in Chinese art traditions.? In shanshui paintings, we see small human figures amidst
the immense nature—contrasted by the grandeur of the universe, human presence seems
humble. However, we do not see the volume and structure of the human body. How
should we understand such “absence”?

Hay answers these questions by explaining that the “invisibility” is not an absence
but the West’s inability to recognize bodies presented utilizing non-Western artistic indica-
tors. A Chinese body was dispersed through metaphors locating it in the natural world by
transformational resonance and brushwork that embodied the cosmic-human reality of gi
4 (vital energy). He further demonstrates that the Chinese term for visceral system zangx-
iang Wi % (visceral image) appears to have incorporated a perception that the universe is
a process of self-imaging, and it represents the processing, storage, and distribution of vi-
tal gi associated with the substances. On such ground, he concludes, all phenomena are
images generated by an autonomous process out of potentiality, and the notion of “the
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representation of the body” may be descriptive rather than analytical (Hay 1994, p. 77).
Hay’s definition of “the representation of the body” invites us to think of the body in a
more macrocosmic dimension. The gestures of natural objects can be read as dispositions
of the human body. A bending pine tree is symbolic of a dignified salute. However, Hay’s
points are insightful but far from being sufficient. In his understanding, the body is only
present through anthropomorphizing natural objects.

This paper will address Hay’s question from a Daoist perspective by redefining the
correlation between shanshui and the human body. I argue that the body is not invisible
in shanshui paintings—it is ever-present through the agency of the shanshui. The corre-
lation will be unpacked in two aspects. Firstly, shanshui is ontologically connected and
shares a “corporeal” affinity with the body of human beings. It is the macrocosmic body
that shares the most resemblance with human beings regarding body composition and
structure. The affinity is further illustrated through the concept of dong il (grotto, cave),
which exists not just as a geographical or cosmological concept but also exists within the
human body. Secondly, and more importantly, with the development of inner alchemy
(neidan W), shanshui and the human body are identified as representative of one another.
Shanshui becomes the body through the lens of the unique concept of neijing N5t (inner
landscape). Shanshui reveals not only the inner body but also the mechanism of inner ener-
gies. As Daoist painters transform the inner alchemical vision into shanshui paintings, the
boundary between the body and the cosmos has been dissolved. Nature and humanity
fuse under the single agency of the shanshui, creating a unified image of the macrocosms
and microcosmos.

Through this analysis, this paper reestablishes the crucial link between shanshui and
the Daoist body. I argue that shanshui is the powerful and redemptive mediation between
the human body and the Dao and offers a solution to solve the Daoist anxiety over the
body’s physical limitations. It breaks down the constant confrontation and opposition
between the “I” and the cosmos and reactivates one’s primordial dependency on nature.
Shanshui paintings, in this vein, transcend the mundane body and provide access to the
sacred truth and reality of the Dao. Furthermore, this paper will provide a theoretical
foundation for the emerging discourse on inner alchemical shanshui paintings, a unique
genre of Daoist paintings that has been “rediscovered” in recent years.

2. The Corporeal Affinity between Shanshui and the Human Body

Shanshui as a compound can be traced back to as early as the 4th century in Zong
Bing's 5= (375-443) Hua shanshui xu #11/KJT (Introduction to Painting Mountain and Wa-
ter). It is the earliest extant theoretical formulation that has come down to us. In this short
essay, Zong Bing remarks, “Sages model themselves on the Dao through their spirits, and
the virtuous comprehend this. Mountains and water display the beauty of the Dao through
their forms and the benevolent delight in this”4. We can see that the meaning of shanshui
was closely related to Dao from its birth. Mountains and water, with one representing the
strong force of yang and the other representing the soft energies of yin, work in balance as
the symbol of the natural world. Their dynamic interaction resonates with the cosmic prin-
ciple. Since the Dao is formless in nature, shanshui approaches Dao through its concrete
form. Shiming ¥4 (Explanation of names) defines xian {lli (immortality) as “moving into the
mountains”®. Another treatise in Songshu A& (Book of the Song) records how Zong Bing
appreciates shanshui paintings: “All I do now is purify my heart and contemplate the Dao
by wandering in the paintings from my bed”.® Away from the real shanshui, Zong Bing
immerses himself in shanshui painting and uses it as a medium to access the reality of Dao.

On a spiritual level, even though human beings are the most advanced living crea-
tures in the world, Daoists consider the natural and unspoiled shanshui closer to the Dao.
While humans constantly consume their original essence, shanshui can maintain its most
genuinely natural form endowed by the ontological entity Dao. Shanshui, as something
unspoiled and uncarved, in such a context, sets a paradigm model of zhen K (true and
real) for human beings. It is the manifestation of the Dao, the effective and redemptive
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mediation that connects man to the Dao. Shanshui painting, as the visual representation of
the shanshui, provides access to the truth and reality of Dao.

But the connection between the shanshui and human beings is not only spiritual. The
significance of shanshui also lies in the Daoist view of existence as a form of being that
shares a cosmic connection between all things. In this vein, the macro-cosmos is inherently
connected with the micro-cosmos; worldly things with bodily things; and physical things
with “non-physical” phenomena such as time, space, spirit, and so on. The body of human
beings as the microcosm is analogous to shanshui—the macrocosmic body of the universe.

2.1. Shanshui as the Macrocosmic Body

There is a homogeneous connection between the body of the shanshui and the body
of human beings engrained in Chinese tradition. Compared to other natural landscapes,
the mountain-water compound shares the most resemblance with human beings regard-
ing body composition and structure. The Northern Song painter Guo Xi Z(EE (fl. 1060s)
captures this resemblance in his famous treatise Shanshui xun LL7K3) (Mountains and Waters
Treatise), in which he describes the mountain-water as a living, organic cosmic body:

Mountain has water as blood, foliage as hair, mist, and clouds as its spirit and
character. Thus, a mountain is said to gain its life through water, its external
beauty through vegetation, and its elegant charm through mist and clouds. Wa-
ter has the mountain as its face, huts, pavilions as eyes and eyebrows, and anglers
as its soul.”

There are high mountains and low mountains. The arteries of the high mountain
run low. Its limbs spread wide; its feet are powerful and solid. Ridgelines of
creviced peaks and rounded crests crowd together and interweave in unbroken,
gleaming links. Such is a high mountain. Thus, this type of high mountain is
called not solitary and called not reclining. The arteries of [a] low mountain run
high. Its head summit comes halfway down, merging straight into its neck. The
base is broad spread, and earthen mounds erupt in profusion. It extends deep
down into the earth; none can measure how far. Such is alow mountain ... Such
are the configurations of mountains and water.®

Guo Xi compares the natural landscape to the physiological body. As an organic cos-
mic body, shanshui encompasses rocks, rivers, grass and trees, soil, and so on. They are
the mountain’s bones, veins, hair, and flesh. These correlations, in terms of structure and
composition, are rather straightforward. It is close to Hay’s understanding that the body
is only present through anthropomorphizing natural objects. In a more sophisticated man-
ner, Yunji gigian =%t 4 (Seven Tablets in a Cloudy Satchel), the miniature Daoist Canon’
of the Song dynasty, recorded the mythical cosmogonic story of Pan Gu # i

When the primordial breath burgeoned forth, the heaven and earth divided and
formed the trigrams gian and kun, yin and yang came into force by dividing. It
was then [that] the primordial breath engendered the central harmony which is
none other than a man. It gave birth to Pan Gu, who, at his death, transformed
his body. His respiration yielded the clouds and the wind, his voice the thunder,
his limbs the four extremities of the world, his left eye the sun, his right eye
the moon, his internal organs the five peaks, his blood the rivers, his veins the
earth, his muscle the soil, his hair the stars, his skin the grass and wood, his teeth
the metal and stone, his marrow the jewels and jades, his sweat the rain. All the
worms he carried, roused by the wind, metamorphosed into humans. (Lévi 1989,
p. 109)10

Thebody of the primordial giant Pan Gu transforms into a natural phenomenon. Com-
pared to Guo Xi’'s treatise, the correlation between the natural landscapes and the body is
made systematic and tight through the system of yin and yang and five elements, where
the body parts are associated with different elements and form an organic whole. Fur-
thermore, contrary to Guo’s anthropomorphizing natural objects, Pan Gu’s body becomes
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nature itself. The death of his body marks the differentiation of the undivided cosmic
unity.

It is noticeable that the Pan Gu myth gives a detailed description of how the giant, as
the first-born human being, transforms into nature but uses minimal words to describe the
birth of other human beings—they are just trivial worms that Pan Gu carries. There is an
apparent division between Pan Gu and other human beings. The myth suggests that while
Pan Gu’s body can transform and become shanshui, an ordinary human body is not able to
attain such transcendence. In between the transformation of the microcosmic and macro-
cosmic body, there is a clear prerequisite for the human body. Pan Gu, born out of the har-
monious interaction between the primordial yin and yang gi, is the ideal form of human be-
ing, or the “superman.” His physical body does not limit him. In this sense, Pan Gu is close
to what Zhuangzi calls the zhenren E N (authentic/perfected being), who can “go into the
water and not get wet, enter the fire and not be burned” (Zhuangzi and Watson 2013, p. 42).
Zhuangzi has made many distinctions between the zhenren and ordinary human beings;
for instance, a zhenren breathes through his heels, whereas the ordinary mean breathes
through his throat (Zhuangzi and Watson 2013, p. 42). That is to say, the difference be-
tween Pan Gu or the zhenren and the ordinary is not only spiritual but also corporeal. The
former can break through the determinate functions of the body parts and allow the body
to meld into one whole and be fully integrated by the vital gi. Therefore, in order to trans-
form the mundane human body into the macrocosmic body, one needs to overcome phys-
ical limitations to join in great unity with the Dao.

Now it becomes clear that for the Daoists, nothing seems to be more limiting than the
physical body. The body marks the boundary of a human being and separates him/her
from the natural flow of the cosmos. As Yuan Daoist Zhang Zigiong 5k 25! said:

Heaven and human beings are originally [formed] by one homogenous gi,
It is the form and body [of the human beings] that stand in between them.

Cultivate until one’s form and spirit are deeply united.

Then [one] will realize that form is true emptiness.'?

The physical body is eventually to be transcended. Lao Zi’s famous saying, “the rea-
son I have great trouble is that I have a body. When I no longer have a body, what trouble
have I?” (Lau 1963, p. 17) echoes the anxiety with the body. In a similar vein, Zhuangzi
advocates that in the process of Dao-embodiment, firstly, one must smash one’s limbs and
body to disintegrate perception and rationality (Zhuangzi and Watson 2013, p. 53), as
mentioned above. Here Zhuangzi discards the limbs not to disable the body but to stress
how the physical body could stand as an obstacle in arriving at a state of equivalence (fong
i) with the Dao. In inner alchemical practice—which turns the whole body into a labo-
ratory to produce the elixir, the physiological function of the body parts is less important
compared to the emblematic functions of the body.

For the Daoists, the body is a paradoxical complex. On the one hand, it is the field
of life and contains the true form of the symbolic body. On the other hand, the limitation
of the physical body has become the source of Daoist anxiety, for it imposes the constant
confrontation and opposition between the “I” and the cosmos. Therefore, reconnecting the
opposition and reactivating one’s primordial dependency on nature become the locus of
the transcendent quest.

2.2. Dong: Connecting the Space of Shanshui and the Human Body

The corporeal affinity between the mountain-water compound and the human body
might be best exhibited through the concept of dong . Dong, as an empty space or a
natural void, echoes with the source of Dao—a deep and murky great void or emptiness.
The void is the realm of nothingness, or “non-being.” In other words, the Dao is the un-
manifested void or emptiness. Since it is uncreated and unmanifested, it harbors endless
potential and will not die. Therefore, the image of the void possesses the features of the
Dao. Dong, in this sense, suggests a cosmological beginning.
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The concept of the dadong (Great Grotto X ilfl) was adopted in medieval religious Dao-
ism. It lies at the heart of Upper Clarity cosmology, a tradition from the fourth century
onwards. In the mysterious cosmic process, human beings and the celestial realm fuse
through the vast void of the Great Grotto. The Preface to the Upper Clarity Perfect Scripture
of the Great Grotto (Shangqing dadong zhenjing xu 3% K 4 F) demonstrates the Great
Grotto as such:

The Dao is born from nothingness, secretly harboring a multitude of numinous
powers, which no one can fathom. Spirits condense in the void, marvelously
transforming in myriad ways without bounds. In the darkest depths, there is
an essence, serene and stable, which shines out the light. This great mystery
is infinite, reaching across the void and preserving stillness. This is called the
“Great Grotto”. (Miller 2008, p. 53)3

In this passage, the Great Grotto is identified with “the great mystery.” Itis the harbor
of Dao, boundless and limitless. Moreover, we find new dimensions of the Great Grotto: it
is the source of spirits (shen 1) and essence (jing ##). That is to say, the purest form of spirit
and essence is born and located in the empty void of the Great Grotto. The void of nothing-
ness is the source of “being,” from which the creation of myriad things has emerged. This
quality reminds us of another popular image in Daode jing —the valley (gu %+). Hans-Georg
Moeller demonstrates that the valley —the open void of the mountain—possesses the pos-
itive quality of fertility (Moeller 2006, p. 28). The valley is a negative form (compared to
the “full” mountains that surround it) and is mere potential (a potential that has not yet
materialized). But due to its emptiness and featurelessness, it guarantees its inexhaustibil-
ity and constant fertility. A couple of similar images— “a negative, merely potential, and
imperishable void” (Moeller 2006, p. 10)—share the same characteristics with the valley,
including the grotto.

Grotto-heaven is a unique geo-religious phenomenon in Daoism. As the quintessence
of the mountain (Raz 2019, pp. 1409-52), it is a place of transcendental passage and rev-
elation and is interconnected with other supernatural realms (Verellen 1995, p. 271). The
Daoists, not intimidated by the mysterious and the unknown, are always willing to go into
the mountains and seek the grotto-heavens and the blessed land (dongtian fudi i ] A8 H).
However, the grotto-heavens do not guarantee transcendence. The tale guangi lanke BB
(“Watching Chess While the Axe Rotted”) recorded in Shuyi ji iR 550 (Records of Strange Things)
tells an interesting story. Due to its broad reception, the mountain where the story hap-
pened was renamed Lanke Mountain, which the late Tang court Daoist Du Guangting
FLYtEE (850-933) labeled as the Eighth Grotto-Heaven of Turquoise Clouds.

During the Jin Dynasty, Wang Jin from Xin’an County was chopping wood at
Stone Chamber Mountain. He saw several youths playing the game of Go and
singing. Zhi stopped to listen. The youths gave an item to Zhi, which was similar

to a jujube core. Zhi kept it in his mouth and felt no hunger. A moment later,

the youths said: “Why are you not going?” Zhi stood up and saw the axe had

completely rotted. When he returned, there was no one from his time. (Ren Fang

{ER, Shuyi ji)t*

In this tale, Wang Zhi is a curious man, drawn to the youths by the board game!> and
their singing. The youths, knowing that he is not an immortal, give Zhi a jujube core to
keep him from being hungry. Jujube is considered the food of immortals. It is also the
food Daoists have during bigu 7 (avoiding grains) fasting. Here, it is noticeable that the
youths give Zhi a jujube core rather than juicy jujube with full flesh. Daoists often contain
the jujube core in the mouth to stimulate saliva flow. In inner alchemical practice, the
mouth is often referred to as the Flowery Pond (huachi #i1), while the liquor of the mouth
is called Nectar Spring (liquan [ %) or the Jade Secretions (yujin % #). Daoist Tao Hongjing
said in Yangxing yanming lu ¥V AL A% (Records on Preserving One’s Nature and Lengthening

Life) that “Drinking at the Jade Spring, we can live longer and eliminate the disease.”1®
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The saliva the jujube core stimulates would eventually help nourish the cinnabar field, the
main areas the adept concentrates on during his/her breathing or visualizing exercises.

The rotted axe shows us that time is still passing in the cave. However, the axe expe-
riences a different length of time from Wang Zhi. Thanks to the jujube core, Zhi can share
a “being in the present” with the immortals. He is experiencing the immortal’s perception
of time in the grotto—things happen within a moment (e’ging ffit). But for the axe, many
years have passed by. There is a saying related to this story —“only one day one has been
in the grotto, while outside millennia have passed” Ll Fir—H, it EET4E.

Apparently, the grotto heavens do not guarantee transcendence. The adepts must find
their own “jujube core” to transcend their physical body. Nevertheless, the grotto heavens
contain passages to the Dao, and the journey through the grottos is a journey beyond our
world. A mountain is a place of life—“the locus of sustenance and transcendence” (Raz
2019, p. 1409). Dong, as Verellen eloquently summarized, has the meaning to “penetrate”
or “communicate” both physically and intellectually.

Following the macrocosmic-microcosmic model, we should notice that dong is not just
a geographical or cosmological concept; it also exists within the human body. One of the
earliest examples of esoteric hagiography (neizhuan W), the Esoteric Hagiography of the
Perfected Being of Purple Solarity (Ziyang zhenrenneizhuan %51% ¥ N INf%) provides a detailed
account on different dimensions of the dong. This text records the spiritual journey of Zhou
Yishan J& #LLi (b. 80 BCE), detailing the methods he used to become a Perfected being. The
text reads:

“The [part of] heaven [where there is] nothing is called space. The [part of] a
mountain [where there is] nothing is called a grotto. The [part of] a human [body
where there is] nothing is called a [grotto] chamber. The empty spaces in the
mountains and organs of the body are called grotto courts. The empty spaces
in human heads are called grotto chambers. This is how the perfected take up
residence in the heavens, the mountains, and human beings. When they enter
the place of nothingness, a grain of rice could contain Mt. Penglai and embrace
the sixfold harmony [of the cosmos], yet heaven and earth would not be able to
contain them. Only those who meditate on and visualize the perfected, preserve
the three palaces, have an audience with the one spirit, and make an effort to
meditate on them will definitely be able to see Lord Wuying, the White Prime
Lord and the Yellow Venerable Lord in their grotto chamber.!” The chariot of
clouds with a canopy of feathers will then come, and they will become perfected
persons.” (Miller 2008, pp. 152-53)'8

The above passage shows that a grotto exists in heaven, a mountain, and a human
head. Dong suggests simultaneously primordial cosmological grottos, grottos in a moun-
tain, and within the human body. The grotto chamber in the human head is the residence
of the spirits. It is noticeable that the human body is again compared to the body of the
mountains, attesting to the former argument about corporeal affinity.

The passage tells us that a Perfected being can walk freely in these empty spaces. The
real question here seems to be how to reach the state of the Perfected being. James Miller ex-
plains that since the Perfected dwell in vacuity, they can forge the connections between the
emptiness of outer space and the inner space of mountains and brains (Miller 2008, p. 152).
Miller’s explanation suggests that the emptiness in heaven, the mountain, and the human
head should not be taken as “void of the space.” It is instead an ontological condition
that precedes the materialization of things. Only the Perfected beings could dwell in these
empty grottos, for they are able to withdraw from the physical and return to their source
in the great void or emptiness. This understanding aligns with the following passage from
Annotations to the Scripture for the Salvation from Distress (Taishang dongxuan lingbao tianzun
shuo jinku minojing zhujie I 11 2 88 B R BEHRGH W AT ) by Dongyang zi il 51

Dong (cavern or grotto) is tong il (to “connect/penetrate/communicate”). It is

connected with heaven and earth. Spirits and immortals secretly commute in
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between these grottos. Under heaven, there are ten greater grotto heavens, and

thirty-six lesser grotto heavens dwell in the tremendous boundless void, and they

are all interlinked. Only the immortals and sages who assemble to form and dis-

assemble into gi can go through the void without obstacles. Therefore, the sage

[understands the patterns of things] from various parts of things and nearby from

his own body. Within the human body, there are also grotto heavens. There are

nine palaces in the head. Counting the empty heaven above, there are ten greater

grotto heavens. The spine has twenty-four sections, and [the throat] has twelve
stories. There are thirty-six lesser grotto heavens in total. They connect with the
nine heavens of the Muddy Palace above and the nine places of the Caudal Pass
below. True gi secretly commutes in between these grottos. Therefore, the stage
operates the polar stars in utmost emptiness and silence. Their spirit communi-
cates with the gi of the grotto heavens and the heaven above. That is so-called

the rising and descending of the three palaces. They go up and down, and it is

infinite.!

This passage adopts the ten greater grotto-heavens and the thirty-six lesser grotto-
heavens system that was organized in the Tang Dynasty by Sima Chengzhen 7] 7k £
(647-735) and Du Guangting into the human body. Just as the geographical grotto-heavens
are interconnected, the grottos within the human body are also interlinked. Yet, the author
reminds us that only the immortals and sages can go through these places freely. That is
because they can transform between form and formlessness and attain an all-pervading
(tong) unity with the Dao. However, for ordinary human beings, the physical body stands
between them and the datong “Kili (Great Thoroughfare). The grottos within the body are
blocked. Hence the lived body is not able to merge with the vital energies of the outer
€osmos.

To put it in a nutshell, shanshui is ontologically connected and shares a “corporeal”
affinity with the bodies of human beings. The human body as the microcosm is analogous
to the macrocosmic body of the universe. Shanshui, as the macrocosmic body, shares the
most resemblance with human beings regarding body composition and structure. This
correlation was made systematic and tight through the system of yin and yang and five
elements, as well as Daoist practice. The affinity is further illustrated through the concept
of dong, which exists not just as a geographical or cosmological concept but also exists
within the human body. In this way, the body is not invisible in shanshui paintings—it is
ever-present through the agency of the shanshui. However, the connection is undermined
by the limitation of the physical body, for it imposes the constant confrontation and op-
position between the “I” and the cosmos. Only through the transformative process—by
letting go of regular vision and transcending awareness of human form—can one attain
recognition of the Great Thoroughfare between the human body and shanshui.

3. The Inner Landscape: Shanshui as Human Body

With the development of Quanzhen Daoism and inner alchemy, Daoists start to visual-
ize the “inner landscape” of the body as a microcosm containing the natural phenomenon
of the macrocosm. Even though the correlation between shanshui and the human body
goes way back in Chinese philosophy and aesthetic discourses, the visual representation
of the mountain as/inside the body is an inner alchemical invention. The history of in-
ner alchemy can be traced back to the second century AD, to the inner cultivation methods
recorded in the scriptures of Laozi zhongjing % "1 #% (Central Scripture of Laozi) and Huangt-
ing jing ¥ FEXS (Scripture of the Yellow Court). We could even find its sprouts in much earlier
scriptures such as Neiye N3 (Inward Training). Yet it is from the Tang Dynasty (618CE-
907CE) and Song Dynasty (960CE-1297CE) onward, especially with the establishment of
Quanzhen Daoism, that inner alchemy has gained wide acceptance among Daoists and
established itself as the major and orthodox practice for nourishing life and achieving Dao
within one’s own body.?’ The goal of inner alchemy is to join the “natural ingredients” in
a symbolic crucible and purify them in the fires of a symbolic furnace in the body. The
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adepts are expected to visualize a combined image in which the cosmic body and human
body are orchestrated into a unified rhythm.

Inner landscape refers to the inner alchemical vision that the interior of the human
body is a microcosm, and it contains the natural phenomenon of the macrocosm, as Zeng
Zao ¥ 1i# (-1155) elaborates in Daoshu i&#ffE (Pivot of the Dao):

What is called the inner realm? It is the realm of the body. The real image is the
furnace within my body, which contains heaven and earth, sun and moon, stars,
wind and clouds, the milky way, mountains, rivers, grass, and wood. Heaven is
[associated with] gian hexagram, [with] gold; it is the canopy situating above the
myriad of things, and it is, therefore, the lung of the inner realm. The stars, sun,
moon, and so on are the upper burner?! of the inner realm, it is the measurement
system of blood circulation. The Great Void mysterious realm above is where
the lucid gi coagulates; below the mysterious realm is where the turbid g7 unites
and separates. The division between the lucid upper part and the turbid lower
part is the middle burner, and it is the separation between the thorax and the
abdomen. The area above the separation is translucent, and the down below is
filthy. The five mountains and the mountain ranges are the head; the valley is the
mouth and nose; the wellspring is the saliva, and the food and the drink; the river
running to the sea is [similar to] the food and drink coagulate in the springhead;
the cloud and rain generated from the mountain and stream is the hair.?2

Since the macrocosm is inherently connected with the microcosm, and the process
of inner alchemy imitates the circulation of the gi between heaven and earth, the natural
landscape seems to be the perfect medium to illustrate the inner operation of the body. In
the inner alchemical visualization process, human bodies and natural landscapes are iden-
tified as representative of one another. The cosmic body is the human body, and the vital
energy roams in between heaven and earth the same way it circulates within the human
body. The space and structure of the natural world becomes integral to understanding
the human body. The material representation of the natural world —the shanshui—hence
becomes a powerful visual tool connecting the spheres of the body, the natural world, the
cosmos, and the mental world. The externalization of the inner alchemical progress in the
likeness of the macrocosm manifests the divine identity of the practitioners. For them, the
ultimate reality is not the actualities of everyday life but the vision they acquire through
inner alchemical practice.

Consequently, inner alchemical graphic representations of the body often depict the
human body microcosmically with an inner landscape. Anna Hennessey demonstrates
that just as internalization in the form of internal alchemy was becoming a focal compo-
nent of Daoism, externalization in the form of alchemical representation was also rising as
a tool through which this process of internalizing the religious experience could be actu-
alized (Hennessey 2011, p. 16). In other words, the practice of inner alchemy focuses on
visualizing the inner landscape, a virtual microcosm of the external cosmos manifested in
the Daoist body. Visualization is a practice that actualizes the presence of the deities or in-
ner landscape according to painted or textually described icons through concentration and
imagination. The interaction with the divine stimulates and increases the body’s energy,
improving both physical and spiritual conditions and unclogging the blockage between in-
ner “grottos.” The eventual goal of visualization is to see the inner and outer dimensions
as one.

Representations of the inner alchemical body were rarely found prior to the Song dy-
nasty (960-1279), but the Song period marks a turning point in the graphic representation
of the body along with graphic representation (fu [#) in general. As Catherine Despeux
elaborates, from the Song onward, visual imagery comes to play a more significant role,
not only as a record of knowledge but also as a teaching aid, a mode of transmission, a
mnemonic device, a visual translation of a text, and a representation of a certain reality
(Despeux 2005, p. 47). These body-mountain charts could be roughly divided into two
categories: representation of the body in the form of a mountain, such as Chart of the Rise
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and Fall of Yin and Yang, Image of the Body (Tixiang yin yang shengjiang tu %R &85 T} &)
and Image of the body of Original Qi (Yuangi tixiang tu JGAHBE S |5E) and representation of
landscape within the human body such as Neijing tu IN&[& (Chart of Inner Landscape) and
Xiuzhen tu 18 3L (Chart for the Cultivation of Perfection). In these body charts, the visual
representation of inner alchemy blends in patterns of cosmological emblems, laboratory
alchemy, Daoist deities®®, Buddhist terms, and other metaphorical images such as natu-
ral landscapes, animals, human figures, buildings, and so on. The key to deciphering the
meaning of these images is to understand the dynamics between them and how these im-
ages, through the interplay of the five elements and yin and yang, contribute to the whole
alchemical process. Whenever we look at inner alchemical charts or images, we look at
(part of) a transformative process, both spatial and temporal.

The visual representation of inner alchemy inspires Daoists to transform the inner vi-
sion into shanshui paintings. The visual iconography, metaphors, and principles of inner
alchemy are incorporated into the representation of shanshui. Since shanshui can stand for
the human body or body parts, and shanshui painting, in its nature, embodies the element of
time, shanshui paintings seem to be the perfect medium of the field of life or transformative
progress. That is to say, shanshui reveals not only the inner body but also the mechanism
of inner energies. Daoist literati Huang Gongwang # A% (1269-1354) was a pioneer in
waving the inner landscape of the body into the fabric of the cosmos. As the head of the
acknowledged “Four Masters” of the Yuan period, he was also a renowned practitioner of
inner alchemy whose teachings are recorded in the Daoist Canon.?* In his later years, he
withdrew from public life and joined Quanzhen Daoism. In recent years, scholars have no-
ticed the connection between Huang's shanshui paintings and inner alchemy visuality. By
comparing the graphs and illustrations from Daoist Canon with Huang Gongwang’s Sunny
after Sudden Snow %5 F5 [, Susan Huang claims that the painting is of significant inner
alchemical connotation (Huang 2014, pp. 121-204). The two elements from the painting—
the usual red sun and the cliff in the shape of a platform—are iconic visual language in
inner alchemy. While the red sun represents the spirit of pure yang, the platform could be
either the Palace of Muddy Pellet in the head or the practitioner himself. In 2017, Lennert
Gesterkamp gave alecture at the Chinese Academy of Fine Arts titled “Huang Gongwang’s
‘Dwelling in the Fuchun Mountains’ as a Daoist Inner Landscape.” In this lecture, he argued
that the landscape in this painting symbolizes the various stages and processes of Daoist
inner alchemy, which Huang's friend and fellow disciple undoubtedly understood. Fur-
thermore, Xie Bo offers a thorough inspection of Huang Gongwang’s painting in her book
The Visualization of Daoist Elysium: Huang Gongwang and His Dwelling in the Fuchun Moun-
tains (Xie 2018). Built on Susan Huang’s concept of the inner landscape, Xie forwards the
idea of “Visualization of Daoist Elysium.” She believes that Huang's shanshui painting is
essentially an exteriorization of his ideal shanshui, a mixture of the inner alchemical land-
scape with Daoist sacred iconography and cosmology. Ziyun Liu’s dissertation The True
Realm of Vision: The Visualization of Inner Alchemy in Yuan Shanshui Painting (Liu 2021) ar-
gues that Huang Gongwang's later paintings can be read as different stages of the inner
alchemical transformative process.

As a Daoist literati painter, Huang transformed his inner alchemical vision into shan-
shui paintings and used art as a proper vehicle to access the truth and reality of Dao. These
paintings blur the boundary between the inner and the outer landscape. Nature, the hu-
man body, and celestial heaven fuse under the single agency of shanshui. Huang Gong-
wang creates a unified image of the macrocosms and microcosmos, representing an onto-
logically united realm that is essentially one and the same. Consequently, Huang Gong-
wang’s inner alchemical visual expression set a new paradigm for his protégés and the
following generations. Meanwhile, they created new inner alchemical visual languages
and constantly expanded their repertoire. Stephen Little’s sugggestion that Wen Boren’s
SCAAAZ (1502-1575) handscroll Spring Dawn at the Elixir Terrace 7} 3% E[E is an allegory
of inner alchemy is corroborated by the presence of an attached colophon in cursive script,
written by the late Ming artist and dramatist Xu Wei £/ (1521-1593) in the classical lan-
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guage of inner alchemy, in which the component aspects of the vital energies (gi) within the
human body are directed toward the creation of the inner elixir (Little and Eichman 2000,
pp. 350-51). Gesterkamp reads Wang Ximeng's A Thousand Miles of Streams and Rivers
T-HIL1L A as depicting a story of Daoist self-cultivation. This journey includes the mun-
dane and transcendental world as well as inner alchemical transformation (Gesterkamp
2022). For example, the river chariot in the image is a typical inner alchemical metaphor
symbolizing the transportation of the spleen water. Liu believes that Lu Guang’s f&J#
(C. 1300-after 1371) Spring Dawn at the Cinnabar Platform F+574BE[E and Kun Can’s 525
(1612-1674) Green Mountains Rising to the Sky # %2 Kl and Layers of Rock and Piles of
Ravine J& 4 %2 [E represent the alchemical paths, and The Thatched Hut of Dreaming of an
Immortal SAIFE [E, attributed to Tang Yin J# # (1470-1524) embodies the inner alchemi-
cal visualized true realm (Liu 2021).

As we can see, inner alchemical shanshui paintings exist as a tradition that goes beyond
the scope of Huang Gongwang, as well as the Yuan literati circle. It has been passed down
from generation to generation and continues to shape the meaning of shanshui paintings.
In these paintings, the human body does not need to manifest itself through anthropo-
morphizing natural objects; it is visible and present in the way that shanshui becomes the
body. The meaning and function of inner alchemical shanshui paintings are probably best
illustrated by Daoist Liu Chengyin’s 23#E colophon to the Chart of the Inner Landscape.
He miraculously encountered the chart when examining paintings and calligraphies in a
mountain study surrounded by pine trees. At first, he thought it was simply a shanshui
painting. But after he observed the chart for a long time, he said: “I began to realize that
exhalation and inhalation (huxi FFY) as well as expelling and ingesting (funa It:44) of the
human body are the waxing and waning as well as the ebb and flow of the cosmos. If you
can divine and gain insight into this, you will have progressed more than halfway on your
inquiry into the great Way of the Golden Elixir” (Komjathy 2008, p. 77).

Through his Daoist gaze, Liu syncretized his exhalation and inhalation with the dy-
namism of the cosmos. The cosmic body becomes his body. The world as lived and the
world as “the ultimate reality” fuse under the agency of shanshui and become the same
world. Meanwhile, Liu’s experience brings out a significant function of inner alchemical
shanshui paintings: they could potentially have the same function as a typical Daoist bodily
graph, and work as a record of knowledge, a mode of transmission, a mnemonic device, a
visual translation of a text, and even a teaching aid. As inner alchemical transformation is
along and challenging process, and there can be dangerous illusions and delusions, these
inner alchemical shanshui paintings are extremely valuable for confused practitioners. The
translucence this genre of painting brings dissolves the border between the body and shan-
shui. This is especially true considering these paintings are often dedicated to a certain
Daoist.

Inner alchemical shanshui paintings show us a vision that transcends the actualities of
everyday life. It is not an image depicting the pure joy and magnificence of paradise—the
realm out of this world. It is a picture in this world. The Daoist painters see the shanshui,
the human body, and the cosmos essentially as one. The transcendence and even sacred-
ness of inner alchemical shanshui paintings come from the unity of humanity and nature.
The cosmic body and the human body fuse under the single agency of the shanshui, creat-
ing a unified image of the macrocosms and microcosmos. In these paintings, we can see
how the flow of energy (gi) is activated through the momentum of force (shi %) of shan-
shui and how the yin and yang energy is constantly in flux through the coalescence of the
amorphous gi. Inner alchemical shanshui paintings break down the constant confrontation
and opposition between the “I” and the cosmos and reactivate one’s primordial depen-
dency on nature. The “outer” and “inner” realms hence become inseparable. What seems
more significant than identifying the inner alchemical connotation of a shanshui painting
is recognizing that it is a unified image of the macrocosms and microcosmos. This realm
is ontologically united and is essentially one and the same. In this vein, inner alchemical
shanshui painting is essentially a manifestation of the truth of Dao.
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4. Concluding Remarks

For the Daoists, the body is a paradoxical complex. Shanshui, as something unspoiled
and uncarved, is the manifestation of the Dao, the effective and redemptive mediation that
connects the human body to the Dao. Shanshui is not the “other” but the manifestation
of the absolute, which encompasses human beings and nature. Shanshui paintings, in this
vein, provide access to the truth and reality of Dao as a proper vehicle. It is an organic
whole that one could immerse oneself in, an aggregation of the interactive animation of
the components of the world. As Francois Jullien eloquently puts it, shanshui paintings
thrust our being back to its legitimate inductions, reestablish its primordial connections,
and replenish vitality by immersing our being in these countless and constantly renewed
circuits of energy (Jullien and Todd 2009, p. 143).

The underlying notion of human existence in harmony with nature is at the core of
shanshui paintings. Nevertheless, human figures are usually quite small in shanshui paint-
ings, and the human body is often “invisible”. It seems that the all-powerful forces of
nature manifested by the grandeur of the monumental mountains do nothing but humble
the existence of human beings. But in the eyes of the Daoists, the body is not invisible
in shanshui paintings—it is ever-present through the agency of the shanshui. This is espe-
cially true in terms of inner alchemical shanshui paintings, in which human existence is
immense. His head is the towering peak, his saliva the splashing stream, and his spine
the dragon-like ridge. Heaven and earth are within reach. When the boundary between
body and cosmos is dissolved, humans are no longer limited by their physicality. Human
beings are not humbled or intimidated by the monumental mountains, and shanshui is no
longer irrelevant to human presence. The human body is the mountain, and the moun-
tain is the human body. The constant confrontation and opposition between the “I” and
the cosmos have been demolished, and we see a realm of unity (between humanity and
nature), translucence, and freedom.

Funding: This research received no external funding.
Institutional Review Board Statement: Not applicable.
Informed Consent Statement: Not applicable.

Data Availability Statement: Not applicable.

Conflicts of Interest: The author declares no conflict of interest.

Notes

T B Iz, ALK Z EE R 2. (Guo 2010, p. 35).

In this paper, I will use the transliterated term shanshui paintings to refer to this genre of painting. Although “landscape painting’”
might seem more straightforward, the phrase is only derivatively what shanshui paintings mean. The meaning, connotation, and
history of these two terms are significantly different. To assume shanshui paintings equal to the genre of landscape art runs
the risk of overlooking its indigenous intellectual history and cultural roots. The transliterated term shanshui will also help to
preserve the dynamic interaction between shan LI (mountain) and shui 7K (water).

’

The role of shanshui paintings in Chinese art has been compared many times with that of the nude in the West. William Watson

believed that they both are a theme “unvarying in itself but made the vehicle of infinite nuances of vision and feeling.” See

Watson (1974, p. 83).

4 REAUSLE, TR IE, LKIRRE, %% (Zong and Wei 2016, p. 5).

5, &, #BALE (Liund.).

6 MEEEIEERI, BALLEZ (Shen 1974, p. 2279). For an extensive discussion on Zong Bing, see Bush and Murck (1983, pp. 132-64).
Lim Chyehong also provides a complete translation of Hua shanshui xu in her dissertation. See Lim (2011).

7o BURAIMAR, WA BE, DUEERMNE, MOUAKTTE, BRORTIEE, HEEFLE. KCLL2E, Sl BAEE, B
WHI AR . (Guo 2010, p. 35).

8 WAHA N A MRE R, HEBEIR, FMURE, iR S eea 208, A, stelt Sonins s e 2 A0 6

FIAAN. FREMDREE L, HE %, TSRS, REERER, HERMENE, BRI, ARRIHGRES, skl shlok 2 g

(Guo 2010, p. 37).
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20

21

22

23

24

Yunji gigian is an anthology of the Dasong tiangong baozang KA K = ¥l (The Precious Canon of Heavenly Palace of the Great Song).
It was compiled by Daoist Zhang Junfang 5&# 5 in 1019, dedicated to Emperor Zhenzong of the Northern Song 7R EL5% (r. 997—
1022). Itislater included in the Zhengtong Daozang 1E4%IE#, (hereby referred to as DZ). The Zhengtong Daozang was printed under
the Zhengtong (1436-1449) reign in 1445. This paper uses the Daozang text published by the three publishing houses (sanjiaben
ZFA), see Daozang (1988). It is one of the most authoritative collections of Daoist texts, graphs, charts, maps, talismans, and
so on. This paper benefits greatly from Schipper (2005). The work number follows the title concordance of Schipper and Chen
(1996).

HTIURRNG, WAL, B R, HEreiih, RIS, SR, JyAHA, AR, BB, WS, RMREE,
EREE, ERAH, ARZA, VNIRRT, IR AT, AIRAI0EE, DUAZE L, SRRRK, HBATA,
HRAEA, FWERAKE, FRAWNE. G2, BRI, &%, (Yunjiqgigian, DZ 1032. 56).

Birth and death date unknown.

RAN—EAENRE, RHETVEHRAR. BTG, J7REMEIE2 . (Yin Zhenren 2012, p. 215)

KA, R B B, W . A RARE, MAE IO, KL, MEUETEE. AR .
(DZ 6).

AR, SREEAOR, ERETEA, O, TR, B5TU-PIRE, WEY, BEE AR, W, BT
A2 Ffe, AR, BE, MEIA. (Ren 2019, p. 53).

The game of Go is no ordinary game for the Daoists. Xijing zaji Vi 5t 5§30 (Miscellaneous Records of the Western Capital), attributed
by Liu Xin ##K (c.53 BCE-23) and collected by the famous Daoist Ge Hong %t (283-343), denotes that “those who are good at
the principle [of Go], are good enough to aid the teaching of the saints” I #, & LLK#EH (Liu 2012, p. 20). The strategy
of Go sometimes is compared to the art of administering a country.

TRE, S ANEERREN. (DZ 838).

The three cinnabar fields within the human body. The three Prime Lords function as intermediaries, enabling the adept to ascend
to heaven.

KA IR 20 . AR st (L b 2l e AR o NBE P 2 AR B o R AN R, B, RN AJERHILL
FORBEAOL, BN G, RIWABRETS . MEREAR, T=5, -, BEde, B, Ao, wEEiEE. ZPps
BEA, {EREAN. (DZ303).

W, AR, N, A, kR KRR =N, TR RME R, SN A, AL
FUIE, AR, BRI, mEER. =B ORRGEY, EGEY . MA—-Serh, RERE. HALs, A
Ko SR TRFR: Ha = HIUE, TS, JE=AoNF. Rl vk, TREEZ I, AR RMAER. 2Bl
N HERGERIG 2, SRR, MBI, LEURIE, Pl e e, LR, EEE M. (DZ399).

On one hand, the practice of inner alchemy belongs to the general tradition of Daoist meditation and inner cultivation. It is the
ripe fruit of this constantly evolving tradition. On the other hand, differentiated from the primitive inner cultivation practice of
early Daoism, inner alchemy stands out for its distinct characteristics and fully developed cosmological system. From the Tang
and Song dynasty onward, inner alchemy replaces the pantheon of inner bodily gods with the impersonal principles which
regulate the functioning of the cosmos and the human being.

of the six fu lif (bowel) organs within the human body. It is essential to the free movement of the gi. The upper burner relates
to organs the thorax and the breathing function. The middle burner relates to the organs above the stomach and digestion.
The lower burner relates to the organs lower down in the abdomen and the urogenital or gynecological function. According to
Huangdi neijing % WS (Yellow Emperor’s Classic of Internal Medicine), the upper burner acts like a mist; the middle like foam;
and the lower like a swamp. See Huangdi neijing (2009, p. 315).

ERRERMKNIHRES . WSFMh? e, J %, B2, AR, HA. Bjx. BE. W, 05k, T,
EORE. R#E, i, &th, ERE, ERERL L, RANRZMES. BIRHAZ@E, AN LE, SERAT 2R
e KIEXF LIEERES, X2 FEGCRELS, LRSI M_ANE P E, Rt B b, 3P R
LR, BB, TURBELE, s W, Ot B SRS, T, Sosts TSGR, SURIRIAKECZ N
EFMELNIFE, BEH. (DZ1017).

Although the general over-arching structure of inner alchemy moved on from the pantheon of inner gods, it still borrows terms
from earlier meditative practice. For example, jing (essence) is also called “White-haired old man” ¥ T and shen (spirit)
“Woman in Green Attire” H K& ¥

There are three inner alchemy treatises in the Daoist Canon associated with him: Secret Instructions on Holding the One and Encasing
the Three #1—5F =&k (DZ 576); Straightforward Directions on Quanzhen by Sir Paper Boat #\fH/E 4= FUE & (DZ 242) and Alchemical
Instructions of the Old Man Three Peaks, the Master Holding the One $fi—F =& N FHik (DZ 281).
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Abstract: Fushi (JR#), a method for treating diseases and nourishing life to achieve longevity, is
highly valued and widely used in traditional Taoism. Regarding whether Quanzhen Taoism, a new
form of Taoism founded in the Jin Dynasty (1115-1234), practices Fushi, contradictory opinions have
been recorded in Collected records written on Qingyan Mountain (Qingyan conglu # j# # %) from the
end of the Yuan Dynasty (1271-1368) and The History of the Taoist School founded by (Qiu) Changchun
(Changchun daojiao yuanliu = FE#ET) from the late Qing Dynasty (1636-1912). Today’s schol-
ars generally believe that Quanzhen Taoism emphasizes the cultivation of heart and mind and thus
has nothing to do with Fushi. This article, centered around early Quanzhen Taoism representatives
Wang Chongyang T # [ (1112-1170) and the “Seven True Ones (Qizhen £ ¥1)”, combines their writ-
ings, quotations, biographies, and other materials and discovers that while Wang Chongyang and
others heavily criticized the traditional method of Fushi, they also carried out extensive Fushi activi-
ties and accumulated rich practical experience in areas such as taking medicine (fuyao /IR%%), breath-
ing exercises (fugi li4R), fasting (bigu F¥#%), dieting (yinshi #Uf), and using talismans (fufu fZfF).
Early Quanzhen Taoism both denied and utilized Fushi leading to a contradiction between words
and deeds. The reasons for this contradiction can be attributed to two aspects: the internal alchemy
thinking of the early Quanzhen Taoism that prioritized Tao over technique (shu t7), and dual culti-
vation of inner nature (xing 14) and life (ming #7) and prioritizing the former over the latter.

Keywords: Fushi; Quanzhen Daoism; Wang Chongyang; Qizhen (Seven True Ones)

1. Introduction

Fushi is one of the common practices of physical cultivation in Daoism, which aims to
heal diseases, strengthen the body, prolong life, and even achieve immortality through the
intake of specific drugs, food, gas, talisman water, etc. As early as the Spring and Autumn
(770-476 BC) and Warring States (475-221 BC) periods, Fushi was popularized among im-
mortals and alchemists. After the birth of Daoism at the end of the Eastern HanDynasty
(25-220), this practice was absorbed and transformed, gradually developing into a rich and
diverse set of methods for nourishing the body through Fushi. Many scholars have already
conducted research on this Taoist phenomenon, accumulating quite substantial results.!

Among the many sects of Taoism, the Fushi practices of Quanzhen Taoism are espe-
cially noteworthy. Quanzhen Taoism arose in the middle of the Jin Dynasty, founded by
Wang Chongyang in northern China. It broadly absorbed the intellectual essence of Con-
fucianism, Buddhism, and Taoism and pursued the goal of achieving immortality, advo-
cated the dual cultivation of inner nature and life (xingming shuangxiu 4 #1%) and the
equal emphasis of accomplishments and practices (gongxing bingzhong Th{7 i &). It in-
novated comprehensively the Taoist doctrines, commandments, temple systems, methods
of practice, and transcendent states. Therefore, Chen Yuan Pfi1H (1880-1971) summarized
the ideological features of Quanzhen Taoism with the phrase “neither Confucian, Taoist
nor Buddhist”, referring to it as the “New Taoism” or the “reformist sect within Taoism”
(Chen 1962, p. 2). Influenced by this view, as a late-emerging sect, Quanzhen Taoism is
often emphasized by its researchers in terms of the new aspect. According to existing
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Quanzhen Taoist material, members of Quanzhen Taoism frequently elucidate the mean-
ing and methods of mental cultivation. In contrast, they rarely discuss physical cultivation.
Even if they do touch upon it, it is usually related to internal alchemy and there is almost
no content specifically focused on Fushi. Therefore, scholars studying Quanzhen Taoism,
when investigating its religious practices, seldom pay attention to the relationship between
Quanzhen Taoism and Fushi practices, and even directly assert that Quanzhen Taoism has
nothing to do with Fushi. Other treatises focusing on Taoist Fushi practices usually con-
sider Taoism as a whole, based on Taoist texts specifically discussing Fushi. Obviously,
this method is not applicable to Quanzhen Taoism, which has not left any writings on
Fushi, so these works naturally do not pay attention to the Fushi situation of Quanzhen
Taoism. If we only focus on the features of Quanzhen Taoism that are different from tradi-
tional Taoism and ignore the usage of traditional Taoist methods by Quanzhen Taoism, we
cannot fully and accurately grasp the content and social activities of Quanzhen Taoism’s
practices, and our understanding of Quanzhen Taoism’s inheritance in the history of Taoist
development will be insufficient. Therefore, it is very necessary to explore the relationship
between Quanzhen Taoism and Fushi practices, especially the relationship between them
during its initial period of establishment.

The representative figures of early Quanzhen Taoism mainly include the founder
Wang Chongyang and his seven disciples known as the “Seven True Ones”: Ma Yu 5§
(1123-1183), Tan Chuduan & i (1123-1185), Liu Chuxuan %1% % (1147-1203), Qiu Chuji
FrJE % (1148-1227), Wang Chuyi T J&— (1142-1217), Hao Datong 7 Al (1140-1212), and
Sun Bu'er {44 (1119-1182). The relationship between early Quanzhen Taoism and Fushi,
which this article discusses, revolves around Wang Chongyang and the “Seven True Ones”.
Since Quanzhen Taoism has not discussed Fushi in the form of a monograph or a special
chapter, we cannot use the traditional method of examining Taoist Fushi practices. Instead,
we can only compile trivial segments about Fushi from the materials of early Quanzhen Tao-
ism. We mainly selected materials from the following channel. First, the poetry collections
and quotations of Wang Chongyang and others, which were compiled by the disciples
of Wang Chongyang and the “Seven True Ones”, are collected. These recorded the ed-
ucational and cultivated thoughts of Wang Chongyang and others in the form of poetry
and recorded sayings. Second, the Taoist books of Quanzhen Taoism written by Taoist
priests are selected. These recorded the life stories of Wang Chongyang and others in the
form of individual biography. A considerable part of these are stele inscriptions with clear
chronological records and are highly credible. Third, other documents from the Jin and
Yuan periods, which were created at times relatively close to the active periods of Wang
Chongyang and others, are collected. Therefore, they can more realistically reflect the sit-
uation of early Quanzhen Taoism. The Fushi practices under investigation include taking
medicine, absorbing energy, grain avoidance, diet, and taking talisman water.?

2. Early Quanzhen’s View on Fushi

Regarding the relationship between Quanzhen and Fushi, there have been different
opinions since the Ming and Qing Dynasties. Wang Hui T # (1322-1373) in Collected records
written on Qingyan Mountain states: “However, there are two techniques in the art of im-
mortals: one is cultivation, and the other is Fushi. These two are now the teachings of
Quanzhen” (Wang 2016, p. 607). He also says: “Nowadays, cultivation and Fushi tech-
niques have been passed down and are used by Quanzhen. The name of Quanzhen rose
during the Jin Dynasty, with divisions between the Southern and Northern sects. The
Southern Sect emphasizes the nature, while the Northern Sect emphasizes life” (Wang
2016, p. 608). Wang Hui learned the Confucian classics from Huang Jin 1 (1277-1357),
and was a schoolmate of Song Lian i (1310-1381). From 1347 to 1349, Wang Hui com-
piled historical books in Yanjing # %% (now Nanjing %, Jiangsu VL.#%), during which
he submitted letters to the authorities, expressing his views on the social situation, but
was not taken seriously. Therefore, in 1350, Wang Hui left Yanjing, retired to Qingyan
Mountain ##%1lI (now Yiwu 35, Zhejiang #iiT), and wrote the book Collected records
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written on Qingyan Mountain. In 1358, Wang Hui entered the service of Zhu Yuanzhang
‘s RJuE (1328-1398) regime. In 1369, Zhu Yuanzhang issued a decree, ordering Song
Lian and Wang Hui to compile Yuan History (Yuanshi JG ). In 1373, Wang Hui was sent
on a mission to Yunnan Z# by imperial order and was killed. Collected records written
on Qingyan Mountain is Wang Hui’s reading notes, which narrate the origins of the Book
of Changes (Zhouyi &l %)), Book of Documents (Shangshu [ =), Book of Odes (Shijing #§4%),
Spring and Autumn Annals (Chungiu ###K), Three Rites (Sanli =#4), Centrality and Com-
monality (Zhongyong™'/i), Great Learning (Daxue "K%%), Apocrypha, Buddhism, Taoism,
Geomancy, Medical school, etc. When Wang Hui narrates the origins of Taoism, he starts
from Laozi’s & Scripture of the Dao and Its Virtue (Daode jing iE{84%) and goes all the
way to Zhengyi 1IE— and Quanzhen Taoism at his time. Although Wang Hui was greatly
influenced by Confucian thought, he also had many interactions with Taoist priests. His
division of the Taoist pattern at that time into Zhengyi and Quanzhen schools indicates
that he accurately grasped the basic situation of Taoism at that time. This indicates that
in Wang Yi’s time, the emphasis on Fushi and cultivation were the two main features of
Quanzhen. Around the middle of the Yuan Dynasty (1271-1368), the Southern Sect led by
Bai Yuchan [ (1134-1229) and the Northern Sect led by Wang Chongyang merged to
form a larger Quanzhen. In terms of organizational form, the Northern Sect unified the
Southern Sect; in terms of cultivation methods, the Southern Sect influenced the Northern
Sect. The Southern Sect emphasized physical cultivation and widely used various tech-
niques for conserving essence and nourishing qi (%). Therefore, some scholars believe that
“Wang Yi directly regards Quanzhen as a teaching of cultivation and Fushi, which cannot
be denied as a direct result of the blending and confluence of Daoist sects since the mid-
dle and later periods of the Yuan Dynasty” (Zhu 2009, p. 96). However, The History of the
Taoist School founded by (Qiu) Changchun, completed in the year of 1879, presents an oppos-
ing view: “The teachings of Qiu Chuji has gained much from the essentials of Scripture of
the Dao and Its Virtue and has no drawbacks from the inferior practices of cultivation, Fushi,
talismans, exorcisms, or rituals” (ZW 949, 1). The author Chen Jiaoyou SR (1824-1881),
was a seventeenth-generation disciple of Quanzhen in the late Qing Dynasty. He believed
that Qiu Chuiji (also known as Changchunzi =% ) focused on inheriting and promoting
Laozi’s knowledge, with no connection to Fushi or other Daoist techniques. Based on this,
Chen Jiaoyou extended this judgment to the whole Quanzhen: “In the early Ming Dynasty,
Daoism flourished with Quanzhen and Zhengyi ... Quanzhen originally did not mention
cultivation or Fushi. Since Chen Zhixu’s B#UiE (1290-?) Folios on Awakening to Perfection
(Wuzhen pian &%) studies, the Southern and Northern sects have been unified, and
only then did cultivation begin, but Fushi has not been heard of” (ZW 949, 147). In his
view, Quanzhen has had no connection with Fushi from beginning to end. It can be seen
that the two have opposite views on whether or not there was the taking of medicine in
Quanzhen Daoism, but both advocate that there was no such practice in early Quanzhen
Daoism. This understanding has great influence and has been supported by many scholars
in later generations.3

Based on the available materials, Wang Chongyang and others basically rejected and
negated the Fushi techniques of traditional Daoism. Wang Chongyang said: “Do not rely
on scattered pills to seek virtue, nor depend on talisman water to hope for ascension” (DZ
1153, 9. 6b). He also said: “Having obtained the carefree true freedom, why bother with
taking pills or dining on mist?” (DZ 1153, 10. 10a). Things such as talisman water, tak-
ing pills, and dining on mist are of no help in accumulating virtue and transcending the
world. Only the carefree state of mind is the path to liberation. Ma Yu also said: “Practic-
ing meditation, paying respects to the earth, chanting, dining on mist, and fasting while
reading scriptures. Relying on talisman water and concentrating on imagination, gargling
and swallowing exhaust the body. Many are lost in the arts of the bedroom, depending
on Fu Huan Yuan (Returning to the Origin), and water and fire as support. If not sinful,
various practices are obstructed, and cultivation is misguided” (DZ 1150, 8a). He also said:
“Stop talking about and swallowing, don’t mention concentration, swallowing mist and
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taking Qi are all illusory. Sitting in meditation and practicing diligently, pulling hands
and legs is laborious. Picking and fighting for divine elixir is scattered and lost, taking
pills, and water and fire are inappropriate. In the end, it is the principle of Wu Wei (non-
action) that is most reliable” (DZ 1150, 20b). The mentioned practices such as dining on
mist, swallowing mist, fasting, talisman water, and taking Qi are all essential aspects of
Daoist Fushi. Ma Yu pointed out that only the ultimate principle of nature and non-action
is worth relying on, and the practices of Fushi are all in vain. Record of the Celebrated En-
counter of the Arcane Wind (Xuanfeng qinghui lu X Jil J# € §%), completed in 1232, recorded
Qiu Chuji’s answer to Genghis Khan's i # 7T (1162-1227) question about the path to
longevity: “Ancient people said: “Taking medicine for a thousand mornings is not as good
as sleeping alone for one night.” Medicine is made of plants, and energy is the marrow. So
what is the benefit to remove the marrow and add the plants? For example, if you store
gold in a bag, and gradually remove the gold and add iron, over time the gold will be gone
and the bag will be filled with iron only. What's the difference between the principle of
taking medicine and this?” (DZ 176, 5b). The “medicine” mentioned here refers specifi-
cally to herbal medicine. Qiu Chuji believed that the vital substances (“essence”) in the
human body are the essence of a person, while medicines are merely various plants. If a
person does not conserve their own essence but instead pursues taking herbal medicine, it
is not different from neglecting the fundamentals and pursuing the superficial. It can be
seen that Wang Chongyang, Ma Yu, and Qiu Chuji all held a negative and critical attitude
towards the traditional Fushi techniques of Daoism.

3. Fushi Practices in Early Quanzhen Daoism

Since Taoism incorporated Fushi practices into its cultivation system, it has developed
arich variety of Fushi programs. Previous scholars have summarized Taoist Fushi practices
into five types: taking medicine, absorbing gi, grain avoidance, diet, and taking talisman
mater, which basically cover all Taoist Fushi activities. Therefore, we will start from these
five aspects to examine the Fushi practices of early Quanzhen Taoism.

Although early Quanzhen Daoism did not advocate the traditional Daoist practice of
using medicinal herbs, they did not entirely reject it in practice. Wang Chuyi, one of the
“Seven True Ones”, often consumed herbs while living in seclusion on Tiezha Mountain
in Wendeng County (now Weihai i, Shandong L1 ). Song of the Stone Fungus on Tiezha
Mountain (Yong chashan shizhi #k #1145 2) says: “The essence of the sun and the moon
form auspicious sprouts, the mysterious light and true qi are contained within. It nour-
ishes the five viscera, producing golden fluid, and secretly strengthens the entire body’s
muscles and bones” (DZ 1152, 1. 30a). Another Song of the Stone Fungus on Tiezha Moun-
tain (Yong tiechashan shizhi ik £ 111 41 2) states: “Among spiritually beautiful mountains
and seas, to pick fungus, one must forget their form so as to nourish the jade sprouts to
satisfy hunger and quench thirst, increase spirit and intelligence, and shine with clarity.
People who take it will not decline or decay” (DZ 1152, 4. 21a-b). The “stone fungus”
(shizhi £ %) mentioned here refers to the fungus that grows on stones, which has long
been included in the list of consumables by Daoists.* According to Wang Chuyi, stone
fungus has the effects of cultivating true gi, nourishing the five viscera, strengthening the
body, and prolonging life. In addition, Wang Chuyi often exchanged medicines with oth-
ers. Thanking county magistrate for Mint Pills from Yunzhou (Xie zaigong hui yunzhou bohe
jlanwan 5% 23 B E AT R says: “A drop of the elixir can nourish a beautiful com-
plexion for a thousand generations and people break through the cycle of life and death”
(DZ 1152, 2. 28a-b). “Seeking Atractylodes from the Same Province to Give (Benzhou tongzhi
mi cangshu zengzhi A<M [7] 51 F4 & #7112 )7 says: “The light of the sun and the moon form
a beautiful knot, gradually making the muscles and bones strong. It can gather the di-
vine light of the four seasons, and transform into immortality” (DZ 1152, 2. 29a-b). The
mint pills and Atractylodes mentioned in the poems were originally medicines for treating
diseases, but Wang Chuyi’s focus was not on their healing functions but on their magical
effects in promoting cultivation. Qiu Chuji had many connections with technique of Tak-
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ing Drugs.> In his Demonstration to the Public (Shizhong/< ), he wrote: “Stone marrow
can prolong life, and cinnabar can rejuvenate the complexion. Ge Hong %3t traveled the
great sea, and Wang Lie T2 (supposedly circa 224-263) encountered deep mountains”
(DZ 1159, 4. 11b-12a). The “stone marrow” (shisui £ififi) and “cinnabar” (dansha F}ib)
mentioned in the poem are all external alchemy medicines, and both Ge Hong and Wang
Lie are representative figures of medicinal cultivation. It is obvious that Qiu Chuji also
had an affirmative attitude to the method of seeking longevity through ingesting external
elixirs. In addition, in his Discourse on Conserving Health (Shesheng xiaoxi lun f# 4= /4 £.5),
he associated spring, summer, autumn, and winter with the liver, heart, lung, and kidney
of the human body, respectively, reminding people to pay attention to the correspond-
ing visceral diseases in different seasons and listing the medicinal recipes for treating the
diseases. In summary, early Quanzhen Daoism not only understood and valued the tradi-
tional Daoist practice of using medicinal herbs, but to some extent still retained the legacy
of medicinal cultivation.

Among the five types of dietary practices in early Quanzhen Daoism, the most com-
monly used method was taking qi. Early Quanzhen Daoism’s practice of taking qi usually
took place within the framework of internal alchemy. The ingested qi included both ex-
ternal and internal qi, with more emphasis on internal qi. Sun Bu'er’s Kun Dao Kung Fu
Sequence (Kundao gongfu cidi HIEI)FK ) in the tenth chapter titled Dietetic Regimen
(fushi AR Er) states: “Great alchemy forms in the mountains and marshes, containing the
essence of creation. In the morning, we embrace the qi of the sun, and at night, we absorb
the essence of the moon. When the time is right, the elixir can be collected, and as years
pass, the body becomes lighter. When the original spirit can move freely, all pores emit
light” (JY 177, 444). Practitioners in the mountains and marshes absorbed the qi of the
sun and the moon during the early morning and evening. After persisting for a period of
time, the elixir naturally forms within their bodies, making them light and agile. When
the original spirit can move freely, light will emanate from all pores. This is how early
Quanzhen Daoists applied the technique of ingesting external qi to the female elixir culti-
vation method. In terms of ingesting internal qi, Wang Chongyang and others had accumu-
lated a wealth of experience, mainly including “Drinking Daogui” (yin daogui f /] 3%) and
“Eating Shu Rice” (can shumi %Z%K). The term “Daogui” frequently appears in the po-
etry of Wang Chongyang and the “Seven True Ones”. Wang Chongyang says, “Frequently
drink Daogui” (DZ 1153, 12. 19a-b). Ma Yu says, “Feast daily on Yurui (jade stamens),
and drink Daogui often” (DZ 1142, 1. 25b). Liu Chuxuan says, “Leisurely drink Daogui
throughout the twelve zodiac signs” (DZ 1141, 3. 9a). Tan Chuduan says, “Always be
open and honest, and silently drink Daogui” (DZ 1160, 2. 7b). Examples such as these are
numerous. “Daogui” originally referred to the tools used to measure medicine in external
alchemy and was later introduced into internal alchemy practice. Wang Chongyang ex-
plained, “Drinking Daogui is swallowing saliva to ingest qi” (DZ 1156, 10a). It can be seen
that “Drinking Daogui” is the traditional Daoist method of swallowing saliva to ingest qi.
He says, “Daogui is one. With water and qji, it can give birth to everything” (DZ 1156, 16a-
b). He also says, “Exhaling is the Dao, inhaling is the Gui, practicing is everything, and
the verifier is the Daogui, which is the rejuvenation” (DZ 1156, 16b). This shows that the
qi being ingested is the vital qi cultivated and nourished within the body. The term “Shu
Rice” was also frequently mentioned by Wang Chongyang and others. Wang Chongyang
says, “Before the Three Pure Ones, participate in the Shu Rice Pearl” (DZ 1153, 12. 9a). Ma
Yu says, “In the beginning, the elixir forms a mysterious treasure, and the Shu Rice Pearl
hides the external spring” (DZ 1149, 3. 10b). Sun Bu'er says, “Every day, increase the Shu
Rice, and the white hair will turn red again” (JY 177, 444). In Qiu Chuji’s Straightforward Di-
rections on the Great Elixir (Dadan zhizhi KJ} E#§), he specifically explained: “The dragon
is the positive yang qi of the heart fluid, and if it doesn’t go up, it naturally combines with
the kidney qi. The tiger is the true water of the kidney qi, and if it doesn’t go down, it nat-
urally intersects with the heart fluid. When the dragon and the tiger mate, a grain shaped
like Shu Rice is formed. This method is called the dragon and tiger mating, and it reveals
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the elixir” (DZ 244, 1. 6a). He also says, “This is the combination of qi, called mating. Each
day, perform one mating, obtain one object shaped like Shu Rice, and return it to the Yel-
low Court in the center, which can naturally increase longevity and prolong life” (DZ 244,
1. 7b). From this, it can be seen that the so-called “Shu Rice” is actually the product formed
by the combination of the qi of the heart and kidneys. In terms of its nature, it also belongs
to internal qi.

Early Quanzhen Daoists also paid attention to abstaining from grains in their cultiva-
tion practices. Wang Chongyang, in Su Muzhe —Persuading the Same Stream (Su Muzhe —
Quan tongliu #F#FIE-E A7), said, “The residue of the five grains is difficult to transform”
(DZ 1153, 4. 9b). This can be seen as a direct continuation of the traditional Daoist practice
of abstaining from grains. He was also influenced by Buddhist views on the body, repeat-
edly mentioning “four false bodies” (sijia shenqu VU1 £ i), “four false mortal bodies” (si-
jia fanqu PU{E L&), and “illusory transformed color bodies” (huanhua seshen %4k {7 £),
expressing a denigration and negation of the physical body. Because “the flesh and the
four elements are false”, and eating grains is for the maintenance of the body, he reminded
others that “you should know that the grains support the body”, comparing eating grains
to “eating dirt, dining on mud, and nourishing dust” (DZ 1153, 2. 11a). However, he op-
posed abstaining from grains intentionally, believing that it should be a natural result of
internal alchemy cultivation. In Requesting the Master to Abstain from the Five Grains since
Childhood (Yugong giu ziyou bushi wugu 123K H# A 11.5%), he wrote: “This cause is
only in Yujing Mountain, no need for feasting and paying attention to appearance. Nour-
ishing qi relies on the moisture of true water, while nourishing the spirit is like the leisure
of white clouds. When practicing to the point of overflowing and transcending the middle
position, lead and mercury are cast out from here. Just wait for the impurities outside to
be exhausted, then the brilliant colors will return” (DZ 1153, 1. 20b—21a). When discussing
Cutting Off Grains, Wang Chongyang used terms such as “True Water” (zhenshui H./K)
and “Lead and Mercury” (giangong #7K) to advocate inner alchemy-oriented practice of
it. According to Wang Chongyang, abstaining from grains is not an independent cultiva-
tion technique but a characteristic that arises when internal alchemy cultivation reaches a
certain level.®

Sun Bu'er’s “Kun Dao Kung Fu Sequence” in Eleventh Song Abstaining from Grains (Bigu
FF5%) also says: “Once you have obtained the spiritual qi, the lungs and viscera will feel
cool and extraordinary. Forget the spirit without attachment, and unite with the extreme
emptiness. In the morning, you eat mountain yams; when hungry at dusk, gather marsh
mushrooms. If you mix with smoke and fire, the body will not tread the jade pond” (JY 177,
444). In Sun Bu’er’s female alchemy practice, when the practitioner’s qi is full, they will feel
their organs refreshed, indescribable, and enter a carefree state of “forgetting the spirit “
(wangshen %) and “uniting with the extreme” (heji 5 4#). At this point, practitioners can
naturally abstain from grains and must be careful not to eat them again, replacing them
with high-nutrition and hard-to-digest foods such as mountain yams and lotus seeds.”
From this, it can be seen that both Wang and Sun advocated achieving a natural state of
abstaining from grains through internal alchemy cultivation.

Early Quanzhen Daoism combined religious cultivation with daily diet. Firstly, Wang
Chongyang and others advocated that diet should be simple and moderate. Wang
Chongyang said: “People should restrain their desires, and their intake of sour and spicy
food should be regulated” (DZ 1153, 11. 11b). This straightforwardly expresses the need
to suppress the desires of the mouth and stomach. Ma Yu proposed “Ten Precepts”, (shi-
jie +7%) the seventh of which states: “Be careful with your words, moderate your diet,
reduce your taste, discard glory, and eliminate hatred and love” (DZ 1256, 1. 9a). He
emphasized controlling the quality and quantity of food and drink. Tan Chuduan said:
“When I feel cold and hungry, I only wear coarse clothes and eat pickles” (DZ 1160, 1. 5a).
Liu Chuxuan said: “Do not think about delicious meals, just beg for leftovers” (DZ 1141,
3. 19a). Both advocated a frugal lifestyle that does not seek delicious food. Qiu Chuji
said: “learning the Dao, monks wear coarse clothing, eat poor food, and do not accumu-
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late wealth for fear of harming their bodies and losing their blessings. Learning the Dao,
laymen should also moderate their food and drink, dwelling place, treasures, and wealth
according to their situation, and should not be too different” (DZ 176, 7b-8a). The identities
of the practitioners, whether they are monks or laymen, have different requirements, but
the requirement to control their diet is the same. Secondly, Wang Chongyang and others,
from the perspective of cultivation, repeatedly emphasized abstaining from alcohol and
meat. Wang Chongyang said: “In general, to learn the Dao, one must not kill, steal, drink
alcohol, eat meat, break precepts, or violate vows” (DZ 1154, 2. 3a). He clearly regarded al-
cohol and meat as obstacles to learning the Dao. Ma Yu also said: “Alcohol is the pulp that
disrupts nature, and meat is the thing that cuts off life. It is best not to eat it” (DZ 1057, 2b).
Quanzhen Daoism takes life cultivation as a means to become an immortal, and alcohol
and meat are things that damage inner nature and life. He also praised his disciples, say-
ing, “Each one is pure and clean for life, abstains from desires, meat and alcohol” (DZ 1057,
14b). Tan Chuduan said: “Everyone who learns the Dao craves for meat, and those who are
addicted to alcohol and flowers are entangled in sins. Desiring meat hurts the lives, and the
intention of greed and love harms the root” (DZ 1160, 3. 5a). Eating meat harms the lives of
creatures, and drinking alcohol easily gives rise to a heart of greed and love. Both will lead
people astray from the right path of learning the Dao. Liu Chuxuan said: “while eating
meat, you should think of living animals, and you should not drink alcohol for no reason”
(DZ 1141, 4. 15a). He also advised people to refrain from eating meat and drinking alco-
hol. Thirdly, early Quanzhen Daoism used tea drinking as an auxiliary means of cultiva-
tion. Ma Yu’s Dreamless Command — Following Chongyang’s Rhyme (Wumengling —Danyang
jiyun {24 PG ##7) says: “No matter how many bowls Zhaozhou has, don’t call Lu
Tong anymore. Pray to the Duke of Taiyuan, free from the entanglement of sleep demons.
Bright and splendid, bright and splendid, see the shore of eternal life” (DZ 1154, 1. 13a).
The “Zhaozhou #/1|” mentioned here refers to the master Congshen 7 #2 f#fifi (778-897),
who was famous for his key phrase “Go and have tea”; the “Duke of Taiyuan KIFEN”
refers to Bai Juyi [1J& %) (772-846), who, along with Lu Tong %> (769?-835), wrote po-
ems about tea. Ma Yu pointed out that drinking tea could help avoid the intrusion of sleep
demons, allowing one to enter a bright and splendid realm of achieving immortality. In
Walking on Clouds — Tea (Tayunxing —Cha #2217 7%), it is said: “Tea deserves the name as
it eliminates the thoughts that disrupts sleep, and the merit is immeasurable. Confucius
no longer dreams of Duke Zhou, the mountain people laugh at Chen Tuan’s drowsiness.
The seven bowls of Lu Tong, and the monk Zhaozhou, ever know that the taste returns to
the supreme. If Zaiyu could taste a cup, there would be no daytime sleep, and the spirit
would be refreshed” (DZ 1142, 1. 10a-b). Here, a series of allusions such as Confucius L+
(551-479 BC) not dreaming of Duke Zhou J& 2 (supposedly circa 1096-1032? BC), Chen
Tuan’s P4 (871-989) drowsiness, and Zaiyu'’s 3 T~ (522-458 BC) daytime sleep have been
used to illustrate that by drinking tea, one can overcome sleep problems and achieve a re-
freshed and clear state. Early Quanzhen Daoism believed that during sleep, people cannot
control their thoughts and easily generate desires, which hinders cultivation. Therefore,
they adopted the method of “fighting sleep demons” (zhan shuimo ${#E/5) to restrain the
desire for sleep, reduce sleep time, and maintain inner purity. Modern scientific research
shows that tea contains a large amount of caffeine and catechins, which can excite the cen-
tral nervous system of the human body. Therefore, Ma Yu relied on drinking tea to dispel
sleepiness and maintain a vigorous mental state. Finally, early Quanzhen Daoism pro-
posed dietary principles that correspond to the changes of the four seasons. Qiu Chuji’s
Discourse on Conserving Health extensively absorbed and drew upon the principles of health
preservation from before the Jin Dynasty. Based on the correspondence between human
organs and the changes in the four seasons and the five elements, he proposed a set of gen-
eral principles and specific methods for dietary health preservation in different seasons.’
The content is concise and practical, making it suitable for both Quanzhen Taoists and the
general public to follow.
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Since the advent of Daoism, the practice of using talisman water to treat diseases
has been passed down continuously and was later adopted by the Quanzhen Sect of Neo-
Daoism. Wang Chongyang said: “How can you allow medical treatment? Do not let peo-
ple be overwhelmed, the use of talisman water is a good cause” (DZ 1153, 7. 12b). This fully
affirms the positive effect of practicing talisman water on accumulating good causes. In his
work dedicated to immortal Lu [#ill, he openly said, “I practice talisman water, and you
cultivate medicinal herbs” (DZ 1154, 2. 3b). In Walking on Grass — Kunyu Mountain Tuan‘an
(Tasuoxing —Kunyushan tuan’an #7517 B LLF# &), it is said, “Water talisman does not
work here, the cause and effect have already reached Wendeng County” (DZ 1153, 7. 13b).
The “water talisman” mentioned here is equivalent to “talisman water” (Kunio 2006, p.
351). Since Wang Chongyang said that he did not perform talisman water here, it implies
that he had done so before. Moreover, Wang Chongyang also used talisman water to cure
his disciple Ma Yu'’s illness. In the Records of the Correct Lineage of the Golden Lotus (Jinlian
zhengzong ji 4:3# IE5%AC) written in 1241, it is recorded: “Then he went to the smoke and
mist cave on Kunyu Mountain. The teacher suddenly suffered a severe headache as if his
head was splitting. People said, ‘Master Ma may not survive these days!” The real person
(Wang Chongyang) said, ‘I have transformed him from three thousand miles away. Can
I'let him die?” He then chanted water for him to drink, and he was healed after drinking”
(DZ 173, 3. 5b). The “talisman water” mentioned here is the method of treating diseases
with talisman water. Wang Chongyang cured Ma Yu’s headache through this method. Ma
Yu also affirmed and utilized talisman water. In his Praising fashi Liu’s Ascension with a Poem
(Hunyuan Liu fashi shenghua, yi ci zan zhi W C2ERT 4L, PAFIRE2), he highly praised
Master Liu’s %17 actions of “writing talisman water to cure diseases and save disasters”
(DZ 1149, 10. 23a). In Presenting Ma Yan Gao (Zeng Ma Yangao H45 Z ), he said, “When
encountering me, you forget your worries by drinking talisman wine, which can cure hun-
dreds of diseases like saving a drowning person” (DZ 1149, 9. 11a). The “talisman wine”
(zhoujiu 7T i#) mentioned here should be similar to “talisman water”, just using wine as a
medium instead. In addition to “talisman water”, Ma Yu also used a technique called “tal-
isman fruit” (zhouguo JLH). The Records of the Correct Lineage of the Golden Lotus records:
“A poor man in Zhiyang had both of his feet disabled and cried out in pain. The teacher
(Ma Yu) chanted water for him to drink, and he walked as if flying. Luan Wugong &£i{2h
(fl. circa 11th c), who had suffered from wind paralysis for a long time, found no effect
from hundreds of medicines. The teacher (Ma Yu) chanted fruit for him to eat, and he was
healed in one day” (DZ 173, 3. 10a). Whether it was “talisman water” or “talisman fruit”,
the therapeutic effects were astonishing, and the time it took to see results was extremely
short. Due to a lack of historical materials, we cannot know the specific operation of “tal-
isman fruit”. Judging from the name alone, it may involve drawing talismans directly on
the fruit or using fingers to draw talismans on the fruit’s surface, then consuming it. In
essence, it should be an expanded application of the talisman water method.

4. The Internal Causes of Inconsistency in Fushi in Early Quanzhen Daoism

In the early days of Quanzhen Daoism, practitioners used Fushi techniques for culti-
vation and preaching while simultaneously belittling and rejecting it. The appearance of
this contradictory situation between concept and practice is not only related to the influ-
ence of the Zhong-Lii ## = thought on early Quanzhen Daoism, but also due to the early
Quanzhen Daoist tendency to prioritize spiritual cultivation over preserving life.

4.1. Emphasizing “Dao” over “Technique” and the Inner Alchemy Thinking of Cultivation
Methods Leading to the Dao

Taoism, named after “Dao”, is known for its diverse methods. Therefore, the pair of
concepts, “Dao” and “Technique”, are widely applied in the categories of Taoist cultiva-
tion and transcendence. Generally speaking, in Taoism, “Dao” has two meanings. On one
hand, it refers to the origin and essence of all things in the universe. From the perspective
of cosmic origin, “Dao” is the beginning of heaven and earth (the world). For all things
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themselves, everything in the world depends on Dao for their creation. It exists eternally
and is the ultimate destination of the world and all things, transcending the tangible mate-
rial world. On the other hand, “Dao” also refers to the realm of self-transcendence of life.
Through cultivation, humans can approach and return to “Dao”, which can bring both
body and spirit to the highest level of perfection. Technique refers to all kinds of concrete
and practical methods of cultivation, all aiming to approach Dao. Taoism believes that
“Dao” and “Technique” complement each other. “Dao” provides a rich theory for “Tech-
nique”, pointing out the direction for the development of “Technique”, while “Technique”
is the prerequisite and path to achieving “Dao”. Since the concepts of “Dao” and “Tech-
nique” can describe the cultivation activities of Taoism, they can naturally be applied to
the Inner Alchemy technique, which has dominated Taoist cultivation since the end of the
Tang Dynasty (618-907) and the Five Dynasties (907-979). Taoist Inner Alchemy theory
believes that the Inner Alchemy practice follows the “Dao” of creating heaven and earth
and generating all things. Carrying out practical cultivation based on it can lead the practi-
tioner to the “Dao” of life transcendence. As a new Daoist school based on Inner Alchemy
cultivation, early Quanzhen Daoism often emphasized the Dao and techniques simulta-
neously, showing its preference for the Inner Alchemy Dao and not engaging in other
cultivation methods. Wang Chongyang, in his Ninghai Begging for Change on Paper Banners
(Ninghai gihua shu zhigishang %32 {b 4% L), said, “People ask for evidence against
the harmful wind, but I have no techniques. I only eat and sleep, following the natural
human instincts, which is full of the spirit of the great Dao of non-action, corresponding
to the absence of techniques” (DZ 1153, 2. 18a). The Three States and Five Associations Beg-
ging for Merit (Sanzhou wuhui huayuanbang =i #1 & k.45 15;) further states, “You do not
understand the root cause and only learn superficial techniques, which only helps you to
seek blessings and nourishing the body, not cultivate life and enter the Dao” (DZ 1154, 3.
13a). In the Song of exhortation to the Dao (Quandao ge #ji&#), Wang Chongyang listed
various traditional Daoist techniques, such as fasting, meditation, talisman water, and gar-
gling, and sternly pointed out, “Do not use any of these, as they are all best discarded”,
then turned the focus to Inner Alchemy cultivation (DZ 1153, 9. 4b-5a). Obviously, the
“exhortation to the Dao” was actually encouraging people to abandon techniques and re-
turn to the Dao through Inner Alchemy cultivation. Ma Yu said, “Purity lies in purifying
the heart and cleansing the qi. When the mind is clear, external things cannot disturb, so
emotions settle and divine clarity arises; when the qi is pure, evil desires cannot interfere,
so essence becomes complete and the abdomen is full. Hence, purifying the heart is like
purifying water and nourishing qi is like raising a child. When the qi is refined, it becomes
divine, and when the spirit is divine, the qi transforms, which is the result of purity. If
one practices techniques with intention and action, they are just limited techniques; if one
practices the principle of non-intention and non-action, it leads to the boundless realm of
purity and emptiness” (DZ 1057, 8a-b). Ma Yu’s “purity” (gingjing J&VF) cultivation dis-
cards limited techniques, advocating for the principle of non-intention and non-action. He
believed that this can lead one back to the infinite and pure Dao. In the Gift to Ju Deyi (Zeng
Ju Deyi Hg##3—), it is said that cultivation techniques are not the right path to return to
the Dao; only by revealing one’s true heart can one unite with the Dao (DZ 1149, 8. 16b).
Tan Chuduan criticized those who only studied elixir techniques to show off their abili-
ties but ignored the guidance of enlightenment and immortality (DZ 1160, 3. 5a-b). He
also called for practitioners to recognize and understand the emptiness of all things, the
concept of Buddhism, and let go of worldly thoughts and illusions, and learn the great
Dao of immortality. Qiu Chuji said, “People in the world who pray for longevity do not
make great vows from their original life and spirit but beg for blessings from immortals
and Buddhas, which is abandoning the root and seeking the end. Our school does not talk
about longevity because it transcends it. This supreme great Dao is not a trivial technique
for extending life” (ZW 378, 284). In summary, there is a clear emphasis on the Dao over
techniques in early Quanzhen Daoism literature. Therefore, when early Quanzhen Dao-
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ism promoted Inner Alchemy and cultivation of the mind, it inevitably downplayed and
disparaged techniques such as Fushi.

Wang Chongyang and others” understanding of “Dao” and “Shu” is actually inher-
ited from the Zhong-Lii Daoist school. The early Quanzhen School revered Zhongli Quan
$HEEHE (fl. circa 9th ) and Lii Dongbin =i (fl. circa 9th c) as their ancestors, and
absorbed and borrowed a large amount of Zhong-Lii teachings. In Anthology of Zhongli
Quan’s Transmission of the Dao to Lii Dongbin (Zhong-Lii chuandao ji # (7 {#i& %), Zhongli
Quan repeatedly criticized those who were obsessed with techniques and did not compre-
hend the Dao. He proposed the classification of cultivation into five levels of immortality
and three levels of techniques, further explaining: “The three levels of techniques refer
to the minor, intermediate, and major achievements. The five levels of immortality refer
to ghost immortals, human immortals, earth immortals, spirit immortals, and celestial im-
mortals, all of which are immortals” (DZ 263, 14. 2b-3a). In his description of human
immortals, he said: “Human immortals are the second lowest among the five immortals.
Cultivators who do not understand the great Dao, acquire one technique within the Dao,
and have unwavering faith and determination throughout their lives. And The gi of the
five elements interacts and consolidates, making them immune to the harm of the eight
evil diseases, and they enjoy good health with few illnesses, which is called human im-
mortality” (DZ 263, 14. 3b). Cultivators who cannot comprehend the Dao and stick to
techniques will become human immortals. Although human immortals can manipulate
the qi of the five elements to strengthen their bodies and reduce illness, this combination
of qi is just a result of coincidences. Moreover, human immortals are helpless against ag-
ing, sickness, death, and suffering. However, this trend of praising minor techniques and
ignoring the Dao spread widely in the secular society, which aroused Zhongli Quan’s dis-
satisfaction. He said: “Techniques that do not conform to the Dao rely on extensive knowl-
edge and strong recognition to deceive the world, praise each other and cause the great
Dao to be unheard, thus giving birth to various minor techniques and side doors” (DZ
263, 14. 6a). He also said: “Since side door techniques are easy to achieve and popular
among the secular people, they pass them on to each other and do not awaken until death.
As a result, they become customs and corrupt the great Dao” (DZ 263, 14. 6b-7a). At the
same time, Zhongli Quan also advocated that techniques should not be separated from
the Dao. He said: “There are countless techniques, but they are all part of the Dao. If
one cannot achieve the great Dao, one should stop at one technique within the great Dao.
Once successful, one will live a peaceful and happy life with longevity, hence called human
immortality” (DZ 263, 14. 4a). Although he did not highly regard the realm of human im-
mortals, he still recognized that many techniques practiced to become human immortals
were part of the great Dao. Apparently, Zhongli Quan’s intention of belittling techniques
was not to oppose them but to warn cultivators that these techniques were only aspects
of the Dao, which were “lower techniques for nourishing life” and “minor techniques for
gathering spirit”. One should not be obsessed with or exaggerate them, otherwise, they
would never truly grasp the great Dao and could only achieve human immortality in their
lifetime. Zhongli Quan also showed cultivators a path to seek the Dao and immortality:
“Minor techniques make human immortals, intermediate techniques lead to earth immor-
tals, and Dao brings spirit immortals. These are the three levels of achievement, which
are essentially the same. Seeking the Dao through techniques is not difficult; seeking im-
mortality through the Dao is also quite easy” (DZ 263, 14. 5b). General techniques can
only provide safety and longevity, belonging to the “minor achievements” level, but in
terms of the goal of achieving immortality, they are consistent with the intermediate and
major levels of cultivation, with only differences in the degree of attaining the Dao and the
rank of immortality. Human immortals achieved through general techniques may not be
praiseworthy, but they still stand at the starting point of cultivation, laying the foundation
for further cultivation to become earth immortals and spirit immortals. This practice of
integrating traditional Daoist techniques into the cultivation hierarchy was further sum-
marized by Shi Jianwu Jiti/5 & (fl. 820), who inherited the Zhong-Lii alchemy methods,
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as the proposition of “cultivating techniques to enter the Dao” (lianfa rudao i \i),
becoming the bridge connecting the “old techniques” and the “new Dao”.’

The formation of the Zhong-Lii Inner Alchemy School occurred during a critical pe-
riod when the Inner Alchemy Dao was transitioning from hidden to prominent. On one
hand, Inner Alchemy practitioners needed to attack the previous Daoist cultivation tech-
niques to bolster the momentum of the emerging Inner Alchemy methods, highlighting
their independence and advanced nature. On the other hand, various traditional Daoist
cultivation techniques had a solid follower base for a long time before the maturity of In-
ner Alchemy Dao and had produced practical effects to some extent. Therefore, Inner
Alchemy practitioners actively reconciled the relationship between the two and absorbed
the achievements of relevant techniques to construct a more complete Inner Alchemy cul-
tivation system. It is precisely because of the above reasons that Zhongli Quan adopted
a more tolerant attitude towards the ingestion of herbal medicines and the cultivation of
External Alchemy.10 The early Quanzhen School’s contradictory words and actions regard-
ing the Fushi were one of the specific manifestations of inheriting the Zhong-Lii ideology.
However, compared to Zhong and Lii, Wang Chongyang and others had greatly reduced
tolerance to traditional Daoist techniques.

4.2. Dual Cultivation of Inner Nature and Life and Prioritizing the Former over the Latter

In its early stage, the Quanzhen School adhered to the principle of “dual cultivation
of inner nature and life” in the Inner Alchemy tradition. Wang Chongyang said, “Life and
nature are complementary” (ZW 866, 670). He also said, “Those who understand inner
nature and life are truly practicing the Dao” (DZ 1156, 2a). It is evident that he regarded
the two as a complementary and unified entity, and the realization of them is the right
path to cultivation. Ma Yu said, “With a clear life, one attains longevity; with a tranquil
nature, one can see far. Life is the name of qi, and nature is the word of the divine. qi
is the mother of the divine, and the divine is the child of qi. When the child and mother
become the true unity, one can transcend life and death” (DZ 1149, 5. 6b). In his view,
only through the dual cultivation of inner nature and life, can one achieve true nature and
transcend life and death. Tan Chuduan said, “when you let go of everything, inner nature
and life can be harmoniously integrated” (DZ 1160, 2. 8a). This expresses the pursuit of
harmony and completeness in inner nature and life. Liu Chuxuan said, “Without water at
its root, the sprout dies; without life for its nature, the body dies” (DZ 1058, 4b). He used
the analogy of root and sprout to illustrate the inseparable relationship between essence
and life. Qiu Chuji also said, “The secret of the Golden Elixir (jindan 4:#}) lies in one
essence and one life only. Essence is heaven, always hidden at the top; life is earth, always
hidden at the navel. The top is the root of essence; the navel is the base of life. One root
and one base are the origin and ancestors of heaven and earth... It is only these two things,
essence and life, that are the truth in thousands of scriptures and myriad discussions” (DZ
244, 2. 10b-11b). He believed that the cultivation of inner nature and life is the foundation
of Quanzhen School’s Inner Alchemy practice, and identified the head and navel as the
locations where inner nature and life reside in the human body. Thus, it can be seen that
the early Quanzhen School basically continued the previous Inner Alchemy tradition of
equal emphasis on inner nature and life in cultivation.

However, Wang Chongyang and others also advocated that there is a hierarchy and
distinction in importance between inner nature and life. Wang Chongyang said, “The root
is nature, and life is the base” (DZ 1158, 1a). He also said, “The guest is life, and the
host is nature” (DZ 1158, 1b). This expression reveals his inclination to prioritize inner
nature over life. To emphasize the importance of nature cultivation, he even said, “inner
nature is more important than life” (DZ 1153, 4. 14a). This extreme statement elevates
how important it is to cultivate nature rather than life. Ma Yu said, “For humans, there
is birth and death, but if there is form, there must be decay” (DZ 1150, 18a). Since the
decay of the physical body is an inevitable trend, the significance of nurturing the body
is greatly reduced. Hao Datong said, “If a cultivator does not subdue their mind, even if
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they have left the mundane world for many years, there is no merit, as they do not see
nature of themselves. If they do not see it, how can they nourish life? If inner nature and
life are not complete, how can they become true?” (DZ 1256, 1. 20a). To achieve a state
of complete inner nature and life, one must start by revealing their true nature and then
extend to maintaining the physical body. He also said, “Taking use of life to cultivate inner
nature” (DZ 1256, 1. 21a). This explains the hierarchy and importance of the inner nature
and life from the perspective of the relationship between them. Qiu Chuji said, “In our
sect, the first three stages are all about active cultivation, which is life cultivation; while the
latter six stages are the effortless subtle Dao, which is inner nature cultivation. From now
on, we only mention nature cultivation instead of life cultivation. The term ’cultivation’
implies deliberate efforts. Cultivation is work. With stages and levels, how can nature
be considered work? Even Buddha only perfected nature cultivation” (ZW 378, 285). In
the Inner Alchemy practice of the Quanzhen School, the proportion of life cultivation was
already far smaller than that of nature cultivation, and life cultivation was also set as a
deliberate practice, pale in comparison to the inner nature cultivation. However, even this
was not satisfactory for Qiu Chuji. He demanded that from now on, only inner nature
cultivation should be mentioned, and compared to the Buddhist practice of illuminating
the mind and seeing inner nature. This led the Inner Alchemy practice of the Quanzhen
School to develop in the extreme direction from canceling life cultivation to focusing on
dual cultivation of inner nature and life.

In the early Quanzhen School, while advocating “dual cultivation of inner nature
and life”, it also demonstrated a tendency to “prioritize inner nature and downplay life”
(zhongxing qingming H {%:#¢7), reflecting the contradiction between secular and religious
perspectives on life. For a long time, secular and religious views on life have been inter-
twined and deeply rooted in traditional Chinese culture, both of which were recognized
and accepted by the early Quanzhen School. The secular view of life believes that humans
are a physical and spiritual unity, with the latter relying on the former for existence. Based
on this concept, the early Quanzhen School inherited the principles and methods of “dual
cultivation of inner nature and life” from the Inner Alchemy Daoist tradition, striving to
achieve dual liberation of the body and spirit. Fushi practices, as a set of health-preserving
methods commonly used in traditional Daoism, belong to the category of life cultivation
and were naturally included in the cultivation program by Wang Chongyang and others.
On the other hand, the religious view of life holds that physical life can only exist briefly
and will eventually fade away, while spiritual life is eternal and indestructible. Therefore,
the early Quanzhen School, contrary to the traditional Daoist belief in immortality, sought
spiritual liberation and regarded the cultivation of inner nature and the practice of the
mind as the main path to becoming an immortal. In this respect, they despised various
physical cultivation techniques, including Fushi practices, and focused their attention on
the exercise of the mind and nature. It can be said that the contradictory attitude toward
Fushi practices in the early Quanzhen School was due to their simultaneous inclusion of
two different views on life in ancient China.

5. Conclusions

In traditional Taoism, the practice of Fushi has been widely used as a method to main-
tain health and seek immortality. According to the Quanzhen Taoist documents from the
Jin-Yuan period, early Quanzhen Taoism representatives like Wang Chongyang and the
‘Seven True Ones’ also carried out various Fushi activities. This indicates that most schol-
ars who previously studied Quanzhen Taoism either believed that there was no practice
of Fushi within Quanzhen, or thought that their practice of Fushi was influenced by the
Southern Lineage of Taoism after the convergence of the northern and southern schools of
Taoism. Both of which are inconsistent with the true historical situation of Quanzhen Tao-
ism.

However, as previous researchers pointed out that figures such as Wang Chongyang
indeed held a vehemently critical attitude towards Fushi, the root cause of this lies in the
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certain level of opposition between the practices of Inner Alchemy and the general health-
maintenance techniques, such as Fushi, in terms of the methods of practice and the ulti-
mate goals. Since the late Tang Dynasty and the Five Dynasties, Inner Alchemy emerged
from numerous cultivation techniques and held a dominant position. After it absorbed
the theoretical components of Confucianism and Zen Buddhism, it gradually emphasized
achieving spiritual enlightenment through cultivating the mind and refining the nature.
On the other hand, Fushi is a general health-maintenance technique passed down from
traditional Taoism, serving the ultimate goal of immortality. Therefore, at the time when
Inner Alchemy was absolutely dominant, Fushi was naturally frowned upon and suffered
a tremendous impact. As a newly established religious sect at the time, the Quanzhen
school urgently needed to demonstrate its superiority and originality in doctrine and prac-
tice, hence it negated many traditional Taoist cultivation techniques including Fushi, dis-
playing a confrontational stance against the old religious tradition. The early Quanzhen
Taoism'’s practice of both negating and utilizing Fushi reflects the changes that Fushi un-
derwent in the context of prevailing Inner Alchemy. Looking back at the history of Taoism,
Fushi once played a pivotal role in health preservation and cultivation. However, as Inner
Alchemy became the mainstream of cultivation and gradually expanded the content of
mind-nature cultivation, the existence value of Fushi was greatly weakened. Yet, this does
not mean that Fushi then withdrew from the stage of Taoist history. For example, tak-
ing drugs, breathing techniques, the emergence of grain avoidance with Inner Alchemy
became an auxiliary or even directly acted as an important step in Quanzhen Taoist In-
ner Alchemy practice. Fushi practices and the use of talisman water were also used to
educate the public, becoming part of the Quanzhen Taoist “true practice” (zhenxing H.17)
in social life. The Fushi cultivation of early Quanzhen Taoism had a significant impact
on the later generations. Among the disciples of the “Seven True Ones”, many inherited
the Fushi tradition of early Quanzhen Taoism. Yin Zhiping F & (1169-1251) believed
that the quality of daily diet should match the depth of cultivation, thus urging himself
to accumulate meritorious deeds. At the same time, he drank tea to assist in religious cul-
tivation against sleepiness. Yang Mingzhen #;# ¥ (1154-1233) and Fan Yuanxi 6 [FII#
(1178-1249) both gained renown by using talisman water to cure patients. Wang Zhijin

H5% (1178-1263) repeatedly emphasized temperance in eating and drinking and rejec-
tion of alcohol and meat, which is consistent with the dietary principles of early Quanzhen
Taoism. Shi Chuhou % J&JZ (1101-1174) tried “abstaining from grains” and “only drinking
Daogui”, and Li Zhichang 2% (1193-1256) also had experience with “grain avoidance
for several weeks”. Obviously, these disciples’ Fushi practices directly inherited the culti-
vation methods of early Quanzhen Taoism. Unlike the previous generation of Quanzhen
Taoist masters, they hardly expressed any disdain or dissatisfaction with Fushi in their
writings. This indicates that by that time, Fushi had completely integrated into the daily
preaching and cultivation activities of Quanzhen Taoism, and hence the inherent conflict
between the old Taoist tradition and the new religion and its new cultivation method also
dissolved.

The active use of Fushi practices by the early Quanzhen School contributed to the
rapid development and expansion of its sect. First, Fushi practices enriched the cultivation
methods of the Quanzhen School. In the teachings of Zhong-Lii, there was already a combi-
nation of Inner Alchemy cultivation and Outer Alchemy Fushi practices.!! The Quanzhen
School further incorporated breathing exercises, abstaining from grains, and eating and
drinking into the Inner Alchemy perspective, making them part of the Quanzhen School’s
Inner Alchemy techniques, which promoted the perfection of the Quanzhen School’s culti-
vation system. Second, Fushi practices were often used as a medium to connect Quanzhen
practitioners with the general public, building a solid foundation of support for the
Quanzhen School. In order to attract and educate as many people as possible and expand
the influence of the religious group, the early Quanzhen School frequently made use of
Alchemy techniques, including Fushi techniques. Wang Chongyang and others interacted
with the public through healing methods such as talisman water and giving medicinal
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remedies, as well as imparting health preservation knowledge in daily eating and drink-
ing practices, adhering to the principles of asceticism and inner nature and life cultivation.
This not only created a positive image for the religious group but also subtly instilled the
sacred teachings of the sect into the general public, creating favorable conditions for a large
number of people to learn about and join the Quanzhen School. In conclusion, the rapid
rise of the Quanzhen School during the Jin and Yuan periods was largely attributed to the
active engagement in Fushi practices.
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Notes

1

Ishijima Yasutakafi &5tRFE (Ishijima 1960) believes that the ideas from Token for the Agreement of the Three According to the Book
of Changes (Zhouyi cantong qi i % 2:[7]#2) by Wei Boyang #Lf{1f5 (fl. circa 132-168), a pioneering Daoist of cultivation and
Fushi practice, and systematized Book of the Master Who Embraces Simplicity (Baopu zi #4MF) by Ge Hong &t (283-363) are
the pillar of Yijing studies and the Daoist thoughts of immortals influenced by Yin-Yang Five Elements (wuxing 7.17) during
Qin (221-207 BC) and Han (202 BC-220 AD) periods. Yan Jinxiong’s EHit#fE (Yan 2000) The Influence of Fushi Customs and Po-
etry in the Six Dynasties (Liuchao fushi fengqi yu shige 7N#1/ik £ 4 B35 #() examines the background, thought, and types of
Fushi during the Six Dynasties (222-589) period, with a focus on the influence of Fushi on the development of poetry during
this time. Liao Ruiyin’s BN (Liao 2004) Study of Fushi for Health Preservation in the Tang Dynasty (Tangdai fushi yangsheng
yanjiu R #E LW F) discusses the era environment of Fushi in the Tang Dynasty, sorting out the practices of emperors,
nobles, literati, Daoists, and Buddhists, and provides a rational evaluation of the contributions and influences of Fushi on health
preservation in the Tang Dynasty. Huang Yongfeng’s #7k#% (Huang 2008) Research on Daoist Fushi Techniques (Daojiao fushi
jishu yanjiu 3 ZUk 5175 7¢) redefines the scope of Daoist Fushi, using the framework of the philosophy of technology, and
explores its procedural characteristics and practical functions, revealing the driving mechanism of its development. Xu Gang's
M| (Xu 2018) Daoist Fushi Research from the Perspective of Life Philosophy (Shengming zhexue shiyuxia de daojiao fushi yanjiu
A PTERARIE T I IE #UR & ) analyzes the relationships between Daoist physiology, philosophy, body-spirit, change, and
Fushi from the perspective of life philosophy, and uses modern scientific statistical analysis to investigate the ingredients, tech-
niques, measurements, prescriptions, and nutritional components of Daoist Fushi recipes. Fushi by He Zhenzhongfi[ 4z (He
2022) organizesits history from the Qin (221-207 BC) and Han Dynasties (202 BC-220 AD) to the modern era, introduces the types,
efficacy, preparation methods and uses, explores the relationship between Fushi and inner refinement (neilian W##), guiding and
pulling (daoyin ¥%7|), grain avoidance and other health preservation techniques and reveals how significant and valuable to in-
herit the traditional Fushi. Some progress has also been made in the collation of Fushi literature. Chen Guofu F[#%§ (Chen 2014,
pp. 378-401) and Jiang Lisheng #% /1% (Jiang 2004a, pp. 21-23; 2004b, pp. 18-23) have both compiled bibliographies focusing on
ancient Fushi literature. Li Ling 5% (Li 1993), the chief editor of An Overview of Chinese Alchemy (Zhongguo fangshu gaiguan
P 5 T E#R), has proofread and collated eight Fushi texts from the Zhengtong Daoist Canon (Zhengtong daozang 1E#iIE ),
with summaries written before each book, introducing the content and overall value. There are many other monographs and
numerous papers discussing Fushi from different perspectives, which are too numerous to mention here.

Huang Yongfeng believes that Daosim Fushi includes five types of taking herbal medicine, breathing exercises (qi), abstaining
from grains, eating and drinking, and using talismans. He discussed each of them (Huang 2008, pp. 100-69), which is refereed
by the author.

Liu Xianxin ZI#JT (1896-1932) believes that northern and southern lineages of the Quanzhen “never mention Fushi practices”
(Liu 2012, p. 46). Hou Guangfu 7415 says, “As a matter of fact, the Quanzhen Daosim really look down on traditional Daoist
alchemical arts of cinnabar and mercury ... Other well-known Quanzhen masters also do not mention any techniques for Fushi
practices” (Hou 1988, p. 90). Zhu Zhanyan’4:J&# states that “cultivation and Fushi practices were strongly criticized by the
early Quanzhen predecessors”, and believes that “Quanzhen negates traditional cultivation practices which are fundamentally
on the basis of its pursuit of the theoretical foundation of mental liberation” (Zhu 2009, pp. 96-97). Xiao Jinming 7 % also
asserts, “That Quanzhen does not mention Fushi practices is true” (Xiao 2010, p. 674).
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Inner Chapters of Master Who Embraces Simplicity (Baopu zi neipian 1 b7 N i) writes that there are five types of zhi &, including
stone zhi, wood zhi (muzhi K %), plant zhi (caozhi #¥), flesh zhi (rouzhi A ¥), and mushroom zhi (junzhi #2). Each of these
five types have more than a hundred of kinds of it (See DZ 1185).

Meng Naichang /5 & (1933-1992) believes that Qiu Chuji knew external elixir and valued it. He provides the following evi-
dence: In Qiu Chuji’s Poems on Spring Outings during Cold Food Festival (Hanshi ri zuo chunyou shi Z& £ F{E#i5¥), a line reads:
“I wish I could acquire the great elixir to strengthen body to fly up to the heaven”. This reflects his aspiration and unfulfilled
hope for success in external elixir. Ye Ziqi % #F (fl. circa 1327-1390) of the Ming Dynasty recorded in his Master of Grass and
Trees (Caomuzi K T) that: “Qiu Chuiji (also known as Changchun zi 7% T was able to refine cinnabar into gold, thereby
providing financial support for the military and national affairs of the Yuan Dynasty. Due to this achievement, he was awarded
a golden seal and became the leader of the Quanzhen Taoism”. While the claim that Qiu Chuji helped finance Kublai Khan's
BALFN (1215-1294) military by refining gold and silver is not reliable, it may be related to his experiments with refining during
his lifetime. Additionally, the White Clouds Temple [HZ5#{, where Qiu Chuiji stayed and preached after returning from the
western regions to Yanjing, also has a tradition of practicing external elixir (Meng 2018, p. 124).

Abstaining from grains consists of two types, the natural one and intentional one. The former refers to when a person reaches
a certain level of cultivation, their gi and blood are in abundance, and they do not desire to consume grains. The latter refers to
deliberately not consuming grains or food during cultivation, and instead eating other fruits, herbs, etc.

Chen Yingning’s ({17 (1881-1969) Commentary to the Practice stages of Kundao (Sun Bu'er niigong neidan cidi shi zhu #h A — % 7))
W FHR B RE) states: “This is the true practice of abstaining from food. Those who can achieve this do so because the spiritual
energy is full within their bodies and they naturally do not think about food. This is not because they can endure hunger with
an empty stomach” (Hu and Wu 2008, p. 90). Explication of the Practice stages of Kundao (Sun Bu'er yuanjun kundao gongfu cidi
zhushi VA ZJ6H B D) R UCGETR) says: “During Greater Celestial Circuit (da zhoutian “KJ#X), one consumes two types of
qi, and the desire for food is cut off. This is what we call the abstaining from grains (bigu #%%). From this, it can be seen that
abstaining from grains is just a natural outcome” (Chen 1975, p. 9). Both of these statements indicate that abstaining from grains
is not a proactive action, but an effect that occurs after female elixir practitioners reach a certain level. This is what we commonly
refer to today as, “Full qi within leads to the cutting-off of food”.

Qiu Chuji believes that spring belongs to the wood element in the Five Elements, corresponding to the liver in the five internal
organs and sourness in the five flavors. According to the theory of mutual restraint among the Five Elements, wood overcomes
earth, and earth corresponds to the spleen in the five internal organs and sweetness in the five flavors. Therefore, the dietary
principle for spring is “appropriate reduction of sourness and increase of sweetness to nourish the spleen’s qi”. Following this,
in summer, it is “appropriate to reduce bitterness and increase spiciness to nourish lung qi”; in autumn, it is “appropriate to
reduce spiciness and increase sourness to nourish liver gi”; and in winter, it is “appropriate to reduce sourness and increase
bitterness to nourish heart qi”. As for the dietary dos and do nots in the four seasons, Qiu Chuji has more detailed rules, such
as not drinking excessively in spring, and elderly people should not eat too much rice, noodles, or pastries. In summer, one
should not eat cold or greasy food, nor melons, eggplants, or uncooked vegetables. Instead, one should drink cassia soup and
cardamom boiled water, and eat more beans. In autumn, one can eat more sesame; in winter, avoid eating too much barbecue,
meat noodles, and wontons. See Qiu (2005, pp. 96-105).

During the Tang and Song (960-1279) dynasties, the alchemy of Daosim transformed from the external to the internal. At that
time, a transitional stage, alchemy practice leading to the Dao, emerged in internal alchemy. Earlier scholars pay relatively less
attention to it. Guo Wu%Bi believes that the aim of “alchemy practice leading to the Dao” was to criticize the old to establish
the authority of the new. This phenomenon had positive significance in the late Tang Dynasty shortly after the rise of internal
alchemy practice (Guo 2016, p. 54).

Zhongli Quan said: “There are three types of illnesses. Seasonal illnesses are cured by taking herbal medicine. Physical and
geriatric diseases often need to be treated by taking two types of medicine, namely internal and external elixir” (DZ 263, 15.
8a-b). External elixir is not unusable. He also stated: “It is just because people who practice the Dao may only awaken in their
later years and are aware of the fact that their kidney and heart are not healthy. The kidney is like the root of qi. If the root is
not deep enough, the tree’s leaves will not grow abundantly. The heart is like the source of fluids. If the source is not crystal,
the water will not flow continuously. It is necessary take a long time to refine the Dragon-Tiger Great Elixir with Nine Grades
(jiupin longhu dadan /Ui #ESE KJF) by using various minerals. This can helps the practitioner to connect with the true gi and
refine their body so as to allow it to stay in the world immortally, and ultimately ascend to heaven” (DZ 263, 15. 10b). It can be
seen that Zhongli Quan and Lii Dongbin not only did not oppose taking medicine and elixirs, but even affirmed their effects.

A True Record of the Assembled Immortals of the Western Hills (Xishan qunxian huizhen ji 74 1L #4li € FiC) states “From ancient
times to the present, wise men have also discussed external alchemy, so it is not that external alchemy cannot be used. ... From
this, we can see that after the spirit goes through gathering and dispersing changes, it ultimately becomes void. Using qi to
return to the origin is called returning alchemy. Later generations of people who took external alchemy also saw its effects and
became immortals. This is because they began practicing external alchemy but also practiced internal alchemy at the same time.
Both internal and external alchemy achieved results, so they understood the way to become immortals. If one only uses external
alchemy, their qi will weaken, their spirit will deteriorate, and the refined qi of heaven and earth cannot condense within their
body, resulting in significant harm instead” (DZ 246, 4. 7a-b). This shows that although the Zhong-Lii school advocates internal
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alchemy, they do not reject external alchemy. In their view, using internal alchemy alone can make one an immortal, while
external alchemy must be combined with internal alchemy to achieve immortality.
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Abstract: The Longmen Xizhu Xinzong #E["J/§ 2.0 5% was a Taoist sect that was active during the
Qing Dynasty. The sect reportedly originated in India and has long been renowned for its Xizhu
Doufa 7§43}k, However, due to its secrecy and lack of literature, its true form remains a mystery.
Examining the self-reported history of the Longmen Xizhu Xinzong, it can confidently be stated that
Xizhu Doufa was often used in conjunction with Dharani and had deep roots in Tantric Buddhism.
During the Sui and Tang Dynasties, Tantric Buddhism gained popularity in China and evolved into
Tang Tantrism (Ch. Tangmi #%). There is a large amount of Dipper Method (Ch. Doufa }-7%)-
related content in Tang Tantrism, which is a variant of China’s original Dipper Method observed in
India. After being passed back to China, it was named “Western Transmission”. Many of the existing
documents on the Dipper Method from the Ming and Qing Dynasties originated from Tang Tantrism.
In terms of belief, they reflect the combination of Doumu *}-# and Marici; in terms of methods, they
incorporate multiple elements, including the Taoist Thunder Method (Ch. Leifa #72%) and Marici
mantra. Overall, the ideas, lineage of transmission, and other aspects recorded in these documents
are extremely similar to those emphasized by the Longmen Xizhu Xinzong, providing evidence for
the origin of Xizhu Doufa. This evidence also provides a new reference for the direction in which
Tang Tantrism developed after the Huichang Persecution of Buddhism & & B¢/

Keywords: Longmen Xizhu Xinzong; Dipper Method; Tang Tantrism; Taoism in the Qing Dynasty

1. Introduction

The Longmen Xizhu Xinzong (the Heart Lineage of India) #EF174%%.05% was a Taoist
sect that was active during the Qing Dynasty (1636-1912), famous for its Xizhu' Doufa?
Y% 311k, a secret theurgy from India. According to the records in The Jingai Xindeng®
(%4308, abbr. JGXD), The sect originated in India and was introduced into China by
Jizu Daozhe* %21 # (fl. 13th-18th century).? Jizu Daozhe, who originally had no name,
called himself Yedaposhe ¥ 1H%4[%], which means “seeker of the Tao”. He went to Beijing to
visit Wang Changyue® T-# H (?-1680), the high priest of the Longmen Sect” {i£ 'JIk in the
reign of Shunzhi JIHifi (1643-1661). After being named Huang Shouzhong # 5 /' by Wang
and converting to the Longmen Sect, Jizu Daozhe established his base at Jizu Mountain®
#2111 and took on many disciples, thus spreading Xizhu Doufa. In the era of Qianlong
H2l% (1735-1796), Min Yide B —73 (1749-1836) visited Jizu Daozhe with the “Great Precept
Book” (Ch. Da Jie Shu Kl&). Jizu Daozhe was delighted with the book and wanted to
exchange it with Xizhu Doufa. Therefore, Min Yide stayed at Jizu Mountain for 3 months,
and, after finishing his study, he compiled 12 volumes of The Dafan Xiantian Fanyin Douzhou
(RFESeRAEE 21T, abbr. DFFYDZ), which described Xizhu Doufa in detail (see Min et al.
2020, pp. 209-10).

Min Yide, the 11th-generation disciple of the Longmen Sect of Quanzhen Taoism, was
a prominent figure in the history of Taoism in the Qing Dynasty. Due to his weak physical
condition from childhood, Min Yide was ordered by his father to join the Longmen Sect at
the age of 9 so as to learn methods to improve his health. He served as the main leader of
the Taoist group on Jingai Mountain 4:% Ll in Huzhou i/l and achieved great success
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in Taoist cultivation. However, he is also renowned for his systematic sorting of the Taoist
doctrine and history. His collection of works, The Gushu Yinlou Cangshu (i &5 P2 &,
abbr. GSYLCS), comprises over 20 pieces that he either wrote or compiled, which mainly
explain the principles and methods of Taoist cultivation. Additionally, the JGXD, which
contains many invaluable resources and a large amount of information, has great signif-
icance for those studying Taoist history in the Qing Dynasty, as previously mentioned.
Almost all the existing historical records of the Longmen Xizhu Xinzong were written
by him.?

Min Yide’s records suggest that the history of the Longmen Xizhu Xinzong can be
traced back to Buddha’s time (see Min et al. 2010, pp. 491-92). In his writings, Min Yide
referenced The Vasudhara Dharani F#it [ 4 JE 48, a Buddhist sutra that is closely linked to
the history of the Longmen Xizhu Xinzong. This sutra was translated into Chinese by Mas-
ter Xuanzang % 3t (602-664) in the fifth year of the Yonghui 7k f{{ era (654). In addition to
Xuanzang's version, there are two other Chinese translations of The Vasudhara Dharani, one
by Master Amoghavajra (Ch. Bukong A~*¥; 705-774) and the other by Master Fatian %K
(? -1001). All three versions are included in the Taishd Tripitaka K IE 1§ KB4 within the
Tantric Buddhism category.'

The Vasudhara Dharani explains that a layman named Sucandra (Ch. Miao Yue %' H)
asked the Buddha for methods of supporting the poor, curing diseases, and fighting disas-
ters. Then, the Buddha taught him Dharani (T20, n1162).

Min Yide said that, after learning Dharani, Sucandra taught it to many people and was
regarded as the master of the second generation of the Jiatuo Zhengzong flllfE1E5E. The
Jiatuo Zhengzong was the predecessor of the Longmen Xizhu Xinzong. For thousands of
years, many successors, such as the Holy Monk Tieniu!! ##4-% f#, Bodhisattva Miaofan
W AEFEE, inherited the Jiatuo Zhengzong. In the Yuan Dynasty (1271-1368), Yedaposhe
entered China as the master of the 100th generation and stayed at Jizu Mountain to await
the appearance of a successor. Then, in the reign of Qianlong, Min Yide came to this place.
(see Min et al. 2010, pp. 491-92).

The Longmen Xizhu Xinzong, with its long history, combines the essences of Taoism
and Buddhism, showcasing a unique style. The sixth volume of the JGXD contains 13 bi-
ographies of individuals from the Longmen Xizhu Xinzong, spanning from Jizu Daozhe
to Zhuzhu Sheng {:{£4:.12 These 13 individuals are known for their formidable spiritual
abilities but often exhibited unconventional behaviors that were quite different from those
observed in the orthodox Longmen Sect of Taoism.

According to Min Yide’s records, Jizu Daozhe was only proficient in Xizhu Doufa
when he first arrived in China. Jizu Daozhe placed great importance on Xizhu Doulfa,
referring to it as “the treasure of India”, and its requirements for successors were very
strict (see Min et al. 2020, pp. 209-10). Although Xizhu Doufa was effective and highly
exotic, its specific content is now difficult to determine, possibly due to its being heavily
guarded. Additionally, an examination of Min Yide’s book catalog reveals no work entitled
DFFYDZ. What is the real face of Xizhu Doufa? It has become a mystery.

Due to the secret nature of the Longmen Xizhu Xinzong, there are few relevant studies
on this sect. In the contemporary era, An Example of Daoist and Tantric Interaction during the
Qing Era: The Longmen Xizhu Xinzong JifQIEZL & % 21— — HEFIVH 20 5% by Monica Espos-
ito from Italy placed the Longmen Xizhu Xinzong into the background of the interaction
between Taoism and Buddhism in the Qing Dynasty and made it clear that the Longmen
Xizhu Xinzong was the product of the integration of the Longmen Sect and Tantric Bud-
dhism (Esposito 2005). A Preliminary Study of the Longmen Xizhu Xinzong in the Qing Dy-
nasty 18 AE BRIV 20 FZ IR — — Heam 22 i FEA2 1L O BobHE K152 2 by Professor Sun
Yiping T2J8F of Nanjing University studies the establishment, development, inheritance,
religious beliefs, and cultivation characteristics of the Longmen Xizhu Xinzong from mul-
tiple perspectives, discusses the impact of Buddhism in Jizu Mountain on Taoism, and
explains the new features of the Longmen Sect in the Qing Dynasty with the integration of
Buddhism and Taoism, as well as the impact of the Longmen Xizhu Xinzong on Jiangnan
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Taoism (Sun 2015). These studies encompass a wealth of materials but mainly focus on dis-
cussing the social background, historical inheritance, organizational form, and character
deeds without delving into Xizhu Doufa directly. Therefore, while these studies inspired
this paper to a great extent, new research directions still need to be explored. This article
aims to first determine the basic attributes of Xizhu Doufa and then explore its form and
connotations from the perspectives of Dipper belief and the rites associated with Xizhu
Doulfa, as well as its significance in Taoist theurgy during the Qing Dynasty.

2. The Basic Form of Xizhu Doufa

As The Jueyun Benzhi Daotong Xinchuan (FE[' 1538 ZA S #T#i 4, abbr. [YDTXC)'
records:

Master Min Yide obtained Xizhu Doufa and compiled DFFYDZ, passing it down
to Master Fei Boyun 2. Fei shared it with other masters including Zhou Yi-
fan J& 1l N, Ling Xiaohu ##Ei#], and Chen Muzhai [#{447%. Then, the practice was
inherited by Master Bian Dingsan T i = and has remained consistent through
the generations. Even until now, Xizhu Doufa still maintains its powerful effect
of granting wishes. During the practice of the ritual, once the master prays, an
immediate response will be received. The title of “India’s Treasure” is truly well

deserved.!*

Here, it is revealed that Xizhu Doufa works through the form of “prayer”. Addi-
tionally, it shows that the Xizhu Doufa lineage remained well organized after Min Yide.
Throughout the biographical records of these masters, there are varying degrees of infor-
mation regarding Xizhu Doufa. For instance, the [YDTXC recorded that Chen Muzhai
utilized Xizhu Doufa to pray for clear skies and rain, cure illnesses, and ward off evil (Hu
et al. 1994, p. 472, vol. 31). Before he passed away, he even instructed his disciple Bian
Dingsan to perform the Xizhu Doufa ritual:

One day, Master Chen Muzhai was critically ill and instructed his disciple Bian
Dingsan to quickly perform the Xizhu Doufa ritual, but it was not completed.
Chen Muzhai said, “My retribution has come. Tonight, the crows and sparrows
are chirping, just like the situation when my teacher Fei Boyun was critically
ill and performed this ritual. My illness will definitely not be cured.” Later, it

turned out to be true.’®

According to this record, Xizhu Doufa can pray for sunshine and rain, cure diseases
and exorcism, and even fight disasters and prolong life. It is of the same nature as the Dip-
per Method (Ch. Doufa 3}-7%) that originally existed in China and belongs to the category
of ritual in Taoism.

In Taoism, the Dipper Method developed from the belief in the Dipper. The Dipper
belief is a major component of star worship in China and has a long history that dates
back to primitive times. The earliest archaeological evidence related to the Dipper belief
found in China is a rock painting discovered in Ji County, Shanxi 11175 75 8%, that dates back
approximately 10,000 years ago (see Cultural Bureau of Linfen Administration in Shanxi
Province 1989).1¢ Rituals corresponding to the Dipper belief also had early origins due to
the latter’s widespread popularity. Legend holds that the ancient king Yu & created the
primitive witchcraft known as Yubu &2, which imitated the arrangement of the Big Dip-
per’s seven stars in a dance-like manner. The Fifty-Two Prescriptions F.-1- /7 discovered
in Mawangdui f§ £}, believed to date from the pre-Qin era 4% (Paleolithic era-221 BC),
also documented a method of using Yubu to treat illnesses with a process highly similar
to later Taoist practices (see Wang and Wang 2014, p. 189). The Xijing Zaji Vi 5Uff7C also
recorded the ritual of praying to the North Star!” for longevity in the imperial palace of
Emperor Gaozu in the Han Dynasty # =i#H (256 BC/247 BC-195 BC), which proved that
the ritual of praying to the stars was quite popular in the Qin (221 BC-207 BC) and Han
(202 BC-220) Dynasties (Ge and Zhou 2006, p. 146). In The Record of the Three Kingdoms
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= [#]7, there is a record stating that Sun Quan f### (182-252) asked Taoist priests to hold
a star rite in order to extend the life of General Lii Meng = 5¢ (178-220) (Chen and Pei 1982,
pp. 1279-80). These examples demonstrate the longstanding history of the Dipper Method
in China.

However, Xizhu Doufa, which is associated with the “Xizhu” crown, has its own
distinct characteristics and is not entirely consistent with the original Dipper Method of
China. Through a literature review, we can identify the unique inheritance of the Long-
men Xizhu Xinzong.

As the predecessor of the Longmen Xizhu Xinzong, the name of Jiatuo Zhengzong
itself reveals a great deal of information. In Chinese, the word “Jiatuo” mainly has two
meanings. One is a translation of the Sanskrit word agada, which means good medicine.
The other is a translation of the Sanskrit word gatha, which means a rhythmic sentence.

As for the word “Zhengzong”, it means orthodox school in Chinese. Jiatuo Zheng-
zong can be understood as the Zhengzong of Jiatuo in English. Due to the emphasis of the
Longmen Xizhu Xinzong on Dharani, the Zhengzong of Jiatuo signifies the meaning of the
orthodox school of gatha or the orthodox school of Dharani (Ch. Tuoluoni PEZ#JE). The
original meaning of Dharani is tantamount to remember and never forget. It is used as
the general name for a kind of memory method, which is related to the process of cultural
transmission in ancient India. The ancient Indians had language but no written charac-
ters, and the spread of knowledge mainly depended on word of mouth. In this context,
Indians created many efficient methods of memory, and the Buddhist gatha is one of these
products. This highly rhythmic sentence is catchy and easy to remember. After the emer-
gence of characters, this kind of memory method of the ancient Indians still survived, but
its meaning and use have gradually changed. In Buddhism, the combination of Dharani
and vidya is a perfect example. This combination renders Dharani, which was originally
a mere method of memory, increasingly mysterious.

Vidya, which can be regarded as a kind of incantation, originated from the prayer used
in primitive religion and is widely attested in Indian folk and Brahmanism. It is different
from the meaning of Dharani for memory. At first, the vidya was not allowed to be used
in Buddhism. It was after the time of Tantric Buddhism that the combination of Dharani
and vidya became more common.

Furthermore, during the Yuan Dynasty, Buddhism in India and the Western Regions
(Ch. Xiyu PI#®) evolved into the form of Tantric Buddhism. If Jizu Daozhe did indeed
come to China during the Yuan Dynasty, the teachings he brought with him would likely
have belonged to this form of Buddhism. According to Min Yide, Jizu Daozhe’s chanting
was described as sounding like thunder and a bell, with a voice likened to metal and the
tides of the sea (Min et al. 2010, p. 492), all of which are characteristics of Tantric Buddhism.
In China, the Dipper Method is often accompanied by incantations, thus suggesting that
the Dharani of Jizu Daozhe would align with the Xizhu Doufa practice. Additionally, Mas-
ter Sucandra is also closely associated with Tantric Buddhism, considered as the first king
of Shambhala in Kalacakra Tantra, and the Buddha taught the Kalacakra sutras at his re-
quest. From this perspective, it is highly probable that Xizhu Doufa was spread through
Tantric Buddhism.

3. The Dipper Method in Tang Tantrism

At the turn of the Sui (581-618) and Tang (618-907) Dynasties, Buddhism entered a
new stage of development, and Tantric Buddhism became very popular, forming Tang
Tantrism (Ch. Tangmi }%) in China. There is a large amount of content on the Dipper
Method in Tang Tantrism, which is obviously influenced by Taoism. According to Hsiao
Teng-fu #i %4, there are more than 30 Buddhist sutras related to the worship of stars
(Teng-fu Hsiao 1993, pp. 73-74). Most of these texts are the products of Tantric Buddhism
of the Tang Dynasty, mainly based on the relevant ritual of the Dipper.

For example, in The Foshuo Beidou-gixing Yanming Jing (T21, n1307 #h b=} 2 4 dv4S,
abbr. BDYM]), at the beginning of the sutra, there are images of the seven gods of the Dip-
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per and corresponding secret signs, which are clearly derived from Taoism. The sutra then
proceeds to match the seven gods of the Dipper with the Seven Buddhas. It is believed
that, by receiving this sutra, one can gain many benefits, such as capacities for averting
misfortunes, warding off ghosts, and attaining wealth. Hsiao Teng-fu believes that the
concept of this sutra comes from The Taishang Xuanling Beidou Benming Yansheng Zhenjing
(K EZ AL Ay 242 AS, abbr. BDJ) and The Gexiangong Li Beidou Fa (Bl A 1&Ib31i%,
abbr. GXGLBDF) (Teng-fu Hsiao 1993, p. 113).

The GXGLBDF is placed after The Fantian Huoluo Jiuyao (3K K & JLIE, abbr. FTHL]Y)
in the form of an attachment. The FTHL]Y (T21, n1311) is entitled “Compilation by Master
Yixing!'® —1T (683-727)". This text describes the good and bad luck of the time in which
the Navagraha!® /LI passed through each person’s Mansion of Twenty-Eight Mansions®’
—+/)\%5 and gives examples of the relevant rituals of the Navagraha, such as orientation,
offerings, and mantra. This text shows the distinctive characteristics of Sino-Indian inte-
gration, in which the mantra and some images are Indian in style, but the main contents
of the worship of the Dipper and related rituals have clear Chinese marks.

As for the GXGLBDF itself, Gexiangong, in its title, provides clues as to the origin of
the text. Gexiangong is an honorific name referring to the legendary Taoist figure Ge Xuan
£ % (164-244). At the beginning of The Beidi Qiyuan Ziting Yansheng Mijue (L7 LG4 B2
WEAFRFR, abbr. BDYSMYJ), a Taoist scripture from the Six Dynasties period (222-589), it
is stated that “in the second year of Chiwu 755 (239) in the Wu kingdom, Gexiangong
received the scripture from the Lord Lao Zi; later, Mr. Ye passed it on to the world during
the Wei Dynasty (220-266)"?!. These two texts may have come from the same lineage. In
terms of content, both Taoist scriptures follow the same principles of operation, with the
GXGLBDF taking a more simplified approach.

The GXGLBDF is a short book, with only 600+ Chinese characters in total. This scrip-
ture vigorously promotes the importance of the Dipper to humanity and records a brief
ritual in which offerings are made and prayers are directed towards the Dipper. In the
GXGLBDF, only the mantra? at the end of the text probably has an Indian or Buddhist
color, and all the rest reflect traditional Chinese knowledge of the worship of the Dipper.

The GXGLBDF seems unimpressive, but it has great influence and is valued by many
scholars. For example, Hsieh Shu-Wei #iHH4E believes that the relatively definite Dipper
ritual comes from the GXGLBDF, originating around the eighth century (Shu-Wei Hsieh
2018, p. 28). Hsiao Teng-fu believes that, by studying books such as the FTHL]Y, The
Beidou Qixing Humo Fa (Jb3-G A FEEEVE, abbr. BDHMEF), The Qiyao Xingchen Biexing Fa
(‘LR RJIAT %, abbr. QYBXF) compiled by Master Yixing, and the sutras translated by
Amoghavajra and Vajrabodhi (Ch. Jin’gangzhi €Hl%; 669-741), we find that the ritual
and the star worship of Tantric Buddhism in the Tang Dynasty were deeply influenced by
the GXGLBDF (Teng-fu Hsiao 1993, p. 104). In addition, Hsieh Shu-Wei also pointed out
that the method of matching the hour of human birth to the seven stars of the Dipper in the
GXGLBDF can also be found in The Wuxing Dayi Yin Huangdi Dou Tu AT K FE 5| 557 2 [E,
BDYM]J, FTHL]Y, and BD] (Shu-Wei Hsieh 2018, p. 30). Various studies have shown
that there is an important source of the Dipper Method in Tang Tantrism, i.e., the Dipper
Method passed down by Ge Xuan and recorded in the GXGLBDF. However, the Dipper
Method passed down by Ge Xuan did not appear suddenly. It gathered many kinds of
Dipper rituals that had already spread throughout China.

As for the BDJ, there are numerous disputes about the age of this scripture. Most of the
ancients believed that this scripture was produced by Zhang Daoling JRiE % (34-156), the
founder of Zhengyi Taoism, while most contemporary scholars believe that it originated
from the late Tang or early Song (960-1279) Dynasty. Although the various viewpoints are
in opposition to each other, the materials supporting these viewpoints can mostly prove
that the Dipper Method recorded in the BD] is part of the same developmental context as
the Dipper Method in the Taoist tradition and has the same origin as the Dipper Method in
Tang Tantrism. For example, Hsieh Shu-Wei believes that the BD] inherited the religious
practice of the GXGLBDF (Shu-Wei Hsieh 2018, p. 32). Hsiao Teng-fu believes that the
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BDYSM], which was probably handed down from Ge Xuan, was a scripture aiming to
explain the ritual and offering of the sacrifice to the Dipper and should be viewed as an
auxiliary text to the BD]. Therefore, there is a clear inheritance chain of the Dipper Method
passed down by Ge Xuan. The BD], BDYSM], and GXGLBDF are all links in the chain
(Teng-fu Hsiao 1997, pp. 53-54). These views, regardless of whether the BD] appeared
early or late, all agree with on inheritance relationship with other scriptures of the Dipper.
Hsieh Shu-Wei even believes that the rituals in the BD] may be a part of folk religious
practices which reveal some more primitive and more basic sources (Shu-Wei Hsieh 2018,
p. 32). Meanwhile, the GXGLBDF, related to the BD], has directly affected the rituals, star
worship, sacrifice, and other aspects of Tang Tantrism, which demonstrates the relationship
between Taoism and Buddhism in the inheritance of the Dipper Method.

Many of the texts about star worship in Tang Tantrism were not translated but written
or assembled by monks, being different from the general Buddhist sutras. For example, The
Qiyao Rangzai Jue CHEHE SR is entitled “Collected and Composed by the Brahmin Monk
Jinjuzha from India”; the QYBXF is entitled “Written by Master Yixing”; the BDHMF is
entitled “Written by Master Yixing”; the FTHL]Y is entitled “ Compilation by Master Yix-
ing”; The Xiuyao Yigui 15 W is entitled “Written by Master Yixing”; The Beidou-gixing
Humo Miyao Yigui 4t} 12 #E EEFL 2% is entitled “Stated by the Acharya at the Transla-
tion Department of Xingshan Temple”; the BDYM] is entitled “A Brahmin Monk Obtained
in Tang China”. This shows the strong correlation between these ancient books and Chi-
nese culture, and many of these books directly inherited the concept and rituals of stars
in China. Hsiao Teng-fu summarized six characteristics of the star worship literature in
Tantric Buddhism, which generally apply to Tang Tantrism:

(1) In the Tantric Buddhist sutras, the gods of the Dipper and the Twenty-Eight Man-
sions gradually came to be interpreted as incarnations of the Buddha and Bodhisattvas.

(2) Tang Tantrism gradually came to mix Navagraha (excepting the two nodes of the
Moon) with the Dipper as the same thing.

(3) In the ritual of worshiping stars, Tantric Buddhism is deeply influenced by Taoism.

(4) With regard to the motivation for worshiping the gods of stars, Tantric Buddhism
shares the same goals as Taoism, such as prolonging life, bringing good fortune, praying
for blessings, resolving difficulties, warding off evil spirits, and curing diseases.

(5) The legends of the gods of the Dipper and the Twenty-Eight Mansions descending
to the human world gradually increased in number in Tantric Buddhism.

(6) Influenced by Taoism, Tantric Buddhism establishes a closer relationship between
the gods of stars and human beings, and. in this tradition, the rituals used for dispelling
disaster and praying for blessings became increasingly diverse (Teng-fu Hsiao 1993, the
Conclusion of Chapter 2).

It should be emphasized again that the Dipper Method in Tang Tantrism was entirely
based on the native Chinese belief and related rituals of the Dipper, without a direct affin-
ity with Indian culture. Hsiao Teng-fu provided sufficient arguments for this statement,
including two prominent reasons. Firstly, Buddhism regards gods as being still caught in
the cycle of reincarnation and lower-level existences compared to Buddhas, Bodhisattvas,
and Arhats; thus, it is impossible to worship stars such as the Dipper as gods. Secondly,
ancient Indian astronomy was developed on the basis of the system of the Twelve Houses
of the Zodiac, while ancient Chinese astronomy was developed on the basis of the Twenty-
Eight Mansions as the main astronomical system. It is obvious that the Dipper Method in
Tang Tantrism belongs to the latter system (Teng-fu Hsiao 1993).

After the process of being absorbed by Tang Tantrism and combined with the grad-
ually improved Doumu (mother of the Dipper) |4 Belief? after the Tang Dynasty, the
Dipper Method developed in parallel and became interwoven with Buddhism and Taoism.
From that time, the Dipper Method adopted very rich multicultural elements reflecting an
obvious Taoist-Tantric fusion style.
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4. The Gaodou Method and Longmen Xizhu Xinzong

During the Yuan (1271-1368), Ming (1368-1644), and Qing (1636-1912) Dynasties, a
new type of Dipper Method emerged, which was known as the Gaodou (report to the
Dipper) Method # *}-7%. The Gaodou Method usually takes Doumu as the highest god
for worship. By praying to Doumu’s palace, it conveys information on topics such as the
aversion of sickness, relief from misfortune, and transcendence of the dead. According to
the research of Hsieh Shu-Wei and Tao Jin (Shu-Wei Hsieh 2020; Jin Tao 2012), there are
several existing texts on the Gaodou Method, including the following:

SR TR inlEEE The Xiantian Leijing Yinshu, abbr. L]YS, around 1353.

W X 2215 1% The Qingwei Xuanshu Zougao Yi, abbr. QWZGY, 1279-1368.
R X NEZE 518 The Ziji Xuanshu Zougao Yi, abbr. ZJZGY, 1279-1368.

T WOEE | L K% The Qingwei Guandou Wu-Lei Dafa, abbr. QWGDWLDF, around
1382.

e R34 BEFE S LR The Xiantian Doumu Zougao Xuanke, abbr. DMZGXK, 1445-1587.
#8823} &} The Fanyin Douke, abbr FYDK, 1733.

Je R K22 4B} The Xiantian Dafan Zougao Jinke, abbr. DFZGJK, 1902.

T2 2HE1IK The Wangdou Jieci, abbr WDJC, 1924.

SRR T2 B The Xiantian Bawang Zougao Keyi, abbr. BWZGKY, 2000.

The names of these texts reflect a strong characteristic of inheritance, and some of
them are very similar to the DFFYDZ of Xizhu Doufa. In addition, many clues related to
the Longmen Xizhu Xinzong can be found in the lineage of the Masters recorded in some
of these texts. Taking the BWZGKY as an example, the Masters mentioned in the text can
be divided into six groups. Among them, the fourth group of “Masters of the Ziguang
%% (purple light) Sect” has the following masters:

e  Master Jiaohua Ajiali $H T4 5 B 78 75 B0 B 3 R K323 .

Saint Tieniu—Master Yixing tHfifigsh /- 2 # —17 1 fifi.

Master Shizi Monk #HAT Lt . =58k %% S 58 FTA.

Master Lanniu Monk #HAli#R £ 2 1 6.

Master Holy Monk of the Southern Journey #HAifi i % 52 & % .

Master the Maiden who Conquers Demons #HATi [ 8 £ filiFif.

Master Tiger head Monk #HAfi & 55 =58 JCIEHT.

Master Puguang Monk #LAT LG [ iipk S 13 6 A

Master Bald Monk #H i 78 B = i KV .

Master Qingyuan tHATEIE R & HORVEA.

Master Yingguang Monk #1AfiLY B/ KA.

Master Pishamen Bhikkhuni i VD FIL [ )8 RZf.

Master Huiguang tH A& KA.

Master Yifeng tHAfi— g %R

The above Masters are basically Buddhist monks. According to Tao Jin’s research, the
Ziguang Sect was a branch of Tantric Buddhism in the Tang and Song Dynasties, which up-
held the Marici mantra (Jin Tao 2014). Tao Jin has collected many folk documents, among
which are records related to the history of the Ziguang Sect. For example, the preface to
The Dafan Chan K31 records:

In the later Qin Dynasty (384-417), there lived a monk named Jiaohua #{{t2* at
Guta 1 (ancient pagoda) Temple. One day, a beggar girl came to the temple
asking for alms. She was unkempt and gave off an unpleasant odor, causing
everyone to despise her. However, Jiaohua was the only one who offered her
help. Ten days later, the beggar girl said to him, “I am Marici. Today I give
you the Brahma mantra. Practice hard and it will be effective.” At the age of
180, Jiaohua passed the Brahma mantra on to Ajiali fil ], Ajiali to Tieniu #4-,
Tieniu to Yixing, Yixing to Lanniu f#4-,? and Lanniu to Bai Yuchan®® 7.
As a result, Taoism inherited the Brahma mantra.?”
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Meanwhile, The Xiantian Dafan Leishu 56 R KT, from the folk collection, records:

During his escapezs, Emperor Gaozong of the Song Dynasty 5K 5% (1107-1187)
saw a shining goddess in the sky who introduced herself as Marici. She told
him that he was in trouble and that she was there to help. The emperor was
overjoyed and expressed his gratitude to Marici by kowtowing to her. Later, he
enshrined her portrait in the palace. One day, a monk who knew the Marici
mantra appeared at the palace. After being recommended by the ministers, the
emperor allowed him to stay. The monk was effective in praying for sunshine
or rain and saving the suffering. One of the emperor’s concubines fell seriously
ill, and the emperor ordered the monk to treat her. As soon as he recited the
mantra, the concubine regained consciousness. She said that while she was in
a trance-like state, she had been bound by a demon king and unable to escape
until seven flaming pigs appeared and burned the demon king, allowing her
to escape. Finally, the emperor ordered the imperial concubine to inherit the
monk’s mantra and gave her the name “Maiden Who Conquers Demons (Ch.
Xiangmo Nii, [4 i £c)” .2

On the basis of the legends documented in these texts, we can roughly trace the lin-
eage of the Ziguang Sect, which is generally consistent with the fourth group’s lineage in
the BWZGKY. However, some inaccuracies have crept in with the passage of time. For
instance, in the BWZGKY, Master Jiaohua and Master Ajiali are combined in a way that
contradicts the legend in The Dafan Chan, although other texts present them as separate fig-
ures. Additionally, while other texts distinguish between Saint Tieniu and Master Yixing,
the BWZGKY combines these two characters into one.

Saint Tieniu, also recorded in the GSYLCS, is called “Holy Monk Tieniu”. He is the
first person of the Longmen Xizhu Xinzong to be named after Sucandra. Saint Tieniu
should have had an important position, but the historical data are missing. According
to the above legend, Tieniu passed the Brahma mantra down to Yixing, who, as one of the
founders of Tang Tantrism, was indeed associated with many legends of the Dipper and
left many documents on the Dipper Method. This connection may indicate the source of
Xizhu Doufa.

The key piece of information is that the Ziguang Sect and Longmen Xizhu Xinzong
both believed that their sects were from the West, which, naturally, leads us to wonder
whether they have the same source. However, by examining the above ritual texts, it can
clearly be seen that this source is in China, which is completely in line with the develop-
ment of the Dipper Method from the pre-Qin period.

According to Tao Jin's research, the earliest prototype of the Gaodou Method is the
Doumu Method recorded in The Daofa Huiyuan (%€ 76, abbr. DFHY) (Jin Tao 2013,
pp. 501-5). The origin of the Doumu Method in the DFHY is based on the notion that
Shangguan-Zhenren [ & A\ combined the Thunder Method (Ch. Leifa #Z%) of the Shenx-
iao Sect®® #i1E )k passed down by his uncle Wang Wengqing T3 (1093-1153) with the
Marici mantra passed down by Master Yixing. The existing Gaodou Method is mainly
preserved within the Zhengyi tradition (Jin Tao 2012, p. 41).

Hsieh Shu-Wei also pointed out that the L]YS (around 1353) in the DFHY is the earliest
text reflecting the combination of Doumu and Marici, and this combination was completed
in the inheritance of religious rituals. This kind of religious ritual, which Hsieh Shu-Wei
called the Doumu—Marici Method, comes from the tradition of the Shenxiao Sect, and its
theory is inherited from the knowledge system of Wang Wenqing and Bai Yuchan (Shu-Wei
Hsieh 2014, pp. 209-40).

From this information, we can see that the prevalent religious rituals centered on
Doumu during the Ming and Qing Dynasties can be traced back to a common source: the
ritual tradition of Doumu-Marici represented by the Doumu Method in the DFHY. This
ritual tradition already existed and had spread among the people for a long time before
the publication of the DFHY text. Therefore, it would be unjustified to classify this form
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of the Dipper Method as simply Taoism or Tantric Buddhism. However, the underlying
logic of the Dipper Method is inherently Chinese and has naturally evolved from China’s
longstanding tradition of star worship from the time of the pre-Qin period. This tradi-
tion may have even spread to India and then returned to China due to the popularity of
Tantric Buddhism, with Master Yixing and Saint Tieniu possibly playing pivotal roles in
this process. This forging of a brand-new style of ritual is characterized by a combination
of the Thunder Method of the Shenxiao Sect with the mantras of Tantric Buddhism, which
not only cultivates internal alchemy but also prays for sunshine and rain, cures diseases,
exorcises evil, and manages disasters.

This reveals a significant fact, i.e., that, after the Huichang Persecution of Buddhism?!,
Tang Tantrism did not disappear completely in China. Instead, it gradually shifted toward
civilian development and maintained some communication with India. During the Song
Dynasty, one branch of this sect merged into the Shenxiao Sect of Taoism and was known
under the name of the Ziguang Sect. As another branch of inheritance, the Longmen Xizhu
Xinzong, although the specific time of its infiltration is unclear, has been traced back to the
Tang Dynasty through texts such as The Vasudhara Dharani and others. It was officially
incorporated into Taoism during the Qing Dynasty. On the basis of these findings, we
can establish the proposition that Tang Tantrism underwent a transformation into Taoism.
However, further research is necessary to determine the specific composition and com-
pleteness of its form.

In addition to Xizhu Doufa, there was another kind of Dipper Method spread on Jin-
gai Mountain. According to the JGXD, “When Chen Qiaoyun B HEZE was 25 years old, he
returned from Guangxi Province to Jingai Mountain and learned from Xu Longyan 45 &4
about the Ziguang Fandou®? 45643}, He held rituals piously every day, and the sky
dropped sweet dew for this”33. Xu Longyan, who teaches the Ziguang Fandou, was once
the leader of the Taoist group of Jingai Mountain. The JGXD records that Xu Longyan was
proficient in Taoist rituals. In his early years, Xu Longyan had converted to Zhengyi Tao-
ism. Later, after arriving at Jingai Mountain, he passed on the Dipper Method to Chen
Qiaoyun, Zhu Chunyang %[, Shi Changzai 5! # #, and others (Min et al. 2020, p. 157).
This evidence shows that the Ziguang Fandou and the existing Gaodou Method all origi-
nate from the same source.

Furthermore, the JGXD also mentions that Chen Qiaoyun exchanged knowledge and
skills with Li Chijiao 275/, Zhang Pengtou 7%, Jin Huaihuai 4 1#1¥, and other mem-
bers of the Longmen Xizhu Xinzong. This led him to become increasingly convinced that
various Taoist sects, knowledge, and skills all originate from the same source (Min et al.
2020, p. 181). Min Yide and Chen Qiaoyun were both in charge of Jingai Mountain at
different times and were on very friendly terms. Therefore, it is highly likely that Min pos-
sessed a deep understanding of the Ziguang Fandou. As a result, these records of Min Yide
almost express the notion that the Ziguang Fandou shares the same origin as Xizhu Doufa.

The facts that the Ziguang Fandou spread through Zhengyi Taoism and that many
members of the Taoist group of Jingai Mountain after Min Yide were effective in recording
the Thunder Method of Zhengyi Taoism3* reflect the communication between Quanzhen
Taoism and Zhengyi Taoism in the Qing Dynasty.

5. The Historical Positioning of Xizhu Doufa

Through previous discussions, it is known that Xizhu Doufa was a new form of theurgy
in Qing dynasty Taoism. This judgment has multiple layers of meaning.

Firstly, in an English context, Xizhu Doufa can be seen as a type of theurgy. The devel-
opment of the Dipper Method progressed through a long process, with the early version
mostly consisting of simple rituals for worshiping the Dipper. Later, the Gaodou Method
integrated other practices such as internal alchemy cultivation, mantras, and rituals, ren-
dering it far richer in content. According to the Gaodou Method, practitioners must reach
a spiritual state of emptiness to summon various gods and goddesses, including the Nine
Emperors of the Dipper and Doumu, even merging with them. This causes the Gaodou
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Method to seem highly consistent with theurgy.3> According to Min Yide’s records, Xizhu
Doufa contains very rich content. For example, after years of ascetic practices, Huosiren
TESEN was allowed to learn Xizhu Doufa. Jizu Daozhe first taught him Dana-yin {HASE],
which is a small part of Xizhu Doufa (Min et al. 2020, pp. 219-20). Dana-yin is a kind of mu-
dra (hand gesture) in Tantric Buddhism which can also be found in other Gaodou Methods
(see Jin Tao 2014). The example of the teaching of Dana-yin illustrates the kinship between
Xizhu Doufa and other Gaodou Methods, additionally highlighting the need for powerful
personal qualities required for the practice of Xizhu Doufa (in terms of religious practice).
In order to improve one’s personal qualities, it is generally necessary to engage in Taoist
internal alchemy cultivation or Tantric Buddhism yoga. There is ample information on
the Tantra practice method of Marici in The Great Marici Sutra translated by Devasantika
REH (2-1000).

Secondly, Xizhu Doufa can be considered as a relatively “new” practice. From a
chronological perspective, the Gaodou Method is the latest form of the Dipper Method
to date and is still being passed down in contemporary times. Although Min Yide did not
clearly classify Xizhu Doufa, the use of terms such as “Zougao” %35 and “Douke” *}¥} in
the text indicate without a doubt that Xizhu Doufa belongs to the Gaodou Method.*® More-
over, among the numerous Gaodou Methods, Xizhu Doufa is one of the newer ones. Ac-
cording to Hsieh Shu-Wei's research, early Gaodou Method texts either did not mention
Doumu or did not fully integrate Doumu and Marici (Shu-Wei Hsieh 2020). However,
the mentions of Doumu in the works of Min Yide and his disciples, as well as the thriv-
ing Doumu faith on Jingai Mountain, may indicate the mature Doumu beliefs contained
within Xizhu Doufa.

From a formal perspective, Xizhu Doufa is very concise. This is not due to its prim-
itivity but rather is a result of refinement and transformation. The operate instruction of
the Vasudhara Dharani 17 ¢ SRt FE 28 2 &5 HL written by Min Yide lists some precau-
tions to be taken when conducting relevant rituals using The Vasudhara Dharani, and its
emphasis on simplicity and directness is evident. For example, in the “Clothing” section,
it states that “lay people can wear ordinary Taoist robes or dress neatly”%. The Vasudhara
Dharani is the most important text in the Longmen Xizhu Xinzong aside from the DFFYDZ,
and The operate instruction of the Vasudhara Dharani is said to have been handed down by
Jizu Daozhe. Its stylistic tendencies should be consistent with those of Xizhu Doufa. From
The operate instruction of the Vasudhara Dharani, it is evident that the doctrines and meth-
ods transmitted by the Longmen Xizhu Xinzong have been carefully edited and refined,
abandoning cumbersome theory and taking a direct approach that is generally simple and
straightforward. This is likely one of the reasons why the sect emphasizes the transmission
of their teachings through the word “heart”.

From a sectarian perspective, Xizhu Doufa is a unique blend of the Quanzhen Taoism
and Zhengyi Taoism lineages. According to Hsieh Shu-Wei's research, the early Gaodou
Method mainly derived from the Qingwei Sect i)k and Shenxiao Sect, combined with
elements of the Golden Elixir Southern Sect 4:/}F35% and Tantric Buddhism (Shu-Wei
Hsieh 2020). However, after the unification of various sects of Zhengyi Taoism in the
Ming dynasty, the Qingwei Sect, Shenxiao Sect, and some of the Golden Elixir Southern
Sect were incorporated into Zhengyi Taoism. Since then, the Gaodou Method has pri-
marily been passed down within the Zhengyi Taoism sect, even in modern times. How-
ever, Xizhu Doufa belongs to the category of Quanzhen Taoism and blends multiple lin-
eages. Reading Min Yide’s works, elements of non-Quanzhen sects can be found through-
out. This kind of fusion can be regarded as a breakthrough. After the passing of Min
Yide, numerous branches developed from the Taoist group on Jingai Mountain. Many of
these branches placed great emphasis on religious rituals, and most of their members were
laypeople allowed to marry and have children. This style is remarkably similar to that of
Zhengyi Taoism.
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Notes
1
2

4e=h).

6. Conclusions

Xizhu Doufa’s specific content is a mystery due to its secret transmission and lack of
documentation. However, as a subset of the wider Dipper Method, Xizhu Doufa shares
many traits with other types of Dipper Methods. Tracing the historical development of the
Dipper Method can help us to understand Xizhu Doufa.

The Dipper Method originated from the belief in the Dipper. The worship of the
Dipper has a long history in China, dating back to primitive society. It evolved into the
belief in Doumu, which took at least a few thousand years. Eventually, Doumu merged
with Marici, a process that took several hundred years, culminating in the fully devel-
oped Doumu-Marici belief. This belief spanned both Buddhism and Taoism and became
a widely worshipped deity among the people, as well as the main object of veneration in
the Dipper Method.

Before officially introducing Doumu as its main god, the Dipper Method underwent
significant development. Yubu, which existed in primitive witchcraft, was an early form
of the Dipper Method. After the birth of Taoism, the Dipper belief was strengthened and
became more diverse. Among the various methods, the Dipper Method transmitted by Ge
Xuan in the Wu region during the Three Kingdoms period (220-280) had a great influence,
and many later schools of the Dipper Method traced their origins back to this template.
During the Tang Dynasty, Tantric Buddhism became popular and formed Tang Tantrism
in China. Many of the contents of Tang Tantrism were related to the Dipper Method, com-
bining the original Chinese Dipper Method with Indian culture. As a result, after the Tang
Dynasty, the Dipper Method mostly showed characteristics of the integration of Taoism
and Tantric Buddhism.

Among the different methods, the Gaodou Method was a new type of Dipper Method
established on the basis of the Doumu belief. In several existing Gaodou Method texts,
the lineage of the Masters is quite remarkable. Taking the BWZGKY as an example, the
Ziguang Sect recorded in the text has great similarities with the Longmen Xizhu Xinzong
in terms of the Masters’ lineage and practice methods. The Ziguang Sect was a Tantric
Buddhism sect that practiced the Marici mantra during the Tang and Song Dynasties, and
its origins can be traced back to Master Yixing. This sect was combined with Taoist sects
such as the Shenxiao Sect and transmitted a Dipper Method that emphasized both inter-
nal alchemy cultivation and the cooperation of mantras, mudras, etc. This situation was
closely related to the harsh, survival-threatening circumstances that Tang Tantrism encoun-
tered after the Huichang Persecution of Buddhism. After the Tang Dynasty, Tang Tantrism
lost its complete organizational form in China. Nonetheless, through fragmentation, it ei-
ther moved underground among the people or merged with Taoism. Following a lengthy
period of integration, some parts of Tang Tantrism have even survived to the present day.
From this perspective, the situation of the Longmen Xizhu Xinzong is basically similar to
that of the Ziguang Sect. Therefore, Xizhu Doufa also blends elements of Tang Tantrism
and the Taoist Thunder Method, and its basic form is still within the scope of the original
Dipper Method practiced in China. When examining the transmission of Xizhu Doufa after
Min Yide, mixtures with the Thunder Method of Zhengyi Taoism are often found, which
serve as evidence of the Chinese descent of Xizhu Doufa.
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The meaning of Xizhu is the country of India in the Western Region.
Doufa refers to the Dipper Method. “The Dipper” or “The Big Dipper” is also known as “The Plough” in English (Ch. Beidou,
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20

21
22
23

24
25

The JGXD was written by Min Yide and systematically records the history of the Longmen Sect of Quanzhen Taoism in the form
of biographies. It is a comprehensive work on the history of the Longmen Sect before the mid-Qing Dynasty.

The meaning of Daozhe is a person who practices Taoism.

Min Yide recounted that when he encountered Jizu Daozhe, the latter was purportedly over 500 years old yet looked only
as though in his 60s. Jizu Daozhe’s eyes were bright and piercing while his voice resounded like a bell (see Min et al. 2010,
pp. 575-76).

Wang Changyue (?-1680), a well-known Taoist in the late Ming and early Qing dynasties, was a seventh-generation master of
the Longmen sect of Quanzhen Taoism. His greatest contribution was reviving the declining Taoism and revitalizing its spiritual
essence; later, he was recognized as the founder of the revival of the Longmen sect of Quanzhen Taoism.

The Longmen Sect is a branch of Quanzhen Taoism established by Qiu Chuji )& (1148-1227). It not only inherits traditional
Taoist thought but also reorganizes Taoist cultural treasures such as science, rituals, commandments, talismans, and elixirs. Its
contributions have laid the foundation for Taoism today.

Jizu Mountain was originally the site of the venerable disciple Mahakasyapa’s practice. According to Buddhist scriptures,
Mahakasyapa was instructed not to enter Nirvana and to guard the Buddha’s robe on Jizu Mountain until Maitreya Bodhisattva
became a Buddha and passed the robe on to him. China’s Jizu Mountain is located in the northwest of Binchuan County, Dali
Bai Autonomous Prefecture, Yunnan Province. It is named after its three peaks at the front and one ridge at the back, resem-
bling a chicken’s foot. Jizu Mountain is now a holy site for the three branches of Buddhism: Theravada, Mahayana, and Tibetan
Buddhism.

For more research on Min Yide, see Chen (2017).

Xuanzang's version: T20, n1162. Amoghavajra’s version: T20, n1163. Fatian’s version: T20, n1164.

The meaning of Tieniu is a bull that is as strong and tough as iron.

These 13 individuals are Jizu Daozhe, Guan Tianxian & K All, Dajiao Xian KM, Wang Xiuhu T4, Jin Huaihuai &1#1%,
Baima Li [/52%, Zhang Pengtou 3&3%5H, Huosiren #if5E A, Li Chijiao 475, Shizhao Shanren fif i A, Li Pengtou 4=3%5H,
Longmen Daoshi #£['7i 1, and Zhuzhu Sheng 134

After Min Yide’s passing, his teachings were inherited and expanded upon by many disciples who established several branches
centered around Jingai Mountain. One of these branches was the Jueyun Tan £ 253, founded during the Guangxu period Jt4%
(1875-1908). In 1927, Dai Benheng W AHT, Prime Minister of Jueyun Tan, led the compilation of the book [YDTXC. This book
followed the style and content of the JGXD and provided additional details on the lineage and transmission of the sect following
Min Yide’s era.

H B S A 092, B RS RIEE k), R . BRI, Peeil], BRI =Rl BRO =R, AT,
T — B 24, i, 8 R, A SR, AN, (Hu et al. 1994, p. 430, vol. 31)

Fi—HWife, LM TR=, ZE25 R, SRR, MIEL JIRE AT, RS, SLIRATEE S 70 G & HEs R SR, 3
WAL BEMTHAR. (Hu et al. 1994, p. 472, vol. 31).

For further studies on the Dipper belief, see Zhu (2018).

Regarding the relationship between the Big Dipper and the North Star in ancient Chinese astronomy, please refer to Shen (2022).
Master Yixing (683-727), a monk of the Tang Dynasty, was known for his exceptional intelligence from a young age and had
a comprehensive knowledge of various texts, particularly in the fields of calendrics, yin-yang theory, and the five elements.
He learned from his teachers Subhakarasimha, Vajrabodhi, and Amoghavajra, inheriting and refining the teachings of Tantric
Buddhism. Yixing made remarkable contributions to astronomy and calendrics and was called the “scientist among monks”.
The Navagraha is a collective term for the nine celestial bodies in ancient Indian astrology, and the concept was introduced to
China during the Tang Dynasty. The nine parts of the navagraha are the Sun, Moon, the planets Mercury, Venus, Mars, Jupiter
and Saturn, and the two nodes of the Moon.

In ancient China, astronomers divided the ecliptic into four regions collectively known as the Four Symbols, and each was
represented by a mystical animal. The Azure Dragon 7 fi£ symbolized the east, the Black Tortoise X i represented the north, the
White Tiger )% stood for the west, and the Vermilion Bird &7 represented the south. Each region contained seven mansions,
adding up to a total of 28 mansions.

SRS, WA R TR ERE. BRI, B2 T (Jiyu Zhang 2004, p. 241, vol. 30)

I A R EL 2 () = R M R JER (M e () AL

The development of the Doumu belief progressed through a lengthy process, with the fully matured belief integrating the Chi-
nese Doumu and Indian Marici. This integration may have been completed as late as the mid-Yuan dynasty, but its groundwork
may have been laid as early as the Tang dynasty by Master Yixing and others. For further research on the Doumu belief, please
refer to the following sources: Hsiao (2004, 2011).

The meaning of “ {4 is to influence others through the means of education.
The meaning of “ #ffi/}*” in Chinese is lazy bull.
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2 Bai Yuchan (1134-1229), a Taoist priest of the Southern Song Dynasty (1127-1279), was an expert in internal alchemy theory and

one of the five ancestors of the Golden Elixir Southern Sect 4/} #%% in Taoism. He was also very skilled in poetry, calligraphy,
painting, and other arts. It is generally believed that Bai Yuchan organized the religious group of the Golden Elixir Southern
Sect and was the actual founder of this sect.
T gRE, WSS RSB, BRI, BRR, RS E Y, WELINTS. M H, LE: REERISOR, HERR
B, RRAERANE, He a5 2 —F )\ BT iR, RIREEE, R A7, TR, AR, ZPMSHILSS. (Tao 2014)
Emperor Gaozong fled to the south to escape the Jurchen people and created the Southern Song Dynasty (1127-1279). This
happened between 1127 and 1130 and involved him using political and military strategies to establish a new dynasty in the
south with Lin‘an [ii% as the capital city. It's sometimes called the “difficulties of Linan”.
P CREEMIELN L EREAORTERR . B RR R LB AR, A MR ARG . R, FERRGH, B
BT ERREL. —H, BAMER, KT, BEEEE. AYriamis, ECR, BEARIE. 2A 5 0aR0E, aitiae.
SERLE, W JYE: RO, BRI, DetR W A -BRE, SRS, BURBERE, AR L RO A,
W44 P 2. (Tao 2014)
The Shenxiao Sect is a branch of Taoism that originated in the late Northern Song dynasty (960-1127) and was prevalent during
the Southern Song through to the Yuan and Ming periods. The lineage recognizes Chen Tuan [ (871-989) and Bai Yuchan as
two of its founders, with Bai Yuchan having authored several works on the Thunder Method. Additionally, the Shenxiao Sect
is considered as a sub-branch of the school of talismanic magic.

28

30

31 The Huichang Persecution of Buddhism refers to a series of policies initiated by Tang Emperor Wuzong J# 55 (814-846) during

his reign from 840 to 846. The peak of this persecution was the edict issued in April of the fifth year of the Huichang era

(845). However, after Wuzong’s death in the sixth year of the Huichang era, the throne was inherited by the Tang Emperor

Xuanzong J# & 5% (810-859), who reinstated the worship of Buddha, thus ending the persecution. This event dealt a severe blow

to Buddhism in China.

The meaning of Fandou is Indian-style Dipper Method.

B (BHEE) A A G, R TR AL SR X BEAIR LSO, KL N, TR A . (Min et al. 2020,
p. 180)

32

3 For example, Ling Xiaohu has a record of being profficient in medical skills and the Thunder Method of Zhengyi Taoism in The
Daotong Yuanliu (IE%t 5, abbr. DTYL), which also states that Bian Dingsan is profficient in all the kinds of Thunder Methods
(Lay Buddhist Zhuangyan 1929).

% Theurgy is a type of magic. It consists of a set of magical practices performed to evoke beneficent spirits in order to see them or
know them or influence them, for instance, by forcing them to animate a statue, to inhabit a human being (such as a medium),
or to disclose mysteries (Riffard 1983).

36

For information on the relationship between concepts such as “Zougao” and “Douke” with the Gaodou Method, please refer to
(Shu-Wei Hsieh 2020).

37 FLEE R A M B R (AT, (Min et al. 2020, p. 490)
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Abstract: Dignified liturgies (weiyi if#), one of the fundamental concepts in the Taoist scriptures,
shows the overall image of Taoism displayed at the altar of the retreat (zhai 7%) and offering (jiao i)
rituals. By examining the weiyi and Weiyi Masters in Taoist history, the dignified image of Taoist
priests, the dignified duties of ritual masters, and the weiyi at the altar of the zhai and jiao rituals,
we argue that the weiyi, which embodies the sacred dignity of the zhai and jiao altar, is key to under-
standing the meaning and function of Taoist zhai and jiao rituals. An overview of the weiyi is a new
perspective in Taoist ritual studies, as in Taoist history its image as a state religion was displayed
through dignified liturgies.

Keywords: Taoism; weiyi; zhai and jiao rituals; state ceremony

1. Introduction

Weiyi is one of the fundamental concepts in Taoist scriptures but has not been widely
studied by scholars. Weiyi has various meanings. It refers to the appearance of the Taoist
priest and the ritual protocols, and it can refer to the dignified image of Taoist ceremonies.
As an important section in Taoist scriptures, it is ranked seventh among the twelve di-
visions of the Taoist Canon and generally covers all Taoist zhai and jiao rituals. Interna-
tional Taoist scholarship has placed increasing emphasis on the study of Taoist zhai and
jiao rituals. For example, European and American scholars (such as Kristofer Marinus
Schipper (Schipper and Verellen 2006), Anna Seidel (1988), John Lagerwey (1986, 2010),
Kenneth Dean (1995), and Livia Kohn (2003)), Japanese scholars (such as Ofuchi Ninji
(2005), Maruyama Hiroshi (Maruyama 2004), and Asano Haruji (Asano 2005)), and Chi-
nese scholars (such as Chen Yaoting (Chen 2003), Liu Jih-Wann (Liu 1967), Lee Fong-mao
and Xie Conghui (Lee and Xie 2001), Zhang Zehong (Zhang 1996, 1999), Lai Chi Tim
(Lai et al. 2007), Xie Shiwei (Xie 2010), Lii Pengzhi (Lii 2008), Zhang Chaoran (Zhang 2015),
and Lin Xilang (Lin 2006)) have all studied Taoist zhai and jiao rituals in various ways.
However, the nature of weiyi, its construction in Taoist rituals, and its influence on society
are still issues worth exploring in Taoist studies. The dignity of the zhai and jiao ritual altar
is demonstrated by the weiyi, the key to understanding the meaning and function of zhai
and jiao rituals. The approach we take in this article, an overview of the meaning of weiyi,
is a new perspective in Taoist ritual studies.

2. Weiyi in the History of Taoism

Weiyi is the overall image of the Taoist zhai and jiao ritual altar, including the stream-
ers and banners, the ceremonial settings of the altar, and all the rules and observances
presented by the ritual masters. Taoism is a scriptural religion, and its teachings and ritu-
als are all based on scripture. Historically, Taoist scriptures have been divided into twelve
divisions, which cover the various disciplines of scripture and ritual. The twelve divisions
are basic texts (43), divine talismans (#4), jade instructions (£#k), numinous charts
(# &), catalogs and registers (i #%), precepts and observances (7/}), dignified liturgies
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(J8if%), methods (J77£), techniques (31f7), records and biographies (FL{#), encomia and
lauds (7#4H), and memorials and announcements (%) (Schipper and Verellen 2006, p. 21;
Pregadio 2008, p. 1257).! In the Taoist Canon of the Zhengtong Reign Period of the Ming
Dynasty 1E#i1E78 (hereafter abbreviated as ZTDZ), the scriptures were cataloged accord-
ing to the Three Caverns (=i[i]) and the Four Supplements (PY#f), and the scriptures of
the zhai and jiao rituals were all classified under the category of weiyi of the Three Cav-
erns. The category of weiyi of the Cavern of Mystery (i X) includes a total of 99 rituals,
such as the rituals of the Golden Register (4:4%), the Yellow Register (#4%), and the Jade
Register (14%), the Great Offering of All Heaven (% K K[if), the Three audiences code
(Z#1#}) and the Penances rituals (1#f#%). There are 30 rituals in the Cavern of Perfection
(I £), including the rituals of Lamps (J), Penances (1), Prayer and Exorcism (#1), An-
nouncement (Z%7), Deliverance, and Salvation (#4). Moreover, 26 rituals in the Cavern
of Spirit (), such as the jiao rituals of Orthodox Unity (i —), the rituals of Penances,
Atonement (fi#f), Precious Stanzas (#{ #). This method of classifying different kinds of
weilyi scriptures in the Three Caverns of Dongzhen, Dongxuan, and Dongshen reflects the
categorization view of the compilers of the ZTDZ in the Ming dynasty.

2.1. Weiyi in the Lingbao Retreat

The Numinous Treasure (Lingbao % #7) Retreat method is the mainstream of Taoist
classified rituals (keyi £H#%), and the Lingbao tradition was the first to use the term weiyi.
The Taoist priests believe that the Lingbao tradition’s patriarch Ge Xuan (& %, 164-244)
wrote the Instructions on Retreats and the Dignified Liturgies B35 Bk, which is a famous
text quoted in the Tang and Song rituals?. In the early Lingbao scriptures, the term weiyi is
already found in the titles. Ancient weiyi scriptures (namely, Tablets of the Jade Register, for
the Ceremonial of the Three Principles, and True and Spontaneous Scripture i % 8 5 1 53 5L =
JCHEUE F AR ELAL) compiled in 530 contain parts of the Tablet of the Jade Register of the Median
Principle %170 R 5% 8 3, which is one of the fundamental texts of the Lingbao liturgy. The
Essential Instructions on the Scriptures on the Dignified Liturgies for Lingbao Retreats, Expounded
by the True Man of the Great Ultimate KAk NBY % 2 7 O £ 258, compiled by Ge
Chaofu (% #H, fl. 402), is also a famous text from the ancient Lingbao scriptures (DZ,
vol. 9, p. 874). This work is also often abbreviated as Lingbao weiyi jingjue % 7 B &4 7k or
Fuzhai weiyi jing HU7% BUF#AS, and its contents are often quoted in the keyi scriptures of the
Tang and Song dynasties to discuss the essentials of the Lingbao Retreat. The Taoist priest,
“after seeking and receiving the Lingbao scriptures, should devoutly consecrate them as
supreme treasures, not divulge them at will and not pass them on to those who are not qual-

ified” CRZFBELL, K25 e, FEME, AfzltsEn, HIEHA. ), so says the Dun-
huang manuscript p. 2452 Lingbao weiyi jingjue (shang) % B BHASHR (1) .

The Catalogue of Lingbao Scriptures % 2 Bi%¢ H, compiled by Lu Xiujing (EE1&#%,
406-77), also contains a volume of weiyi scriptures, namely, Scriptures on the Dignified Litur-
gies from the Dongxuan Lingbao Canon of the Most High X _Fi % % 2 75 W #45.% In the Dun-
huang manuscript (p. 2237 # % 1 ##8 H of the Codes and Precepts for the Practice of Taoism
of the Three Caverns, Vol 5 =il Z21E BFi #4045 %5 11), a scripture is named Taishang Lingbao
fuzhai weiyi jing X b5 B B#AS 4. Among the Taoist scriptures on keyi of the Song
dynasty (960-1279), there are also several works devoted to weiyi. Among the 55 rubrics in
the Great Rites of the Numinous Treasure of Highest Clarity 75 % ¥ X% compiled by Jin Yun-
zhong (4 fo ™, fl. 1224-1225), volume 17 is entitled Rubric of weiyi {7 & f# #h. In the Stan-
dardized Rituals of the Supreme Yellow Register Retreat fi_I 3 5% K35 37 1A%, compiled by Jiang
Shuyu (#4418, 1162-1223), we can also find the title Fourth Weiyi B/#%5:VU in the rubric
of keyi. The Golden Book of Salvation according to the Lingbao Tradition % 8 ¥ & 4 2
(hereafter abbreviated as GBSLT), compiled by Lin Lingzhen (# % 1L, 1239-1302), consists
of 320 volumes and is considered to be the most comprehensive work on the weiyi of the
Lingbao Retreat.
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2.2. Taoist Weiyi Masters of the Sui, Tang, and Five Dynasties (581-960)

During this period, “Taoist Weiyi Master” was an Official Taoist title bestowed by the
central government.* Historical Taoist priests with this title include Hu Ziyang (#1455, fl.
742), Yuan Dangiu (JGFF [T, fl. early 8th century), Shen Fu (H1 ), fl. 766-779), Zhang Zhan
(#Rith), Deng Qixia (BBHUE, fl. 904-907), Wang Qixia (F1#H, 882-943), Zhao Changying
(BH 2, fl. 825), Sima Xiu (713575, fl. 723-733), Ren Keyan ({L7] &), Qie Yisu (& # %),
Nie Shidao (s#ffiiE, 841-911), Wang Xuzhen (L H), Qie Yuanbiao (AfJG%), Xiao Xu-
anyu (# Z#4), Liu Xuanjing (%1 % #%), Bai Yuanjian (F17C 2, fl. 756), Zhu Xiaowai (% 5 41,
fl. 951), etc. The earliest Taoist priest to hold this title was Wang Yan (3, 520-604),
the master of the Mysterious Metropolis Temple (X #S%) in the Sui dynasty (581-618).
In volume 85, Wang Yan, of the Cloudy Bookcase with Seven Labels (£ 3 -1#§), we can see
that Wang Yan was appointed Taoist Weiyi Master by imperial edict, an official position
that has existed ever since (Ff LUEZE B H], HIEMM. ) (DZ, vol. 22, p. 603).
In 586, Emperor Wen of Sui (K&, 541-604) summoned Wang Yan to the Daxing Hall
(KBU#), and “he was given the title of Taoist Weiyi. This title has been used ever since”
(RIBELUE P . B2 %, H406% . ). During the Sui and Tang dynasties (581-907),
the Taoist Weiyi Master, as a Taoist official appointed by the emperor, was responsible
for supervising and guiding the Taoist priests (Wang and Yang 1988, p. 605). The central
government was to “protect and support Taoism and Buddhism, thus establishing the posi-
tion of Weiyi to clean up religious affairs” (IEFE %, WiE#RE, HERE, SHEH. )
(Dong et al. 1966, p. 3154). Weiyi was also a title in Taoist practice, and in the Tang dynasty
(618-907), Ritual Masters, Weiyi Masters, and Ordination Masters were collectively known
as the Three Masters (& LEATH =95 H—ENEA, HOEIBURMM, H=FEM. )
(Li 1992, p. 125). The Tang dynasty had a strict selection system for Taoist Weiyi Masters,
and those who served as Weiyi Masters were all well-known Taoist masters. For example,
Qie Yisu was the master of the Prosperous Tang Temple (¥##{) and the Great Clarity
Temple (Kii ), and Zhang Tanxuan (545 %) was the master of the Saint Reality Temple
(22 EB) and the Mysterious Origin Temple (% JG#}).

During the Tang dynasty, when Taoism flourished, Taoist Weiyi Masters were ac-
tive in Chang’an (&%) and on various famous mountains, and they played an impor-
tant role in social and political life. Mount Mao (33°1l1) was held in high esteem by the
imperial family of Tang, and the Taoist Weiyi Master of Mount Mao was even called the
Mountain Gate (1Li[']) Weiyi Master. Sun Zhiging (f4#%1#), the sixteenth Patriarch of the
Shangqing Tradition of Mount Mao, was the Mountain Gate Weiyi Master in 832 ¢ and
signed himself in the scriptures as “Sun Zhiqing, Weiyi Master of the three temples of
Mount Mao”.” According to the Monument of Deng Qixia (¥§UE), Taoist Weiyi Master of
Mount Mao 3 118 [ BgE 88 56 41, written by Xu Kai (1$), Deng became the Weiyi Mas-
ter of Mount Mao in 912 (Dong et al. 1966, p. 9283). One of the courtyards in the Palace
of the Ten-thousand-fold Longevity (#7), over which he presided, was named Weiyi.
During the reign of Emperor Xuanzong of the Tang (685-762), Bai Yuanjian (H7CEE), a
Taoist Weiyi Master at the Supreme Emperor Temple (I 52#}) in Chengdu, was known
as “Weiyi Master Bai” (F18if#5:4) (Deng 1987, p. 443). The description of Taoist Weiyi
Masters that we can see in the Taoist scriptures of the Sui, Tang, and Five Dynasties is a
demonstration of their sacred image.

2.3. Two Street Merit and Virtue Officials (W H#TZ{# M) and Left- and Right-Street Weiyi
Masters (7= 47 #7/817) in the Tang Dynasty

In the Tang dynasty, the post of the merit and virtue officials was established to man-
age the affairs of Buddhism and Taoism, and the Taoist priests were selected to serve as the
left- and right-street Weiyi Masters under them.® For example, Cao Youzhi (#F.2) and
Tan Zixiao (7545 1, 823-973) were the left-street Weiyi Masters, and Yin Sixuan (3l %)
and He Chonghui (fi171#{) were the right-street Weiyi Masters. The full title of the inscrip-
tion on the funerary stelae of Master Xuanji (% %%:4), found in 1993 in the Tang tomb at
Tianjiawan in the eastern suburbs of Xi‘an (7 %), Shaanxi (B i) Province, is Inscription with
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preface for Master Cao, Master of the Palace of Great Clarity in the Tang Dynasty, Great Master of
the Three Religions, Weiyi Master of the Left Street, given the posthumous title of Xuanji Master by
the Emperor JH#URIE B N L 28 Z B s R 2 T8 M BB GO RIS R R el A K
HELAEFF (Wu 2005, p. 218). This shows that Cao Youzhi (& 2, fl. 846-871) was a left-
street Weiyi Master. Tan Zixiao (7% %, 823-973) was also appointed as the left-street
Weiyi Master. Yin Sixuan (F* il %), the Taoist priest of Bronze Goat Temple (7 =), was
appointed as the right-street Weiyi Master (Dong et al. 1966, p. 8574). According to the de-
scription of Du Guangting (L% K, 850-933) in the Collected Works of the Master of Broad Ac-
complishment F& 4L, “Twenty-one people, including He Chonghui, the right-street Weiyi
Master, spent seven days and nights in the new temple to set up a golden register altar”
(DZ, vol. 11, p. 232). During the Tang in Chang’an, there was a group of two street Weiyi
Masters who actively participated in the state religious activities. According to the Litur-
gical Manual for the Yellow Register Retreat of the Most High X I 3% 575 {#%, complied by Du
Guangting, the scriptures written in the 2 streets amounted to 5300 volumes (DZ, vol. 9,
p. 346). This is a historical record of the participation of Taoist priests in the writing of
scriptures in the Tang dynasty. During the reign of Emperor Zhenzong of the Song (R H.5%,
968-1022), the title of Weiyi was replaced by that of the Taoist register, but the term Weiyi
was always used at the Taoist ritual altar.

3. Dignified Image (B %) of Taoist Priests, Dignified Duties (&) of Ritual
Masters

3.1. Requirements for the Dignified Image of the Taoist Priests

The way Taoist priests walk, live, sit and sleep is referred to in the scriptures as the
“Four Weiyi”. Taoism advocates always maintaining a dignified appearance and never
giving up one’s solemnity (FFHEM. A&EH. ) (CPWDTC, DZ, vol. 24, pp. 750-51).
Taoist priests must strictly observe the precepts inwardly while appearing outwardly dig-
nified (WP, SMFEE. ).2 From its earliest days, Taoism placed great emphasis on
the cultivation of the Taoist priest’s solemnity, and for this reason, detailed rules were
laid out in the scriptures. The Tablets of the Jade Register, for the Dignified Liturgies of the
Three Principles of Lingbao, Cavern of Mystery (I % % £ £ 83 ] S = 7o s H A H4L), an early
fifth-century scripture, contains eighty rules for the liturgies of a Taoist priest attending or
serving the master, such as, “When attending the master, sit upright, with a solemn and
dignified posture” (EHTE#, T T4, WREE, A, ) (DZ vol. 9, p. 862).
Another fifth-century scripture, the Scripture on the Dignified Liturgies of Orthodox Unity
(IE—Bif#£4%), contains 132 requirements for Taoist priests, including ordination, daily prac-
tice, clothing, and living. For example, for the psalmody, a Taoist priest must wash his
hands and burn incense before picking up a scripture (DZ, vol. 18, p. 254). These are
some of the requirements for the daily practice of the Taoist priests of the early Lingbao
and Zhengyi traditions. The Ten Items of Taoist Dignified Liturgies (% "I 2 {%), compiled
at the end of the 8th century, lists 10 items for Taoist priests to practice daily and a total
of 144 rules, including rules concerning behavior towards the master, the use of certain
objects (sitting platforms, water flasks, 5 eating bowls, and 2 napkins), and hygiene. These
remarkable regulations are for all monastic communities and for daily practice. In Taoism,
a qualified and virtuous grand master should always maintain a dignified demeanor in his
daily practice, that is, maintain the weiyi.

3.2. Requirements for the Ritual Vestments of the Taoist Priests

The ritual vestments (%) best reflect the dignified image of the Taoist priests, and
Taoism stipulates that all registered Taoist priests must take off their lay clothes and put
on the religious vestments. In the scriptures, the clothes worn by ritual masters at the
jiao ritual altar are called weiyi ritual vestments (Jif#%2:/k), and according to the rules, a
master cannot officiate at a jiao ritual without wearing them. According to the Code of the
One Thousand Realities of Lingbao, Cavern of Mystery il % % % T J1F} (hereafter abbreviated
as OTRLCM), the color of the Daoist weiyi ritual vestments varies according to tradition,
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with the Shangqing tradition being purple, the Lingbao tradition being yellow, and the
Zhengyi tradition being crimson (See Figures 1 and 2).

Figure 1. Dignified image of Taoist priests from Baiyun Temple in Beijing at the Great Offering of
All Heaven, Mount Qingcheng, 8 October 2018.

Figure 2. Dignified image of Taoist priests at the Great Offering of All Heaven, Mount Qingcheng,
8 October 2018.

These different ritual vestments must be strictly adhered to, and as stated in chapter
9 (Prescriptions about vestments) of the Summary of Important Ceremonies, Rules, and Codices to
be Practiced (EAEEME RS- 5L EY), compiled by Zhu Faman (4741, early 8th cen-
tury), if the Taoist priests are to perform the ritual and worship the deities, they must wear
the appropriate ritual vestments according to their rank (#HIBITE, R %, WEE
R, BEEALIR. ) (DZ, vol. 6, p- 960). Since the well-dressed ritual vestments are the
best way to reflect the dignity of the altar, both male and female Taoists must first fo-
cus on the vestments during the rituals (CPWDTC, DZ, vol. 24, p. 760). In the Trea-
tise on the Code of Ritual Vestments for the Entire Liturgy (=iW2: Bl ), which contains
46 rules on ritual vestments, Zhang Wanfu (3% &1, fl. 713) says that “a Taoist priest should
take care of his vestments as if he were taking care of his eyes or his hands and feet”
(B, HWWiR, XWF L. ) (DZ vol. 18, p. 231). For the Taoist priests, the
ritual vestments are not only symbolic of a dignified image, but they are also symbolic of
the law of Heaven and Earth, Yin and Yang, and the Five Phases (1.17).

3.3. Requirements for the Dignified Duties of the Ritual Masters

Taoism attaches great importance to the dignity of the altar of the zhai and jiao rituals,
and there are clear requirements for the image and duties of the ritual masters, who “must
not lose their dignity in the presence of the altar” (AMFEIEZ 5, DiEd#E. ) (DZ, vol.9,
p- 478). An altar is a sacred place, and the masters who preside over the rituals must
present a dignified image and adhere strictly to the ritual protocols. In the Essence of the
Supreme Secrets fik %, there are seven positions of ritual masters at the altar of the zhai
and jiao rituals, namely, the High Priest (1)), the Chief Cantor (#f57#), the Inspector of
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the Retreat (¥i7%), the four Intendants of the Scriptures, the Incense, the Lamps, and the
Seats (Fr&%, f58, Fr)&, f78) (DZ, vol. 25, p. 172). These masters are also known as the
Deacons of Weiyi (8% 3), and they perform their respective duties while ascending the
altar. As the head of the masters, the High Priest must be highly moral and have a great
presence (See Figures 3 and 4).

Figure 4. Dignified image of the High Priest at the worship of the deities in the Middle Qiongtai
temple, Mount Wudang, 17 October 2012.

In the Comprehensive and Requisite Manuals of Taoism 38 "I 2 H £, compiled by Lii
Taigu, “the task of the high priest is to have both inner and outer qualities, and when he
gives the call for the visualization of the spirit, all the spirits come to listen” (B2 AT, 8
R, MEAE, HERIE. ) (DZ, vol. 32, p. 3). During the ritual, the High Priest
stood at the head of the congregation, and the other masters stood in front of the altar in
left and right order (DZ, vol. 31, p. 220). Today, Taoism still attaches great importance to
the appearance of the High Priest, whose dignified appearance is generally a major factor
in his selection.

The consecration of the altar in the zhai and jiao ritual is performed by the Head Can-
tor. “All the dignity of an altar comes from the guidance of the cantor, and it is natural that
the cantor should be responsible for the ritual of the consecration” (—3E gk, & H#HH
R, RROE, EREEERZE . ) (DZ, vol. 32, p. 37). In the Jade Mirror of the Numinous
Treasure %5 £ 88, it is mentioned that, for the consecration, “first the water and the sword
are placed at the Door of Earth, and the cantor, holding the tablet in his hand, goes to the
door and performs the ritual” (% LAK@I 25 b, ARG L, HIEHE, FRaUKELS
#. ) (DZ, vol. 10, p. 224) and then consecrates the altar by visualizing (f74) the Three
Primes (=7C). According to the Ritual for the Transmission of the Covenant of Spontaneity
9 [ 9875 4% (Dunhuang Manuscript, S. 6841), the duty of the Inspector of Seats is to pro-
claim the rules and observances of the dignified liturgies. Allin all, the masters at the altar
are required to keep their spirituality intact and maintain their dignity.

The hymns of the Pacing the Void (?/ ) are the dignified rhythms at the ritual altar in
honor of the deities. The pacing and chanting during the ritual symbolize the pilgrimage
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to the heavenly Jade Capital (£ 37). During the zhai ritual, “the twelve boys who will be
in charge of the dignified liturgies must first learn the scriptures of Pacing the Void and
be skilled in practicing the ten great hymns of Pacing the Void and chanting as they walk
around the circle during the zhai ritual.” (ESEUEHE R T A, HAEEEDEL, PHE
T A IERIERIRREE Sk, ) (SRSYRR, DZ, vol. 9, p. 658). Taoists believe that the
Three Purities (=}#) reside on Mount Jade Capital in the Capital of Mystery (Z #f), the
most prestigious and sacred place among the Three Heavens (= X). Thus, “chanting and
praising the Three Purities while walking in a circle is a very dignified ritual procedure”
(BHEWIZE, WICPE, —R X ERWE. BEE, EAMHE. ) (SRSYRR, DZ, vol. 9,
p- 383). In general, the various rules and observances of the ritual masters are designed
to fulfill a ritual function, that is, “to maintain dignity externally and to be sincere and
respectful internally.” (4MRI& 3 gfR, WRIF RN, ) (DZ, vol. 10, p. 147).

3.4. Dignified Image of the Divine Immortals

The belief in divine immortals is characteristic of Taoism, and many vivid descriptions
of the dignified images of their epiphanies can be found in Taoist scriptures. When the god-
dess Xiwangmu (#i £ 5}) and the Shangqing female deity Shangyuan Furen (FJtkA\)
completed the transmission of the scriptures and talismans to Emperor Wu of the Han
(#07, 156 B.C.?-87 B.C.) and were ready to depart, “men, horses, dragons and tigers, the
ceremonial procession was as large and dignified as when they first appeared” (Efi#, ASS
WEFR, BUEEWIVIZERE . ) (DZ, vol. 5, p. 56). In the Biographies of Immortals #f4l1{%, we can see
that the Immortal Cai Jing’s (%$4%) epiphany is “as dignified as a general’s campaign, with
five dragons pulling a wagon, with a feathered roof for him, and an entourage waving ban-
ners before and behind him” (FFIE 2 H, FAFE, FESEA, MR, MRS, W
U E H . ) (DZ, vol. 22, pp. 743-44). The ritual masters establish communication
with the deities through visualization and imagination, and the scriptures contain many
descriptions of the epiphany of the immortals during this process. In the rituals of the
Tang and Song Lingbao Retreats, masters summon merit officials (3#) and other offi-
cials hidden in their five bodies (1.##) through visualization and imagination, which is
called externalizing the officials (i &). As it is described in the Essential Instructions on the
Scriptures on the Dignified Liturgies for Lingbao Retreats, Expounded by the Real Man of the Great
Ultimate RNk B8 5705 7008 (Had 48 B 5k, “the officials summoned wear neat official uni-
forms and are very dignified” (3 Bk, ALY, BHEE. ) (DZ, vol. 9, p. 857).
In the rites for presenting petitions (fk #), the masters imagine the dignified image of the
Most High Lord Lao (A %), “wearing a crown of nine virtues and a robe of nine colors
of clouds, sitting in the main hall” (K E#JUEZ &, FLEEE2N, ERIMHA. ) An-
other description in the Spinal Numinous Writ of the Hidden Writing of Shangqing &5 P& &
% 3 of the Secret Essentials of the Most High Principal Zhenren Assisting the Country and
Saving the People X BB [RAR 4 2 (DZ, vol 32, p. 81). In the Ritual for the First Night
Communication of the Retreat of the Eight Nodes ilfl % & 71 )\ 1 7% 7 FU %, there is also the visu-
alization of “the immortal girls and boys, the sun and moon lords, the star lords, the five em-
perors, the nine billion horses and soldiers, the retreat inspectors, and all the officials of the
threeworlds” (fll E X%, RAIA A Bfafan. EEVESER, s, =“AvE, B
ki, BEMH, AAWE. ), all of whom are so dignified (DZ, vol. 32, p. 747). The
Dunhuang manuscript S. 203, Ritual of Zhengyi Registration % il % 535, describes the image
of the masters’ visualization as follows:

The merit officers, the brave generals, the cavalrymen, the officials of the Three Offices,
and the heavenly soldiers each appear in numbers of 340, magnificently dressed and very

dignified. Ty¥ 3. MSERRE . SEUrsln. —w s, RIPFESEES=TTHA
o i HGRSR, IR,
4. Weiyi at the Altar of the Zhai and Jiao Rituals

The dignity of Taoism is embodied together by the ritual rules in the Taoist scriptures
and the ritual practice of the masters at the altar. According to the Great Meaning of the
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School of Mysteries of Lingbao, Cavern of Mystery i % & % X [']’K 58, there are twelve Taoist
retreats divided into Three Registers (= 4%), namely —the Golden Register Retreat (45 7%),
the Jade Register Retreat (£5%7%), and the Yellow Register Retreat (¥ 4%%5)—and Seven
Sections (-Lifit), namely, the Retreat of the Three Emperors (= 57%), the Retreat of Spon-
taneity (F$A%5), the Retreat of Shangqing (-{#7%%), the Retreat of Teaching (5 #{75), the
Retreat of Mud and Charcoal (#7%%5), the Retreat of Luminous Perfection (9 ¥17%), and
the Retreat of the Three Primes (= Ji%%). Each ritual has a specific function. For example,
the Golden Register Retreat is for blessing the emperor and eliminating natural disasters,
the Yellow Register Retreat is for salvation, and the Teaching Retreat is for the expiation
of sins.

4.1. Ritual Banners and Streamers at the Zhai and Jiao Altar

The Taoist zhai and jiao altar is a sacred place for communication between humans
and the deities, and the ritual banners and streamers (1%, Ii) placed on the altar show the
dignity of Taoism in holding, protecting, and practicing the Tao. Banners and streamers
existed in the ritual system of the pre-Qin rituals. However, the Taoist scriptures record
that they came from heaven (See Figures 5 and 6).

Figure 5. Banner at the altar of the Great Offering of All Heaven in Yuxu Temple, Mount Wudang,
26 July 2012.

162



Religions 2023, 14, 779

Figure 6. Streamers at the sending deities” part of the Great Offering of All Heaven in Yuxu Temple,
Mount Wudang, 26 October 2012.

The relevant records are as follows:

Various types of streamers, flags, and fans, including a pair of jie, a pair of chuang, a pair
of jing, a pair of fans (1) with pearls, a pair of wuming fans, and a pair of crane feathers.
fi—%, ¥, ¥, ZRIE¥, TR, 8P ¥, (SRSYRR, DZ,
vol. 9, p. 383)

A total of 4 pairs of different types of streamers, (jie, chuang, jing, mo), a pair of wuming
fans, a pair of feather fans, a pair of ruyi, 12 yellow silk bags, a vermilion wooden box, 2
black lacquered wooden shelves, 5 liang of agila wood, 5 liang of kapur, 50 pieces of new
tea, and 100 liang of silver. These 14 ritual tools are called the 14 dignified items in Taoist
scriptures. i M. JE. J% TR PR WS, SERERUR T
T RBEERARALRE — . ARSI TR, VUE TN TN, BT
RRARNE L &tﬂ*ﬂl@%ﬂi&%&, RERZ 2ot — I, 10

Streamers and banners (jing, jie, chuang, pei) are dignified divine instruments. They are
clussic dignified liturgical tools now made by the state. J#£. 1 W&, Jif, ZFFALFTEE,
e RA I K 2 B, S B, (CPWDTC, DZ, vol. 24, p. 754)

The banners and streamers that flutter in the air are a necessary part of the rituals.

IR, SrienlER, SMEZ T, (DZ, vol. 4, p. 14)

The weiyi at the altar of the zhai and jiao rituals are divided into two parts: the inner
and outer parts. In the Ming dynasty, the outer altar had eight types of ornate banners and
streamers, which include celeste deep red jie, vermilion chuang for worship, flying cloudy
jing, light silk threads, precious feather instruments, wuming fans, crane feather fans, and
ten absolute spirit fans (W) (ILEE&RET. oA, RSEHE. &EBS. KPR, 1
LR BEEPIE . T4EEE). The inner altar had two: the precious streamer of the com-
mand of the demons on the inner altar and the lion flag of the exorcism of the Three Heav-
ens on the inner altar (WA BT, N8 = KA T2 ). These elaborately deco-
rated banners were intended to enhance the sacredness of the altar site (See Figures 7 and 8).
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Figure 7. Dignified image of the Qingxuan Tan (Altar of the Blue Heaven), Mount Qingcheng, 8 Oc-
tober 2018.

Figure 8. Dignified image of the main altar, at the Great Offering of All Heaven, Mount Qingcheng,
8 October 2018.

4.2. Ritual Tools at the Zhai and Jiao Altar

Various types of ritual tools are used in Taoist zhai and jiao rituals to enhance the
dignity of the altar. These include command banners, swords, rulers, mirrors, tokens, wa-
ter bowls and bells, drums, cymbals, chimes, and wooden fish, which are essential to the
religious practice of both male and female Taoists. Both bells and chimes are important
musical instruments in Taoist rituals, and there is a Taoist scripture entitled Book of the
Protocol for the Bell and the Chime Stone of Lingbao i % % 7 $# 55 il {45, According to the
Sui-Tang Taoist scripture Discourse of Zuoxuan of Lingbao, Cavern of Mystery i % % 1 /& Z i
(7th century), volume 3, weiyi, “If the weiyi on the altar is well respected, it will be able
to summon the true immortals of the ten directions and also subdue all demons and spir-
its” (R4 5, RIRE TG+ I7 FAlER, SRR — IR . ) (DZ, vol. 24,
p- 931), which means that the ritual function is guaranteed.

4.3. Ritual Lamps at the Zhai and [iao Altar

As part of the Yellow Register, the function of the lamp ritual is to enlighten the dark-
ness and save the spirits of the dead. Lu Xiujing pointed out that the lamp ritual is an
important ritual that illuminates heaven and earth and brings back light to the ghosts of
the eight directions and nine nights (DZ, vol. 24, p. 773).11 The protocols of the lamp ritual
are recorded in Taoist scriptures such as the Liturgical Manual for the Yellow Register Retreat
K _F#E527%15% and the SRSYRR. For example, “In the five directions, the five lamps are lit
to illuminate the five mountains” (SR %, ATJ7, KT, DTS, ) (DZ, vol. 9,
p- 369). The lighting of lamps in the altar’s five directions (namely, east, west, north, south,
and center) signifies the illumination of the five famous mountains of China (The Five
Great Mountains of China fi5}), namely, Mount Tai ZZ1l1-Eastern Mountain in Shandong),
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Mount Huashan #£(l|-Western Mountain in Shaanxi), Mount Hengshan fi5111-Southern
Mountain in Hunan), Mount Songshan i LLi-Central Mountain in Henan), and Mount
Heng {E1li-Northern Mountain in Shanxi). The number of lights lit during the ritual is a
symbolic expression of Taoist cosmology. For example, “lighting eight lamps to illuminate
the eight trigrams” means that “the path is illuminated in all directions for the sponsor of
the retreat” (38 /\J& LR \Fb, #9785 EHEEH J\IE. ) (GBSLT, DZ, vol. 7, p. 113). In Taoism,
Three Levels (=) and Eight Effulgences (/\ %) together constitute the Twenty-Four Spir-
its of the human body, and “during the lamp ritual, 24 lamps are lit at the Earth Door to illu-
minate the 24 spirits of the disciples, bring them blessings, increase their qi (%) and prolong
their lives” (AREEME, FIF b, A= DURE, DB HDUAES, Adh FaElamsn, Wit
i, A4, HIFRIERE. ) (SRSYRR, DZ, vol. 9, p. 500). “The three lamps on the natal
destiny illuminate the three celestial souls, the seven lamps illuminate the seven earthly
souls, one lamp on the stellar deity Taisui illuminates the whole body, ten lamps illumi-
nate ten directions, twenty-eight lamps mean twenty-eight lodges, and thirty-two lamps
enlighten thirty-two heavens.” ((AAdr, FAA=0E, DUR=30; 174, ARG DIE-GRE;
Kk, LA, U —5. 77, /08, DIKT7, =), DR = )\1E; =+ =8,
DL =4 =K. ) (ISTLCM, DZ, vol. 24, p. 773).) Each number of lamps in the lamp ritual
has a clear symbolic meaning.

4.4. Weiyi at the State Zhai and Jiao Ritual Altar in Tang and Song

During the Tang and Song dynasties, Taoism flourished and the Taoist zhai and jiao rit-
uals were presented to the public as a state ceremony. The imperial family name of the Tang
dynasty was Li, so Laozi (whose name was Li Er) was revered as a distant ancestor, and his
portrait was sent around the country by order of the emperor to be enshrined in the New
Era Temple (il 7G#H), and “all male and female Taoist priests in the temple were required to
hold dignified liturgies to welcome the portrait” (FT/EiE 1=, Zojeidi 45, B H kgl
{6 . ) (Ji1987, fasc 426, p. 793). During the Song dynasty, Taoism was involved in the state’s
suburban offerings (X84L), and according to the History of the Song Dynasty A 5, “Emperor
Huizong revered Taoism, and when he held the rituals, a hundred masters of methods
(77L) stood in two rows in front of the altar, holding various streamers and banners”
(BepSmi 2, HIRAL R, L7 B A ABEERTS, 2 5INF, SIRER . ) (Tuo 1985,
p. 2543). The masters of methods here were Taoist priests who became an important part
of the national ceremonial procession. In 1113, Emperor Huizong held a winter offering
and a court banquet at Jingling Palace (5% &), also with a procession of a hundred Taoist
priests (Editorial Board 2002, vol. 1109, p. 467). According to the Ancient matters from Wulin
Garden HM 4 #, during the Southern Song (1127-1279), when the emperor was about to
arrive at the Great One Palace (X Z ), the Taoist priests greeted the emperor with a digni-
fied procession in front of Ten-thousand-fold Longevity Temple (& Z5#1) (Ji 1987, fasc 590,
p. 181). These are the historical realities of how the Taoists used to welcome the emperor
according to the dignified liturgies.

During the Northern Song Dynasty (960-1127), the Yellow Emperor (Zhao Xuanlang
2 W) was worshipped as a sacred ancestor and given the title “Divine Ancestor of the
Highest Direction” (¥4H 7] #7 KX %). During the Dazhong xiangfu (KH#£4F) reign period
of Emperor Zhenzong (1008-1016), he repeatedly proclaimed the myth of the descent of the
Heavenly Books and held various ceremonies to welcome them, among which the Taoist
Weiyi can be seen. On 19 May 1008, the emperor issued an edict to escort the Heavenly
Book from the capital to the foot of Mount Taiwith one hundred Taoist Weiyi Masters and
thirty people on the road each day (Ji 1987, fasc 315, p. 115). On 1 September 1008, to
enshrine the Heavenly Book, Emperor Zhenzong built a Taoist altar in the palace’s Hall of
Chao Yuan (¥170%), with drums and music playing before and after the dignified Taoist
procession, and the Book Guardian leading the way (Tuo 1985, p. 2540). On 28 October
1008, the emperor set up a ceremony for the Heavenly Book at the Qianyuan Gate (% 75["),
a dignified Taoist procession escorted the Heavenly Book from the palace to the Qianyuan
Gate, ascending the jade chariot with yellow banners and drums at the front and back
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(Ji 1987, fasc 315, p. 128). In 1012, to revive the myth of the descent of the Divine Ances-
tor of the Highest Direction, Emperor Zhenzong decreed that more than fifty doors in the
palace would be named by himself and filled with gold, and the officials would hold yel-
low banners with Taoist Weiyi Masters to welcome them to the palace (Ji 1987, fasc 315,
p- 128). In the autumn of 1014, a procession of Taoist masters played music and escorted
the Heavenly Book from the altar of the Hall of Longevity (& %) to the Hall of Chaoyuan
(Ji 1987, fasc 315, p. 311). To celebrate the descent of the Heavenly Book, Emperor Zhen-
zong issued an order in the Hall of Chongde (544#}%) to set up the Great Offering of All
Heaven (4 X Ki) in all the provinces of the country and first to build an altar for twenty-
seven days (Tuo 1985, p. 2543). This reflects the Song dynasty’s special reverence for the
Yellow Emperor. The Taoist scriptures emphasize that “to ensure the dignity of the Taoists,
the protocols must be strictly observed” (i Eif%, HEHE. ) (OTRLCM, DZ 34: 371).
The narrative about the weiyi in the scriptures is in fact the perfection of the zhai and jiao
altar pursued by the Taoists.

5. Conclusions

In Taoism, the deities should be worshipped as if they were present. The weiyi reflects
both the sacredness of the zhai and jiao rituals and the full image of Taoism as a state
religion. From the above examination of the weiyi, we can draw the following conclusions.

First, Taoist Weiyi absorbed pre-Qin Confucian rites and incorporated Taoist theolog-
ical theories. Pre-Qin Confucianism has a deep tradition of rites. In the current discus-
sion of the origins of Taoist zhai and jiao rituals in Chinese and foreign Taoist scholarship,
some argue that Taoism draws on elements of the pre-Qin patriarchal clan system reli-
gion (Zhang 1996), and we can argue through our thematic examination that Taoist Weiyi
originated from pre-Qin rites. In the Book of Rites-Doctrine of the Mean #45C- ), it is men-
tioned that Confucianism has “three hundred rites and three thousand dignified liturgies”
(ME=1H, BE=T. ) (Ruan 1980, p. 1633). Since the founding of the first Taoist or-
ganization by Zhang Ling (3RF%, pp. 34-156) in the Eastern Han Dynasty, he inherited
the pre-Qin Taoism and drew on the rites of Confucianism to create the Taoist zhai and
jiao rituals, which were refined by successive masters into the Taoist Weiyi. The expres-
sion “three hundred rites and three thousand dignified liturgies” is also found in many
Taoist scriptures, such as the Meaning of the Tao and its Virtue IS FASHRE, attributed
to Yan Zun (59-24 B.C.) (DZ 12: 357) and the Commentary on the Daode Jing by the Tang
Emperor Xuanzong J# Z 5@ BB MBI (DZ 11: 778). Taoism, however, inherits this
statement with a new interpretation from the perspective of Taoist theology. The Taoist
priests communicate with the deities at sacred altars through the weiyi, fulfilling the Taoist
function of the salvation of the world and humanity. The religious function of Taoism is
realized through the strict implementation of its complex ritual procedures. According
to the Essay on the Rectification of Errors on the Altar of Mystery Z3E 7%, “In order to
complete the dignified liturgies, the actions of advancing, retreating, walking, visualiz-
ing and imagining, ascending the altar and bowing down during the ritual must be car-
ried out in strict accordance with the rules, so as to meet the requirements of the ritual”
(RIS, BOHIELL, FERED, FREH, BHEYZE, BEEE, BB, 75#
iz, ) (DZ, vol. 32, p- 627). Taoists claim that weiyi, like all the other teachings,
comes from the teachings of the Most High Lord Lao (Taishang Laojun X |- ) and that
“weiyi transmitted by the Most High” (B{# K _F{#) is a classic phrase from the ritual scrip-
tures (GBSLT, DZ 7: 87).

Second, the weiyi on the zhai and jiao ritual altar is necessary for Taoism to fulfill its
state religious functions. The Li imperial family of the Tang dynasty worshipped Laozi of
Taoism as a distant ancestor, and the Zhao imperial family of the Song dynasty worshipped
Zhao Xuanlang, the Yellow Emperor of Taoism, as a distant ancestor, leading Taoism into
a period of prosperity with imperial support. In the feudal society of the Tang and Song,
where religion was used to educate the people, Taoism assumed the role of state religion,
and Taoist Weiyi became an integral part of state ceremonies, adding to their solemnity.
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Weiyi is the method of pleasing the gods at the altar, a place of sacred communication
between human beings and the deities, and in Taoism, it is said that “the Three Primes
originally had 3, 400 dignified liturgies” (= CAAT BN 4% =TV & #%) (DZ 24: 738).
As a state religion revered by the central imperial authorities during the Tang and Song,
Taoism needed a well-developed ritual procedure to present its image. By the Song dy-
nasty, Taoism already had standardized rules and observances, such as the triple altar
great offerings (Great Offering of the Universal Heaven K ki, Great Offering of the
Whole Heaven il X K, Great Offering of All Heaven % X KJif), which meant that Taoist
Weiyi was sufficient to fulfill the functions of the state religion. Weiyi has a rich Taoist
cultural connotation. By studying it, we can deepen our understanding of Taoist zhai and
jiao rituals. As Kristofer Schipper has said, the study of ritual must always be based on
precise examples that come from the observation of a whole and the complete inventory
of the elements that constitute it (Blondeau and Schipper 1988, p. VIII). This article is a
comprehensive study of the weiyi, and our further work will be devoted to studying in de-
tail various aspects of weiyi, such as the protocols of zhai and jiao rituals, the rules for the
performance of rituals at the altar, the daily habits and practices of monastic Taoist priests,
the solemn demeanor and appearance of Taoist priests and immortals, the dignity of the
ordination ceremony and the official title of Weiyi Master.
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DZ Daozang 385 [Taoist Canon]. Beijing: Cultural Relics Press, Shanghai: Shanghai Bookstore
Publishing House, Tianjin: Ancient Books Publishing House, 1988 (Daozang 1988).

Notes

1

© ® N o

In this article, The Taoist Canon and The Encyclopedia of Taoism are the main references for the translation of scripture titles and
terminology in Taoism.

See DZ9: 378, Jiang shuyu (#% {8 1162-1223) compiled, Standardized Rituals of the Supreme Yellow Register Retreat fli 35 5% K%
SLHM#, fasc 1. Abbreviated as SRSYRR in this article. The form of reference for this work is DZ, vol. p. 378, where 9 is the
volume number and 378 is the page number.

See DZ 24: 758, Codes and Precepts for Worshipping the Dao of the Three Caverns of Lingbao, Cavern of Mystery Section il % % & — i 7218
R G, Abbreviated as CPWDTC in this article.

For relevant studies, see Zhou Qi’s “Examination on the Taoist Weiyi” J& "] 5#% (Shi Lin 32, Zhou 2008, vol. 6, pp. 111-14),
which examines the Weiyi Taoist priests of the Tang dynasty, and Liu Kangle’s discussion of the Taoist Weiyi Master in the
Taoist official system of the Tang dynasty in his book, A Study of the Taoist Official System in the Middle Ages ™t IE 'y il FE I 7T
(Ba-Shu Publishing House [ %) #l: Liu 2013, pp. 162-70).

See DZ 5, p. 273, Comprehensive Mirror of Immortals Who Embodied the Tao through the Ages JF 1 FUAL A @ 8.

See DZ 5, p. 603, Chronicle of Maoshan 5111 .

See DZ 5, p. 560.

About merit and virtue officials, see Zha Minghao ¥ % (Zha 2009).

See DZ 24, p. 781, Abridged Codes for the Taoist Community of Master Lu P 5 4= 38 P RHIg.

This is the description of the altar for the sacrifice of the Mao brothers, San Mao Zhenjun, on the 23rd day of the 4th lunar
month in Maoshan. See DZ 3, p. 338, Protocol of the Additional Canonization of the Mao Brothers =2 ELE N Fi 4t
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' See the lamp ritual part of Instructions for the Study of the Tao of Lingbao, Cavern of Mystery i % % #1185 %1%, signed Chisongzi
(#%FAF), in DZ 24. Abbreviated as ISTLCM in this article.
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Abstract: Zhao Yizhen (?-1382) was one of the most important figures in the history of Daoism in the
Yuan and Ming Dynasties. His master, Zhang Tianquan (1275-?), was recorded to be a disciple of Jin
Pengtou (?—1341), a famous master of inner alchemy in the late Yuan, in the poems written by Zhao
Yizhen himself and in the biography of Zhao Yizhen written by Zhang Yuchu (1359-1410), the 43rd
Heavenly Master. According to these records, we know that the Method that Zhao Yizhen learned
from Zhang Tianquan was only about inner alchemy, inherited from Jin Pengtou. But this story does
not include all the facts. Since we have found the biography of Zhang Tianquan, which is preserved
in rare editions of Lishi Zhenxian Tidao Tongjian collected in the libraries of Beijing and Taipei, we can
determine that what Zhang Tianquan was aware of and famous for was indeed the Thunder Method
of Hunyuan. With the evidence found in Daofa Huiyuan, we can conclude that Zhao Yizhen was also
very familiar with the Thunder Method of Hunyuan, which must have been inherited from Zhang
Tianquan, and he tried to merge it into his own ritual system of the Qingwei tradition.

Keywords: Yuan Dynasty; Daoism; Zhao Yizhen; Zhang Tianquan; Thunder Method of Hunyuan

1. Introduction

Rising in the Song-Yuan period, the Thunder Method 5% was a complex system of
Daoist exorcist rituals, with the Method summoning the Thunder Marshals as its core. Us-
ing talismans and spells, the ritual master ¥%:fifi normally summoned Thunder Marshals to
solve drought problems for local society or to heal people who were possessed by demons.
Thunder Methods from different traditions or areas might deploy different Thunder Mar-
shals as the commander-in-chief of their Thunder divine troops. Generally, most kinds
of Thunder Methods could be included in the two main Daoist traditions, Qingwei /&%
and Shenxiao &, according to Zhang Yuchu 5R54), the 43rd Heavenly Master. Further,
most of the ritual manuals or texts of these kinds of Thunder Methods are preserved in
Daofa Huiyuan 18728 76, which were related to Zhao Yizhen.

Zhao Yizhen (?-1382) #H H. (also named Yuanyang J5[5/76F5), the master of Liu
Yuanran #3il%, was one of the most important figures in the history of Daoism in the
late Yuan and early Ming periods. Scholars have contributed to field discussions about
his teaching and transmissions of the Thunder Method, as well as inner alchemy. As a
disciple of Zeng Guikuan ¥ # % (also named Chenwai EE4}), who stood for the Qingwei
5% School of Thunder Method in the South Jiangxi {LIi area, Zhao Yizhen was known
for his compilation of ritual texts of the Qingwei tradition and was listed as a patriarch of
the Qingwei School (Schipper 1987; Wang 2016; Xu 2016; Gao 2016). As the successor of the
Qingwei School, Zhao Yizhen also acquired and taught methods of other Daoist traditions,
but he did not claim to be a successor of those Daoist Schools elsewhere (Xu 2021). In fact,
although the question of whether Zhao Yizhen inherited the Jingming ¥ #] School has been
clarified, he actually had a certain understanding of the Method of the Jingming tradition,
with the evidence in his note of “the treatment of plague and disease in the Method of
Jingming” ¥V H R 25407 (Xu 2016, 2018). Similarly, although Zhao Yizhen did transfer
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to study under many other Daoist masters, he admitted that he learned only the Method
of inner alchemy from them, which he traced back to the teaching of Jing Pengtou 4x %5,
a famous Daoist master of inner alchemy in the late Yuan. He never mentioned that he
learned from them other kinds of Thunder Methods in addition to that of the Qingwei
tradition. Moreover, his biographies have no record of learning this Method either.

Based on historical resources newly found in the libraries of Beijing and Taipei, this
article attempts to answer questions such as: Did Zhao Yizhen himself and the authors of
his biographies tell us all the facts? Did these so-called masters of inner alchemy pass to
Zhao Yizhen the Method of inner alchemy only? Is there a possibility that Zhao Yizhen
had been the successor of some other Daoist School of the Thunder Method in addition
to the Qingwei School? If so, how did Zhao Yizhen manage the relationship between the
Qingwei tradition and other kinds of Thunder Methods in his own religious life?

2. Copies of the Early Ming Edition of Lishi Zhenxian Tidao Tongjian with
Supplemental Biographies of Zhang Tianquan and Zhao Yizhen

Zhang Tianquan 7% K4 was one of the Daoist masters of inner alchemy under whom
Zhao Yizhen studied. He was one of the most famous disciples of Jin Pengtou 4:3%5H,
listed in the “Biography of Jin Pengtou,” in juan 5 of LiShi Zhenxian Tidao Tongjian Xubian
JEE T FLAL S 1 R EE 4 4R of the Daozang JEj# edition.

Although he did not mention Zhang Tianquan in his “Biography of Jin Ye'an” %7 %% {4,
Zhang Yuchu did mention him in his “Biography of Zhao Yuanyang” # i [%. In juan 4 of
Xianquan Ji WiIR4E, Zhang said, “He (Zhao Yizhen) then studied under Zhang Tianquan
(also named Tiexuan i %), who lived in the Daoist Temple Taiyu Z=5# in Ji'an % %. And
Zhang Tianquan learned from Jin Ye’an, who lived in Mount Longhu #E %111, the secrets of
inner and external alchemy to extract Golden Elixirs” 18Hfi it < 2 FBR K4, 95X .
R ATRELR B e, S NS

Additionally, in his poem “A Memorial to My Study Experience” 4.5, in juan 1 of
Yuanyang Zi Fayu J5f5i%5E, Zhao Yizhen himself once told us that “My Master Tiex-
uan, from the Daoist Temple Shouchang # £ i, once studied under Master Jin Pengtou,
who lived in Peak Shengjing ®J-I% (of Mount Longhu). Then, he went back to Mount
Qinghua 7 # lland founded the Daoist Temple Taiyu. There, to fulfill my hunger for Dao,
he fed me with the Method of inner alchemy. Then, I left and studied under Master Li
Fuzi %2 ¥ (named Xuanyi % —), from Nanchang F &. [ heard the name of Master Feng
Waishi #4 5% (named Puyi {#4<) from Master Li. Master Feng was also a disciple of Mas-
ter Jin and had achieved a high level of inner alchemy. At that time, he stayed in Longsha
fiE ¥ (the sandbars of River Zhang %I of Nanchang). So I transferred to study under him”
FEAMAS XS, BRNEHMEA. RATENET, SRIEIGME. SREERT,
R ARSI . TRATEAEAALSE, BERSHET B2 AL

According to Zhao Yizhen’s own narrative and the historical records at his time or
later ones cited above, we only know that what Zhang Tianquan was good at and what
Zhao Yizhen learned from him was the Method of inner alchemy (perhaps external alchemy
also) inherited from Jin Pengtou. Since we do not know whether all the Masters, Zhang
Tianquan, Li Xuanyi, and Feng Puyi had passed different types of Thunder Method to
Zhao Yizhen or not, we do not consider whether Zhao Yizhen had learned from them other
Methods, especially other kinds of Thunder Methods in addition to the Qingwei tradition.

Things changed. The biography of Zhang Tianquan added to Lishi Zhenxian Tidao
Tongjian, a manuscript of the Ming Dynasty and a printed edition from the late Ming, gives
us the opportunity to determine the details of Zhang Tianquan’s life and the relationship
between him and his disciple, Zhao Yizhen, especially in the part on the Thunder Method.

2.1. The Ming Manuscript Collected in the National Library of Beijing

The Daozang &7 edition of Lishi Zhenxian Tidao Tongjian has a main part of 53 juan,
supplemented with a part of five juan entitled “Xubian” ### and a part of six juan entitled
“Houji” 1% %E. The date of the compilation of Lishi Zhenxian Tidao Tongjian is uncertain, but
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it is perhaps during two decades after the fall of the Song Dynasty (Lévi 2004, p. 888). The
latest date recorded in Lishi Zhenxian Tidao Tongjian, the Daozang edition, is Jin Pengtou’s
death. However, there is a mistake with that date, which must be 1341 and not 1336 (Zheng
2006, p. 156). The first year of the Zhizheng era Z 1Eof the Yuan Dynasty was 1341. Zhang
Tianquan also died in a year of the Zhizheng era, according to his biography, which we
refer to below. Further, Zhao Yizhen died in 1382, the 15th year of the Hongwu era 4t of
the Ming Dynasty, as we know. While Zhang Tianquan was mentioned in the “Biography
of Jin Pengtou,” and Zhao Yizhen was mentioned in the “Biography of Huang Leiyuan”
¥ T i, these dates suggest that Lishi Zhenxian Tidao Tongjian had once been reprinted and
supplemented during the early Ming.

The Ming manuscript collected in the National Library of Beijing has only 25 juan
remaining, with the editing principles listed by Zhao Daoyi #i&—, the Contents of Qian-
juan 174, and a piece of a note written by Yu Zhenzi & ¥ Fat the front. According to the
Contents, the Qianjuan should have 36 juan, but juan 24 to 33 had been lost long before the
transcription. The content of this Qianjuan corresponds to the 53-juan part and the five-
juan part of the Daozang edition, except with the biographies of Zhang Tianquan and Zhao
Yizhen added. Moreover, the part of Houji of Daozang edition in which female immortals
are recorded is totally omitted from the Ming manuscript. According to Yu Zhenzi, when
he received the manuscript from some Mr. Zunwang i# F, he was told that there should
be a part of 6 juan named Houji somewhere, but it had been lost earlier.

This “Mr. Zunwang” may be Qian Zeng §§1, a famous collector of rare books in the
early Qing. He did once possess some edition of Lishi Zhenxian Tidao Tongjian. As he com-
mented in his reading notes Dushu Mingiu Ji #ZHK AL, “The book has two parts, one of 36
juan entitled Qianji H4E and the other of 6 juan entitled Houji. Qianji includes biographies
from Xuanyuan Huangdi §F#& 27 to Zhao Yuanyang i 7GF5. Houji includes biographies
from Wushang Yuanjun & [ JG7# to Sun Xian’gu 4 {li4}. It may be divided by the immor-
tals” genders, I think. The book was compiled by Zhao Daoyi, a Taoist from Mount Fuyun
FZ L. At the front of the book, he placed a piece of a document, presented to Haotian
Shangdi %K 145" FANBGEEEE, AT =174, BB G, 16, HRRWEsik.
BEE, M LIUHERMMGIE, BRIl MAZE . FELEHEE—HE. i
#, 2 RK . What Qian Zeng said is consistent with the manuscript, except for the
piece of the document. At least, we may use the manuscript as a copy of some edition from
the Ming period.

Fortunately, in the manuscript, we find reference numbers such as “Jiaji” ! ££, “Yiji”
L4, and “Bingji” N4E on the first leaf of juan 1, 4, and 8. Most importantly, we find a
list of the names of benefactors on the last leaf of juan 4, including Liu Daoan #i# %, the
first chair of the Daoist Palace Chaotian 1k = in the capital (Nanjing 74 % ); Wang Shizhen
V23, from County Haiyan # #i#%; Zhong Benging $ 4], from Hangzhou State Hi/HJ¥;
and 22 other persons from those places. Although we do not know who Liu Daoan was,
the Daoist Palace Chaotian was known to be built in 1384, the 17th year of the Hongwu era.
Further, Zhong Benging was once the abbot of the Daoist Monastery Chongyang [ f#fin
Hangzhou in the Hongwu era, according to the 1475 stele “Chongyang an ji” =[5 /E3L
and the poem presented to him with the date of 1375, the 8th year of the Hongwu era, both
of which are preserved in Chongyang An Ji B[54, Moreover, we find the name “Wang
Shizhen” as a Taoist living in the Daoist Temple Qizhen #:H.#i in Haiyan, in juan 3 of the
1748 edition of Haiyan Xian Tujing #HFRIEAS. He was the official of the Daoist Registry
of County Haiyan i %1% & #] when the temple was renovated in 1412, the 10th year of
the Yongle era 7k 4. All of these points suggest that the manuscript was copied from some
edition, 36 juan with 6 juan supplemented, printed in the Jiangnan VLT area (possibly in
Nanjing) in the early Ming (possibly in the Yongle era).

This suggestion can be confirmed by the postscript of Lishi Zhenxian Tidao Tongjian
written by Yang Shiqi #1:%f, a famous scholar and once the Prime Minister in the early
Ming. He told us that “The book has 36 juan and is compiled by Zhao Daoyi, a Taoist from
Mount Fuyun. It contains biographies of immortals included in Liu Xiang’s %] and Ge

171



Religions 2023, 14, 576

Hong’s &4t works. Although with a preface written by Liu Chenweng %/, it must
have been supplemented after Liu’s death. Zhao Daoyi lived at the same time as Liu. He
could not write the biography of Zhao Yuanyang. Since the woodblocks of the book are
now stored in the Daoist Palace Chaotian, it might be Liu Yuanran, the disciple of Zhao
Yizhen, who decided to add Zhao's biography. Thanks to Xiao Fengwu # J§f%, the clerk
of Daolu si 1&##7] (the Central Daoist Registry), I have 10 volumes on my bookshelves”
FANVBEIBEE =08, FRIELEE . HeRdl. Slxcdhcit. A2R

SRR IRIRARNGIEE 2. TE— BRI, ZAMRADETCE . RS ERIRE, HoA
TR ZANIRILATE T2 RT3 2B SR EWE. The postscript is preserved in juan
23 of Dongli Xuji WA with no date. Further, we know nothing about Xiao Fengwu
except that he was a Taoist of the Daoist Palace Chaotian and came from the hometown of
Yang Shiqji, according to the postscript of Liexian Zhuan 5ilif#, also preserved in juan 23
of Dongli Xuji. Since Emperor Yongle moved the capital to the north in 1421, the 19th year
of the Yongle era, the postscript should have been written before then. Although we do
not have an accurate date for the printing, the Daoist palace Chaotian edition seems to be
the original from which the manuscript was transcribed.

2.2. The Ming Edition Collected in the National Library of Beijing and Taipei

Bearing the name of Lizhi Z=#, the famous intellectual after Wang Yangming .15,
the Ming edition collected in the National Library of Beijing and Taipei must have been
recompiled and printed in the late Ming.

The Ming edition has 36 juan, which seems to be the same as the Ming manuscript.
However, the content of juan 1 to 4 was replaced with female immortals from Wushang
Yuanjun to Wangnv £7, corresponding to juan 1 to 4 of Houji of the Daozang edition.
Moreover, the Ming edition has a preface written by Zhao Daoyi, also corresponding to
the postscript of Xubian of the Daozang edition. Additionally, the Contents of the Ming
edition include Zhang Tianquan, Zhao Yuanyang, and Liu Yuanran, which are not listed
in the Contents of the Ming manuscript.

However, these differences do not mean that it is totally different from the Ming
manuscript. Juan 36 of the Ming edition actually has no biography of Liu Yuanran and
ends with the biography of Zhang Tianquan and the biography of Zhao Yizhen, the same
as the Ming manuscript. We can infer that one of the main resources of the recompilation
of the Ming edition was the same as the original for the Ming manuscript.

2.3. The Fragment of the So-Called Yuan Edition and the Fragment of the Early Ming Edition
Collected in the National Library of Beijing

The fragment of the so-called Yuan edition and the fragment of the early Ming edition
collected in the National Library of Beijing both have 22 characters in every line and 12 lines
in every half leaf, with a black margin and two lines on the left and right sides of the frame.
The style of character in two fragments seems to be the same also. However, the lines of
the frame of the so-called Yuan edition seem a bit wider, and there are counting symbols
printed in the margin of the so-called Yuan edition. Although we cannot exactly know
whether the fragment of the so-called Yuan edition was printed in the Yuan period (Luo
2018, p. 39) or actually printed in the early Ming, the two fragments apparently do not
belong to the same edition.

The two fragments both have only some of the 36 juan remaining, with no overlap.
The fragment of the so-called Yuan edition has only juan 34, 35, and 36 of Qianjuan. Juan
34 has only a few leaves of part of the “Biography of Lin Lingsu” # % % and all leaves of
the “Biography of Wang Wenqing” T 3(Hl. Juan 35 has the biographies of the Quanzhen
A2 H School from Wangzhe T & to Liu Chuxuan 21J£% intact. Juan 36 has biographies
of immortals from Huangfu Tan 5 Fj#H to Fu Deyi f#{#3— (only a part remaining), with
a leaf of part of the Contents of Houji, from Mozhou Nv %1% to Sun Xian’gu, and the
postscript written by Zhao Daoyi. Further, we can find reference numbers such as “Rener”
T and “Rensan” F:= printed on the first leaves of juan 35 and 36, like the reference
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numbers found in the Ming manuscript. However, since the remaining content of juan 36
is incomplete, we do not know whether or not juan 36 of this so-called Yuan edition has
the biographies of Zhang Tianquan and Zhao Yizhen.

The fragment of the early Ming edition has juan 21 to 27 of Qianjuan. Juan 21 has
biographies of immortals from Cen Daoshun & JIH (only a sentence remaining) to Song
Yu K &. Moreover, juan 22 has biographies of immortals from Wei Shanjun % to Lan
Caihe B XA, juan 23 from Zhang Guo 5% # to Tan Qiaoyan 7% l%, juan 24 from Ye Fashan
#1%3% to Tan Qiao #UH, juan 25 from Xue Jichang ##7% & to Nie Shidao i, juan 26
from Zhang Yun &% to Nie Shaoyuan #4H 7T, and juan 27 from Xu Zuoging #/: to
Huang Sun #8. We can also find reference numbers such as “Gengji” Bif£and “Genger”
J# . printed on the first leaves of juan 25 and 26. We can still find a name list, including
13 persons on the last leaf of juan 26, which should be the name list of benefactors like the
one that we found in the Ming manuscript. Since the fragment has only the content before
juan 36, we also do not know whether or not juan 36 of this early Ming edition has the
biographies of Zhang Tianquan and Zhao Yizhen.

Still, we can infer that both fragments, whether printed in the Yuan period or the early
Ming, could be the basis of the early Ming edition from which the Ming manuscript was
transcribed, if not the original.

3. Biography of Zhang Tianquan and the Thunder Method of Hunyuan That He
Passed to Zhao Yizhen

The biography of Zhang Tianquan and the biography of Zhao Yizhen were added
after the biography of Jin Pengtou in juan 36 of the early Ming edition was printed in the
Jiangnan area. Additionally, the biography of Jin Pengtou is not exactly the same as that in
the Daozang edition. It has a paean to Jin’s portrait written by Yu Ji 4% added at the end.
The biography of Mo Yueding %% J] it before it also has a paean to Mo’s portrait written
by Yu Ji added at the end. As the biography of Zhang Tianquan mentions at the end that
“For detail, please refer to the epitaph of his Daoist life i&17## that Yu Ji wrote for him,”
we can assume that the supplemental work of the early Ming edition depended on some
edition of the collected works of Yu Ji.

In fact, Yu Ji had written many epitaphs of Taoists living in Yuan Dynasty, such as
Zhang Liusun 5 # 4, Chen Rixin 5 [ 7, and Huang Yuanji # 70 7, who were much more
famous and important than Zhang Tianquan. However, we cannot find their biographies
added to Lishi Zhenxian Tidao Tongjian, which means that the supplementing of the biogra-
phy of Zhang Tianquan and the biography of Zhao Yizhen should imply the intention to
promote the prestige and status of Zhang Tianquan and Zhao Yizhen. Achieving a high
position in the court, Liu Yuanran had compiled and printed many Daoist and medical
books dedicated to his master Zhao Yizhen (Xu 2014). As Yang Shiqi said, Liu Yuanran or
his disciples had the aspiration to do so.

Zhao Yizhen had transferred to study under many Daoist masters. Zhang Tianquan
was just one of them, famous but not very important. The most important one must have
been Zeng Guikuan, who stood for the Qingwei School. Moreover, Zhao Yizhen claimed
that he was the orthodox successor of the Qingwei School in prefaces and postscripts pre-
served in Daofa Huiyuan, as we know. In this sense, if Liu Yuanran or his disciples wanted
to promote the prestige of their lineage, he or they should have created or added a biog-
raphy of Zeng Guikuan. Oddly, we cannot find Zeng’s biography added to Lishi Zhenxian
Tidao Tongjian.

This omission might be due to the limits of the records of Zeng Guikuan'’s life. Beyond
a successor of the Qingwei School listed in the “Biography of Huang Leiyuan,” we only
know that Zeng Guikuan was a Taoist who lived in the Daoist Pavilion of Dongyuan il J}i[4]
in County Anfu %485 of Ji'an & %, according to the stele written by Ouyang Xuan i[5 %,
preserved in juan 9 of Guizhai Wenji -£7% 3 4. There are not enough resources at hand to
write a biography of Zeng Guikuan, and it is much more convenient to rewrite a biography
of Zhang Tianquan from the epitaph that already exists.
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3.1. Biography of Zhang Tianquan as the Simplified Version of the Epitaph of Zhang Tianquan’s
Daoist Life

Although we cannot find the epitaph of Zhang Tianquan’s Daoist life in any edition
of the collected works of Yu Ji now collected in the libraries of China or other places, there
should be once have been a full-length epitaph on which the supplementing work was
based. As the simplified version of the epitaph, the biography of Zhang Tianquan does
give us some details of Zhang Tianquan’s Daoist life:

Perfected Zhang was named Xinglao J£, also called Tianquan. He was born in
a native family with a good educational background in County Ancheng % %%
of Ji'an. His grandfather and father both had longevity. One night, his mother
had a dream of swallowing the light of stars and felt to be pregnant when she
woke up. When he was born in the morning of September 27, the Jihai %
year of the Yuan Dynasty, the delivery room was full of the sacred light. He
was born peculiar. When he was young, he desired to learn to be an immortal,
and he asked his father for permission to be a Taoist. Then, he left home to live
as a Taoist in the Daoist Palace Shouchang in the County. However, the Daoist
Palace was plentiful in property. It is unsuitable for a Taoist to live a pure and
simple life there, he thought. Therefore, he decided to leave to trace the Dao.
He went to study under Zha Taiyu # %25, from Nankang F /i, the instructor
of Confucianism in Wuchang i, who passed the Thunder Method of Hunyun
VR JCIE VS to him. Since then, he performed the Thunder Method successfully and
was eager to help the populace with it. He came back home and was fascinated
with the quiet and beautiful scene of Mount Qinghua, west of the State. There he
founded the Daoist Temple Taiyu, in memory of his master Zha Taiyu. Then he
visited and learned the Method of inner alchemy from Dongmen Lao % [1% (the
elder who lived near the east gate) and Jin Pengtou, who lived in Peak Shengjing
of Mount Longhu. He learned “Tie zi shi hao” #i#1-9% (ten pieces of the ode to
character iron) and named himself Tiexuan and Lanniu zi 1%} 7. He gradually
became popular. The famous and important scholars and advisors at that time
all admired him. Yu Ji, the advisor of Cabinet Kuizhang % # [, nominated him
to the court. He then was ordained with the honorary title “Perfected of Spirit
Concentrated, Deep in Virtue, Salvation for the Masses” #tffl % i # i . \. Be-
cause of his preaching of it, the Thunder Method of Hunyuan was popular in
Jiangnan area. Moreover, he passed the Method of Dao i&% to Zhao Yuanyang,
whose ancestors came from County Junyi ###%. One year in the Zhizheng era,
he wrote a hymn, and passed away sitting there. For detail, please refer to the
epitaph of his Daoist life that Yu Ji wrote for him.

SR, %A%, TRE. WEREFL W, REwE. 1. EFEE, L}
RN—HZHEEN, "R, Wiz O/ = H-EHRE, #otis, A
4. EWWP,\Q H ARGl 2 5, Thafn T2, BT BZESEHAK. i
Boe, AREHNECE, BREL, MPFPRBEHITHRERT, 2Rk
. EE7~E7 T KR, *'J/fl?é LoIvl. ffz SHRPE 2 T 1L Eﬁdﬂklﬂﬁ% VAL
S, DRTRY, mABHME. ®H2HRME, KRR eEE, iR
%m‘zﬁﬁz B. ST EIJEF’%&Z\ WET. BHENT . BN ARLEA
WG RS L EON AT 2, SRR XA N IRIUEET IR
/LT’%?%‘ HITNEZ . LEEMNR R Ty . BIEER, FHE, M. HOba
Rk CGEATED) HRER.

The historical information preserved in the biography cited above can be verified
with the gazettes of Jiangxi. The Daoist Temple Taiyu was recorded in the 1781 edition
of the gazette of County Luling /i F£5%. According to the stele “Chongxiu Qinghua guan
ji7 EAEHHEBIEC written by Liu Dunxin 21#({5, the Daoist Temple Taiyu was founded in
1320, the seventh year of the Yanyou era #E{i; it burned down at the fall of the Yuan Dy-
nasty and was rebuilt and renamed Qinghua by Zhu Ximing 4#&#], a disciple of Zhang
Tianquan, in 1384, the 17th year of the Hongwu era.
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The biography says that Zhang Tianquan was born in the Jihai year of the Yuan Dy-
nasty, which seems to be 1299, the third year of the Dade X% era. However, there must
be a mistake with that date. If he was born in 1299, Zhang Tianquan would have been only
21 when founded the Daoist Temple Taiyu and would have been younger than 50 when
died before Yu Ji's death (1348, the eight year of the Zhizheng era), which seems to be too
young. Furthermore, it was uncommon for Yu Ji not to use “Dade” but instead to use the
character “Yuan” to describe the year, which meant that the date must be one of the first
years of Yuan Dynasty when the Song Dynasty had still not been conquered. Thus, we
can infer that the phrase “Jihai” here is an error for “Yihai” £ %, the 12th year of Zhiyuan
era 27 (1275), corresponding to the first year of the Deyou {#4{i era of Emperor Gongdi
of the Song Dynasty 7757 In that case, Zhang Tianquan would have been 45 when he
founded the Daoist Temple Taiyu and died in his 70s, which seems more reasonable.

His master Zha Taiyu was mentioned in “Biography of Lei Mo’an” # Bk J#, in juan 5 of
Lishi Zhenxian Tidao Tongjian Xubian of the Daozang edition. He was one of the three most
important disciples of Lei Mo’an (the other two were Lu J& and Li #¥, from west Shu ).
In 1270, the sixth year of the Xianchun era %%, Lei Mo’an received the revelation from Lu
Da’an % K% (animmortal said to have lived in the Six Dynasty ) and Heavenly Lord Xin
¥ RK# (a Thunder Marshal, also named Hanchen i or Zhongyi /&.2£) at his own home
altar in Town Jinniu 4 //*$4 of Wuchang, and originated the Thunder Method of Hunyuan.
As the instructor of Confucianism in Wuchang, Zha Taiyu had the convenience of visiting
Lei Mo’an and learning the Thunder Method of Hunyuan from him. He was accepted as
the patriarch of the southeast branch of the Hunyuan School (Xu 2017). As the disciple of
Zha Taiyu, Zhang Tianquan should have transmitted the lineage of Lei Mo’an and been
the successor of the southeast branch of the Hunyuan school too.

This lineage can be confirmed by ritual texts preserved in Daozang and the local mem-
ory recorded by the literati of Ji'an.

Generally, there are two texts of the Thunder Method of Hunyuan preserved in Daofa
Huiyuan. One text is entitled Hunyuan Liutian Ruyi Dafa I8 7075 K Q15 K72, the same title as
the scroll that Lei Mo’an received from Lu Da’an. The other, entitled Hunyuan Liutian Miao-
dao Yigi Ruyi Dafa VR JG75 RIPTE— ZR N7 K%, has a name list of patriarchs in which Per-
fected Zha (Thunder Emissary of Celestial Perfected, Secondary Minister of Golden Gate of
Nine Heaven) /L R4 /> F AT & A and Perfected Zhang (named Tianquan) K4
JRFLA appear at the end (Qing 1999, p. 24). This fact means that Zhang Tianquan was
accepted as the patriarch of the Hunyuan School after Zha Taiyu, and the text should rep-
resent the southeast branch of the Hunyuan School, while the former text might represent
the west Shu branch of the Hunyuan School transmitted by Lu and Li.

Still, we have evidence of Zhang Tianquan'’s practice of the Thunder Method of Hun-
yuan. Li Qi =4[5, the local literatus, highly praised Zhang Tianquan in his postscript “Ti
Zhang Tianquan Suoke Tianjun Jiangbi Hou” @5R K 4 fiTZI KB %1%, preserved in juan
10 of Yunyang Ji E[54. He wrote, “Mr. Zhang Tianquan is earnest and sincere in perform-
ing the teaching of Hunyuan to help the populace” JRH K4 DRI R1T, FRRGE, HBE
.

Conversely, a story preserved in juan 31 of the gazette of State Ji'an 7 % Jff, the 1660
edition, made an ironic criticism of Zhang Tianquan. In the story, a local immortal named
Suoyi Xian FEAA once visited Mount Qinghua and was welcomed by Zhang Tianquan.
He asked Zhang Tianquan to leave with him but was refused. He then left a comment
behind: “Misguided by the man with a cyan face, this man (Zhang Tianquan) would fail
to achieve the Dao all his life” Jt A %7 1HIZ T3 —/E. As annotated, “the man with a cyan
face” here refers to Heavenly Lord Xin, who revealed the Thunder Method of Hunyuan
to Lei Mo’an and was also the commander-in-chief summoned by the Thunder Method
of Hunyuan. The comment implies that the locals of Ji'an regarded Zhang Tianquan as a
fanatic of the Thunder Method of Hunyuan.
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3.2. The Thunder Method of Hunyuan Zhao Yizhen Inherited from Zhang Tianquan

As cited above, the biography stated that Zhang Tianquan “passed the Method of Dao
to Zhao Yuanyang”. The meaning of “Method of Dao” here is obscure. Since the former
sentence made clear that Zhang Tianquan contributed much to the Thunder Method of
Hunyuan, “Method of Dao” here should refer to the Thunder Method of Hunyuan. It
seems indubitable in context. However, the biography is a simplified version, and the
epitaph of Zhang Tianquan’s Daoist life has been lost. Since the biography of Zhao Yizhen,
added to the end of the biography of Zhang Tianquan, only mentions that Zhang Tianquan
was a disciple of Jin Pengtou, while Zhang Yuchu also used the phrase “Method of Dao”
in his “Biography of Jin Ye’an” to refer to the Method of inner alchemy, we cannot exclude
the possibility that “Method of Dao” here might refer to the Method of inner alchemy. In
other words, we are not sure that the true meaning of “Method of Dao” in the original text
of the epitaph must be the Thunder Method of Hunyuan.

Fortunately, although Zhao Yizhen himself or the authors of his biographies made
no mention of the Thunder Method of Hunyuan, we can still find proof that Zhao Yizhen
inherited the Thunder Method of Hunyuan from Zhang Tianquan.

As mentioned above, there are two texts of the Thunder Method of Hunyuan in Daofa
Huiyuan. In addition, we find a third text, a short piece of the Method of Summoning
Heavenly Lord Xin, bearing the name of Perfected Lei (Lei Mo’an), also preserved in Daofa
Huiyuan. Although these three texts all deploy the Method of Summoning Heavenly Lord
Xin as their core, they are different from one another in many details (Xu 2017). Hunyuan
Liutian Miaodao Yiqi Ruyi Dafa, the only text related to Zhang Tianquan, has many Thun-
der Officers, Generals, and Marshals not mentioned in the other two texts. Further, the
documents of Qingwei for feats TETE SOk in juan 41 of Daofa Huiyuan, which was com-
piled by Zhao Yizhen (Boltz 1987, p. 47; Schipper and Yuan 2004, p. 1106), especially the
Petition of High Brightness and Golden Mystery 5£#{4: 0% for informing the Generals
and Agents, list Marshal Ma as the Mysterious Official who was in charge of the troops
of Hunyuan ¥Ryt #%: % 5 55 chf, Marshal Xu and Zhao of the bureau of Heavenly Hos-
pital K% 38 — o, Celestial Officer Zhu and Li of the bureau of Hundreds of Herbs
12425 —l'H, Marshal Ma and Geng of the Bureau of Attacking by Qi B 25 5 k& ik — st i,
Zhang Xiansheng Mountaineer Junior /Ml LR B 2, and Grand Agents, such as Lv, Qiu,
Tian, etc. = ... #KI#, were all the same as in Hunyuan Liutian Miaodao Yigi Ruyi
Dafa. It seems that Zhao Yizhen tried to merge the Thunder Method of Hunyuan that he
inherited from Zhang Tianquan into his own ritual system of the Qingwei tradition, at least
by way of gathering all the divine troops together.

However, Zhao Yizhen also adopted the Methods of other Daoist traditions. We need
further evidence to determine whether he was the successor of Zhang Tianquan’s lineage
of the Thunder Method of Hunyuan.

Documents in juan 15, 23, and 32 of Daofa Huiyuan list Zhao Yizhen as the patriarch of
Qingwei while giving the full titles of Zhao Yizhen as “Perfected of Hunyuan, Superior Offi-
cial Administrating the Documents of Qingwei, and Ritual Master of the Great Caves of the
Three Radiant Spheres in the Heaven of Highest Purity” Fi#& = 5t KIRVERTE AR T IR
JCE A (Reiter 2017, p. 97). The full titles of Zhao Yizhen are not only recorded in the stan-
dard texts in Daozang but are also applied in practical ritual texts in daily life. For example,
printed in the woodblock document “Precious Registry of the Jade Purity for Ascending
to the Heaven” i 7 K E4%, a private collection of Prof. Lee Fengmao, the name list of
the patriarchs of Qingwei also gives the same full titles for Zhao Yizhen (Lee 2018, p. 275).

Among these titles, “Ritual Master of the Great Caves of the Three Radiant Spheres
in the Heaven of Highest Purity” means that Zhao Yizhen had accepted the high level of
the Registry. It is no surprise that a famous Taoist such as him attained that level.
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“Superior Official of Administrating the Documents of Qingwei” seems to be a com-
bination of the Rank 5 title “Emissary of Administrating the Documents of Qingwei ”
TH A8 58 and the Rank 3 title “Superior Official of Dongzhen of Qingwei” J& i 3£ _F i
included in the Regulations of ordination ranks and titles of the Qingwei School i 72 i it
¥ in juan 10 of Daofa Huiyuan. Since the Regulations were newly compiled, maybe the ti-
tle was endowed according to the lost Old Regulations [H#%, often cited but abolished by
Zhao Yizhen. However, it must be a high position (maybe above Rank 3) in the ordination
ranks of Qingwei.

Interestingly, “Perfected of Hunyuan” seems to be an honorary title, but it is too sim-
ple to be that. Actually, Zhao Yizhen’s honorary title was “Ritual Master of Highly Ed-
ucated, Broadened the Dao, Purity in Virtue” 5% B8 415 1%HT or “Perfected of Enlight-
ened with Dao, Interpreting the Dao to Populace, Broadened in Virtue, Advocating the
Teaching of Dao” 5I& Bk EE 5L FL A (Xu 2018), both of which are long enough to fit
his prestige and status. Obviously, “Perfected of Hunyuan” must be an ordination title,
but it cannot be found in the Regulations of ordination ranks and titles of the Qingwei
School, which means it was not the ordination title of Qingwei. Unsurprisingly, we find
it in the Regulations of ordination ranks and titles of Hunyuan School 7t Fk preserved
in the Jade Regulations of the Heavenly Altar of Zhengyi IE— K38 %4, the 1658 edition
collected in the library of Peking University (Goossaert 2013; Goossaert 2022, p. 119; the
same content can also be found in a late Qing manuscript transcribed from the 1658 edition,
see Liu 2013). It is listed as the Rank 1 title of the Thunder Method of Hunyuan. Although
we do not know the exact date of the Regulations of ordination ranks and titles of the Hun-
yuan School, “Perfected Hunyuan” could not be an ordination title other than that of the
Thunder Method of Hunyuan. In a word, the ordination titles given in the documents of
Qingwei tell us that Zhao Yizhen was the patriarch of the Qingwei School, as well as the
successor of the Hunyuan School, although Zhao Yizhen himself only admitted the former
identity openly.

4. Conclusions

Zhao Yizhen was known as one of the patriarchs of the Qingwei School. He himself
insisted that he was the successor of the Qingwei School in his prefaces or postscripts of
the ritual texts preserved in Daofa Huiyuan, although he never mentioned his master Zeng
Guikuan in his own writing. The masters whom he and the authors of his biographies
mentioned again and again were Li Xuanyi, Feng Puyi, and Zhang Tianquan, labeled as
the masters of inner alchemy and always traced back to Master Jin Pengtou. Neither his
poems nor the biographies of him cited above mentioned that these masters had taught
him some kinds of Thunder Methods besides the Method of inner alchemy. It is true but
not the entire story.

The Biography of Zhang Tianquan preserved in Lishi Zhenxian Tidao Tongjian, the edi-
tion that was likely to be supplemented by Liu Yuanran, gives more details about Zhang
Tianquan and shows us the other face of Zhao Yizhen. Zhang Tianquan was one of disci-
ples of Jin Pengtou, as well as the most important disciple of Zha Taiyu and the patriarch
of the southeast branch of the Hunyuan School. Zhang Tianquan’s dual experiences gave
his disciple, Zhao Yizhen, the opportunity to learn the Thunder Method of Hunyuan from
him while accepting the secret Method of inner alchemy at the same time. In fact, in the
narratives by the local literati, Zhang Tianquan was always bound with Heavenly Lord Xin,
the commander-in-chief of the Thunder Method of Hunyuan. Obviously, Zhang Tianquan
was famous not for his achievement of the Method of inner alchemy but for his practice
of the Thunder Method of Hunyuan. It is incomprehensible to exclude Zhao Yizhen from
the transmission of the Thunder Method of Hunyuan.

Although he would not claim his relationship with the lineage of the Thunder Method
of Hunyuan, Zhao Yizhen did transmit the Thunder Method of Hunyuan by merging it into
his own ritual system of the Qingwei tradition. As cited above, one of the three texts of the
Thunder Method of Hunyuan preserved in Daofa Huiyuan was related to Zhang Tianquan.
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Additionally, its distinctive divine troops, including a pack of Thunder Officials, Generals,
and Marshals, along with Heavenly Lord Xin, were all deployed in the ritual system of
the Qingwei tradition redesigned by Zhao Yizhen. Furthermore, Zhao Yizhen held the
ordination title “Perfected of Hunyuan,” the highest rank in the Regulations of ordination
ranks and titles of the Hunyuan School. Although we have no proof that the Regulations
had already existed in Zhao Yizhen’s time, the title must be related to the Thunder Method
of Hunyuan, if it is not the highest title. While never admitting he was the successor of the
Hunyuan School, Zhao Yizhen, as a Taoist, could not deny Heavenly Lord Xin, as well
as the pack of divine troops of the Thunder Method of Hunyuan once granted to him in
the Daoist ritual of transmission by his master Zhang Tianquan. Moreover, he needed
the ordination title to be announced when he summoned them. In other words, at the
scene of Daoist rituals, Zhao Yizhen could practice as a successor of the Thunder Method
of Hunyuan if Heavenly Lord Xin and the pack of divine troops were needed.

Funding: This research received no external funding.
Institutional Review Board Statement: Not applicable.
Informed Consent Statement: Not applicable.

Data Availability Statement: No new data were created or analyzed in this study. Data sharing is
not applicable to this article.

Conflicts of Interest: The author declares no conflict of interest.

References

Boltz, Judith Magee. 1987. A Survey of Taoist Literature: Tenth to Seventeenth Centuries. Berkeley: Institute of East Asian Studies,
University of California.

Gao, Zhenhong =& %:. 2016. Zhang Yuchu Jin Ye’an Zhuan Zhao Yuanyang Zhuan zhong de chuandao puxi yu shengzhuan shuxie
yanjiu JRFHI( EBFREE) (R BE) oPEE R R BB E SIS, In 2015 Zongjiao Shengming Guanhuai Guoji Xueshu Yantao-
hui Chengguo Baogao 2015 %%/ fin Bl 19 B BT € AR ¥R 75, Gaoxiong: Zhengxiu Keji Daxue Tongshi Jiaoyu Zhongxin,
pp. 137-58.

Goossaert, Vincent. 2013. Jindai Zhongguo de tianshi shoulu xitong: Dui Tiantan yuge de chubu yanjiu 4% 7[5 {1 K i 58 R 4% —
B (CRIEEM) WIEHEFC. In Shijiu Shiji Yilai Zhongguo Defang Daojiao Biangian +JLHAC A o B J7 1 #5438 . Edited by
Lai Chi-tim #2:&##. Hong Kong: Sanlian Shudian =i & &, pp. 438-56.

Goossaert, Vincent. 2022. Heavenly Masters: Two Thousand Years of the Daoist State. Hong Kong: The Chinese University of Hong Kong
Press.

Lee, Fengmao 2= ¥ 1. 2018. Daofa Wanxiang ii%# 4. Tainan: Tainan Shi Zhengfu Wenhuaju = #§ 17 BUR SCALJE, vol. 2.

Lévi, Jean. 2004. Lishi Zhenxian Tidao Tongjian. In The Taoist Canon: A Historical Companion to the Daozang. Edited by Kristofer
Schipper and Franciscus Verellen. Chicago: The University of Chicago Press, vol. 2, pp. 887-92.

Liu, Zhongyu 2152, 2013. Guangxu chaoben Zhengyi Tiantan Yuge chutan Jt## ¥4 (IEZRIEENKY) IR, Zhengyi Daojiao Yanjiu
IE—TB#H5C 2: 88-115.

Luo, Zhengming 4 F+. 2018. Zhao Daoyi Lishi Zhenxian Tidao Tongjian de bianzhuan kanke yu liuchuan lunkao #1& — (&t Z Al
RYTEWMED) [4mie. PIZIBLRERS. Zongjinoxue Yanjiu SEHCEWIIL 3: 36-44.

Qing, Xitai 7572, 1999. Tianxin Zhengfa pai chutan KU IEILIRYIAR. Shijie Zongjiao Yanjiu 155227t 3: 19-24.

Reiter, Florian C. 2017. The Taoism of Clarified Tenuity: Content and Intention. Wiesbaden: Harrassowitz Verlag.

Schipper, Kristofer M. 1987. Master Chao I-chen j# & ¥ (?-1382) and the Ch’ing-wei i School of Taoism. In Dokyo to shukyo bunka
T & 00, Edited by Akizuki Kan'ei £ A #il%. Tokyo: Hirakawa Shuppansha “Tjif i it tL, pp. 716-34.

Schipper, Kristofer M., and Bingling Yuan 3£#k#. 2004. Daofa Huiyuan. In The Taoist Canon: A Historical Companion to the Daozang.
Edited by Kristofer Schipper and Franciscus Verellen. Chicago: The University of Chicago Press, vol. 2, pp. 1105-13.

Wang, Richard Gang. 2016. Liu Yuanran and Daoist Lineages in the Ming. Daoism: Religion, History and Society 7: 265-335.

Xu, Wei # . 2014. Duanlie yu Jiangou: Jingming Dao de Lishi yu Wenxian WHiZLERERE: VR L BCR. Shanghai: Shanghai
Shudian Chubanshe -3 &) H il

Xu, Wei #f. 2016. Zhao Yizhen Liu yuanran sipai Jingming wenti zai tantao # 5 ¥ SI{4R i YR WA [ E AR AT . Zongjiaoxue Yanjiu
SR 1: 36-47.

Xu, Wei #/#. 2017. Xin Tianjun fa yu Hunyuan Daofa de gouzao ¥ REVEER SLIEVEKI#IE. Daoism: Religion, History and Society 9:
144-59.

Xu, Wei #J#f. 2018. Zhao Yizhen zhuanji shuxie zhong de sheqi ziliao 8 B FL& 50 & 5 H 105 3 K} Fujen Religious Studies 37: 91-118.

178



Religions 2023, 14, 576

Xu, Wei #F#. 2021. Mingdai daofa chuancheng zhu cemian Ming neifu chaoben Yuqing Zongjiao Qixue Wenjian shixiao
WIARIE R T — DI REED A (RIS EON T30 . Zongjiaoxue Yanjiu SR HUEWIA 4: 63-73.

Zheng, Suchun ¥ #%. 2006. Yuandai Quanzhen Dao Changchun zongpai de nanchuan: Yi Jin Zhiyang famai weizhu de yanjiu
TR EIE REFIRI AR DL EREARA E AR5, Dandao Yanjiu FHERFFT 1: 134-86.

Disclaimer/Publisher’s Note: The statements, opinions and data contained in all publications are solely those of the individual au-
thor(s) and contributor(s) and not of MDPI and/or the editor(s). MDPI and/or the editor(s) disclaim responsibility for any injury to
people or property resulting from any ideas, methods, instructions or products referred to in the content.

179



religions m\py

Article
The Celestial Masters and the Origins of Daoist Monasticism

Qi Sun

Advanced Institute of Confucian Studies, Shandong University, Jinan 250100, China; sun_qi@sdu.edu.cn

Abstract: The Daoist monasteries, which were first popularized in southern China in the late fifth
century, reflected major changes in the structure of medieval Daoism. From the perspective of
comparative religious history, the rise of Daoist monasteries bears some similarity to the monasticisms
that came into being in the Christian and Buddhist traditions; all three originated in hermitic and
ascetic practices. However, Daoist monasticism did not naturally stem from the hermetic Daoism
tradition; instead, it underwent a two-stage process of “grafting” in terms of its spiritual beliefs
and values. The first stage saw the emergence of Daoist scriptures in the Jin and Song periods; in
particular, the Lingbao scriptures, which transformed and distilled the tradition of hermetic Dao-
ism practiced in the mountains and invested hermitic practice with a more complete and sacrosanct
doctrinal foundation. The second saw the Southern Dynasties’ Celestial Masters order embrace and
experiment with the beliefs and values within the Lingbao scriptures; this process introduced the
inherent communitarian nature of the Celestial Masters into the development of Daoist monasticism
and resulted in the large-scale transformation of religious practice among the Celestial Masters of
the period. This change of direction among the Celestial Masters order in the Jin and Song periods
toward mountain-based practice led to the establishment of Daoist monasticism, but also to a loss of
purity therein.

Keywords: Daoist monasticism; Daoist monasteries; Daoguan; Celestial Masters

1. Introduction

The appearance of Daoist monasteries (Daoguan, & #i or i) in the fifth century was
akey turning point in the history of Daoism. Not only did the appearance and popularization
of Daoist monasteries reshape the cultural landscape in the mountain regions of ancient
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Monasticism. Religions 15: 83. renunciation and asceticism (Wei 2019; Sun 2020).
https://doi.org/10.3390/rel 15010083 Scholars generally mark the establishment of the Chongxu Guan Temple 5 /&8¢

in Nanjing (then known as Jiankang #) in the third year of the Tai Shi Z%4f reign
(467) in the Southern Dynasties as the beginning of the history of Daoist monasteries.
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Daoist practice are connected with the rise of Daoist monasteries. Such spaces include
the temple buildings (jingshe ) of the mountain-dwelling hermits of the Wei (220-266)
- and Jin (265-420) dynasties, the “chambers of quietude” (jingshi ¥ %) of Daoist families,
the “halls of parishes” (zhitang ifi %) within the homes of the Celestial Masters order (tianshi
dao KHTiiE) practitioners, the Mao Mountain 3111 villa belonging to the Shangqing Fi&
school, the “abstinence halls” (zhaitang 75 %) depicted in early Lingbao & # scriptures,
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with how we can explain the regional differences that mark the rise of Daoist monasteries,
which first appeared in southeast China during the early stages of the Southern (420-589)
Dynasties. Moreover, there were many more Daoist monasteries in the south than in the
north for the entire duration of the Southern and Northern (386-581) Dynasties. How did
this new mode of practice emerge from within the Daoism of the Southern Dynasties, and
why did the majority of Daoist priests accept it so readily?

In this paper, I seek to explore the emergence of Daoist monasteries from the perspective
of comparative religious history. I also attempt to highlight the role of mountain-based Daoist
practice among the Celestial Masters order in the Jin and Song (420-479) periods, which led
not only to the establishment of Daoist monasticism but also to a loss of purity therein.

2. Patterns in the Development of Monasticism

Monasticism exists in numerous religious traditions, with the most prominent examples
being Christian monasteries and convents and Buddhist monasteries. These monasticisms
share similar characteristics, such as disengagement from one’s family in favor of collective
religious practice; obedience to clear standards of behavior and religious commandments;
and the possession of a unique social identity and image and pattern of social relations
(Weckman 2005; Johnston 2000, p. 1; Juergensmeyer 1990). Scholars insist that Daoism is
not a monastic religion because it manifests in too many non-monastic ways, especially
not practicing strict celibacy (Strickmann 1978; Schipper 1984). Yet, in the Tang dynasty
(618-907), entering the monastic life became the only legal way for Daoist priests to practice,
as prescribed by official law and religious code (Zheng 2004). Thus, more than a hundred
years after the appearance of the earliest Daoist monastery, Daoism in the Tang Dynasty
had already established monasticism, and although it later underwent many new changes,
to this day, the largest sect of Chinese Daoism, Quanzhendao 4=¥iH, still adheres to the
tradition of monasticism.

Understanding monasticism as it developed in other religions will be of some use to
our understanding of the emergence of the Daoist monastery (Kohn 2003). Christian and
Buddhist monasticism both originated with cloistered monks who followed hermitic and
ascetic practices. Christian monasticism stems from the Desert Fathers of fourth-century
Egypt, led most notably by St. Anthony of Egypt (c.251-356), who forsook an affluent
home life for a solitary, ascetic life in the wilderness over a period of several decades.
Little by little, his admirers grew in number, and modeled their behavior on his own; St.
Anthony then led these ascetics, guiding them together in the monastic life (Harmless 2004).
Similarly, Buddhist monasticism emerged from hermetic and ascetic Indian traditions. The
path taken by Sakyamuni himself bore some resemblance to that taken by St. Anthony: he
abandoned a life of material ease, renouncing his family to become an ascetic. He pursued
religious practice in mountains and forests, and even among tombs, and he attracted a band
of followers. During the Buddha’s time, sangha (groups of monks) still dwelt primarily in
forests and begged for food as they wandered the streets. By the time of the Mauryan Empire
(ca. 324-187 BCE), more and more Buddhist monks stopped wandering and started to gather
next to pagodas where relics were enshrined, thereby establishing permanent, organized
samgharama with a large complex of buildings. From “communities of wanderers”, Buddhist
monks evolved into monastic groups with fixed dwellings (Lamotte 1988, pp. 310-13; Keisho
1980, pp. 287-322).

Christian and Buddhist monasticism developed along similar trajectories. They both
witnessed an aggregation of monastic sites, a move toward fixed dwellings among ascetic
groups, and the institutionalization of the ascetic life. First, a few ascetics, having actively
cast aside the secular life, established simple, non-permanent dwellings away from centers
of human activity. Soon thereafter, others began to follow in their footsteps and assemble in
such locations, leading to the formation of ascetic groups. Then, this group coalesced even
more and began to build fixed premises. Ultimately, having consolidated their dwellings
and laid down their commandments, a monastic system emerged that was based on ascetic
communal living.
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There are, moreover, certain universal features that gave rise to monasticism. Monastic
movements are often backed by specific political and economic contexts, especially social
crises and ideological changes. The general spiritual anxiety that social crises create is
sufficient to generate widespread avoidance behavior and provides such behavior with
room to thrive. Furthermore, monasticism is a radical religious undertaking; it is a form of
resistance and innovation in the face of old ascetic methods that have lost their spiritual and
charismatic appeal. Buddhism is considered to have been a reaction against ritual sacrifice
and nature-worshipping Brahminism. Fourth-century Christian imperialization, together
with the corrupt practices that engendered, is considered to have been an important factor
in the rise of monasteries (Dunn 2003, pp. 1-2). In the words of James W. Thompson,
“[m]onasticism, with its other-worldliness, its self-abnegation, its austerity, was a protest
against the worldliness, the riches, the vanity of a church grown scandalously corrupt.”
(Thompson 1928, p. 138).

Itis ironic that the establishment of monasticism was frequently a betrayal of its initial
purpose. Collective monastic life developed out of hermitic and ascetic practices, characterized
by a withdrawal from secular life in organized society. Yet, despite this, once it became
organized and its locations became fixed, it inevitably brought a certain formalization and
dogmatization to religious life, leading to the forging of new social relations; that is, it
changed secular life. Such a change comes close to Max Weber’s notion of the “routinization
of charisma”. This quotidianism and routinization was undoubtedly contrary to the original
intention behind monasticism, and frequently inspired new waves of rebuilding of the
monastic tradition. For this reason, monasticism is often represented in religious history
as a cycle of corruption and reform. Christianity’s so-called “desert city paradox” and
Mahayana Buddhism’s Forest Hypothesis are both relevant in this regard (Silber 1995,
p- 137; Drewes 2018).

3. Daoist Practice in the Mountains

It may be said that monasticism itself is an amalgam of two rather contradictory
tendencies: on the one hand, it has an anti-communitarian element with an emphasis on
an asceticism that renounces secular life. On the other hand, it also has a communitarian
element, with groups of ascetics residing communally in monasteries. From a collective
standpoint, it sets itself apart, founding a new community while distancing itself from
society at large. In terms of early Daoism, these two qualities belong to two different
traditions: one is the first organized Daoist movement that emerged in the second century,
the Celestial Masters, and the other is the long-standing Daoist hermetic tradition, dedicated
to the pursuit of transcendence through individualized cultivation, often referred to in the
texts as xiandao Alllif, or “the way of transcendence” (Campany 2009). Chinese researchers
often refer to the latter as shenxian daojiao #illiFE#( or “The Taoism of the Immortals” (Hu
1989). In this paper, I will simply refer to this as the hermetic Daoism.

The Celestial Masters’ organization relied on and served village-level civil society,
preaching to all people. They were not concerned with seclusion or ascetic practices. On
the contrary, they were highly attentive to family values and daily life (Stein 1979). In the
late Han dynasty and in the Wei and Jin periods, the Celestial Masters gained widespread
popularity, forming a relatively large-scale religious order. Although its history was even
longer, hermetic Daoism was not devoted to ecumenical missionary work, and was only
concerned with individual asceticism or esoteric knowledge transmitted from master to
disciple (Tadao 1984, pp. 425-61). Since monasticism began with those who practiced
seclusion and asceticism, we should begin our investigation of Daoist monasticism by
examining hermetic Daoism.

Analogous to the Desert Fathers of Christianity and the “Forest Saints” of Buddhism, the
ascetics of ancient China were usually referred to as “Men of the Cliffs and Caves” (Yanxue
zhishi %5702 1) (Vervoorn 1990). It was said, furthermore, that “to practice Daoism you
must enter the wooded mountains %418 % % A\ LLAK.” (Baopuzi neipian Jiaoshi HAN 5~ N ERE,
p- 187; Michael 2016) Mountains are to Daoism as the desert is to Christianity, and as forests
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are to Buddhism; they are symbolic of another world. However, the early Daoist monastic
tradition embodied a completely different set of beliefs and values to those of Christianity
and Buddhism.

Wolfgang Bauer stated in this regard that “the degree of rigidity to which eremitism
was pursued can be connected with that basic concept of the universe: the less pessimistic
the latter was, the less radical the intended degree of withdrawal from the world.” (Bauer
1981). Hermetic Daoism altogether lacks conceptions of the suffering of life or the sinfulness
of life; rather, it considers that being born human is a blessing; therefore, one needs to
maintain one’s health and live a long life. Hermetic Daoism even tends toward hedonism.
Similarly, it differs from the Christian and Buddhist emphases on ascetic practice in the
desert and forest, respectively, and on the significance of trial by fire. In hermetic Daoism,
mountains are considered a “happy place” (fudi #&#l) where one can maintain one’s health
and even avoid misfortune. When ascetics practiced in the mountains and engaged in such
related practices as abstinence from grains and from physical desire, their aim was not self-
redemption or purification of the mind, but rather themes to which Daoism has always
aspired: longevity and immortality, that is, the immortality and transformation of the body
(Eskildsen 1998). Daoji jing JEHEAS, the Daoist ascetic manual that gained widespread
currency during the Wei and Jin periods, notes that “there are too many desires in this
world K[#]Z#5” and that there is a need to “go into the mountains and live in seclusion,
to not stray from naturalness, and to keep practicing Daoism to the point where one is
transformed; then, one can gain immortality ALV IE, 57 & HAR, ML, R4 The
Daoji scriptures also speak in detail of health, diet, and carnal knowledge. It is thus clear
that “going into the mountains” did not mean having to follow ascetic practices (Xiandao
jing BG4S, p. 646; Sun 2013). Wang Zhen T ¥, a Daoist priest during the Cao Wei period,
brought three concubines into the mountains with him as part of his spiritual practice.
This was nothing out of the ordinary for Daoists (Shenxian zhuan jiaoshi #LIE R, p. 218).
Thus, although the practice of hermetic Daoism in the mountains tended toward seclusion,
it lacked an ascetic tradition. Rather, it was a “mildly” monastic tradition that embraced
seclusion but not asceticism.

Following the political crises and social turmoil of the Eastern Han dynasty (25-220),
withdrawal from society to live in seclusion became a notable social movement at the end
of the Han dynasty and into the Wei and Jin periods, a clear indicator being the official Hou
Han shu %%, which for the first time, included biographical accounts of hermits. It was
also during this period that the pursuit of longevity became widespread across all levels
of society. In the Shenxian zhuan #4115 by Ge Hong %, generally all of the people who
became “immortal” had undertaken Daoist practice in the mountains. Moreover, in secular
texts, we also read of many ordinary people who turned to asceticism in the mountains.
The Shuijing zhu 7K#¥:;, published in book form in the early sixth century, refers to the
traces left behind by numerous ascetics. It can be seen that the pursuit of Daoism in
the mountains was, at the time, a widespread phenomenon across northern and southern
China, one difference being that northern ascetics largely lived in stone chambers, while
their southern counterparts mostly constructed temple buildings. Most of their cloisters,
located as they were in wooded mountains, were relatively crude, and many were soon
abandoned, which highlights the lack of stability of these environments for the individual
practice of Daoism (Shuijing zhu jiaozheng, pp. 44, 104, 225, 650, 660, 715, 750, 753, 796).

The records in the Shuijing zhu indicate that mountain-dwelling ascetics from the
period lived in communities, as opposed to living as individual hermits. For instance,
we read that on Xiyi Mountain %1l “there are currently dozens of Daoist priests in
attendance, with their hair hanging down loosely, using atractylodes for food 417 18 -4 9%
BHII, TEE1 N7} in the Wudang Mountains iU LI, “there is a gathering of people taking
herbal medicine for their health 2% 1 ZE 3% 4 55”; and on Qingxi Mountain %111, “besides
the spring waters, there are many cabins built by Daoist priests for their spiritual practice
S Z A5 RS IE. (Shuijing Zhu jiaozheng, pp. 660, 753) Similarly, the Hou Han shu observes
that Liu Gen “lives in seclusion on Song Mountain #lI; many people come from distant
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places in the hope of learning Daoism from him &5 i L1 7, G& 07354 H & 2, phi A
(Hou Han shu, p. 2746); in the Guanzhong ji BH&C, Pan Yue #%¥itremarks that on Song
Mountain there are “more than ten caves £1 % |- fL” and that “many Daoist priests dwell
inside, to distance themselves from the secular world B+ £z, v UL (Chuxueji,
p- 103); the Nan Yongzhou ji T4 Fldescribes how on Qingxi Mountain, “hermits come
and go, and there are often more than one hundred of them %1 & & 78, AHAL 4.
(Huang 2000, p. 568) Gatherings, such as that described in the Hou Han shu, were held
on an even larger scale: a hermit named Zhang Kai SRME for instance, “lives in seclusion
on Hongnong Mountain. His students follow his lead, and the place in which they live
has become a marketplace [ & 54 i L, S5 BE 2, fitfE i (Hou Han shu, pp. 1242-43)
The Jin shu & Hremarks that Guo Yu (3% “is a hermit in Linsong Xiegu, and has dug out
a cave in which to live BEREEFA#EFY, B4 MR and that “he has over one thousand
registered students & & T8 N.” (Jin shu, p. 2454) The “Shilao zhi B E"” of Wei shu
475 observes that during the Sixteen Kingdoms period (304-439), alchemist Lu Qi %47
“lived in seclusion on Han Mountain and educated several hundred students €111,
HFHTFIWE N (Wei shu, p. 3054) Gathering in the mountains was rarely witnessed
before this period and is related to the loosening of the state’s grip on the lives of ordinary
people from the late Eastern Han period.

It is noteworthy that even though quite large groups of people who had withdrawn
from society did gather in mountain regions, hermits in the Wei and Jin periods failed to
develop fixed temple buildings. The Shuijing zhu records the presence of a large number
of Buddhist temples and folk ancestral temples in northern China but does not identify the
existence of a single Daoist monastery (Chen 1985, pp. 252-61; Hisayuki 1964, pp. 366-90;
Cai 2011, pp. 130—-41). There were even places of communal Daoist worship adjacent to
Buddhist temples with no sign that they ever developed into Daoist monasteries. The
classic example of this can be seen from the Daoist ascetics Wang Jia F%& and Zhang Zhong
%8 who lived in northern China (controlled by northern ethnicities) following the Revolt
of Yongjia 7k 5 2 fil. that occurred in 311 CE. The Jinshu records the following:

[Wang Jia] didn’t partake of the five cereals, nor did he wear fancy clothes. He
practiced the art of breath straining, and didn’t make friends with worldly people.
He lived in seclusion in Dongyang valley, digging out a cave on a cliff as a place
to live. He had many hundreds of followers, and they also lived in caves. In
the final years of Shi Jilong’s reign (Shi Le, pp. 295-349), Wang Jia abandoned
his disciples, went to Chang’an, lived in seclusion in the Zhongnan Mountains,
building a thatched hut as his residence. When his disciples learned of this, they
once again came in search of him. Wang Jia then dwelt in solitude on Daoshou
Mountain. (Jin shu, p. 2496)

[EFIATTEL ARER, BRRE, AR, BT R, BENE,
BTREEWAN, BENE. AFROR, RHGER, BR%Z, MER&HE,
SEAERTIE. PIARIARREZ, Jh& i EER L .

The path taken by Wang Jia strongly resembles that taken by St. Anthony. To prevent
spiritual regression, the latter parted ways with his group once he was surrounded by
people in his cloisters and headed to an even more remote place to continue his practice.
This gradual retreat from society is extremely similar to the two instances in which Wang
Jia “abandoned his disciples”.

The example of Zhang Zhong, by contrast, reveals not only that mountain-dwelling
hermits of the era formed monastic social groups of a certain size. It also highlights the
practice of Daoism in groups under the guidance of a teacher.

During the Revolt of Yongjia, Zhang Zhong lived in seclusion on Tai Mountain.
His mind was still, and without desire. He practiced breathing techniques, took
fungus and minerals as medicine, and practiced ways to maintain his health....He
lived in a quiet and secluded valley between towering cliffs. He had dug out
a cave as his room. His students also lived in caves, at a distance of more than
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60 steps. Every five days, they would come and pay their respects to him. Zhang
Zhong educated his students not by speaking but rather through his behavior.
The students studied his behavior by observing him, and then withdrew. Zhang
Zhong built a Daoist altar in the cave, where he worshiped every day. (Jin shu,
p. 2451)

[REVKGEZEL, BETRL. WP, HRRE, BRZEa, BEEk..
HERaads, BbAES. RHTRUER, KON HERD, TH—§. K
LUBEALE, #B7%E, BURIR. SEERE L, SEYFZ.

This appears to have been the highest form of monasticism among fourth-century
northern ascetics. According to the Shuijing zhu and the Gaoseng Zhuan if1%, Zhang
Zhong's ascetic group happened to be in the same place at the same time as the monk Zhu
Senglang’s % {f ] Buddhist order, yet Zhang simply “stayed in his cave 7{&”. Senglang
then “built a formal temple and houses, with the buildings joined together e 7, 8 R
7. “The complex had several dozen rooms, and it is said that after this was done, more
than one hundred followers visited N #ha F8CH8R1E, [BRRIEE A ERN.” (Shuijingzhu
jiaozheng, p. 209; Gaosengzhuan, p. 190) Such a comparison reveals that the Buddhism practiced
in the mountain forests was already a fairly complete monastic system, while the mountain-
dwelling Daoist ascetics represented by Zhang Zhong had yet to take such a step toward
developing a system of their own.

The phenomena noted above—of entering mountain areas for religious practice, and
the clustering of groups who did so—primarily emerged in northern China. Considering
monasticism’s general pattern of evolution, the potential for Daoist temples to evolve was far
greater in northern China. Nonetheless, it was in the southeast during the early Southern
Dynasties period that the Daoist monastic movement initially unfolded. Moreover, Daoist
monasteries in southern China far outnumbered those in the north for the entire duration of
the Southern and Northern Dynasties period. This disparity differed greatly from the parallel
development of fourth-century Buddhist temples across northern and southern China. Wei
Bin 283 considers this glaring regional disparity to be due possibly to the general mood
of mountain-based religious practice shifting south into the Jiangnan region in the wake of
the Disaster of Yongjia. It was in Jiangnan that Daoist monasteries developed and grew in
sophistication, while in the north they gradually disappeared (Wei 2017, pp. 129-30).

The seclusive atmosphere in the Jiangnan region during the Six Dynasties period
(222-589) indeed surpassed that of the north, and it also shaped the common social practices
of the seclusive scholar—officials. Correspondingly, high officials and the nobility became
accustomed to “recruiting hermits” (zhaoyin %) and were happy to establish premises for
them (Shishuo xinyu jianshu WERHTEHEH, p. 778; Song shu K&, pp. 2276-77,2291). In this
sense, early Daoist monasteries were indeed a manifestation of Southern seclusive culture.
The earliest Daoist monastery, Chongxu Guan, constructed in the third year of the Taishi
Z%U6 reign (467), may be regarded as an “academic hall” (xueguan 5:fF) established by
the state (Akiko 2009, pp. 234-37). Moreover, several other Daoist monasteries sponsored
privately by aristocrats may be regarded as having resulted from the same logic; these
were merely a form of private sponsorship.

However, understanding the emergence of these monasteries as a version of Daoism
that sought sponsorship still poses problems. First, there are even earlier instances of
recruiting Daoist priests to establish premises, such as Cao Cao’s ¥ establishment of
humble thatched-roof abodes (maoci 3 #) for Xi Mengjie & i (Shenxian zhuan jiaoshi,
p- 218); the Northern Wei (386-534) emperor Daowu’s i {77 creation of a “hall of quietude”
(jingtang ## L) for the immortal court academician Zhang Yao 5RI#; and the establishment
of a hall for Du Zigong 1 T-%% by the Eastern Jin’s (317-420) Huan Wen 18ifil (Tuipingyulan,
p. 765). Yet none of these buildings saw the advent of an “era of the Daoist monastery.”
Furthermore, what appears in the records are primarily the most famous Daoist monasteries
of the Southern Dynasties period, whose heads were relatively “successful” Daoist priests
from the Southern Dynasties’ social class of scholar—officials (Pettit 2013). The speed with
which the Daoist monasteries spread in southern China proves the existence of a broad social
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base for Daoist practice. In other words, the Daoist community in the South was ready
for a shift in the direction of Daoist monasticism. This was not something that individual
religious leaders could influence, nor was it something that official sponsorship could restrict.
We should now turn our attention toward the religious choices made by southern China’s
grassroots Daoist believers, who were primarily priests in the Celestial Masters.

4. The Celestial Masters” Entry into the Mountains

The Wei and Jin periods were a time in which the Celestial Masters disseminated
widely across northern and southern China. Yet, as a result of constraints at the heart of the
religion, the spread of the Celestial Masters across both the north and south primarily took
the form of the spontaneous duplication of a libationary system (jijiu tizhi £%iFifi#). This
led to a situation in which “everyone referred to themselves as a teacher and established
their own parish A AFE#, #%AFE—f”. The original organization, the rites, and even the
doctrine had spiraled out of control. The scattered, self-supporting parishes of the Celestial
Masters had become virtual money-making tools of the libationers (jijiu 4%1H), to the extent
that there was mutual competition and factional fighting. This chaos was vividly depicted
by Lu Xiujing {21 in the Daomen keliie JE " F11i% and in contemporaneous scriptures. The
irregular development of the Celestial Masters gave rise to status differentiation among the
Celestial Master libationers. In southern China, there were large parishes overseeing tens
of thousands of believers, like Du’s parish in Qiantang &3, and mid-size orders with over
800 believing households; there were also “lesser masters” (xiaoshi /M) who wandered
the streets, being unable as they were to establish parishes. The status of libationers varied
from person to person. Many folk-based Celestial Master libationers had no means of
effectively overseeing their parishioners; all they could do was wander, performing the
low-status role of the professional religious service provider. Having entered the fifth
century, the Celestial Masters were confronted by the impact of Buddhism and suppression
by secular regimes. In particular, the Sun En 12 Revolt of 399-411 threw the Celestial
Masters order, which had pursued a policy of “mastering the households and ruling the
people #5576 X", into an unsustainable position (Sun 2020).

It was around the year 400 that the Shangging scriptures Fj%#¢ and the Lingbao
scriptures % # 4, which had newly emerged in southern China, began to disseminate
widely. The popularity of these scriptures, which were later referred to as the “Sandong
Jingshu =i#¢&”, is not unrelated to the lack of sanctity ascribed to the Celestial Masters
order. These scriptures advocated anew the hermetic tradition of longevity and immortality
while selectively absorbing elements from Buddhism to form a scriptural system with
a new cosmology and outlook on the world. The texts were styled as “the Supreme Way”
(shangdao 3E), the “Supreme Scripture” (shangjing F#), and the “Supreme Law” (shangfa
_9%), and were heavily critical of old Celestial Masters” amendments to Daoist law, which
were disparaged as “the lower way” (xiadao i8) and “the lesser way” (xiaodao /Ni&). The
primary audience comprised ascetics who sought to break away from secular society and
pursue holiness; this naturally included Celestial Master believers.

The Shangqing scriptures are regarded as the pinnacle text of hermetic Daoism
principles and practice in pursuit of individual longevity and immortality (Strickmann
1979; Robinet 1997). The earliest members of the Shangging school were Xu Mi ik
and his son-originally members of the Celestial Masters—from Jurong %%, as well as
the medium Yang Xi #;#. The Shangqing scriptures inherited hermetic Daoism’s belief
in mountain-based spiritual practice and held that practitioners should “relinquish their
families, divorce their wives, go to the Five Great Mountains and engage in prolonged
fasting in the mountain forests Z2Z8ZE, Jif TLi, RAT LK. (Sijimingke jing, p. 426) In the
Zhen'gao FLiik, it states that Yang Xi worked tirelessly to convince Xu Mi to build a temple
building on Mao Mountain, to complete the transformation from the “Xu chief of staff in
the human world A[H#4= 5" to the “Daoist priest Xu in mountains I FiE+.” Xu
Mi’s temple building was also known as “Nanshan zhi Ffil175.” It could be said that
this was the earliest case of the Celestial Masters moving into chambers of quietude in
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the mountains. However, the Shangqing Daoism was still an individualized religion, and
Xu Mi’s chambers of quietude on Mao Mountain were only spaces for individual practice
and soon ceased to exist. They cannot be viewed as a Daoist monastic complex as such
(Pettit 2013, pp. 14-49).

Of greater revolutionary significance was the emergence of the Lingbao scriptures,
which were essentially a result of the development of hermetic Daoism. They emphasized
mountain-based practice but accepted and transformed a large number of Buddhist beliefs
and values. The Lingbao scriptures are considered the first Daoist scriptural system to have
been truly pervaded by Buddhism, or to have attempted to hyper-assimilate Buddhism.
Among the most important of these beliefs and values are universal salvation, merit transfer,
and asceticism (Ziircher 1980; Bokenkamp 1983). Through these concepts, the Lingbao
scriptures redefined the responsibilities and the image of the Daoist priesthood: priestly
asceticism was not merely concerned with the pursuit of immortality; it was even more
important to help liberate all sentient beings. Likewise, liberation from personal desire
did not require first-hand study of Daoism; by inviting a Daoist priest to make a sermon
or perform aritual, one could return merit to oneself. Merit transfer required the assurance
of sanctity; as a result, a professional Daoist priesthood emerged, with members who had
broken away from the secular world. To ensure the sanctity of the Daoist priesthood,
the Lingbao scriptures emphasized the importance of mountain-based ascetic practice;
furthermore, in order to pray for the salvation of common people, it was necessary for
professional Daoist priests to hold collective Lingbao abstinence rituals in “abstinence
halls” (Campany 2015). Yet, as Stephen Bokenkamp has noted, “while the Lingbao authors
seem to have imagined no dedicated structures for their practice beyond expanded versions
of the already extant Chambers of Quietude, they did expect their monastics to be dedicated
religious specialists —anchorites, rather than cenobites.” The emergence of Daoist monastery
was “not fully prefigured in the Lingbao scriptures.” (Bokenkamp 2011, p. 124).

Newly emerged southern Daoist scriptures, particularly the Lingbao scriptures and
their new beliefs and values, not only provided Daoist believers with a path to redemption
that was new and original, rarefied and sacred, but the modes of practice they advocated
also corresponded with the contemporaneous and actual needs of the crisis-ridden Celestial
Masters order—and in particular, the needs of the grassroots libationers. The Celestial
Masters readily accepted the “Sandong Jingshu” once it emerged; this served to deepen
the transformation of the Celestial Masters” doctrinal beliefs and values, practices, and the
organizational model of the order. Yet this process of acceptance was complex and was
a strong reflection of the active trade-offs, adjustments, and transformations undertaken
by the order. Contemporaneously, a number of “hybrid scriptures” appeared, ones in
which the Celestial Masters were considered the standard and in which the doctrines and
rituals of the Celestial Masters, the Shangqing scriptures, and the Lingbao scriptures were
blended. These were most likely authored by members of the Celestial Masters. With
regard to the acceptance and fusing of the newly emerged doctrine, the methods and
points of emphasis within these scriptures were wholly dissimilar, which demonstrates
something of the complexity of the various stages within the evolution of the Celestial
Masters order.

Appearing in book form in the Jin-Song transitional period, the eschatological Dongyuan
Shenzhou Scriptures il il # JL4€ were a relatively early manifestation of the “hybrid scriptures”.
These scriptures are thought to have been composed by Daoist priests from a lower socio-
economic class of Jiangnan society; they are a patchwork of popular religious elements
seeking to promote salvation in the last days, and the targets of their proselytizing were, to
a significant extent, grassroots Celestial Master believers (Lii 2008, pp. 174-81). By means
of radical proselytization, the Dongyuan Shenzhou Scriptures sought to popularize a new
form of spiritual practice among Celestial Master believers and to greatly esteem “the
severing of all ties, and the practice of the Dao in the mountains —JJE 4, A LL11&1&”, while
also permitting “being among the people, and treating their illnesses 3#1T tH[H], %5 A\ ifi%5.”
(Dongyuan Shenzhoujing, p. 34) The Dongyuan Shenzhou Scriptures do not entirely discount
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the value of being among the people as traditionally practiced by priests of the Celestial
Masters order. It even goes so far as to promise that they, just like the Daoist priests of the
mountain forests who practiced the asceticism of the “Sandong Jingshu”, would not suffer
from pestilence. However, it also holds that only the latter group, the mountain-dwelling
priests of the “Sandong Jingshu”, were true Daoist priests and that others were merely
“minor priests /N/NEL:” (Dongyuan Shenzhoujing, p. 78) It also constantly emphasizes that
it was only Daoist priests in the mountains who would be able to endure future disasters.
Volume two of the Dongyuan Shenzhou Scriptures envisions the mountain-based spiritual
practice of the Celestial Masters order as follows:

From this the Renwu year onward, Daoist priests should wear religious garments
such as hats, coarse cloth, aprons and capes, and carry a staff. They eat only one
meal a day, and not consume food after midday. They stop eating all meat and
drinking alcohol. They educate people from secular society, and do not violate
any laws. Men and women teach each other, and be mentored by the wise. They
cannot raise living things, and live alone. It is their duty to study the scriptures.
People living in the mountains should abstain from meat and fish every month;
during this period of abstinence, they may only eat vegetarian food. Whether
there are ten, thirty or one hundred people living together in the mountains,
they should cultivate a large area of fields and gardens, and plant trees and
vegetables; they should build quadrangular houses as well as an abstinence hall
and pavilion. One, two or three people should not live separately from others,
because otherwise the spirits will deceive them; the ways of practice within the
scriptures cannot be undertaken on one’s own. The abstinence hall may hold
many people. People must fast three times a month, burn incense three times
a day, and pray in ten directions: then the gods will attach themselves to people.
What difference does it make if one or two people are alone in the mountains, not
fasting according to the prescribed methods and just living there on their own
with nothing more than insects and deer around them? They should follow wise
teachers, those with many skills and scriptures. There should be more than one
person present; the more there are, the better. There is no need to stop at a dozen
or more people, much less two or five. Having just a few people is not enough
to subdue the mountain spirits. Mountain spirits are deceitful, and that means
bad luck. (Dongyuan Shenzhoujing, p. 78)
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This is an extremely important text in the context of the establishment of Daoist
monasticism. It reveals that amid the stimulus provided by the emergence of new scriptures,
the Celestial Masters order had already laid the ground rules for monastic practice: priests
dwelling in the mountains should form groups of more than ten people; to live collectively
in a fully equipped temple, farmland and vegetable patches need to be established as
a source of income; to undertake collective spiritual practice in a timely manner; and to
abide by relevant commandments and systems. Clearly, this closely resembles a genuine
monastic lifestyle. Yet within these monastic groups, there was still no explicit limitation
on gender roles, only generalized claims that “men and women instruct each other, and
are mentored by the wise”, giving the impression that the organization’s living space
comprised a mix of males and females.
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The mountain-based asceticism advocated in the Dongyuan Shenzhou Scriptures differed
from what was intended in the Shangqing scriptures and the Lingbao scriptures. The
Dongyuan Shenzhou Scriptures’ most striking characteristic was their distinctive collegiality.
The mountain-based practice they sought was not characterized by seclusion and asceticism,
but more closely resembled a revamping of an existing form of Celestial Master activity.
The scriptures did not relinquish the secular flavor of the original Celestial Masters; while
even stronger in their praise of mountain-based practice, they still pursued “the use of
education to enlighten people A [H#({t” such that there was no distinction between being
in the mountains and being in the world. The scriptures even asserted that “if Daoist
priests remain in the mountains, where the roads are far-flung, people in secular society
cannot find them, and they have no way of converting. Even though they may wish
to, there would be nowhere to receive instruction. Therefore, wise Daoist priests do not
necessarily reside in the mountains &+t A1l, &K, AR, MEEK, HEAO,
FSEAAE, 2L NE L, Al 2. (Dongyuan Shenzhoujing, p. 29) We may well say
that as a monastic ideal, this was less than complete, yet it highlights the Celestial Masters’
experimentation with, and transformation of, new religious beliefs and values in the Jin
and Song periods. Itis precisely because of this adaptability that the Celestial Masters were
able to attract such broad-based, grassroots support and engagement from their followers
in southern China, thus acting as a catalyst for the spread of the Daoist monasticism in
southern regions.

5. Southern Dynasties Daoist Monasteries and the Celestial Masters

The earliest Daoist monasteries emerged in the south in the roughly 50-year period
after the publication of the Dongyuan Shenzhou Scriptures, or at least they appeared in
historical records as such. These monasteries were all essentially built via imperial edict
or through funds donated by scholar-bureaucrats. Most of the heads of the monasteries
were not normal Daoist priests at the grassroots level, but higher-ranking and intellectually
minded Daoist priests with close connections to the social class of scholar-officials. For this
reason, scholars frequently emphasize the proximity between early Daoist monasteries and
the chambers of quietude. However, this view has to a significant degree been distorted by
the retention of historical data: these well-known Daoist monasteries were merely a drop
in the ocean of the Daoist monasticism, and a great many monasteries at the grassroots
level never entered the historical record.

One item to which we can refer is the Jiuxi Zhenren Sanmao Jun Stele JLE5H N\ — ¢ F i
erected at Mao Mountain in 522 CE. The inscription on the reverse side of this stele lists
the names of 103 Daoist priests and 63 Daoist monasteries or temple buildings; very few of
these are to be seen in other records (Sun 2014, pp. 99-100). Moreover, these monasteries’
names were merely those from the vicinity of Mao Mountain during the Southern Liang
dynasty (502-557), and their number exceeds the sum total of the Southern Dynasties’
Daoist monasteries recorded in other textual sources. Where did all these Daoist monasteries
spring from? In his notes on his depiction, contained in the Zhen’gao, of the state of ascetic
practice between the early Liu Song and late Qi (479-502) periods in the vicinity of the
southern caves of Mao Mountain, Tao Hongjing Fij5. 5t offers an important clue:

Currently, around the entrances to the great southern cave of Mao Mountain,
there is a good water source but many rocks, and it is flat down below. In the
early years of the Liu Song period, only the female Daoist priest Xu Piaonu lived
here. She obtained funding from the Guangzhou governor Lu Hui. She lived
at the entrance to the cave, and passed away after living here for several years.
[Her] disciple, surnamed Song, was a very noble woman who was undisturbed
by the outside world. She died at an old age, and was buried on the southern
side of the mountain. Song’s disciple, surnamed Pan, continued to live here
and is still alive today. During the Yuan Hui reign (473-477), some men also
came to live alongside them on the southern side. During the early Southern
Qi dynasty, [the emperor] ordered Wang Wenging, who was from Jurong, to
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establish a Daoist monastery here and name it “Chong Yuan”. A temple building
and corridors were built in a very imposing style. There are seven or eight Daoist
priests, and they all receive official funding. For more than twenty years now,
men and women from near and far have been meeting miles around, and have
established more than ten buildings. But very few of them practice “the Supreme
Way”; most of them practice the Lingbao rites and talismans. Recently a woman
came to live at the entrance to the cave; she often cleans and sweeps and Claims
to be the administrator of the cave. She often practices divination like a sorceress,
and is pretentious and ostentatious. Situations like that are everywhere. There
are also streams on the eastern and western sides of Mao Mountain, and there is
also the spot where Ren Dun, who attained the Dao, lived in the waning years of
the Jin dynasty; the stove he used to refine his potions is still there today. Now,
Xue Biaozhi and others live there. There is also Zhu Fayong, who lives on a small
hill nearby; it boasts a fine view, but it lacks a water source. (Zhen’gao, p. 558)

SRR R A LR RUKTT 247, AN R Lt aR)E 2 &, MERYIA
LB AR, ABMNR EREROT R, R AT, BET. KR TR, &
NERE, WIBEReT, M, Vh3Rm. RAH 7kiE, B, RS ME.
Juleh, AW NRERITE . B, TOA A N ESOE IO, SRR
Too BHELETIRE, SRATTE. WA-LNEL, BEEL. B EEE, EER
7, HAMKE, FREBUE, &R, mek b ELsr, Ams s e REs
MEe EA L NAIF A, B, BT, SEERES b, 2HEE,
WRBIR A 2 o KEFRITIA K, A RGEFEREE, G,
SABBNE 2, ARG, Eah b, PRk =K.

Through this record, we can see that the Mao Mountain Daoist monastery emerged in
the early years of the Liu Song period. When it first began, private monastery buildings for
Daoist practice were built in a piecemeal fashion by mountain-dwelling ascetics. Afterward,
officials of the early Southern Qi period founded the “Chongyuan Guan %2JG8E”, which,
compared with the earlier monastery buildings, was much more spacious and formal.
Then, more ascetics assembled near monastery buildings, establishing more than ten “public
offices” (xieshe Jiit ), which were less formal. These monastery buildings, built by mountain-
dwelling ascetics who gathered spontaneously, were not established by official or imperial
order whatsoever, but there is evidence to suggest that they were referred to as Daoist
monasteries or subsequently evolved into such (Bumbacher 2000, pp. 442—43). For instance,
Zhu Fayong 427K, living on his small hill, was most likely the very same “Zhu Fayong
of Yanguan, owner of Dongxuan Guan i X 8 5 %7K mentioned on the reverse
side of the Jiuxi Zhenren Sanmao Jun Stele. From this we can infer that the large number of
Daoist monasteries’ names recorded on the reverse side of the stele, such as Long’e Guan
FEBT AR, Fuxiang Guan @456, Jinling Guan P46, Fangyu Guan J5 6, Tianshi Guan
K 1ifH, Beidong Guan JtiAfF and Maozhen Guan 3 Ef#, all bear the clear imprint of
Mao Mountain’s sacred geography, which would have made them similar to the Daoist
monastery built by the ascetics on Mao Mountain.

There is evidence to suggest that many of these mountain-dwelling ascetics were
previously priests of the Celestial Masters order. For instance, cousins of Tao Hongjing’s
disciple Zhou Ziliang -1 R came to Mao Mountain from eastern Zhejiang in the twelfth
year of the Tianjian reign (513) and lived in “annexed buldings on the western hill” (xi’e
biexie PGB FifiR) (Zhoushi mingtongji J& IRFLIAEL, p. 158). Zhou Ziliang’s maternal aunt Xu
Baoguang 7 J: was originally “a libationer of the obsolete Daoism” (jiudao jijiu 515 4%).
Before coming to Mao Mountain, she “left home at the age of ten, studied Daoism with
a teacher, set up a temple building in Yuyao T EfE 15K, BERTSE, ARG S, then
lived in a “hall of parishes of the Celestial Masters” (tianshi zhitang Kffiifi %) in Yongjia
7K 5% prefecture (Zhoushi mingtongji, pp. 522, 533). In other words, the Xu family was
a prominent family of traditional libationers of the Celestial Masters order. Yet, after Zhou
Ziliang followed Tao Hongjing to Mao Mountain, the Xu clan abandoned their parish
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in eastern Zhejiang #iiL; they sought shelter with Tao Hongjing, and lived in “annexed
buildings” (biexie Jilfiit) in the vicinity of Huayang Guan #E[5€H.

From this, we may infer that many of the “men and women from near and far” who
established “public offices” in the Mao Mountain of Tao Hongjing’s era were, like the
Xu family, originally priests of the Celestial Masters libationary system. The reason(s)
that they chose to live in the vicinity of the Daoist monastery on Mao Mountain is, to
a large extent, due to the fact by that time it had already become a well-known religious
center. Tao Hongjing records how during the celebration of the Sanmaojun festival each
year, “officials and commoners got together. There were several hundred carriages; close
to four or five thousand people; men and women, both ascetics and people from secular
society. There were so many people that it was like being in a big city AFAE4E, AW IR,
NV HF, TE18 B 2, IR #R T 2 3. (Zhen'gao, p. 557) We can infer the sheer scale of the
Mao Mountain religious market. This assembly of believers “just climbed the mountain
together, held the Lingbao rites, and returned once these were over MEFE % 111, {f 8 2 15 &,
E NN they came primarily to hold religious services, and did not have any affiliation
with a Daoist monastery similar to that of the libationers of the Celestial Masters. The
official Taoist monasteries are naturally the best choice for the faithful, but even these
unofficially established monasteries can get a share of the huge religious market. As Tao
Hongjing remarked, among the priests of Mao Mountain of the time “very few of them
practice the Supreme Way; most of them practice the Lingbao rites and talismans = ANiEED
FIE, AN E % B M FEFFM O (Zhen'gao, p. 558) Although the “annexed buildings on
the western hill” were relatively crude, they were the same as formal Daoist monasteries
in that they incorporated an abstinence hall in which the Lingbao fasting rites and the
Celestial Masters’ rites were held, a private room and an altar (Sun 2014, pp. 105-10). It
may be seen that these Daoist priests and former libationers abandoned missionary work
among ordinary people; they chose to enter the mountains and build premises there in
accordance with the new beliefs and values advocated in the Lingbao scriptures, and to
expand by relying on income derived from the performance of ceremonies rather than by
levying tax or charging rent.

The situation at Mao Mountain was an epitome of the process of conversion to the
monastic life of the southern Celestial Masters of the era. It is through this process that we
can understand why many of the heads of the well-known early Daoist monasteries had
connections to the Celestial Masters —many monasteries were transformed directly under
the order’s control. A great many elements from the Celestial Masters were preserved in
monastery-based Daoist practice (Sun 2020, p. 358). To a large degree, the abandonment of
traditional practices and the switch to mountain-based religious practice among grassroots
Celestial Master priests is attributable to economic factors; it was not necessarily based
on spiritual concerns. It is understandable, therefore, if many of the characteristics of
the Celestial Masters-especially its strong ties to the family as well as to secular society-
have been preserved in the ordinary Daoist monasteries of the Southern Dynasties, rather
than adopting a strictly monastic approach. The Taixiao langshu K IR 2, another “hybrid
scripture” from the Southern Dynasties period, describes the Celestial Masters’ fusion of
monastic practices (Yoshitoyo 1977; Ninji 1991).

The Taixiao langshu embodies both the old Celestial Masters’ tradition of “mastering
the households and ruling the people 4 i1 X", and the more recent tradition of teaching
the “Sandong Jingshu”. However, Daoist priests were referred to as Daoist devotees (daomin
1E[R), and it was necessary for them to render a land tax, “Non-payment of tax means
parish registers cannot be obtained FlANX#, F 36 EL”; those who learned the scriptures
were referred to as “disciples” (dizi #¥); and “although the latter do not pay tax, they
may still be taught the scriptures JAHLEER, MEY5324L.” Although there were differences as
to their garments and practice methods, Daoist devotees and disciples were both scholars
who “shared a reverence for the same Daoism [f] 55 —18.” (Dongzhen taishang taixiao langshu,
p. 664) Teachers also taught commentaries on the Daode Jing iE/E4¢ and the “Sandong
Jingshu”, while also holding Celestial Master memorials to the emperor and Lingbao fasting
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rites. In the scriptures, ascetics can be divided into six different types: those who do not
renounce the world; those who do renounce the world; those who do not renounce their
family; those who do renounce their family; those who wander; and those who live in
seclusion. However, there was no imposition on them to enter the mountains or renounce
their ways (Dongzhen taishang taixiao langshu, p. 668). As with the Dongyuan Shenzhou
Scriptures, the Taixiao langshu held that careful attention to detail was the most important
consideration, to deliver common people from torment, and that “there is no difference
between living in the mountains and in the world &1li, EAESE.” Thus, it opposed
the purely hermetic Daoist-style practice whereby individuals went into the mountains in
pursuit of self-liberation, and promoted the establishment of premises in which to preach
to ordinary people:

People of the “Greater Vehicle” who study the Supreme Way, practice Daoism
and enlighten ordinary people do not need to escape into the mountain forests.
There is no social contact in the mountains. There is an abstinence from desire, the
preparation of herbal remedies, and the learning of alchemy, (but) these are just the
minutiae of building merit, not the most important foundation. There is no way to
build merit in the mountains, so one needs to enter the big, worldly cities and build
Celestial Master halls of parishes or monasteries, copy the scriptures, proclaim the
wonders of Daoism, assist the state in providing relief to the common people, be
diligent in one’s spiritual practice, suppress evil and promote good. (Dongzhen
taishang taixiao langshu, p. 693)

JUR L, KRz, EOfett, Zrkilibk. (AR, shNERL, A EEI,
WA AT, R, ARz K. (IR SLOp AT, FrbAditt i, AN
i, AERAEE, EATWNE, DIEIVERE, ROOREED, M@

Put briefly, what is described in the Taixiao langshu reflects the state of the Southern
Dynasties Celestial Masters after the internalization of Daoist monastic practice. The old
modes of Celestial Master spiritual practice and the new modes of spiritual practice were
not mutually exclusive. The premises it describes, built by the Venerable Masters during
their practice of Daoism, seem to be a natural transformation of the Celestial Master chambers
of quietude and of the halls of parishes. Thus, although it is evident that the Taixiao langshu
greatly valued celibacy, it did not strictly demand it; it even made a special provision for
marital relations between “lay masters” (zaisu shizi fE{#3fifi&) and their disciples. Although
marriage between a master and an apprentice was forbidden, a master was permitted to
marry the daughter of a disciple or recruit a disciple as a son-in-law (Dongzhen taishang
taixiao langshu, p. 691).

Out of a quest for sanctity, celibacy in Daoist monasteries during the Southern dynasties
gradually became a common pursuit. Yet there were no strict limitations in this regard,
especially given that there was no rejection of family life in Daoism (Masaharu 1982). Many
Daoist monasteries were handed down from master to disciple, while other monasteries,
including official monasteries, were passed down to family members. For instance, the
Taiping Guan KT, built by Emperor Gao of Southern Qi 7 & for Chu Boyu #1A %,
was headed by the grandson of Chu'’s fifth younger brother, Chu Zhongyan P g, during
the Liang dynasty; a certain Jiang Fuchu ji% £ %] was in possession of Zhongyang Guan
iI%6E, and later “handed over the day-to-day running of the monastery to his second
son, Hongsu 5.%.” (Shangqing Daolei Shixiang FiHiEA=HAH, p. 877) The family-based
inheritance of Daoist monasteries is indicative that Daoist priests were likely to have lived
together with their family members, and, moreover, that Daoist monasteries were akin to
private family property rather than “the common property” (changzhu #1%) of a religious
group. In Tao Hongjing’s view, almost ten people lived in the very noisy “annexed buldings
on the western hill”, including Xu Baoguang # € ’E and her elder brother Xu Puming
#%3% W], her son Zhu Shansheng 43542, her nephew Zhou Ziping il -F°F, and her servant-
girl Lingchun 4%. Most of them belonged to the Xu clan, and the men and women
lived together. Although there is no evidence of marital relations between them, it was
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very much like a home for them. Michel Strickmann thus argued that: “It would be
very wrong to think of Mao Mountain as a truly ‘monastic’ center. It is clear that the
community included both married and unmarried practitioners, as well as large numbers
of children.” (Strickmann 1978, p. 471) Such circumstances were not at all uncommon
during the Southern Dynasties period. Even during the Sui (581-619) and Tang eras, the
golden age of Daoist monasticism, the true severing of family ties among Daoist practitioners
may not have been strictly enforced. This set the tone for the Daoist monasticism from its
earliest days.

6. Conclusions

If we agree that the general pattern of the establishment of monasticism originates
in radical seclusion and asceticism, that it has led to the development of religious groups
with fixed dwellings and the evolution of structured daily life, then this general pattern
has parallels with Daoist monasticism (that is, Daoist monastery practices). Yet Daoist
monasticism was not a natural outgrowth of the hermetic tradition of withdrawal from
secular society. Rather, it underwent a two-stage process of “grafting” in terms of its
spiritual beliefs and values. The first stage saw the emergence of the New Daoist scriptures
of the Jin and Song periods; in particular, the Lingbao scriptures transformed and distilled
the tradition of hermetic practice in the mountains. This stage also borrowed concepts from
Buddhism and invested hermitic practice with a more complete and sacrosanct doctrinal
foundation. The second stage saw the adoption of and experimentation with the beliefs
and values within the Lingbao scriptures by the Southern Dynasties’ Celestial Masters
order, which introduced the inherent communitarian nature of the Celestial Masters into
the development of Daoist monasticism and triggered the large-scale transformation of
religious practice among the Celestial Masters of the period. The Celestial Masters’ order,
which had its roots in popular society, embraced and transformed a mountain-based spiritual
practice that had emphasized cutting ties with secular society. This became a key moment
in the rise of Daoist monasticism.

To a certain extent, this can explain the regional disparities in the distribution of
Daoist monasteries during the Southern and Northern Dynasties: the northern Chinese
Celestial Masters order was not initiated into the ways of the “Sandong Jingshu” until
almost a century later. The impact of the Lingbao scriptures on the northern Celestial
Masters and the existence of the northern Celestial Masters as a group is evident from the
large number of Daoist statues that appeared in the late fifth century (Bokenkamp 1997). It
is interesting to note that following the introduction of the Lingbao scriptures, the northern
Celestial Masters did not widely adopt the model of Daoist monastery practice; the spread
of Daoist monasteries in northern China did not occur until after the Sui dynasty. There
may have been deeper underlying factors for this related to social structure. In her study of
the same geographically distinct phenomenon of Buddist statuary between northern and
southern China, Shu-fen Liu 2J#5F observes that the Yiyi & organization, comprised of
monks and laymen, was widespread in northern Chinese Buddhism. Southern Dynasties’
governments, having implemented a system of guilt by association, exercised a stronger
degree of social control, making it harder for grassroots groups to form similar organizations
for believers (Liu 2010). This analysis is also applicable to the Daoism of the Southern
Dynasties. The organizational structure of the Celestial Masters, based on “mastering the
households and ruling the people”, was irreconcilably at odds with the state control exercised
increasingly by the Southern Dynasties; for southern Daoists, tight grassroots supervision
hastened the process of conversion to monastic life. Lu Xiujing’s mid fifth-century Daoist
reforms grew out of these circumstances, while he himself was the most representative
figure in the transformation of the former Celestial Masters into monastery-based practitioners
(Wang 2017, pp. 601-706).

In contrast to Christian and Buddhist examples of monasticism, Daoist monasticism
has had a unique evolutionary process. Lacking the concept of the other world or original
sin, Daoism does not reject secular life, and Daoist monasticism is not so ascetic and extreme,
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but rather acommunal type of monasticism: dwelling in the mountains without leaving the
secular world, living in the monasteries without separating from the family. The Celestial
Masters’ turn toward monasticism preserved many secular characteristics. Even ascetics
who withdrew into the mountains were later disparaged as “people of the Lesser Vehicle”
(xiaocheng zhiren /N2 N), and the idea took hold that “superior Daoists practice in the
middle of the city, lesser ones do so in distant mountain forests I -5 EETT#A, F Lz 1L
W (Taishang laojun jiejing X & F AL, p. 208) In the Southern Dynasties period, many
Daoist monasteries were situated in mountain forests, but with the passage of time, more
monasteries gradually sprang up in cities (Zhang 2006). Daoist monasteries gradually
evolved from being a “home for the Immortals” in the mountain forests into religious
service facilities in the metropolises.
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Abstract: Quanzhen Taoism and its relationship with local performing arts is an important yet inad-
equately studied subject, to date, due to the shortage of and limited access to new sources. However,
on the basis of historical documents, oral statements and field research, we determined at least eight
genres of local performing arts closely related to Quanzhen Taoism, especially its sublineage, the
Longmen School, in Republic Shandong and Henan. They traced back their own history to Quanzhen
Taoist patriarch WANG Chongyang, adopted the Quanzhen Taoist lineage poem to name their dis-
ciples, and created the Ever Spring Guild (Changchun hui &%), in the name of Quanzhen Taoist
QIU Changchun %4, to assist each other. In other words, the Quanzhen Taoist institution was
imitated by the local performing arts and, at the same time, the local artists performed some reason-
able adaptations and accommodations to meet their own needs. By reviewing the local performing
arts in Shangdong and Henan provinces, we can further understand Quanzhen Taoism in popular
cultural traditions and local societies.

Keywords: Quanzhen Taoism; institutional charisma; local performing arts

1. Introduction

Ever since its beginning, Quanzhen Taoism has been consciously established as an in-
stitutionalized order, characterized by its ever-lasting emphasis on inner alchemy, original
genealogical naming system, Chan-like monastic rules and distinctive religious practices,
such as begging and cloud-travel (yunyou £ i) (Goossaert 1997). Additionally, not surpris-
ingly, we can identify the elements and influences of Quanzhen Taoism in various avenues
in society (Goossaert 2007; Katz 2000). On the issue of its relationship with the performing
arts (see Durkheim 1971; Strickmann 2002; Van der Loon 1977; Chen 2007), modern schol-
ars have convincingly demonstrated that most of the popular theatrical genres in 13th and
14th centuries can easily determine their origins in the religious lore of the Quanzhen Tao-
ism of the period (Hawkes 1981; H. Wang 2004; Zuo 2004). In addition, Quanzhen Taoism
can also be expressed in poetry, including lyrics (ci #), songs (ge k), verses (liishi {i¥),
and quatrains (jueju #i#]) (Komjathy 2013), even to the extent that “no any other religion
[in the Yuan dynasty] could draw more attention from the literati community or exert more
influence upon the literature world than Quanzhen Taoism” (Deng 1991, p. 23).

We should note that all the abovementioned scholars” arguments are grounded in the
textual evidence and canonical sources that focus on the influence of Quanzhen teachings
and masters upon the themes of theatrical genres. However, these studies barely examine
the impact of the Quanzhen Taoist institution on the organization of local artists and their
performing troupes. Additionally, the tight fictive kinship signified by the lineage poem
(paishi k%) and the legendary patriarchs QIU Chuji [+ 24 (Taoist name: QIU Changchun
T %4, 1148-1227) and his enduring appeal, are all typical elements of Quanzhen Taoism
that appear in the practice of performing local arts.

These undeveloped aspects, we venture to say, have inspired our conception of “insti-
tutional charisma”, the phrase we used in the title of this paper. As perceived by Quanzhen
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scholars, Quanzhen Taoism, starting from QIU Chuji’s journey westward to meet Genghis
Khan in the Hindu Kush, gradually evolved into an institutional order with a national dis-
tribution (Kubo 1967; Yao 1980a; Goossaert 1997; Mou et al. 2005; Komjathy 2007). In its
institutionalization, of course, Quanzhen Taoism formed a set of concepts to create its own
identity, of which the genealogical system was at the core. Although having almost noth-
ing in common with the lineage poem discussed later in this paper, the naming system
utilized by Quanzhen Taoists in the Jiirchen-Jin and Mongol Yuan dynasties, namely, ZHI
&, DAO i and DE f# for the males, and MIAO %}, SHOU 5¥ and HUI £ for the females,
was an obvious indicator for identifying a Quanzhen cleric (Goossaert 2001, pp. 131-32).
Similar to the naming system, sacrifices performed for Quanzhen patriarchs was an annual
event for Quanzhen Taoists, which was a formal occasion used to meet the same practition-
ers from different parts of the country and share their mutual views and collective identity
created by the same patriarch. For example, when QIU Chuji was interred at the White
Cloud monastery in 1228, over 10,000 Quanzhen Taoists from all areas of the country gath-
ered to attend the funeral rite (W. Zhao 2005, p. 417), and surely it was the first time that
most of them, and possibly their disciples, had met each other face to face and knew of their
existence per se. Another less-mentioned, but equally crucial, concept for the institution-
alization of Quanzhen Taoists was the construction of its sacred history. We know for sure
that WANG Chongyang was the founder of Quanzhen Taoism; however, according to QIN
Zhian Z &%, a Quanzhen Taoist of the third generation, the legendary, immortal donghu
dijun # &7 H was the first Quanzhen partiarch, and consequently, Quanzhen Taoist his-
tory would be as long as, if not longer than, that of Zhenyi Taosim 1E—i# (Goossaert 2021).
In their competition with Zhengyi Taoism, Quanzhen Taoists included this attributed his-
tory into the Taoist canon Xuandu baozang % #8218 as the symbolic capital to prove their
antiquity and orthodoxy (Chia 2011, p. 169; Komjathy 2013, p. 6). While reviewing the
sources with regard to the local performing arts in the provinces of Shandong and Henan,
we found that they made frequent references to Quanzhen Taoism in many places and
from time to time, and mostly focused on its lineage poem, patriarchal sacrifice and his-
tory, all of which constitute the institutional form of the Quanzhen order, other than the
cultivating practices, such as inner alchemy, asceticism and so forth. In other words, the
institutional organization is the charismatic legacy left by Quanzhen Taoism and inherited
by local artists.

The local performing art (difang quyi 177 1t %) include singing and narrations, where
performers use a third-person voice to narrate in the vernacular, possibly accompanied
by simple musical instruments. The number of performers is usually one or in pairs, but
does not exceed five individuals. This form of performance emerged in the Tang Dynasty
(618-907) and became popular because of its accessibility and colloquialism, and there
are probably thousands of different types of difang quyi that have passed around China
throughout history. As previously mentioned, the field data and oral accounts from the
Republican times (1912-1949) convey an interesting image of the relationship between
Quanzhen Taoism and the organizational structure of the local performing arts: in the
Shandong LI % and Henan i 4 provinces, Quanzhen masters served as patriarchs and pa-
trons gods, different branches in the lineages of local performers distinguished themselves
from each other on the basis of the lineage poems used by different Quanzhen lineages and
they established the theatrical Ever Spring Guild (Changchun Hui &% &) under the name
of Quanzhen master QIU Changchun. With reference to Rolf Stein’s “ceaseless dialectical
movement of coming and going” between Taoism and local cults, we can venture to say
that Quanzhen Taoism predominated its dialectical movements with the local performing
arts by virtue of its own institutional charisma.

First, we must provide a brief clarification of the sources. Our arguments mainly focus
on the Republican era, and the period beyond that time, when necessary; therefore, in ad-
dition to the social investigations and statistics provided at present, we also adopt part of
the oral accounts as our source. These oral accounts are not the products of our own field-
work, but were collected by teams of scholars performing systematic surveys at that time.
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The most important text is the Investigation of Popular Entertainment in the Xiangguo Temple
(Xiangguoshi minzhong yule diaocha #H[B=F R 55 iR 44 34 21, 1936, reprint in 1989), which is
a survey of local folklore and entertainment for the purpose of implementing a new form
of popular education. The investigators expressed a sympathetic critical reflection of the
performers. Since the mid-nineteenth century, Xiangguo temple has become a local cen-
ter for social activities of Kaifeng Ffi#} in Henan, with various local actors performing in
or around the temple (Bianweihui 1995, pp. 459-61)." Our other major source is the Henan
quyi zhishi ziliao huibian 7 5 1 25 3% 30 %Rl 5240 (Bianjibu 1988, 1989, 1990, hereafter QYHB),
which was edited in the 1980s and presents over a hundred articles on various 20th-century
performing arts in Henan province. It is part of a larger national survey project of the per-
forming arts, directed by the Ministry of Culture and other government departments and
conducted by local scholars and cultural workers, and was intended to provide a system-
atic understanding of the surviving performing arts in China. The articles in the QYHB are
mostly surveys conducted at the time or excerpts from other sources, and a few of them
provide obscure or limited information of the survey. To better understand the source, we
also interviewed Xu Liping #&37.°F, a contemporary popular performer of the Shandong
Laozi % % ¥ in Ji'nan 3 F, who specializes in more than forty pieces and has greatly
contributed to the transmission of this performing art. The sources we have at our disposal,
to date, mainly concern Shandong and Henan in the Republican period; therefore, we use
the performing arts in these two provinces as the subject of our discussion. The reliability
and accuracy of the oral accounts are by no means unquestionable,? especially concerning
the origin and history of certain local performing art genres, in which the performers ex-
press their specific understanding of their relationship with Quanzhen Taoism. Moreover,
we should remain prudent when using these materials to develop our discussion.

Whatever the origins and histories, though quite fascinating, of these dramatic tra-
ditions, we are still interested in their relations with Quanzhen Taoism, in particular, and
thus, we exclusively address their formal organizations that are borrowed directly from the
Quanzhen Taoist institution. How did local performing arts use the lineage poem of the
Longmen School for the master—disciple transmission? What influence did the Quanzhen
institution have on sacrificial ceremonies, disciple initiation rites and organizational forms
of local performing troupes? How did they modify Quanzhen history, the legends of the
patriarch QIU and the lineage poem? By addressing these questions, we progressively re-
veal the distinctive influence of the institutional tradition of Quanzhen Taoism on the local
performing arts in Shandong and Henan in the Republican period.

2. Local Performing Arts and Their Internal Succession

According to the extant sources, there are at least eight local genres of performing arts
in the provinces of Shandong and Henan. We were not able to describe in detail the types
of performance, instruments, repertoire and the other details of each genre; however, we
presented their basic characteristics. In order to keep to the theme of this study, we di-
rectly address the point that the transition of these local performing arts from master to
disciple is based on the lineage poem of the Longmen School. Additionally, when relating
to their origins, they all worship the Quanzhen master QIU Changchun as their patriarch
and create their own sacred history by following the Taoist pantheon of immortals. How-
ever, although these eight performing arts share the same Longmen lineage poem, each
genre is divided further into various branches in their transmission to different regions;
each branch is named after their different founding master so as to distinguish themselves
from each other, such as Dongzhang men #55['7 and Xizhang men Fi5Rf1.3

2.1. Taoist Ballade
The Taoist ballade (Daoqing i) is a narrative art closely related to Taoism. It was
initially performed by Taoists to propagate Taoism and eulogize Taoist teachings, accompa-

nied by drums (yugu #1#*). The themes were mainly based on Taoist thoughts and stories
of the gods and immortals. It probably arose during the Tang and Song (960-1279) dynas-
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ties and gradually developed into a kind of art performed by professional local actors after
the Yuan (1271-1368) and Ming (1368-1644) dynasties. Its themes also went beyond Taoist
stories and were widely spread in several northern and southern provinces.’

In Republican times, this genre was largely performed by laymen who worshipped
none other than QIU Changchun as their patriarch (Ma 1989, p. 47). A Republican-era
sociological investigation indicated that there were still five people in 1936 chanting the
Taoist ballade in the Xiangguo temple of Kaifeng, Henan: ZHANG Yuancai 7&JG# and
his disciple QIAO Mingsong & #1124, MA Lichun (courtesy name: Hongbin) F5 4l (% 5t)
and his two disciples YANG Zongshan #5573 LI and ZHANG Zongxi 5855/, Among these
five persons, MA Lichun was the leader with the most power and greatly influenced Dao-
ging and other performers. He also had four apprentices: YANG Zongyi #5553, ZHAO
Zongnan # 57, ZHAO Zongbei #5511 (Ab) and XU Zongdong 531 (#) (L. Zhang
1936, p. 130). From these two pairs of master—disciple relations, we could conclude that
the Taoist ballade performers in Xiangguo temple were affiliated with the Longmen School,
and that they, respectively, belonged to four generations, identified by the names of Yuan,
Ming, Li and Zong.

Moreover, the deceased Taoist ballade performer DONG Mingde 15 from Taikang
County XF}% in Henan province possessed a copy of the Hundred-Character Chart for the
Taoist Name and Genealogy of the performers from the Longmen School of Patriarch QIU (Qi-
uzu longmenpai yiren daohao beixi baizipu HSHHEE IR N E 55 # R 5 75) (QYHB, 3,
pp. 226-27), whose generation order was the same as the of the General Register of Lin-
eages Revealed by Various Veritables (Zhuzhen zongpai zongbu ## B 5% IR 48{#), preserved, at
present, in the White Cloud Monastery [1ZZ#} in Peking.

2.2. Henan Zhuizi

Henan Zhuizi (% 7 or ¥57) is generally considered to be a derivative of the Taoist
ballade, while synthesizing other performing arts formed around the end of the Qing Dy-
nasty, popular in the Henan region and spreading to Tianjin X and other places. Its
appellation comes from the fact that the performers use a two-stringed zither (gin %) that
creates a falling sound or because they drop the tone of the last word of each sentence, and
the performers are usually one or two people (Zhang 1951; QYHB, 2, pp. 108-26).

Some of the earliest Zhuizi performers were Taoist balladists. For example, LEI Ming
% B, who performed in Kaifeng in 1905, continued to name his disciples based on his
lineage poem after he began to perform Zhuizi (QYHB, 3, p. 13). ZHANG Mingliang
5 5%, who performed at Xiangguo temple in the 1930s, is a similar example. He started
learning and performing Taoist ballades at twelve years old and had five disciples of the
“Zhi £” generation. At the age of thirty-five years, he felt that he could not maintain his
daily life by performing Taoist ballades; therefore, he decided to perform Zhuizi and then
had ten disciples, two males and eight females, from the same “Zhi” generation. After
1921, more and more women participated in Zhuizi performances, and they also used the
lineage poem of the Longmen School (L. Zhang 1936, p. 93).

In Republican Henan, there were 36 performers from seven tea gardens (chayuan % [#,
the name of the troupe) who performed Zhuizi at Xiangguo temple, of which FAN Lifeng
Jut8 R and ZHANG Licui 554438 from the Qingchun Tea Garden 7 # 7% [ were the most
outstanding (L. Zhang 1936, pp. 78-79). Among the 36 performers, 22 belonged to the
Longmen School, corresponding to six generations: Jiao #(, Yong 7K, Yuan J, Ming ¥,
Zhi Z/ ¥4 and Li 14/ #. Moreover, their succession from master to disciple was strictly in
accordance with the lineage poem of the Longmen School.

In addition, according to the theatrical lineage manuscript held by ZHANG Min-
gliang, the Zhuizi genre can be divided into “Seven Veritables and Eight Lineages” -t #. /\Jk:
the “Seven Veritables” were no other than the “Seven Veritables of Quanzhen Taoism”
4 ¥4, but with a slight variance, namely, QIU Chuji Ftj&#, LIU Langyan 207,
TAN Changsheng #{Z4:, MA Danyang 51 (MA Yu, F#E, 1123-1183), HAO Taigu
MoKl (HAO Datong i K, 1140-1212), WANG Yuyang T %[5 (WANG Chuyi T E—,
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1142-1217) and SUN Qingjing #4i% 5% (SUN Bu'er #4 4%, 1119-1182); as for the “Eight Lin-
eages”, except for the seven lineages of Longmen #£["], Suishan B LLi, Nanwu # &, Yushan
i 11, Huashan #: 11, Lunshan 77111 and Qingjing /&#¥, founded by the Seven Veritables, re-
spectively, there was an eighth lineage called Yinxi ## (L. Zhang 1936, pp. 74-77). Com-
pared with the lineage poem of the General Register of Lineages Revealed by Various Veritables,
there was no difference in the order of these characters, except for some generation char-
acters incorrectly written, but pronounced the same. Among them, LIU Langyan should
be LIU Changsheng #|&4: (original name: LIU Chuxuan %/} %, 1147-1203) and TAN
Changsheng should be TAN Changzhen i#{&H (original name: TAN Chuduan 7 i,
1123-1185). As for the eighth school, “The tiger elder brother (Laohu dashixiong # & K fifi it,)
created the Yinxi school, which was the eighth school, and this school had no successor”
(L. Zhang 1936, p. 77). Possibly, this theatrical Yinxi school corresponds to the Taoist
lineage Yinxi pai 7k, whose lineage poem is preserved in the General Register of Lin-
eages Revealed by Various Veritables; however, unfortunately, no further information has been
discovered.

Moreover, in the 1940s, the performer ZHANG Yuanfa 5761 and his two disciples,
LI Mingliang 4*#5% and ZHANG Mingyue 5&# H, performed the “disguised Zhuizi ”
fb#8+ in Neihuang County W%, Henan (QYHB, 3, p. 63). According to the mid-
dle character of their given names and their relationship as master and disciple, they also
seemed to belong to the Longmen School.

2.3. Shuoshu

Storytelling (Shuoshu it &, also called Pingci #7) is a form of language performance
that originated in the Tang and Song (960-1279) dynasties, with a single performer who
generally only uses simple gestures, does not sing and does not use musical instruments.
The stories they tell, mainly historical, have rich themes, some of which have a strong Taoist
perspective (QYHB,1, p. 62).

In the Republican era, there were eight story-tellers still active in Xiangguo temple:
DAIMingyin ## Fll, CHU Zhigang 7£ # §l], WANG Futang 4%, FAN Mingxian 7 #1 5,
ZHU Yuanhui & 76, ZHOU Mingyuan & #1175, WANG Mingshun £ #JJlf and WU Ming-
wen $HI3C (L. Zhang 1936, p. 103). Except for the unidentified WANG Futang, the other
seven performers belonged to the Longmen School. It is worth noting that, among these
Pingci Shuoshu performers, there was a direct or indirect master—disciple or coreligionist
relation between them, all descending from a story-teller named LI Yongxue 2K as
showed in the following Table 1.

Table 1. The lineage of LI Yongxue (L. Zhang 1936, pp. 63-74).

WANG Wanfu

MA Junting WAGN Mingshun
LI Mingfu ZHANG Zhizhong =~ WANG Ligui
MA Mingtang CHU Zhigang

LI Yongxue QIU Dacheng

DUAN FAN Mingxian

Yuanshan ZHOU Mingyuan
LIU Mingxiang
DAI Mingyin FENG Zhiying

Except for this performing group in Xiangguo temple, there were two other famous
Pingci Shuoshu performers, ZHAO Yuancheng i#763 and his disciple JI Mingjun #CHH,
whose successive transition from master to disciple was as follows (Table 2):

Table 2. The lineages of ZHAO Yuancheng and JI Mingjun (L. Zhang 1936, pp. 63-74).

YUAN Yongtang ZHAO Yuancheng \4
WEI Yonghai ZHANG Yuande JI Mingjun
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What is notable is that, in addition to the common rite of worshiping QIU Changchun
as the patriarch, there was also a saying of “Seven Veritables and Eight Lineages” circulat-
ing among the Pingci Shuoshu performers, which was the same as that of Henan Zhuizi,
except for some individual generation characters (QYHB, 1, p. 60).

2.4. Shandong Laozi

Shandong Laozi 11 74T is a sub-lineage of the Lotus Rhyme (Lianhua Lao 3§ 1£7%).
The Lotus Rhyme is performed during begging, or possibly by Buddhist monks during
begging and fundraising activities and has been popular since the Song Dynasty. In the
Jiaqing % B period (1760-1820) during the Qing Dynasty (1644-1911), it was created in
Shandong by combining local dialects and folk songs, mostly performed by a single person
or a pair, using a large cymbal and a bamboo board as instruments.

In the Republican era, the most well-known Shandong Laozi performer was GU Hezhen
Ji& B who belonged to the Longmen School and was mostly active in the Fan county
#15% of Henan province and the rural areas of Heze {#j}# and Liaocheng Iil#){ in Shan-
dong province. According to a study, at that time, most of the Shandong Laozi performers
belonged to ZENG 1, CHAI %, YAN [ and ZHANG i, the four dominating theatre
branches of the Longmen School and some other performers belonged to the branches of
Sunzhao i, Meiqing 7% and Dingsi ] PY. They all worshiped Quanzhen master QIU
Changchun as their patriarch, claimed themselves to be the successors of the Longmen
School and set up a one-hundred-character genealogy; the active performers at that time
corresponded to the eighteen to twenty-three-generation characters (QYHB, 2, pp. 155-56).

It is worth mentioning that, at present, XU Liping is still performing Shandong Laozi
in the Changgqing 1§ district, Ji'nan ¥i#§ City, Shandong province (Figure 1). To date,
he is one of the most famous performers in the area, and he proves that such a tradition
still exists. XU Liping, using XU Yongkui #%7kZ as his stage name, acknowledge per-
former QU Jiaowen I, who is the disciple of CHEN Heyun Bf#1ZE, as his master in
the early 1950s, and learned Shandong Laozi from him. Xu Liping states that he belongs to
the Dongzhang branch ¥ 5&["] of the Longmen School. Additionally, he also said that, al-
though he knew he belonged to the Longmen School and that his patriarch was QIU Chuj,
he did not know why.

: KERXEHIERD
: KIERLIE
:Etuﬂzhil: EB#Mh—=EA+= (F42:00)

Figure 1. XU Liping performing the Shandong Laozi at the Changqing culture fair on 31 January
2023.
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2.5. Shandong Kuaishu

Kuaishu & existed during the mid-Qing Dynasty era and was popular in Shandong
province. Itis famous for telling the story of WU Song A% in Water Margin (Shuihu zhuan
7K 1%) and can be performed by one or two people using musical instruments, such as the
three-stringed zither (sanxian =5%) (X. Guo 2004). These performers worshiped Quanzhen
Taoist QIU Changchun as their patriarch. That s to say, as far as its affiliation is concerned,
Shandong Kuaishu also belonged to the Longmen School. From the Republican era to
the present day, the relatively well-known Shandong Kuaishu performers were QI Yongli
JE7K 7. and his disciple GAO Yuanjun 764, who both belonged to the Laozhang branch
Z7&[", mostly active in Shandong province (Jiang 2009, p. 126; Li 2011).

2.6. Guangzhou Dagu

Guangzhou Dagu /1 K& are performed by one person. The performer sings along-
side drums as an accompaniment and plays multiple roles. It appeared during the Xian-
feng (¥ period (1851-1861) during the Qing Dynasty, and was mainly popular in south-
east Henan (QYHB, 2, p. 158). At that period, the performers in the Huangchuan 1| area
of Henan were CHANG Hebin # fI&, CHANG Jiaozhi % %2, WEI Yuanzong #7053,
LIU Yuanzhong #I76H and LIU Yuanpeng 270l (Bianweihui 1996, p. 1662). They be-
longed to the He #I, Jiao #{ and Yuan JG generations, while performers of the Yong 7K
generation, in between the Jiao and Yuan generations, are missing.

According to the oral accounts, there is a popular saying among the troupe performing
the Guqu B¢/l genre of “Seven Veritables, Eight Lineages and One Hundred Branches”:
Quanzhen master and patriarch Wang Chongyang propagated his teaching by performing
Gugqu, and extensively adopted and taught his disciples. He adopted one hundred disciples
in total, with seven of them “attaining the Tao”: QIU f, LIU %I, TAN 7%, MA 15, HAO i,
WANG F and SUN 7, namely, the “Seven Veritables”; later on, QIU Changchun inherited
his master’s teaching and created the Longmen School; QIU has eight successful disciples
whose surnames are GAO &, GUI K, CHAI 4%, ZHANG ik, XING %4, ZHAO i, HAN
% and YANG 15, namely, the “Eight Lineages”; these eight people continued to recruit
and teach their disciples; therefore, Guqu was passed on from generation to generation.
Although the term “Seven Veritables, Eight Lineages” is the same as in the Zhuizi, the
“Eight Lineages” refer to different theatrical branches, not the schools of Quanzhen Taoism.
The Guangzhou Dagu performers also agreed with this saying and left behind the Hundred-
Character Chart for the succession of Longmen School (Longmenpai baizi chuancheng zipu
HEFIIR B B A 5% (QYHB, 3, pp. 38-40).

2.7. Puyang Qinshu

The appellation Qinshu % & comes from the accompanying instrument, the yangqin
#%, which was formed during the Qianlong ¥:/& period (1736-1796) during the Qing Dy-
nasty. The performers mainly sing and supplement this with narrations (J. Zhang 1984).
Puyang Qinshu #5532 is popular in the Puyang area that is on the border between
Henan and Shandong provinces.

As for the Puyang Qinshu, in the Republican era, the studies and statistics are much
simpler: Puyang Qinshu performers worshiped Quanzhen master QIU Changchun as the
patriarch and belonged to the CHAI branch, one of the aforementioned four branches affil-
iated with the Longmen School; around the 1949 liberation, the relatively famous Qinshu
performers were JIANG Hexiu Z{i[{%, ZHAO Jiaowen i (3¢, JING Yongfu i 7K A& (1922
1982), ZHU Yuanli %4 7637, MA Fengyun J5 825 and MA Shunqing F5JIEIY (QYHB, 2, p. 157;
QYHB, 3, p. 93). They belonged to the He 1, Jiao #{, Yong 7k and Yuan JG generations.

2.8. Yongcheng Da’nao

The name of this performing art comes from its instrument, da’nao K##%, which is usu-
ally used by a single person and is probably influenced by the Shandong Laozi. In the late-
Qing and early Republic periods, the Da'nao genre was introduced to Yongcheng 7k3ik
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in Henan province by performer HAN Fengkui #J§UEL (1862-1911), and then took root
and flourished there. HAN adopted CHENG Xueshan #2£11| (1894-1960) as his disciple
in Yongcheng and gave him the stage name Yuanfang JtJi. Cheng had three disciples:
MIAO Mingqing i #i, CHENG Mingyuan 287t and BIAN Mingkun "~ {3 (QYHB,
3, pp. 32-34). In accordance with the Yuan 7t and Ming ] generations in the lineage poem
and the professional customs in local performing arts, we could presume that the succes-
sive order of Yongcheng Da’nao also belonged to that of the Quanzhen Longmen School.

We identified these eight local genres of the performing arts previously mentioned
to have some kind of relationship with Quanzhen Taoism. Unlike the Taoist ballade and
Shuoshu, other local performing arts emerged relatively late in time, mainly after the mid-
Qing period. Because there is scarce historical documentation of these local arts, most of
the performers we know, to date, were active in the first half of the 20th century, and most
of their generation names were He 4, Jiao #{, Yong 7K, Yuan [H and Ming #i. In regard to
the characters that were used by their predecessors, we were unable to determined these,
at present, due to the shortage of historical documents and oral accounts.

The reasons for the use of Quanzhen’s institution by local performers are complex.
The first reason to be taken into consideration is that the Quanzhen masters used the Taoist
ballade to preach their doctrine during and after the foundation stage of Quanzhen Tao-
ism. During the Jin 4 (1115-1234) and Yuan Dynasties, due to WANG Chongyang and
his disciple, especially the Seven Veritables’ painstaking effort, Quanzhen Taoism turned
from an originally disclosed folk group into a national and institutional religious order that
could compete with Zhengyi Taoism; at the same time, with regard to its method of prop-
agation, Quanzhen Taoism paid special attention to local music and dance, which were
popular during the Jin Dynasty, so as to be well-adapted to the local folk customs and at-
tract public support (Z. Zhang 2011, pp. 113-15). Through this brief introduction, we can
determined that these eight local performing arts have fused and influenced each other,
for example, the Taoist ballade and the Zhuizi, the Shandong Laozi and the Yongcheng
Danao. This influence may not only be in the form of performances, but also the institu-
tions. The Taoist ballade clearly comes from Quanzhen, and, in turn, has influenced the
other performing arts.

Secondly, some investigators have argued that the reason why local performers are
affiliated with Taoism is closely connected to their social status in pre-modern society: “In
the feudal society, to avoid being insulted or humiliated by the society, performers claim
that they are descending from the lineage of immortals; born with natural air, walking
in the three worlds (Heaven, Earth and Human World) and equipped with five elements
(wood, fire, earth, metal and water), they claim Three Pures (Sanging —i#) and Five Patri-
archs (Wuzu T.#) to be their ancestors” (QYHB, 2, p. 185). Even in the Republican era, the
local artists” singing and narrating techniques were considered to be of a low standard and
even difficult to be identified as one type of art: “a variety of people can be their audience,
even women are regulars; most of the audience are the common people and the uncivilized
soldiers who are trapped in though life and hard to hold their head high. So, a gentleman
who is endowed with extraordinary talents and wealthy in knowledge or a westernized
member of the Imperial Academy who can read English letters like ‘A, B, C and D" would
not go there” (L. Zhang 1936, p. 83).

During and prior to the Republican era, local performers indeed possessed an ex-
tremely low social status (L. Wang 1981; Me 2005). On the one hand, they were discrim-
inated against as being uneducated; however, on the other hand, they mastered the per-
forming arts that could entertain people. Spontaneously, they needed to justify the origin
of their arts and Taoism became their first choice. Therefore, just as cited in the former
paragraph, the performers claimed that they descended from the lineage of immortals and
formed the Taoist orthodox teaching of “One Air (Yiqi —%) brings about Three Pures,
Three Pures leads to Five Patriarchs, Five Patriarchs teaches Seven Veritables and Seven
Veritables imparts Eight Lineages”, in order to create their own sacred history. Most local
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performers did not know more than their masters, or grand master in some cases; they
quite clearly knew that they were the de facto successors of the Taoist immortals.

Lastly, the use of lineage poems is also a way for local performers to self-identify, and
it is one of the most obvious signs of the close relationship between the performer’s troupe
and Quanzhen clergy. It not only expresses one’s origin and transition, but also unites
the master and disciple. Except for the storytellers who may have attended traditional
private schools (sishu #A%4) for a few years, most performers were uneducated and had
a low literacy level. The performers” education relied on their apprenticeships to their
masters. Because the number of performers was small, each master took on fewer disciples,
usually no more than ten, thus forming an extremely close relationship. This relationship
was very similar to the master—disciple relationship of Quanzhen Taoists. Through the
lineage poem, they could not establish only the generation between master and disciple,
but could also identify with the genre of the performing arts to which they belonged.

To date, actors in Kunqu FHi and other theatres also have their own lineage po-
ems (Hu 2018); however, they are not those of the Quanzhen Longmen School. The phe-
nomenon of the lineage poems of the Longmen School being used by the local performing
troupes in Shandong and Henan provinces reflects the distinctive influence of Quanzhen
Taoism, especially the Longmen School, in these two provinces. However, we should keep
in mind that the Quanzhen influence is confined to the institutional organization; from the
repertoire of Zhuizi (154 pieces in total), Shuoshu (73 pieces in total) and the Taoist bal-
lade (65 pieces at least) preserved in the Xianggquosi minzhong yule diaocha (L. Zhang 1936,
pp. 84-85, 104-105, 126-127), local actors preferred to perform and narrate popular leg-
ends and histories, especially the stories from the famous novel Sanguo yanyi = [BJ# %,
which once mentioned a Taoist figure in the Taoist ballade Hanxiangzi baishou ¥l T F¢ &;
however, it never dealt with Quanzhen teachings or practices. In other words, we may
easily understand and categorize Confucian loyalty and filial piety, proselytized by the
local performing arts; however, in the case of Quanzhen Taoism, in contrast with the so-
called “Ch’tian-chen drama” of Yao Tao-chung (Yao 1980b) or the “Quanzhen plays” of
David Hawkes (Hawkes 1981) in their respective studies on Quanzhen Taoism and the
Yuan opera, we can easily find it institutionally replicated in the local performing arts.

3. Sacrificial Ceremony, the Acceptance of Disciples, and the Ever Spring Guild

Based on their strong social support for Quanzhen Taoism and emotional recognition
of its identity, in the Republican period, various local performing arts recruited and taught
their disciples in accordance with the Hundred-Character Chart of Longmen School, as previ-
ously shown, and, meanwhile, almost all genres performed the same ceremony for the
sacrifice and acceptance of disciples, similar to those of Quanzhen Taoism. Moreover, for
the purpose of survival in society, they set up the Ever Spring Guild to assist one another.

3.1. Sacrificial Ceremony in Honor of the Patriarch QIU

Because of their affiliation with Quanzhen Taoists, these performers worshiped their
own Taoist patriarchs, such as QIU Changchun and LU Dongbin i/ : “on the birth- or
death-days of their patriarch, every performer would offer money to hold a memorial meet-
ing to worship their own patriarch, and simultaneously suspend their business to spend
time on holding a bustling festival” (L. Zhang 1936, p. 77). Indeed, in addition to their
own patriarch, several performers also presented other special sacrificial rules. Taking the
magicians in the Republican period as an example, in addition to worshiping their patri-
arch LU Dongbin, they would “burn incense, paper money and candles to pay respects to
the Heaven on the 15th day of every lunar month” (L. Zhang 1936, p. 195).

Among the sacrificial ceremonies performed by different performing art troupes, the
most influential is of course that of the Longmen School. Prior to the 1949 liberation, dif-
ferent kinds of performers, such as the Pingci performers who practiced martial arts and
acrobatics, the Zhuizi and performers who wandered around without settling down any-
where, all assembled at Qiuzu temple LA, located in South Mount Taishan temple street
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in Kaifeng, every year on the birth- (the 19th day of the 7th lunar month) and death-days
(the 19th day of the 12th lunar month) of the patriarch QIU (QYHB, 1, p. 60). Even the
Patriarch Qiu temple fair attracted local artists from other provinces; according to the state-
ments of XU Zhifa #i47%, a Zhuizi performer from Fuyang county &F5}% in Anhui “%4{
province: “In the past, people from Anhui province always came to Kaifeng to worship
patriarch QIU on the 19th of the 7th lunar month” (QYHB, 1, p. 46). Indeed, in addition
to the birth- and death-days, performers also visited the memorial tablet of the patriarch
QIU during ordinary festivals to burn incense and prostrate themselves before the tablet
(QYHB, 2, p. 253).

In the Republican era, according to the existing historical data, there were three lead-
ers present during the sacrificial ceremony: the president (huizhang & 1<), law-executor
(zhitangsi {H % 7)) and the manager (zhuguan 1%). The agendas of the sacrificial ceremony
were: 1: worship the patriarch QIU Changchun; 2: preach ten precepts; 3: examine oneself
before the patriarch and reflect on one’s violation of precepts and the subsequent punished;
4: write a post (xietie %31i) for the new disciple; 5: “warm the birthday” (nuanshou P& %),
that is, to express their sincerity, participants should burn incense and paper throughout
the night and learn from each other by comparing their skills; and 6: prostrate oneself
before the patriarch QIU Changchun, set off firecrackers and then end the sacrificial cere-
mony (Bianweihui 1995, pp. 509-11).

3.2. Disciple Initiation Rites

As previously mentioned, various local performing troupes associated themselves
with the Longmen lineage, while during the actual transition, one performing troupe can
be divided further into different branches, such as the ten branches of Taoist ballade per-
formers, “ZENG ¥, CHAI %, YANG #5, ZHANG 5%, LIU %I, GAO &, QI 7%, LU jif, Sun-
zhao ## and Zhangzhao 5", and the eight branches of Henan Zhuizi: “Dazhang ‘K7,
Xiaozhang /Nt Dahua K%, Xiaohua /ME, SUN 4, DONG #, LIU % and GAO . Out
of the need for inheriting the traditions of performance and survival, local performers at-
tached great importance to the master—disciple relationship and called the ceremony of ini-
tiating new disciples into the branch as “entry into the home” (ru Jiamen A% [*]). The new
performers could be formally identified only after participating in the disciple-initiation
ceremony and, only after completing his apprenticeship could he then recruit and teach
his own disciples. Otherwise, they would be labeled as an empty leg (kongtui /i) or
wild breed (yezhong ¥f7#) and were not allowed to make a living as a performing artist. In
addition, other performers would not respect them and would even exclude them from
their group by throwing away their performing instruments (dian jiahuo % 54k) (QYHB, 3,
pp- 205-7).

In fact, in order to be a Quanzhen cleric, formally accepted by both the Taoists and
government, people had to undergo two separate rites of passage, ordination (guanjin i 17)
and collective consecration (shoujie 52 ), of which the latter is more typical of Quanzhen
Taoism (Goossaert 2007, pp. 140-52; Goossaert 2013, p. 36). During the ordination rite, one
has to write a post, clearly showing his firm desire to leave the family (chujia Hi5); during
the collective consecration ceremony, at least eight famous Taoists serve as the guarantors
and monitors witnessing the entire ceremony (L. Gao 2018, pp. 110-13, 149-53; Peng 2021,
pp- 103-10). Similarly, when a local actor accepts a disciple, many of these factors appear in
the rite and, more importantly, the frequent reference to and presence of Wang Chongyang
and his famous disciples, the Seven Veritables, made the rite more similar to a Quanzhen
initiation event. For example, when the Shandong Kuaishu performer GAO Yuanjun for-
mally acknowledge QI Yongli as his master, he burned incense in front of the memorial
tablet, “Heaven, earth, emperor, parents and master (Tian di jun gin shi K7 Fiffi)”, lo-
cated in the middle of the hall; he then prostrated himself before his master, listening to
his master announcing: “I, a little Taoist priest in blue clothes, go down the hill under
the immortal master’s order; today is no other than an auspicious day, and I will trans-
mit the Tao for the immortal master.”” Some other local performing arts more obviously
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evoke Quanzhen lore. For instance, when a Guangzhou Dagu troupe holds its ceremony
for accepting new disciples, a new performer presents a special post of initiation (baishi tie
FEATHG) to his future master. Such a post of initiation often traces its sacred history during
the introductory stage (tietou 5 5H):

Since Pangu created the world from the chaos of the universe, heaven, earth,
emperor, parents and master were the superiors;

TRMAIBA B35 73, TR 245

Primordial Patriarch Hongjun laozu set up the great Longmen and dispatched
WANG Chongyang to come down to Earth to save and enlighten the ordinary
people;

ISHIZAHAL T ORHER, ZIREHE T LRI

WANG Chongyang adopted one hundred disciples in total, and seven of them
attained Tao: QIU, LIU, TAN, MA, HAO, WANG and SUN.

e TR BEAEA WL B R B £ &

Having arrived at the Red Cloud Temple, they finally settled down there;

B TALESY, BGES % 5

Later, WANG Chongyang died and patriarch QIU kneeled down in front of the
gate (of Red Cloud Temple);

WA T i, AR BT s

The (seven) disciples searched all over for the Zhouzu ground, and then safely
intered their master;

BRI, SRR LS 5

Having observed a one-hundred-day mourning period for their master, they
then set up their schools separately;

S REE, FALAH;

Patriarch QIU created the Longmen School, and was therefore called the Old
Superior Worthy.

IRFHHE IR, RAGZ 567, (QYHB, 3, p. 38)

In this brief introduction, Honjun Laozu is not a Quanzhen immortal, but the supreme

deity in the Investiture of the Gods (Fengshen yanyi 3 #j#2£). Local artists often sang
and narrated this famous divine novel (Meulenbeld 2015). In the Republican era, local
art performers’ initiation post for acknowledging someone as a master also included the
main text, regulations, performers” one-hundred-generation characters, the signature of
the guarantor and recommender masters and the date. We should note that the one-hundred-
generation poem is the lineage poem of the Longmen School in Quanzhen Taoism (QYHB,
3, p- 228).

However, the acknowledgment of someone as the master is not performed at random;

it also involves many ritualistic and economic requirements. For example, the master-
acknowledgment ceremony requirements for a Henan Zhuizi performer are as follows:

1.

2.

Parents, brothers and sisters cannot be acknowledged as the master, only another
non-kin person can.

When acknowledging the master, it is necessary to have recommender (yinjianshi
5| JEHll) and Taoist (daoshi 1&HT) masters.

On that day, one should invite all the participants to a feast to let them know that you
have acknowledged someone as your master.

It is necessary to write a master-acknowledgment post and invite someone to serve
as the guarantor master (zuobaoshi £ ).

Having finished the three-year apprenticeship, one should perform the Zhuizi for
one year for the master and donate all the earnings to the master as a repayment (L.
Zhang 1936, p. 74).
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Out of these five requirements, the 3rd and 5th items are derived from performing
troupes’ common habitus; the 2nd and 4th items have a distinct ritual significance: the pres-
ence of the recommender, Taoist and guarantor masters shows that the master-acknowledging
ceremony of Quanzhen Taoism has an obvious effect on the local performing arts.

More typical is the master-acknowledging ceremony of Shandong Laozi. According
to its customs, in addition to the three masters previously mentioned and his fellow ap-
prentices, during the ceremony, one should also submit to the disciple post (mensheng tie
FI4EHE) and perform a salutation to the master; later, the master would give him a stage
name, according to the Longmen lineage poem, add his name to the disciple register, teach
him the rules and preach the moral rules concerning acting.® Based on these main factors
and procedures, we can easily observe that the performer’s ceremony for acknowledging
someone as the master is, to a certain degree, similar to the ordination and collective con-
secration rites of the Quanzhen Longmen School.?

3.3. The Ever Spring Guild

In the former section, we mentioned that local performing actors hold a sacrificial
ceremony for the patriarchs QIU Changchun and LU Dongbin on a special date. In reality,
these Quanzhen celebrities played a role in the local actors’ daily lives. For example, LU
Dongbin was viewed as the patron god of prostitutes for his legendary flirting with a white
peony (Katz 1996; P. Liu 1996), and another Quanzhen patriarch, LIU Chuxuan, was treated
similarly because he was said to cultivate himself in a brothel (Qin 2023). In regard to
QIU Changchun, he was perceived as the founder and patron god of jade craftsmen and
their guild, which we refer to again later in the study, because people believed that QIU
Changchun taught the poor to transform stone into jade (Y. Li 2002, pp. 732-733). Whether
prostitutes or jade craftsmen, they were considered low social classes, and by founding an
association or a guild, they could unite and support each other in the face of economic
depression or social changes. Likewise, this also occurred in the local performing arts
during the Republican era.

During the Republican period, two main types of performers’ guilds existed in Henan
province: one was the Three Sovereigns Guild (Sanhuang hui — £ %), where blind and
Sanxianshu = 3% # (narrations and singing with sanxian as an accompaniment) performers
dominated, and the other was the Ever Spring Guild, which was dominated by Taoist bal-
lades and story-telling performers. In his book, the Investigation of Popular Entertainment in
the Xiangguo Temple, ZHANG Liigian 7%/, on the basis of the sociological survey data
from Republican Kaifeng, stated that the Ever Spring Guild was a popular organization
consisting of people who told stories, sang Taoist ballades and Zhuizi, performed conjur-
ing tricks and performed acrobatics. In 1936, the president of the Ever Spring Guild was the
Taoist ballade performer MA Lichun and the vice president was Zhuizi performer ZHANG
Mingliang (L. Zhang 1936, p. 73).

In fact, the Ever Spring Guild, during the Republican era, was not established only
in Kaifeng, but also in Zhengzhou BN (Henan province), Ji'nan and Peking. Moreover,
participants were not limited to the local performing arts discussed in this paper, but also
assumed a wide variety of popular occupations; in his Stories of rivers and lakes (Jianghu con-
gtan YLI#%), LIAN Kuoru [ 4l stated that all performers and retailers could join in
the Ever Spring Guild, for example, people who told fortunes by reading faces; performed
Chinese martial arts and acrobatics; sold liniments, eye ointments, plasters, medicine for
toothaches, afrodyn, knives and scissors, needles and combs; performed and sold conjur-
ing tricks; sang Dagu Shu; told story recited to the rhythm of bamboo clappers; commented
on the histories; performed a comic dialog and pedicures; sold medicine for simian sar-
coma, other special medicines and folk prescriptions; healed venereal diseases; performed
with monkeys and other animals; performed raree shows; sold medical sugars and rats-
bane; and performed the circus.1?

By listing the popular occupations, we could observe without any difficulties that
these people lived at the grassroot level of society. As they faced daily pressures from their

208



Religions 2023, 14, 560

difficult lives, they needed to set up or join in the Ever Spring Guild to assist each other.
Similar to the Ever Spring Guild, they also united and collectively created a legendary
tradition about the “thirteen boards” (shisankuai ban -+ —3¥{#), which assembled all the
disadvantaged and local artists to form a family, “whether knowing each other or not,
once heard someone saying ‘let us see on the thirteen boards’, they will treat each other as
a family” (QYHB, 2, p. 251). To put it another way, to “assist each other” or “treat each
other as a family” is the practical reason for founding or entering the Ever Spring Guild.

The Ever Spring Guild had a president and a vice-president. Both of them were elected
by the performers. “The president should have rich experiences, earn more money than the
others, behave honestly, have the courage to solve tough problems, work hard, be willing
to sacrifice himself and be able to mediate disturbance and dispute. Only in this way,
people would respect him, and move under his orders when thing happens.” Moreover,
the presidency had no limitations, “only under the condition of having big faults, incurring
the wrath of the public or resigning voluntarily, the president could be changed.” The main
responsibilities of the president were divided into two categories: internal and external.
Internal responsibilities included accommodating performers when hosting temple fairs,
establishing performance areas and punishing performers who violated guild regulations,
etc.; the external responsibilities included assisting the local gentry to host temple fairs and
markets, taking care of routine temple-fair matters and maintaining performers’ economic
interests (Lian, pp. 4-7).

It should be noted that the Ever Spring Guild was an unofficial, fluid organization.
As it was freely composed of local performers, it was quite weak at practically disciplin-
ing local artists. Taking Xiangguo temple, for example, in the Republican era, “the Ever
Spring Guild just drew up the guild regulations and conventions and took care of routine
recruiting matters. As for the problems of choosing performing area or performing what
kind of genre, the Guild is totally laisser-faire: performers can randomly perform or sing
what they want.” However, when addressing the collective crisis, for example, in 1927,
when General FENG Yuxiang # £ +¥, in the name of rectifying social order, planned to
prohibit the popular arts, such as telling stories and singing, performers of various local
arts could voluntarily assemble and help each other (QYHB, 1, p. 229). In other words, the
Ever Spring Guild, founded in the name of patriarch QIU Changchun, formed a common
identity and served as a clarion call for them to unite and organize collective activities.

Whether from the sacrificial ceremony, master-acknowledgment ritual or Ever Spring
Guild in the name of QIU Changchun, we can easily identify Quanzhen lore in the local per-
forming arts. Moreover, we can alternatively claim that Quanzhen Taoism, as a completely
institutionalized religious order, is the model to imitate for local performing artists. How-
ever, we should note that, at the same time, imitation is never duplication; when adopting
the Quanzhen institution, local artists did make some deviations and variations for their
individual needs.

4. Deviation and Variation

The transmission of the Longmen lineage poem into the local performing arts is closely
related to the preaching methods of Quanzhen Taoism. At the beginning of Quanzhen Tao-
ism, Taoists often preached by singing Taoist ballades (Z. Zhang 2008; Liao 2022). It was
during this preaching process that Quanzhen Taoists may have brought their way of teach-
ing into the local performing arts troupe. As a result, the performers of Taoist ballades also
used the Longmen lineage poem and, eventually, they expanded from Taoist ballades to
other performing arts (QYHB, 3, p. 13).

However, while they adopted the Quanzhen Taoist lineage poem as an institutional
form, the local artists considerably changed Quanzhen Taoist history and rewrote the Long-
men lineage poem with different characters. This may have been due to the poor education
of the performers. Although they might have known or heard about the immortals and
legends of some Quanzhen patriarchs, they did not precisely understand Quanzhen doc-
trines, ideals or its history of transmission, which was only accessible to Quanzhen clerics.
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Additionally, living a difficult lives, local performers of different generations might be-
come sworn brothers or get married, which also disrupts the regular successive sequence
of the original Longmen lineage poem. Therefore, compared to the Quanzhen institution,
and if we take that as a standard, the organizational structure of the local performing arts
presents many deviances and variances; thus, they seem to be similar, but are actually
quite different.

4.1. Quanzhen History

We already stated that the Quanzhen history we know, to date, is constructed by
Quanzhen adherents, especially Taoists of the third generation, to identify the patriarchs
existing before WANG Chongyang and classifying the Seven Veritables as a group (Mar-
sone 2001; G. Zhang 2008; W. Zhao 2010). Whether the history is true or not, we must
perceive it as a fact that Quanzhen Taoism indeed created a sacred history, namely, the
Five Patriarchs and the Seven Veritables, and this was widely accepted as the standardized
formula by Quanzhen Taoists from the mid-Yuan dynasty onwards (Jing 2012). Since all
the local performing arts we discussed here affiliate themselves with the Longmen School,
when tracing their own history, they also needed to deal with the origin and develop-
ment of Quanzhen Taoism. However, just as we showed in other sections of this paper,
most of their narratives are quite different from the standard Quanzhen history during the
Yuan dynasty, where many Quanzhen immortals and masters are replaced by mythical
and imaginary Taoist figures, or many non-Quanzhen immortals and masters only appear
in Quanzhen history without providing any explanations.

Taking the origin of Guangzhou Dagu as an example, according to local perform-
ers’ oral accounts, “(Guangzhou Dagu) was first performed by the earliest Taoist ancestor
Hongjun laozu, then he hands down his knowledge and skill to ZHANG Guolao RH %,
one of the Eight Immortals (Baxian /\fili), XU Maogong 4%\ of the Tang Dynasty and
WANG Chongyang of later dynasty, etc.” (QYHB, 3, pp. 37-38). WANG Chongyang had
one hundred disciples and seven of them attained the Tao, namely, the “Seven Veritables”:
QIU, LIU, TAN, MA, etc. Then, QIU Changchun became the successor and continued to
recruit and teach eight people, GAO, GUI, CHAI and ZHANG, etc., namely, the “Eight
Lineages”. This was the outcome of the saying “Seven Veritables, Eight Lineages and One
Hundred Branches”, and from where the introduction of the post for acknowledging some-
one as the master originated. Hongjun laozu, ZHANG Guolao, XU Maogong and WANG
Chongyang are either Taoist immortals or real Taoist figures; however, their successive
transitions from master to disciple in Guangzhou Dagu were very different from the vari-
ous hagiographical accounts presented in Quanzhen literature.

We can more clearly observe this fabrication from the aforementioned communal pan-
theon that recounts their origins and is prevalent in various local performing arts: they
are all affiliated with the lineage of immortals, descending from the natural air, and tak-
ing Three Pures and Five Patriarchs as their ancestral root; Three Pures refers to Yuanshi
Tianzun JG4A K%, Lingbao Tianzun % ¥{ K% and Taishang Laojun X I-#H; Five Patri-
archs refers to Donghua dijun LI Tieguai # %75 £ 4284}, Jinghua dijun LU Chunyang
A5 8 B4R, Shunhua dijun CAO Guojiu JE & ## 5, Chuandao dijun ZHONG-
LI Quan {31 % F #EHEME and Fuzuo dijun LIU Haichan 77475 # 2#4f, all belonging to
the Eight Immortals; In the Song Dynasty, CAO Guojiu was imprisoned as he illegally
favored his guilty brother. After his release, CAO traveled to a mountain to cultivate
Tao, named his branch the “Chongyang pai” H[5}#, of which Chongwang means a re-
turn to life, and transmitted “Chongyang pai” to seven disciples, namely, QIU, LIU, TAN
and MA, etc; then, the seven disciples set up eight branches in the local performing arts,
such as Longmen and Huashan. This was their sacred tradition: “One Air brings about
Three Pures, Three Pures leads to Five Patriarchs, Five Patriarchs teaches Seven Veritables
and Seven Veritables imparts Eight Branches” (QYHB, 2, p. 185). However, this complete
and standard history, re-written by local performers, is a hybrid; WANG Chongyang, the
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founder of Quanzhen Taoism and a real figure in history, is excluded for no reason and
exists as a branch name.

Compared to classical Quanzhen history, such as the Record of the True Line of Transmis-
sion of the Golden Lotus School (Jinlian zhengzong ji 43 15550, DZ173) and Portraits and Bi-
ographies Concerning the Origin of the Master of the True Line of Transmission of the Golden Lotus
School (Jinlian zhengzong xianyuan xiangzhuan 43 1F 5=l 5 %3, DZ174), we can easily
observe that there is a great difference between Quanzhen history compiled by Quanzhen
Taoists themselves and the sacred history recounted by local performers. As previously
mentioned, the reason why these popular performers refer to Quanzhen history is because
they want to borrow and make use of the reputation of Quanzhen Taoism in the Jin and
Yuan dynasties, and then construct their own truth and orthodoxy. From of this consider-
ation, they inherited the Taoist pantheon, such as Three Pures and Five Patriarchs, already
existing in Taoist tradition, and, alternatively, transplanted and grafted this pantheon into
their own traditions and branches, such as the ten branches of the Taoist ballades and the
eight branches of Henan Zhuizi. In short, they changed the history unanimously accepted
by Quanzhen Taoists and constructed their own sacred history by using Quanzhen masters
and legends to describe their origins according to their own circumstances and needs.

On first sight, these variations in or deviations from the standard history of Quanzhen
patriarchal succession may seem random or capricious, lacking the necessary interpreta-
tions of these changes from the performer’s part. However, these deviant histories of the
local performers may stem from their local circumstances and needs. For instance, Hongju
laozu might be more familiar to the locals than QIU, LIU, TAN and MA. In other words,
these local ballad singers and storytellers were trying to adapt to the tastes and prefer-
ences of their audiences. Their reconstructed histories, though deviating from standard
Quanzhen history, were not random at all but, rather, they were reasonable and calculated
adaptations.

We also need to consider another possibility, as previously stated: the identity ex-
change between Quanzhen Taoists and local performers in late-Imperial China. Many
Quanzhen Taoists eventually became professional performers and, vice versa, many per-
formers were household Quanzhen Taoists. According to the fieldwork of some contempo-
rary scholars, this was indeed the case. Stephen Jones’ research, for example, determined
that, when clerics were expelled from the temples or returned to lay life, they took on
the professions of performers or trained lay people in the arts (Jones 2011). This was not
deception; it was a real lineage succession within which lifestyle and profession evolved.
From this, we can speculate that a similar transmission may have existed in the northern
society in the Republican period. However, in reviewing the local sources of Shandong
and Henan that we have observed, to date, concerning the Republican period, we did not
obtain any obvious evidence.

4.2. Birth-/Death-Days of Patriarch QIU Changchun and His Disciples

During the Republican era, the Ever Spring Guild, voluntarily organized by all kinds
of local performers, would regularly hold gatherings to commemorate their common pa-
triarch, QIU Changchun. Undoubtedly, patriarch QIU’s birth- and death-days became the
most important dates for gatherings. However, the dominant saying in Republican per-
forming arts genres is that the birthday of patriarch QIU is on the 19th day of the 7th lunar
month and the death date is the 19th day of the 12th lunar month; according to Quanzhen
history, neither of these two dates conforms to historical fact. In fact, QIU’s birthday is on
the 19th day of the 1st lunar month and the 9th day of the 7th lunar month. The under-
lying cause for the change in the sacrifice date is undecipherable, at present. This may be
because the two dates were well-established by local market fairs or temple festivals. More-
over, the two dates were the birth or death dates of an important performer in history and
were then used to mark the sacrificial rituals of the ancestors of the genre.

At the same time, for their own needs, local performers made some changes to patri-
arch QIU’s disciples. QIU Changchun adopted five disciples in total: the first sang opera,
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the second told stories, the third wove bamboo baskets (luo ), the fourth repaired win-
nowing pans (boji %) and the fifth repaired bamboo baskets (QYHB, 2, p. 251). However,
according to The History of the Taoist School founded by (Qiu) Changchun (Changchun daojiao
yuanliu 518 ZJE ), none of QIU’s 48 first-generation disciples engaged in any of these
five kinds of occupations (M. Chen 1975). The most reasonable explanation for this alter-
ation is that these five, disciple craftsmen attributed to patriarch QIU were representatives
of the people who actually lived in grassroot society and joined the Ever Spring Guild. Sim-
ilar patterns can also be observed in jade craft guilds in Peking and in other North China
cities and townships where local jade craftsmen and merchants adopted QIU Changchun
as their patron god; however, traditional Quanzhen history never mentions QIU as having
anything to do with jade craft or business. Local circumstances and needs are crucial to
these apparent or random choices in reshaping history.

4.3. Lineage Poem and the Successive Relationship of Master and Disciple

In the Republican era, numerous local artists named their disciples in accordance with
the lineage poem of the Longmen School of Quanzhen Taoism; however, with regards to
each character, numerous differences between the lineage poems known to performers of
different genres and that of the Quanzhen Longmen School recorded in the General Register
of Lineages Revealed by Various Veritables, which are presented in the following chart one by
one, are evident (Table 3):

Table 3. Lineage poems of different genres.

School/Branch Jki+F Lineage Poem
TR X IR T KTE — AR A HOKIE
FEHRRENAT S A L H S SRR A BT 1

A (Oyanagi 1934, p. 97; K. Wang 2009, p. 65)
White Cloud |1, ) 5 hE TONG XUAN JING ZHEN CHANG SHOU TAI
Monastery | y] yANG LAI FU BEN QING
ZHI 11 ZONG CHENG XIN HE JIAO YONG YUAN MING
SHI JING RONG WEI MAO CHONG GAO SI FA XING
XI WEI YAN ZI NING

IEAEIE 85 FUH ST — B R S HOKIEI
RILEAAE S B SRR A VT 1 % (QYHB, 3, p. 226)

TH 1 ZHEN CHANG SHOU TAI
Taoist ballade DASI Bilrflglii IXFL[]JA];\]IEIJ\IING QING
ZHI LI ZONG CHENG XIN HE JIAO YONG YUAN MING
SHI JING RONG WEI MAO CHONG GAO SI FA XING
XI WEI YAN ZI NING
BB LT BT 25 BREA B EOK ot W
AT e BT RILEINAE SRk L R AE 2y Bk A 1E fiTH % (L. Zhang 1936,
(RHI5%) reprint in 1989, p. 75)
Henan Zhuizi DAO DE TONG XUAN JING ZHEN CHANG SHOU TAI
(Zhang YI YANG LAI FU BEN QING
Mingliang) | 1111 | ZONG CHENG XIN HE JIAO YONG YUAN MING
SHI JING RONG WEI MAO CHONG GAO SI FA XING
XI WEI YAN ZI NING
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Table 3. Cont.

School/Branch JkT§ Lineage Poem
W XH B T KE BB E A 580K T
SRS GE BB e DU L SRR B EAT T (QYHB, 3, p. 206)

BT (46T
Henan Zhuizi | DAO DE TONG XUAN JING é?I\fGN G QIAN SHOU TAI
(Chai branch) | YI YANG LAI FU BEN FE JTAO YONG YUAN MING
ZHI LI ZHONG CHENG XIN
XI JING YONG WEI MAO QING GAO SIFA XING
J SHENG YU YAN ZI PING

TEIEE X R TR Pk @ A EUK TE W
&R ARME S L SR MERR A BAAT H 85 (QYHB, 1,

BT pp: 60-61)
Pingci Shuoshu | DAO DE TONG XUAN JING S&ZCHANG SHOUTAI
YI YANG LAI FU BEN
ZHI LI ZHONG CHENG XIN | HEJIAO YONG YUAN MING
SHIJING RONG WEIMAO | CHONG GAO SIFA XING
XIWEI YAN ZI NING

EEFCE EE TRKE &5 K 8 A 17K Tt W
o AU 5 1w Lo B URSEEE A8 TS TEE (Li Li 2016)11
WHE T 5AO DE TONG XIAN QING | ZHEN JTAN SHOU TAI QING
Shandong | yy yAN LAl FUBEN HE JIAO YONG YUAN MING

Laozi ZHI LI ZHONG CHENG XIN | CONG GAO SHI FA XING
SHI ZONG LONG WEI MIAO | XI HU YAN ZI NING
BEIA XM B 7 NE B2 BREAR T Z0UK ot W

B T e T B SR R BGRB8 T (QYHB, 3, p. 40)

Gicaj !J;;ﬁi u DAO DE TONG XUAN JING ZUN CHANG SHOU TAI QING
Dagu YIN YANG LAI FU BEN HE JIAO YONG YUAN MING
ZHI LI ZHONG CHENG XIN CHONG GAO SAI FA XING
SHI JING RONG YIMAO XI WEI YAN ZI LIN

From this chart, we can observe that there are numerous differences between the char-
acters; however, their pronunciations are almost the same. There are three possible reasons
for the differences in the lineage poems. The first is that different versions of the Longmen
lineage poems are created during the process of transmission. Even within the Longmen
lineage, varying versions of the lineage poems have existed since the mid-to-late Ming dy-
nasty. Various Quanzhen Longmen histories also recorded various genealogical characters
among the local Longmen lineage and sub-lineages in different regions in north and central
China (Esposito 2004; G. Zhang 2011; X. Zhang 2013; F. Zhang 2018). The second is that,
during the process of transmission, due to the accents in different regions and the lack of
written records, lineage poems can easily change during their dissemination, with similar
pronunciations, but different characters, for example, the characters Zhi 2/ 6 and Li 18/
H in the names of Zhuizi performers in Xiangguo temple, previously mentioned (W. Guo
2017; Liu and Gao 2020). The third is the inadequate understanding of the Taoist doctrine
and philosophical meanings by the performers, for example, the phrase “ 5 #fiT 2 %",
which means “it is in what is held and subtle that one finds peace within oneself” (Her-
rou 2005, p. 316), in the poem of the White Cloud Monastery’s character is expressed as “
PG5 %" in Shandong Laozi and “ & # & #” in Guangzhou Dagu, none of which can
be understood or explained by local performers of these two genres. The words XI 7, WEIL
i and NING % all frequently appear in the Daodejing I #84¢, the oldest and most famous
Taoist text. According to Yoshioka Yoshihiro, lineage poems can disclose the lineage’s in-
dependence and doctrinal differences and express the lineage founder’s understanding of
his own enlightenment (Yoshioka 1979, p. 231). Facing the status quo, despite the similar
pronunciations, the doctrinal differences and philosophical meanings are getting lost in
translation.
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However, when it comes to different branches using the same lineage poem, things
becomes much more complicated: performers in the same generation can belong to differ-
ent branches; performers in different generations can become brothers or can even marry
each other. In other words, although local performers have their own stage name, in strict
accordance with the lineage poem, they can also easily break this order of succession. Thus,
“when trying to find out a performer’s successive relation, we should not only know his
stage name, but also ask his background; only in this way, could we then determine to
which generation, which branch and which lineage he belongs” (Ma 1989, p. 131).

Local artists constructed their own sacred history by virtue of Quanzhen Taoism and,
at the same time, changed parts of it according to their practical needs and personal un-
derstanding of it. Based on these statements, we can argue that, in the process of imitat-
ing the Quanzhen Taoist institution, the local performing arts, more or less, deviated and
varied from tradition. From this arbitrariness, we can sense the local artists” desire to im-
prove their social status and efforts to institutionalize their organization. In other words,
this “seemingly alike but actually different” concept is exactly what popular performers
present in their pursuit of institutional charisma issuing forth from Quanzhen Taoism.

5. Conclusions

In the Republican era, and possibly as early as the mid-Qing dynasty, when the ma-
jority of local performing arts emerged in China, out of the need to improve and upgrade
one’s social status, various local performing arts extensively borrowed and imitated the
Quanzhen Taoist institution, including the theatrical branches, relationship of master and
disciple and sacrificial and master-acknowledgment ceremonies, from which we can eas-
ily discover and identify the influence of Quanzhen Taoism. However, this imitation or
borrowing is not achieved in a precise fashion, but with deviations and variations to dif-
ferent degrees, with some aspects becoming extremely different from the original concept:
Quanzhen Taoism is more an ideal than a reality. In other words, Quanzhen Taoism greatly
influences the local performing arts because of its the institutional charisma, while, during
its flow into the other popular culture traditions, Quanzhen history was also considerably
changed or reconstructed by local performers.

Indeed, taking the local performing arts as an example to describe the flow of insti-
tutional charisma is an interesting and important subject in Quanzhen studies'?. Just as
we showed in the case studies conducted by LAI Chi-tim 2& % on Guangdong Taoism
and LI Dahua 2= k% on Hong Kong Taoism, Quanzhen is a tradition with a long history
and high reputation; therefore, local Taoist sects were eager to assimilate and incorporate
certain aspects (Lai 2007; D. Li 2018). At present, the Quanzhen Taoist tradition is still alive
as the field research conducted in Hunan province indicates that a local Taoist sect in the
Yuxu Gong £ in Xinhua #ifl county utilizes religious names while performing the
liturgy (Tian 2023). However, on the basis of all these regional and case studies and by de-
scribing the transformations of the Quanzhen institution, we can reconsider the following
two questions.

First, the place of Quanzhen Taoism in popular traditions. Rolf Stein argued that
there is a “ceaseless dialectical movement of coming and going” between Taoism and other
popular traditions:

The priests of the great religions willingly adopt popular elements and adapt
them to their system and nomenclature. Inversely, when popular milieux are
confronted with one or more of the great religions, they easily fall subject to the
prestige of the latter, and they too proceed to assimilate, make identifications,
and become syncretic; or they may even replace old traditional forms with new
ones borrowed from a great religion because these have more prestige. (Stein
1979, pp. 53-54)

Undoubtedly, from the description and analysis presented in the above-three sections
of this paper, we can observe that this kind of dialectical movement is precisely what oc-
curred between Quanzhen Taoism and the local performing arts in the Republican era.
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Notes
1

However, it is worth noting that, until the Republican era, Quanzhen Taoism was es-
tablished as a legal and complete institution for over seven hundred years. Therefore, in
its interaction with the local performing arts, Quanzhen Taoism mainly focused on its in-
stitutional output; on the contrary, the local performing arts prioritized the imitation and
absorption of the Quanzhen institution. In other words, by virtue of its unmatchable insti-
tutional charisma, Quanzhen Taoism dominated this interaction and considerably changed
the popular culture diffused into quasi-institutional traditions. Therefore, compared to
other types of popular cultural traditions, we can argue that Quanzhen Taoism plays a
dominant role in society and exists as a powerful tradition.

Second, the transmission of Quanzhen Taoism in local society.

From extant Quanzhen documents, the main way to transmit Tao is the secret formu-
lae (mijue ##k) passed from master to disciple, and the main locale for transmitting Tao is
monasteries and temples. Additionally, around these monasteries and temples, Quanzhen
Taoism can organize a series of lay groups and guilds cultivating Tao, thus spreading
Quanzhen teachings to local societies. However, in their pursuit of institutional charisma,
lay groups and guilds can, on the one hand, imitate the Quanzhen institution and, on
the other hand, make some appropriate adjustments and alterations, so as to survive and
spread themselves in society.

Judging from the local performing arts during the Republican era, we understand that
this newly adapted path for transmission, even though the succession from master to disci-
ple remains fundamental and necessary, is not related to Quanzhen monasteries and tem-
ples: it has deviated from Quanzhen Taoism and even lost its original religious meaning.
Local performers can still use the lineage poem to name their disciples; however, as for the
religious or philosophical meanings of the poem itself, none of the performers we encoun-
tered in the documents or investigated in reality could explain, or even be told by their
masters how to explain, them. These facts, possibly slightly frustrating for a Quanzhen
scholar at first sight, still provide solid and concrete evidence of Quanzhen Taoism’s en-
during legacy in society and culture in late-Imperial and early Republican China.
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In 1927, Feng Yuxiang #§E1¥ abolished temples in Henan, expelled monks and turned Xiangguo Temple into a market, where

lots of performers came to live and perform. (Zhong 1995).

singing.

See the Shandong Laozi.

For a description of oral accounts and its importance in religious studies, see (Welch 1967, chap. IX, X, XI).

A single-headed hand drum with body made from a bamboo tube, used as an accompanying instrument in Daoqing narrative

5 There are much research on Taoist ballade, see (Wu 1997; Ye 1975, pp. 625-89; Idema 2016). On the definition of Taoist ballade
and its connotation, see also Zhu Quan 4{#, Taihe zhengyin pu XFIEF . 1:42a

© ® N o

About Xu Liping’s performance and transmission, also see (Li 2016).

/PN B B o B, AR R il AR H, BELETEE M. (Jiang 2009, p. 126)

QYHB, 2, p. 156. About the performing rules and acting morality, see Zhongguo quyizhi henan juan, pp. 506-507.

About the Quanzhen rites of ordination and collective consecration, see (Y. Chen 2003, pp. 21-27; L. Gao 2018, pp. 105-10).
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100 SR, TR, LN, SHRL 1, ST 2N, AR, S 24, ST, STEF, SR ER, TRk, Fxkik
1, WK IR, VEAT AT, BV 00, VAR S 1, IR, ST 251K, SIE257 11, S5 1, veAEmiie, B JLIY, Buah i, foe i
F, SLZHER, SRR T 21, BT RRAAE4E. (Lian 2010, p. 4).

In our fieldwork, we find that the lineage poem recorded by Xu Liping, under the name of xueyi menhu 2[5, is another
version, which is as follows: T8 7] 55 P #4853 K T B2 SRR A A ZUKIC M HIALE RIS i R 7514 77 DAO
DE TONG XIAN QING ZHEN JIAN SHOU TAI QING YI YAN LAI FU BEN HE JIAO YONG YUAN MING ZHI LI ZHONG
CHENG XIN CONG GAO SHI FA XING SHI ZONG LONG WEI MIAO XI HU YAN ZI NING

12 About other similar research subjects in Quanzhen Taoism, see (Dong 2003, pp. 578-611; Gao 1997, p. 128; Jones 2010, pp. 85,

88-89, 131-32, 147, 168-69).
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W N e

Abstract: The Great Dictionary of Taoism, published by Huaxia Publishing House in 1994 and com-
piled by the Chinese Taoist Association and Suzhou Taoist Association, is the first comprehensive
reference book on Taoism in the world. The dictionary has provided invaluable assistance for schol-
ars of Taoism. However, in the last three decades, with the flourishing research on the language of
Taoist literature, the inadequacies in the Great Dictionary of Taoism have gradually become apparent.
Therefore, a systematic revision of this dictionary is necessary. Based on a selection of 700 typical en-
tries with obvious problems from the Great Dictionary of Taoism, this paper conducts a detailed study
of their errors from five key areas: entries, meanings, definitions, documentary evidence, and con-
vention. By providing examples and proposing correctional suggestions, the paper aims to provide
a necessary reference for the revision of the Great Dictionary of Taoism. The Great Dictionary of Taoism
serves as a vital link between the sacred world and the secular society in Taoism, and this study will
help Taoist priests, believers, and researchers accurately understand complex Taoist ideologies and
practice patterns. It is significant for the inheritance and promotion of Taoist culture.

Keywords: the Great Dictionary of Taoism; entry; meaning; definition; documentary evidence; conven-
tion

1. Introduction

The Great Dictionary of Taoism (Daojiao da cidian, S BUKEFIL, referred to as Dictionary)
(Chinese Taoist Association and Suzhou Taoist Association 1994, referred to as Chinese
and Suzhou 1994) is the first comprehensive reference book on Taoism in the world. Based
on Taoist scriptures, the dictionary comprises commonly used Taoist nouns, terms, and
phrases as entries, with about 20,000 entries and nearly three million words in total. Dic-
tionary serves as a vital link between the sacred world and the secular society in Taoism
and holds great significance for Taoist priests, believers, and researchers to fully compre-
hend complex Taoist ideologies and practice patterns, as well as to inherit and promote
the cultural heritage of Taoism. The publication of Dictionary marked a significant mile-
stone in the history of compiling Taoist dictionaries in China and has greatly facilitated the
study of Taoism. Dictionary is irreplaceable, although several other Taoist dictionaries have
been published subsequently, such as Hu Fuchen'’s #1°Z¥§ Great Dictionary of Chinese Tao-
ism (Zhonghua daojiao da cidian T ¥EE H R EFIL) (Hu 1995), Zhong Zhaopeng’s $1 %/l Small
Dictionary of Taoism (Daojiao xiao cidian ¥ #/NGFI) (Z. Zhong 2010), and Ji Hongzhong's
7 %58 Great Taoist Dictionary (Daojiao da cidian H#UKEFM) (Ji 2020), and it remains the
largest one with the most entries to date.

One of the major problems in China’s lexicographical work is the long-time lack of
revisions and updates for many dictionaries (Linguistics Research Group of the National
Office for Philosophy and Social Sciences 2021, p. 9). Zhao Zhenduo ###%##, a renowned
lexicographer, emphasizes that if a dictionary has been in use for a decade or longer, it
is crucial to release a revised edition (Zhao 2020, p. 236). Over the past 30 years, Taoist
studies have experienced rapid development, particularly in the flourishing research on
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the language of Taoist literature. Under this circumstance, the inadequacies of Dictionary
have gradually come to light, and therefore, systematic revisions should be put on the
agenda as soon as possible.

As researchers studying the language of Taoist literature, we have frequently read
and consulted Dictionary for reference in recent years, and we have noticed errors and
omissions in Dictionary. To our knowledge, there has been no scholarly discussion on this
topic. Based on a selection of 700 typical entries with obvious problems from Dictionary,
we conduct a detailed study of their errors from five aspects: entries (including items es-
tablished beyond the scope of dictionary entries, entries exceeding the specialized scope of
Taoist dictionaries, and omissions of entries), meanings (including omissions of meanings,
meanings exceeding the specialized scope of Taoist dictionaries, and inappropriate divi-
sion or conflation of meanings), definitions (including mistakes, inaccuracies, and redun-
dancies in definitions), documentary evidence (including insufficient or lack of documen-
tary evidence, inconsistency between definition and documentary evidence, documentary
evidence outside of Taoist scriptures, inconsistency between entry and documentary ev-
idence, and punctuational and textual errors of documentary evidence), and convention
(including inconsistent cross-referencing systems and inconsistent conventions in defini-
tions). By providing examples and proposing correctional suggestions, this paper aims to
provide a necessary reference for the revision of Dictionary.

2. Errors in the Establishment of Entries in Dictionary

Establishing entries (limu 37.H), also known as word selection, refers to the process
of determining which objects should be defined in a dictionary. This is the first task to be
addressed in dictionary compilation and is a prerequisite for providing definitions. Dictio-
nary has three major problems in terms of the establishment of entries, namely, items estab-
lished beyond the scope of dictionary entries (/1323 H), entries exceeding the specialized
scope of Taoist dictionaries (#5372 H), and omissions of entries (32 H ). Dictionary in-
cludes about 20,000 commonly used nouns, technical terms, and phrases in Taoism as its
entries. While the dictionary’s comprehensiveness, conciseness, and searchability were
regarded seriously, the process of entry selection, involving reading Taoist scriptures, for
instance, was carried out by different individuals, including teachers and students from
the Chinese Taoist College. Therefore, errors and omissions are inevitable. Based on the
results of our study, 102 of 700 entries are identified as errors in the establishment of entries,
accounting for 14.57% of the total.!

2.1. Items Established beyond the Scope of Dictionary Entries

As explicitly stated in its preface, the principle of compiling Dictionary requires that
all entries be derived from Taoist scriptures, and its explanatory notes mention that the en-
tries are gathered and retrieved from Taoist scriptures (Chinese and Suzhou 1994). How-
ever, due to the obscurity of Taoist scriptures and compilers” misunderstanding of word
meanings, some entries are mistakenly included in Dictionary. Some of these entries fail
to meet the principle of word selection, while others are even false entries that are entirely
nonexistent.

1. Sihua Yt
Dictionary reads:

Si hua refers to the four stages that a person goes through from birth to death. Vol-
ume 54 of Shangqing lingbao dafa _£7% % 8 K% compiled by Wang Qizhen £ H
in the Southern Song Dynasty says, “Zhide zhenjing & 1B HAL states that people
go through four major stages from life to death, including infancy, youth, de-
crepitude, and death. During infancy, vital energy (gi %) is focused, will is uni-
fied, and harmony is achieved. The body is impervious to harms, and virtues
in the highest form. In youth, the blood and vital energy surge, desires and
worries are abundant, and the body is vulnerable to attacks, and hence virtues
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begin to decline. In old age, desires become more subdued, and the body be-
gins to weaken but is not susceptible to external influences. Although it can-
not maintain the fullness of infancy, it can still be close to that of youth. In
death, the body rests in peace and returns to the origin, thus completing the
cycle of life. Therefore, the spirit gives birth to the treasure at birth, and in
the end, the treasure loses the spirit. This is the constant cycle of human exis-
tence” < BIEITAE> FI: “ NALEELRAMIMA N, Bz, Ditth, ZE 4, S0
A B, MR R E R, EWAME TS, 1B SIS, HAr o, Al 586, B8 78k
WIFTBCS, Ao TS, JAE 2, RIBOR RS, B IR, M5 5, R e R i B
&, AT TT DAL T HAESE T, R Z 0BG, SR RS, A s 2 T R 2 o, 24T
[R 87 38 5, bR b2 # % (Chinese and Suzhou 1994, p. 379).

The lexicographer’s nounce formation of si hua is a mistake. The inclusion of si hua
is an error, as specialized dictionaries should only include words, set phrases, or fixed
short sentences established by usage rather than temporary or improvised combinations
of words or sentences (Q. Xu 2011, p. 53).

Dahua KA, (great transformations) refers to the four important stages during a per-
son’s life, namely birth, growth, aging, and death. Liezi tianrui %! |7 Kifisays, “Human life
undergoes four great transformations from life to death, including infancy, youth, decrepi-
tude, and death” AEIZEEM, KA B, i, W, JTW (Liezi 511 1986,
p. 6). Xuanzhu xinjing zhu % BRCEi7E written by Wang Sunzhi F3H2 in the Tang Dynasty
says, “There are four great transformations during human life. As time passes so fast,
who perceives it? The stages of infancy, youth, decrepitude, and death are the four signifi-
cant transformations of human life” N2, KAAT MY, Rt ##, fE5 2 ik B 5L, Ak,
L& th, JETH, 552 NP KA (TC.575:10.689¢).2 Wenshi zhenjing zhu SCURFLASTE vol. 8,
written by Niu Daochun 2[J& 7 in the Yuan Dynasty, says, “Birds, beasts, plants, and trees
are subject to the unstoppable flow of the four great transformations of birth, growth, aging,
and death. Even the expanse of heaven and earth and the supernatural powers of sages are
incapable of halting this process. Thus, it is said that neither heaven and earth nor sages
can prevent these transformations from occurring” S&ERFALERFAB{AL, RIFAEAE,
ERAIAE, FERGAFATE. AR EIENE, KA ZRUT, BER L2 BOR, B i, TR ANBE
B, AT A R, s RIA R, NP A REE . (TC.727:14.677a).

Dahua you si KAAT VY (there are four great transformations) is used in 10 different
discourses of Daozang i&j# (The Taoist Canon, referred to as TC), but the abbreviation of
dahua you si as si hua is not found in Taoist scriptures. It is incorrect to shorten it to sihua
simply because dahua you si refers to the four great transformations of human life. Such a
deviation from standard lexicography principles is considered a serious taboo.

In addition, there are punctuational errors in Dictionary. In volume 54 of Shangqing
lingbao dafa, the comma behind the character zhi 2 should be placed after the character
zhi &, and respectively after the word zhiyi & — (a single-minded determination) and the
word chongqi 72 (spring up).

2. Sandaogui =J]E

Dictionary reads:

San daogui is a term used in inner alchemy that is synonymous with sanbao =%5.
It refers to the three treasures of vital essence (jing f#), vital energy (gi %), and
blood (xue Ifl). Chongyang zhenren jinguan yusuo Jue 5 H N 4B K81k says,
“Jue states that san daogui is a treasure that contains vital essence, vital energy, and

blood” FkEl: =J)E3, AE A, EAEF M. (Chinese and Suzhou 1994, p. 84).

After reviewing the original text of TC, it is clear that the lexicographer misunder-
stood the textual meaning of the example above and established a false entry for san daogui.
Therefore, san daogui should not be established as an entry.

Chongyang zhenren jinguan yusuo jue says: “It is asked that what is yili daogui —Hi JJE£?
What is ziyin daogui HEKJ1F? What is tieli daogui $§#i J]&? Jue states that san daogui
is a treasure that consists of vital essence, vital energy, and blood. Jue states that yili
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daogui is compared to body flood (jinye #:K), ziyin daogui is compared to swallowing and
respiration (yanjin fuqi WHRSR), teli daogui is compared to vital energy. Persistence in
the practice of these techniques can help practitioners overcome evil and guide them to-
wards the right path” BEI: BETIE, (3% 5 25—k 7JE? 35 {81422 (8 R 7] 422
FREL =J)ER, AR, A, A It el R, G B ERU)EE, WEIRE;

different types of daogui JJ=%, namely yili daogui, ziyin daogui, and tieli daogui. San daogui is
a temporary phrase, rather than a word with an independent meaning or a set phrase.

A word is the smallest unit of language that can function independently. Therefore,
the correct entry for the dictionary should be daogui, which refers to vital essence, vital
energy, and blood. The entry for daogui is already included in Dictionary (Chinese and
Suzhou 1994, p. 65), and the entry for san daogui should be removed.

2.2. Entries Exceeding the Specialized Scope of Taoist Dictionaries

The scope of a dictionary is defined by the range of entries specified in its title, pref-
ace, and explanatory notes (Q. Xu 2000). However, some entries in Dictionary exceed this
scope by including common words used in secular society, thus violating the principle
of specialized dictionaries. Specialized dictionaries differ from Chinese philological dic-
tionaries or encyclopedic dictionaries, and the most essential requirement for specialized
dictionaries is to be “specialized”. As early as 1982, Jiang Yu T pointed out that “the
entries in a specialized dictionary differ from those in a Chinese philological dictionary.
The entries in a specialized dictionary are retrieval objects that reflect professional content
(Jiang 1982).” According to Xu Qingkai’s % | research, specialized dictionaries are in-
tended solely to assist readers in solving professional problems. Entries and meanings of
common words should be left to Chinese philological dictionaries, and specialized dictio-
naries need not intervene in this regard (Q. Xu 2011, p. 31). All entries in a specialized
dictionary must fall within the subject scope defined by the dictionary title and should not
exceed the disciplinary boundaries.

1. Muji H%
Dictionary reads:

The term muji refers to the act of making eye contact or looking closely at some-
thing. “Biography of Ge Hong” in Book of Jin (£ & - % %) says, “[Ge Hong %]
saw He Youdao fi%}ii and Guo Wenju 3% on Yuhang Mountain &x4i1l,
and they simply made eye contact without saying anything” i &4t 111 7. {a 43,
FOCH, HEM O, &MATS. It is later used to describe witness and is synony-
mous with mudu HH#&. (Chinese and Suzhou 1994, p. 375)

Muji H% is a common word used in the Chinese language and is not limited to Taoist
scriptures. The example comes from Book of Jin, which is not a Taoist scripture.

In Taoism, there is an allusion to muji daocun H E1E 17, which derives from “Tian Zi-
fang” in Zhuangzi -1 F-TJj. Itis stated that “as for people, they immediately recognize
the Dao 1# without the need for saying anything upon seeing it” 7Kk A\#, HEIMEAE 5,
TRANH] LS 2. Guo Xiang $8 % annotates, “When people see the Dao, they immediately
comprehend it” H#T:, & i# (Guo 2004, p. 708). Muji daocun is a metaphor that de-
scribes people with excellent understanding, as their eyes immediately recognize the Dao
upon encountering it. While Dictionary includes the entry for muji daocun (Chinese and
Suzhou 1994, p. 376), the entry for muji should not be included as its usage and meaning
in Taoist scriptures are the same as those in secular literature.

2. Buyi fifk
Dictionary reads:

(1) Buyi refers to clothes made of cloth, indicating a simple and austere dressing
style. “The Royal House of the Duke of Zhou of Lu” in Historical Records (37L-
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£ JH A ) states, “[Ji] Pingzi [ 2] “F-T- wore cloth-made clothes and went bare-
foot, apologizing to the six ministers” V-7 AKEEAT, /S 5. Similarly, “Bi-
ography of Wang Ji” in Book of Han (7 T 14) says, “After leaving [his] posi-
tion, [Wang Ji] continued to live at home wearing plain clothes and eating coarse
grains” LR &, ARG

(2) Buyi refers to cloth-made clothes that are also worn by commoners. “Zhao Er”
in Strategies of the Warring States (#5158 # —) says, “All people, from the prime
ministers and officials to the commoners, regard it as noble and wise for the king
to do whatisjust and righteous” X N ZWAH AN, JiEAMARK L L, EAFHBEKREL
172%. This word is also used as an antonomasia of commoners. “Xing lun” in
Spring-Autumn of Lii (& IR 175@) says, “The emperor’s behavior differs from
commoners” A\ T2 ATBLAi A #. “Biography of Li Si” in Historical Records (*27C-
Z= i 4) says, “As the King of Qin seeks to conquer all the world and claims to be
the emperor to govern the country, it is time for commoners and political strate-
gists to show their abilities” 4> 7% EACE R T, BT MR, BEATAEN B 2 Ry 17 1050 ¥
Z KA.

(3) Buyi is compared to deep friendships. “Biography of Yu Liang” in Book of Jin
(53 L) says, “[Yu Liang J8i5%] and Wen Qiao il iifi have a deep friendship
with the prince” BV i {H & KT A4 2 4F. History as a Mirror (&A1 EE) vol.90
mentions, “The prince is kind and filial, fond of literature, good at martial arts,
courteous to the wise and condescending to scholars. He is willing to listen to
advice and has a close friendship with Yu Liang and Wen Qiao” K12, & ¥,
FRE, [P B L, AR, B, G A AKX 2 2. (Chinese and Suzhou
1994, p. 358).

The word buyi i is commonly used in Taoist scriptures. For instance, Wang Xu-
anhe’s T8 Sandong zhunang =i EkFEvol. 2 mentions, “Yan Jizhi %7 2, also known
by his courtesy name Jingchu #¥ i, was from Jurong % in Danyang #+%. He renounced
his family and entered the Taoist path, living on simple vegetarian meals and wearing
plain cloth-made clothes. He possessed no material wealth” f#t & 2., F#BE, FHG R A A,
HENIE, EEMAR, g1 H 1 (TC.1139:25.304¢). Buyi, in this example, refers to cloth-
made clothes. Chen Baoguang’s F#155t Sandong qunxian lu —IA#ALER vol. 1 says, “I be-
came the emperor’s teacher with my silver tongue and was granted the title of Marquis of
Wanhu & 51 (Marquis of Ten Thousand Households), which is extremely outstanding
among commoners and already sufficient for me” 4 L=~ &5 # A, &5, A154%,
IEATA 2 A, J7A B2 52 (TC.1248:32.237a). In this instance, buyi is used metaphorically to
refer to commoners. The meanings of buyi used in Taoist scriptures are common and ordi-
nary, without any particular use, and therefore it should not be included in Dictionary.

2.3. Omissions of Entries

Omissions of entries here refer to the omissions of some important words in Dictionary.
A comprehensive specialized dictionary should strive for completeness in its inclusion of
words. This means including a wide and thorough range of words within the subject,
as well as related words from cross-disciplinary or interdisciplinary subjects (H. Zhong
1987). However, during the compilation of Dictionary, several important Taoist words were
omitted. Taking the commonly used alchemy terms as an example, important terms such
as fentai 43 i, shuifei /K, dafa 135, chugui BT, cunxing FVE, fu AR, fei K, fuju MUH, gigan
DLV, qube F34i, and tianshui ¥ 7K were all omitted by Dictionary.

1. Jujiao ik

Jujiao refers to the process of searching and examining something, which is not in-
cluded in Dictionary. This word appears in as many as 60 examples throughout Taip-
ing Scriptures P48 written in the Later Han Dynasty. Vol. 51 “Jiaowen xiezheng fa”
KA IE T notes, “Scriptures from ancient, medieval and modern times should be searched
and examined” % Fly, H17l, R 2 3 (TC.1101:24.434c). Vol. 91 “Jujiao sangu wen fa”
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1 =1k L1 states, “After the immortal admonished, Dejun £ closely examined celes-
tial teachings and scriptures, as well as gathered memorials that were shared by the lower
officials and people. The memorials were searched and examined in August and were di-
vided into three sections” T A\ — 5, /e 2 1%, MHFFR B RIAK L, A5 N R =ZErt
£ EE BNHAMELZ, 53 B2 = (TC.1101:24.484b). Vol. 93 “Fangyao yangu xiangzhi
jue” J7#E R [E A 7A R states, “T have obtained the documents of the Taoist master and have
searched and examined them with various medical formulary. After retiring to a quiet
place, I contemplated the essential meaning of each work and sought clarification for a
doubt that cannot be solved” 4 & A= 75 KX fifi SC 2, 5 SC M 25, 5 s P R, 20 e R L e,
B REARENR, BAGE M —F (TC.1101:24.492b).

Liu Zhaorui 2|/f{Jifipoints out that jujiao FJ is also known as goujiao #JF in the lit-
erature of the Han Dynasty, as said in “Biography of Chen Wannian” in Book of Han (32
[% ¥ H-180), which states that Chen Xian [# i, the son of Chen Wannian [ # 4F, was a sub-
ordinate official of Shaofu >/}, who held many treasures. Chen Xian searched and exam-
ined the offenders and confiscated their ill-gotten wealth. The term goujiao 4 means to
investigate and examine. In Tuiping Scriptures, jujiao F1)I% is referred to as jujiao #1115, which
is commonly used in the scripture (Z. Liu 2007, p. 81). As an important word in Taiping
Scriptures, jujiao #1#% should not be omitted in Dictionary.

2. Fanxion tR'%

Fanxian £ & refers to the Taoist practice of offering meals to the virtuous, which serves
as a gathering of Taoist communities. This practice is often held when a member of a
Taoist household falls ill or is afflicted with misfortune. In such cases, the host will prepare
vegetarian food and invite a large group of Taoist priests to partake in the meal. Before the
meal, the Taoist priests will offer blessings to the host to ward off disasters. This practice
is also known as shechu %8, which is considered an important Taoist rite and dharma
assembly (X. Zhou 2022, pp. 52-53).

Fanxian, an important gathering activity in Taoism, is frequently mentioned in TC.
Yaoxiu keyi jielii chao BAERHE M A8D vol. 12 written by Zhu Faman %1 in the Tang Dy-
nasty says, “When the sage’s teachings flourish, the Taoist community prospers, and vir-
tuous individuals emerge to embody the sacred virtue. Since the principles have already
been demonstrated, the etiquette of offering meals to the virtuous has also become appar-
ent. Taizhen ke XFLF} states that when a household is beset by illness or misfortune, it is ap-
propriate to offer meals to virtuous individuals, which is called fanxian” KU, & R 2,
BN, SR R FRETY, B AR AR, < KFR> Bl ZAEIE, AR, 4 FRE.
(TC.463:6.978¢). Chuanshou jingjie yi zhu jue {5#5% 48 %&£ before the Tang Dynasty says,
“Scattering wealth and offering meals to the virtuous is called a gathering. Written invita-
tions are sent out, and an official is invited to oversee the gathering” H(f &, i A&
CEEY, HE YT (TC.1238:32.171b).  Tuiji zhenren fu lingbao zhaijie weiyi zhujing yaojue
Rk BN S B 75 A A% i AS B in the Six dynasties notes, “Taiji Zhenren KM FL A (Per-
fected of Great Ultimate) says that offering meals to virtuous individuals is a blessed meal
with specific numbers of people. Even outside guests may be served together with the
virtuous” AMRITAEl: fREHM B, %H AW 4k &, JeiR € (TC.532:9.871b). The entry

“fanxian” should be included in Dictionary.

3. Errors in the Meanings in Dictionary

To accurately define and differentiate word meanings based on a multitude of exam-
ples from various sources, comprehensive dictionaries aim to be inclusive and coherent.
This is a distinctive and challenging aspect of extensive explanatory dictionaries, requiring
lexicographers to exercise great skill and careful consideration (Chen 2020, p. 78). While
most of the entries in Dictionary have adequate meanings, some errors with meanings exist
due to the limited resources at the time, including omissions of meanings, meanings out
of the specialized scope of Taoist dictionaries, and inappropriate division or conflation of
meanings. Of the 700 entries examined, 83 have errors with their meanings, accounting for
11.86% of the total.
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3.1. Omissions of Meanings

The omission of meanings in Dictionary refers to situations where certain entries fail to
include some of their original meanings, derived meanings, or other important meanings.
Although the lexicographers made every effort to avoid such omissions during the compi-
lation process, the limited electronically searchable resources in the 1990s made it difficult
to fully explore the Taoist scriptures, resulting in some entries omitting a few meanings.

1. Fangzhang 77 3L
Dictionary reads:

Fangzhang 77 3 is the title bestowed upon a Taoist deacon, a highly respected mas-
ter who leads and instructs others on the path of transcendence from the mun-
dane world. Possessing unparalleled expertise in Taoist teachings and bound-
less compassion, fangzhang always endeavors to impart his knowledge to future
generations and never withholds his wisdom. He serves as a role model for all
Taoists, upholds the cornerstone of Taoist discipline, and promotes the Taoist doc-
trine to enlighten and cultivate morality. Through performing good deeds, he ac-
crues merits and virtues and earns universal respect and admiration. Only those
who have attained the way can be deemed a man of enlightenment. (Chinese
and Suzhou 1994, p. 317)

Besides the title for a Taoist deacon, Dictionary has omitted two important meanings
of fangzhang.

The first important meaning of fangzhang refers to an island called Fangzhang 75 3,
which is one of the three immortal islands in Taoism. Tao Hongjing’s M54 5t Zhengao ¥t
(Declarations of the Perfected) vol. 14 says, “To the northwest of the Fangzhang island
lies the Yincheng Mountain 25 K11, and to the southwest of the Canglang J§7R River
lies the Yangchang Mountain 542 K1ll. The circumference of each mountain is 1400 /i
(500 m), and the height is 700 li. These mountains are inhabited by many immortals”
T L PGAEA B R, IR PG B A B L, FE S — T I B, b, i 2 e
NJTJE g s (TC.1016:20.578b). Volume four of Yongcheng ji xian lu JWiAEAlI# (Record
of immortals in Yong City), written by Du Guangting MIEEE in the Late Tang Dynasty,
says, “I go north to Xuanzhou X!, and then head east to visit the Fangzhang island”
FRIEM A2 X, #5575 3L (TC.783:18.185b). According to volume three of Ziyang zhen-
ren wuzhenpian zhushu %1% F N TE BURIEER, written by Zhang Boduan 5%{H 3, annotated
by Weng Baoguang 4% in the Song Dynasty, and commented by Dai Qizong ¥R in
the Yuan Dynasty, it is written, “Pinus densiflora (chisong 75%4) and Polygonatum (huangjing
#iH7) are my friends. Fangzhang island and Penglai 3% are my home” 7RHA K /575 /K,
HE T RS (TC.141:2.986b).

The second important meaning of fangzhang that is omitted in Dictionary refers to
the dwelling place of the abbot of the Taoist temple. According to Xuanmen shishi weiyi
Z R, itis written, “When the master returns from a distant place, one should be es-
corted to his dwelling place. One should pay respect after the master is seated, rather than
hastily performing the rites in the courtyard or porch” % fifi [ 4z, 1% %2 7 3L, Frffish g,
IREAERE, ARRTTT, BT, B &R (TC.792:18.260b). Liugen guidao pian 75HRERIE R states,
“Therefore, those who upheld the Dao in ancient times were not concerned with the glory
of their chariot and crown or pleased by the beauty of their dwelling places. With transcen-
dent thoughts beyond the worldly worries and a leisurely mood of mystery, they nurtured
the Dao and established the profoundness” #& Ll 2 ~7il, #F2ABIHLE, J7 SUARELE,
BLEET- IR, BT X0, ANAIE AN, {1 Z A7 (TC.1261:32.476a). In volume three of Xu
xianzhen lu 1Al E 8%, written by Fang Wenzhao J5 Il in the Ming Dynasty, it is stated,
“The Dhamma Hall, the dwelling place of the Taoist practitioner, and the dwelling place of
the abbot of the Taoist temple are arranged with an interval of three hundred and fifty odd
steps from east to west” V24, 18 55, J7 3, AP AT, #8 =5 Fi - & (TC.1470:35.566a).

2. Tufu LIF
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Dictionary reads:

Tufu is a term of internal alchemy (neidan NF}), known as the middle elixir field
(zhong dantian "F}H). See also the entry “santian” =H (three elixir fields).
(Chinese and Suzhou 1994, p. 109)

Another meaning of tufu refers to the nether world, which is omitted by Dictionary.
Tu - (soil) refers to di Hh (land). “Da Su Wu shu” in Wenxuan (3Ci%- 25 #f 5i) says, “The
borderland was torn apart in sorrow” 3 1:12%. Liu Liang %] R annotates, “tu means land”
L, Hitl (Xiao 1993, p. 954). Tu and di are frequently utilized as synonyms of each other in
Taoist scriptures, which can be proved by the variants of Taoist scriptures from medieval
times. For example, in volume 41 of Wushang miyao & L% (Supreme Secret) from the
Northern Zhou Dynasty, it is said, “Among the Nine Lands (jiudi /L) of the Central Em-
peror, there is Huangshen % of Wuji [ o & JUth, [ 235 # (TC.1138:25.139b). While
in Lu Xiujing’s &% Taishang dongxuan lingbao shoudu yi K 1l % 58 1% JE 1% in the South-
ern Dynasty, it is stated, “Among the Nine Lands (jiutu JL7) of the Central Emperor, there
is Huangshen ¥ of Wuji [TV t# L, O3 (TC.528:9.857b).

Tufu means the nether world, where divine officials preside over and assess the fate of
deceased souls. This word is frequently used in Taoist scriptures. In volume 112 of Taiping
Scriptures in the Later Han Dynasty, it is written, “The judges in the nether world assess
karmic consequences and reduce the lifespan of the soul accordingly. Once the lifespan is
depleted, the deity of Yin [2## of the nether world is summoned to collect the body and
examine the soul” KFEVEHE, 5HITK A, BRSFEREE. 58218, A, 32 H AT, WU,
ZH i (TC.1101:24.564b). In volume 44 of Taishang huanglu zhaiyi X 1 55375 (The Rit-
ual of the Supreme Yellow Register Chamber) written by Du Guangting #1564 in the Late
Tang Dynasty, it is stated, “We have been appointed to conduct prayers for the vegetar-
ian host. We respectfully give thanks to the God of Zhizhen Wuji Fanqi % #3876 K
from the northwest and offer our humble gratitude to the Deity of Taiyin XFZZ#f of the
Gen Palace R & in the nether land and the God of Kuigang Xingpo Sisha it} 5 7 A5 PU A i
A5 28 2 K, A R AL Ty B AR RO, T R R R B2 o, ek S TR O R o
(TC.507:9.312a). Volume 31 of Shangqing lingbao dafa ©i% % % Ki% written by Jin Yun-
zhong 4 fuH in the Song Dynasty says, “We humbly beseech the officials of the nether
world to administer rewards and punishments and to detain the souls of the deceased”
Y ZAT T iE e RS, EBLRAR, 7% 22 (TC.1222:31.551b).

3.2. Meanings Exceeding the Specialized Scope of Taoist Dictionaries

Specialized dictionaries should only include words and meanings that fall within the
specific scope of the field, while common words and meanings should be excluded (E. Li
1999). The explanatory notes of Dictionary stipulate that entries with multiple meanings
are only included if they are relevant to Taoist concepts or associated with them (Chinese
and Suzhou 1994). However, some entries still contain numerous common meanings that
are not relevant to Taoism, and these meanings should be removed in future revisions.

1. Sixing VU7
Dictionary reads:

Sixing refers to a set of four virtues that encompass various moral qualities de-
pending on the context.

(1) Sixing refers to the four virtues of benevolence, righteousness, propriety, and
wisdom, as described in the silk manuscript from Mawangdui Han Tomb (% -k
WS &) Laozi jiaben juanhou gu yishu %§ W ALEA% 41k & (Lost Ancient Books
After the Jia Version of Laozi), “The four virtues of benevolence, righteousness,
propriety, and wisdom give rise to each other. The four virtues promote har-
mony, which in turn fosters unity and ultimately results in goodness” 1=, £, 3,

B Pt DUAT A, FORIIE, (R
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(2) Sixing refers to loyalty, filial piety, trustworthiness, and obedience, as stated in
“Gongsun Long” in Kongcongzi fL# ¥ A 4TE, “Yin Wen # 3L asked whether a
person who is loyal to their ruler, filial to their parents, trustworthy in friendship,
and obedient in foreign lands could be called a scholar, to which the king replied,
‘Indeed” FFICEL: S N UL, S, FHBAIIE, SORRIME, SMIBRINE, 4 V44T,
AfEE P? EE:

(3) Sixing refers to moral character, refined speech, graceful appearance, and
needlework skills. Tt is the feudal ethical code of ancient women. “Huang®
shishu gi zhuan” in Book of Later Han (1825 &t NZE ) states, “A woman’s
four virtues are moral character, refined speech, graceful appearance, and needle-
work skills” ZATVUAT: —EmiE, —Hims, —HEiE%, IWEY). (Chinese and
Suzhou 1994, p. 381).

The three meanings above are all common and, thus, should not be included in Dic-
tionary.

In Taoist scriptures, sixing refers to the four virtuous deeds of spiritual practitioners,
as stated in Taishang dongxuan lingbao bawei zhaolong miaojing X bl X % 77 )\ gl A FEPEE
vol. 8, “There are four types of great virtuous deeds. What are these four types? The Dao
says that those who cultivate purity and stillness accomplish the first type of virtuous deed.
Those who devote themselves to the Dao achieve the second type. Those who bring about
good transformations and help others succeed accomplish the third type. Those who estab-
lish great merits and expedient means to benefit all sentient beings accomplish the fourth type”
WA PUSAT B B2 RF, MAVIAT? EH: MEAEER, Kz iTth; HEE0H, —iTt;
AN, R =AT 0 T, R A dm, A DUAT S (TC.361:6.243b).  Taishang dongx-
uan lingbao shoudu yi states, “The altar master will receive the five texts into his body, nur-
ture his vital essence with jade tokens, protect his life with divine power, receive divine
revelations from heavenly books, correspond with the eight trigrams, adhere to the six de-
grees, lack none of the four types of virtuous deeds, master the five types of divine commu-
nication, achieve the tenfold transformation, and attain the indestructible diamond body
and supreme fruit of attainment. The altar master will pay respect to the ten directions
and constantly abide in sanbao” F BT S, TIONHE, FAFEE, MR 7, 5 &S,

JNE IR, 75 £, VAT SRSk, TOEAL SR, R, shlv g, e R mE 07, B =Y
(TC.528:9.855Db).

2. Jingshe ¥
Dictionary reads:

(1) Jingshe refers to the building where Taoists practice and perform rituals. Beidi
shuo huoluo qiyuan jing B | i S W says, “To practice this method, one
must establish a building for practicing and performing rituals at home with a
circumference of one zhang S (three and one-third meters) and four doors. The
true form of the emperor should be depicted in the building, with nine lamps and
seven candles constantly lit to radiate brightness. During the day, they should be
extinguished, and at night, a single stick of incense should be lit. Two sand tables,
four cun 5t (one-third of a decimetre) in size, should be placed on both sides of the
room. A censer should be placed in the middle, with five bowls of still water and
asword nearby. Keep it clean and never let it become polluted. In front of the pu-
rified room, a Qiyuan Altar -L 703 should be built” A& IIE, & it 5 H 7 — K fr,

JrIRI—3E, BAVAPY, & m AR BN, R, SO, BORGE, H %/\7‘65)3

FETR 2, s =, SE—&, I, KU, Pordyi—H, K, a—

)4 Whifi. VR E A, 5%/{371;1,‘5{. “Biography of Sun Ce” in Book of Wu in Records
of the Three Kingdoms (=& 535 FR5EMH) states, “Sun Ce #43K secretly plans
to attack Xu # and welcome the Han Emperor” HF2AEEE, 10 7. The anno-
tation cites “Biography of Jiang Biao” (JL# ), saying that “at that time, there
was a Taoist named Yu Ji T-# from Langya #3f who lived in the eastern re-
gion. He frequented Wukuai % and built a building where he burned incense,
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read Taoist scriptures, and crafted talismans to treat illnesses” 547 i+ T 75,
S JE RO, AR SR, S, BEERHIEE, RARRE LA

(2) Jingshe refers to a building for learning. “Danggu zhuan” in Book of Later
Han (1% 33 #81{%) says, “[Liu] Shu [ 2] i, who has studied the Five Classics
extensively, secluded himself and established a building to teach others. Sev-
eral hundred students attended his lectures” /S0 TLAS, IERESE, STRS SR,
LN 1PN

(3) Jingshe refers to the mind. “Neiye” in Guanzi # T N3 states, “When the
mind is stable and centered, the senses are keen, and the four limbs are firm,
it can be considered a jingshe” & /UEHT, H-H U], DURERE, 7T AZ9kE 4. The
annotation explains, “The mind is where the spirit resides” /2%, ¥ fir . (Chi-
nese and Suzhou 1994, p. 984).

The second meaning and the third meaning of jingshe are commonly used in secular
literature and should not be included in Dictionary.

Only the first meaning of jingshe is relevant to Taoism and is frequently used in Taoist
scriptures. Taixuan zhenyi benji minojing X X H—AFEIPEE says, “One who seeks the Dao
must be determined and calm, follow a teacher near or far, and inquire about the pro-
found teachings. Therefore, they may leave behind their parents, ask to be separated
from their spouse and children, abandon their dwelling, travel afar to mountains and
forests, rely on the building where they practice and perform rituals, renounce worldly
pleasures, wear a plain yellow or black robe, relinquish worldly fame and fortune, and fo-
cus solely on the Dao. Such a person is known as having left the home of affection and love”
TS, T REAT, S5 236, WORSOR), FNZE T SRR =, I, RIS &, SR D,
T K I, S AR, METE R, R AW B2 5K (TC.1111:24.658a). Tishang dongxuan ling-
bao chujia yinyuan jing FX 11 2 % 7 H K [F 4545 says, “Those who leave home in Taoism may
have previously established spiritual temples, profound altars, and various buildings where
they practice and perform rituals. They extensively build halls and pavilions, craft various
images, worship and serve deities, copy and expound scriptures, recite and circulate teach-
ings, and awaken people” 7 H 5, 82 tH 3 8 B X 48 L GE R Ay, B AR BE A I, I
TEA8, FLEA S, SRR LR, PP ASRERR, SRS E, BB AR (TC.339:6.136¢). Yuanshi dongzhen
cishan xiaozi bao'en chengdao jing JCIRR I 2835 2 T B B AL states, “[Taoists] should man-
age the halls and buildings with filial piety, decorate and uphold the buildings where
they practice and perform rituals, and prevent them from falling into disrepair” 274 % 5,
HEROR 7, 64 % B (TC.66:2.33a).

3.3. Inappropriate Division or Conflation of Meanings

The fundamental characteristics of meanings are generality and distinctiveness (Y.
Wang 1990, p. 12). Generality refers to the universality of the definitions, while distinctive-
ness means that the various meanings must be separated and not overlap with each other.
A dictionary must avoid both over-separation, where meanings lack comprehensiveness,
resulting in the same meaning being listed into different entries, and over-generalization,
where fundamentally different meanings are not listed as separate entries. However, the
primary problem with Dictionary’s meanings lies in the failure to properly merge similar
meanings.

1. Wauliang k5
Dictionary reads:
(1) Duren jing jizhu F£ NES4ETE states, “Wuliang® means that various types of crea-
tures hear the wonderful Taoist doctrine universally, and without any limits”
8B, BRI B, W IEW R, M IR AT

(2) Wuliang refers to the name of a deity. Duren jing jizhu states, “[Wuliang] refers
to the beginning deity of Wuliang Dasheng # 5= K in heaven, who governs the
flying deities and human beings and assesses and promotes them” K i £ K 52
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ZUEP. AFRA M, BZIILHENSAEHE. (Chinese and Suzhou 1994,
p. 173).

Dictionary failed to identify the commonalities between the two meanings of wuliang
due to the contextual interpretation, which should be merged into a single meaning. More-
over, the first meaning, which uses documentary evidence as its definition, does not com-
ply with dictionary standards.

The term wuliang in the phrase “Wangliang Dasheng” i & X % means boundless and
limitless spiritual power, which is why the deity is called Wuliang. This word should be
explained as immeasurable or endless, with an implied meaning of boundless and some-
times carrying a sense of reverence. For instance, Chisongzi zhangli 75#A1 3 J& vol. 4 states,
“I have been fortunate to venerate the great Dao, and have always been blessed immeasur-
ably” B B2, 19472 K08, feakmr &, 7 24 M5 (TC.615:11.207b). Tao Hongjing’s Zhen-
gao vol. 6 states, “By contemplating the Dao, practicing the Dao, and having faith in the
Dao, one can attain unwavering trust in it. The blessings are immeasurable” &iE 1T 1H (5 1H,
ZFAHEM, HAR M E 1 (TC.20.524a). Volume one of Yuanshi wuliang duren shangpin miaojing
sizhu JCIR M EEN E i 4VU7E compiled by Chen Jingyuan B 5tG in the Song Dynasty
says, “Wuliang means immeasurable” fli&#, A ] #f#{ (TC.1016:2.188c).

In contrast, the definition of wuliang in Daojiao da cidian 38 # K& 3L (Great Dictionary
of Taoism) compiled by Li Shuhuan %% is more accurate. It states that “wuliang refers
to immeasurable or boundless. In Taoism, it conveys the idea of boundlessness with three
connotations: first, the great mercy of the heavenly lords in their boundless deliverance of
sentient beings; second, the vast and boundless power of the Dao; and third, the immortals
and the countless number of human beings (S. Li 2003, p. 433). “Shangqing Scriptures”
& in Taishang sanshiliu bu zunjing K b =-175# &4 says, “Yuanshi Tianzun Jolf K%
(Celestial Worthy of Primordial Commencement) states that if all immortals practice the
boundless great way of the Dao and cultivate the heart of compassion they will attain
the realm of true Dharma” fEIRF R %l 27 a8 FN, fEATIEOR, B RIEAT, 15305
(TC.8:1.576a).

2. Xiayuan FJG
Dictionary reads:

Xiayuan refers to a term of internal alchemy.

(1) Xiayuan is the synonym of the elixir field (dantian F}H). Volume nine “Yisheng
pian” EHAF in Daoshu TEAHE (Pivot of the Dao) states, “One can preserve and
nourish oneself by closing and holding the breath, pressing the perineum, retain-
ing gi, and descending to the elixir field” W E4/15, 8 B4R, & T 7g, /& AR i
277

(2) Xiayuan refers to a part of the human body, specifically the area below the
navel and above the waist. “Sanyuan pian” in Daoshu i&1&. —JCfistates, “Xi-
ayuan is below the navel and above the waist” [0, FE2 T, 2 FEE. “Rub-
bing the kidneys by circling the navel, alternately embracing the area below the
navel, and grasping the kidneys with both hands, then switching hands can
gather gi and strengthen xiayuan” ¥ SEIEE, IR T, {02 T, B HE, 24 F 1
IS, AT AT TR,

(3) Xiayuan refers to the lower elixir field (xia dantian F#+H). As stated in vol-
ume 59 “Yanling xiuyang dalue” IEFE% KI&in Yunji qigian 5% -E3 (Seven
Tablets in a Cloudy Satchel), “Humans have three elixir fields: the upper elixir
field, the middle elixir field, and the lower elixir field ... The lower elixir field is
also known as gihai & or jingmen ¥&I")” NH=FHH. bJt, $og, Tooet ...

FICHHH, S, 7R K5, (Chinese and Suzhou 1994, p. 110)

Xiayuan in internal alchemy refers to the lower elixir field located in the lower ab-
domen, below the navel. The three meanings associated with xiayuan all refer to this same
location and should be merged into a single entry. Ziting neimijue xiuxing fa % & NHIEAT
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1% says, “Xiayuan is the lower elixir field, located three cun ~} below the navel” ~NJo/FHE,
TEE T =), BRI =] /&t (TC.874:18.710a). Shenxian shigi jinkui miaolu #4lI& & 4: b
§% says, “The lower elixir field is located three cun below the navel, known as Xiayuan
Zhenyi FJGH—. The infantis named Yuanyang JGF5, also called Guxuan & %" i ¥ =~ %
THHH, K RotHE—#, BTk, —#8 X (TC.836:18.461c). Volume two of Songshan
taiwu xiansheng qi jing 111K #5642 548 says: “Humans have three elixir fields that corre-
spond to sanyuan —7G, with the lower elixir field referred to as gihai or jingmen” F> NH =75+
H, DA=s0 bdhm ..o P T R R I (TC.824:18.423¢).

Xiayuan also has another meaning in Taoist scriptures, referring to the water realm
(shuijie 7K5t). Volume two of Yuanshi wuliang duren shangpin miaojing sizhu, written by
Chen Jingyuan in the Song Dynasty, says, “[Yan] Dong [ ] ' states that the three offi-
cials (sanguan =) refer to the heavenly official (tianguan KE), the earthly official (diguan
Hi'E), and the water official (shuiguan 7K'E). The heavenly official in the upper realm has
three subordinate officials . . . The earthly official in the middle realm has three subordinate
officials . .. The water official in the lower realm also has three subordinate officials” % I
=EHE, RHOK=8t. EORE, A=98 ... TalE, FE=E ... FUKE, TH=E
(TC.87:2.210a). Similarly, Volume 44 of Wushang huanglu dazhai licheng yi # I 553K 55 3L 1k
{#%, written by Jiang Shuyu #%#UH# in the Southern Song Dynasty, says, “In the upper realm
of heaven, there is the quanqu zhi fu 522 i (fountain treasury); in the middle realm of
earth, there is the beidu luofeng AL##E % (the north Yin Feng); in the lower realm of wa-
ter, there is the jiuzhou fenye JUMN 7857 EICRGE, SR, FIoK 5, JL#REESE; T st,
JLIN 4> BF (TC.1213:9.633¢). Volume 20 of Lingbao lingjiao jidu jinshu % & SA2075 % 4275, com-
piled by Lin Lingzhen #% X in the Song Dynasty, says, “If the heavenly demons in the
upper realm, the earthly monsters in the middle realm, and the water monsters in the lower
realm dare to be disobedient and rebellious, they will have their scales severed and their
heads cut off by the myriad of deities” [JuRKBE, HHocHILR, Fa/KE, BUA AN, $3 Rk,
B AET T (TC.465:7.131b). Volume eight of Yuging wuji zongzhen wenchang dadong xian-
jing zhu i MEARAR FL L B KRANAS 1, written by Wei Qi & in the Yuan Dynasty says,
“The heavenly realm is governed by the heavenly officials of the upper realm, the earthly
realm is ruled by the earthly officials of the middle realm, and the water realm is man-
aged by the water officials of the lower realm” K5, FJu Rt HF, Fooh s priE.
KGR, RIwKEAFE (TC.103:2.671b). Volume ten of Shangging lingbao dafa, compiled by
Wang Qizhen, says, “The palace of the upper realm is located above the ninth heaven, the
palace of the middle realm is situated among the nine lands, and the palace of the lower
realm is located in the wind and water cavernous abyss” -t i, fE/LRZ F. FonE B,
EILHLZ . FoaE B, 75 AR 2 (TC.1221:30.739b). Volume four of Lingbao wuliang
duren shangjing dafa % 8 #& 5% \ 48 K37 says, “The three palaces of the lower realm are
also the temporary palace of the celestial emperor, where the three levels of water officials
govern” FIC=5E %, I8 b 2B, = oK E R H T (TC.219:3.629¢).

4. Errors in the Definitions of Dictionary

The definition is the backbone of a dictionary, and the quality of definitions is the fun-
damental criterion for evaluating the quality of a dictionary (Zheng 2007). Upon review of
the definitions in Dictionary, it is evident that they have achieved the goal of being scien-
tifically rigorous, concise, accurate, and comprehensive. However, given that Dictionary
was compiled by different experts in Taoism, errors and omissions in the definitions were
inevitable. Three problems with the definitions stand out: mistakes, inaccuracies, and re-
dundancies. Out of the 700 entries examined, 225 of them are found to have definition
problems, accounting for 32.14% of all entries.

4.1. Mistakes in Definitions

Strictly speaking, mistakes in definitions are considered fatal deficiencies in a dictio-
nary, as they confuse one concept with another and directly affect the dictionary’s overall
quality.
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1. Daizhe R
Dictionary reads:

Daizhe refers to the chalk (bai’e HZE). [In traditional Chinese culture,] yellow is
considered the positive color for soil, while white is regarded as the negative
one, thus the name bai'e |12 (white badness). Later, due to taboos surrounding
negative connotations, it is referred to as baishan H3% (white goodness). It is
also known as xueshi IiLffi, baishan 13, and baiyu 1E. See also “Shi zhuyao
yinming” BEi# ZERE 4 in Shi yao er ya F1ZERIHE. (Chinese and Suzhou 1994, p. 387)

There is an error in the definition of Dictionary, as daizhe and bai’e are two distinct
minerals that should not be confused.

Daizhe is a type of red ocher that is bitter in taste and cold in nature. It has been tradi-
tionally used in Chinese medicine to treat various infectious diseases such as guizhu Y
(chronic recurrent multifocal deep-seated abscesses) and zeifeng iR (harmful wind), as
well as various infectious diseases and diseases caused by external pathogenic factors. Zhe
ji# originally referred to terracotta, as Shuowen jiezi &t Xf#"¥ written by Xu Shen #-H in
the Later Han Dynasty stated: “Zhe refers to terracotta” fi#i, /511 (S. Xu 2016, p. 342).
Shennong bencao jing M AHFLLL (Shennong’s Classic of Materia Medica) says, “Daizhe is
bitter in taste and cold in nature” {4, %, 3€ (Huang 1982, p. 257). Volume six of Tujing
yanyi bencao [E A AT AEL, written by Kou Zongshi 7538 in the Song Dynasty, says, “Tu-
jing @ #¢states that daizhe grows in the mountains and valleys of the State of Qi 7%, which
is also found in the mountains of Hedong i’ (the east of the Yellow River) and Jing-
dong 5 (East of Kaifeng Palace)” < 848> FI: AU, 42253 1L 4, S50, s HL 7RG 2
(TC.769:17.329a). Huangdi jiuding shendan jingjue 3% JLE# FH&F vol. 18 states, “[Daizhe]
is also known as xuwan . The people of Gumu 4li#%¢ call it xuwan, while those of Dai-
jun AAEE call it daizhe. This is a common usage and therefore not widely understood. It is
bitter in taste and cold in nature, with no toxicity” —# 28 M. HfiF, 4N AR,
LAUKoA, ThE. HkEH %, 3 (TC.885:18.849¢). Li Shizhen’s ZERFE Bencao
gangmu ARHH]H (Compendium of Materia Medica) in the Ming Dynasty states, “Zhe i
refers to the red color, while dai fX. refers to Yanmen JiE["]. Daizhe is now commonly called
tuzhu 12K or tiezhu 887 i, ot X, BUIEFT . S04 124, 882K (S. Li 2004, p- 586).

Bai'e 12 (chalk) is a type of limestone primarily composed of calcium carbonate. It
is white in color, also known as baishantu E3% 1. (white clay), baituzi 51T (white soil),
or huafen #¥3 (whiting). Its color, texture, and properties differ from those of hematite,
which is also known as daizhe in Chinese. Volume six of Tujing yanyi bencao, written by
Kou Zongshi in the Song Dynasty, says, “Chalk is bitter and pungent, warm, and non-
toxic. It is used to treat women’s chills and fever, abdominal masses, amenorrhea, accu-
mulations, yin swelling and pain, leukorrhea, infertility, and dysentery” H 2E, B, 3, iff,
MR, E Ao IER, BE, AR, B, F2IE, U T, &, bR (TC.769:17.333a). In the same
volume, it is stated, “Chalk is found in the mountains and valleys of Handan HE#, and
is commonly used by painters. It is abundant and cheap, also known as baishantu” M,
A HRER L2, WD R H#, M, — %1038 - (TC.769:17.329a). Bencao gangmu states,
“As yellow is considered the proper color for soil, white is considered a bad color, hence the
name e Z£, which means bad. Later generations avoided using this name and called it bais-
han 13, which means white goodness” - PA3 2y 1E €, Rl 4886, WG E. BAEZ,
W % 13 (S. Li 2004, p. 425).

The term daizhe can be reinterpreted as “the ore of hematite, which has a bitter taste,
a cold nature, and a red color. It mainly treats various infectious diseases, external symp-
toms, and gynecological diseases. It is also known as xuwan or xueshi. In addition, there
is a typo in Dictionary, where baishan H}& should be corrected to baishan H3%, which is
a phonetic error. Mei Biao’s #§}% Shi yao er ya in the Tang Dynasty mentions: “Daizhe
is also referred to as xueshi, baishan 13 or baiyu” Uk, — & MAH, —& A%, —BHE
(TC.901:19.62c).

2. Mian %,
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Dictionary reads:

Mian % originally referred to the hat worn by Taoist priests and it carries the
meaning of encouragement. As stated in Dongzhen taishang taixiao langshu I ¥ K
KB IE vol. 4, “Mian represents encouragement to cultivate virtue and avoid
worldly troubles” %3, i, M7 4E, f5% %K. (Chinese and Suzhou 1994,
p. 874).

In the example of Dongzhen taishang taixiao langshu, both mian # and mian %, in
Guangyun f#& & are classified as ming M initials, xian {ll rhyme, and falling-rising tone (Chen
and Qiu 1982, p. 275). As a result, their pronunciations in Medieval Chinese are identical.
However, due to its phonetic similarity to mian i, referring to encouragement, mian %.
has acquired the cultural connotation of encouragement. It is a phenomenon of phonetic
exegetics according to philosophical connotations, which commonly occurs in Taoist scrip-
tures. Phonetic exegetics is often accompanied by contextual interpretations that clarify
the meaning of a word in a specific context rather than the objective meaning of the word
itself. Therefore, the semantic characteristics expressed by phonetic exegetics are closely
related to the context in which the word appears rather than its inherent characteristics
when used independently (Q. Liu 2018, p. 102). The materials of phonetic exegetics with
contextual explanations are highly subjective and cannot be simply used to establish word
meanings.

In Taoism, mian refers to the hat worn by the Heavenly Emperor or immortals of
higher rank. Volume 100 of Yunji gigian, written by Zhang Junfang 7% 5 in the Song
Dynasty, states: “At that time, official Cao Hu # ] made clothes, official Bo Yu {44 made
skirts, and official Yu Ze J-Hlmade shoes, which inspired the emperor to create crowns and
hats. The crown was then worn by the wearer, and the hat became the alternative name
for the crown, which, with its high back and low front shape, resembled a bow, thus it
was called a crown” Ry ELEIER, BAARIEE, BRAIGEHE, R Fds. ke,
Mg, Ad a2 4. IR @l ~, A R0, IR, & % B (TC.1032:22.675a). Vol-
ume 46 of Wushang miyao in the Northern Zhou Dynasty says, “It is encouraged to wear
formal clothing and hats to maintain traditional culture and morality. Men and women
should dress properly, wear hats and jade ornaments, live in China with dignity, and
avoid becoming barbarians” BIBNERRER, 4 AR, HIE P, AEIBE, T Lok,
ji %6 F 4l (TC.1138:25.164b).

Therefore, the definition of mian as encouragement in Dictionary is incorrect and should
not be based on phonetic exegetics or contextual interpretation. These methods cannot es-
tablish the meaning of words and should be distinguished from conceptual meanings.

4.2. Inaccuracies of Definitions

Compared to general Chinese dictionaries, the value of specialized dictionaries lies in
“accumulating a large number of important and difficult-to-understand specialized terms
and providing accurate explanations” (E. Li 1992). The primary requirement for definitions
in specialized dictionaries is professionalism and accuracy. Flaws in definitions refer to
inaccuracy or non-rigorousness. Qu Wenjun i3 E argues that the flaws in definitions
differ from mistakes in definitions, with the former considered minor flaws or defects and
the latter being fatal deficiencies (Qu 2012, p. 28).

1. Xiaozhao /MK
Dictionary reads:

Xiaozhao is a self-referential term used by priests who have not yet received for-
mal education in Taoist scriptures and practices. “Chu rudao yi” #J A& in San-
dong xiudao yi = if1&iE{# written by Jia Shanxiang ¥ i states, “For all those
who have not yet received formal education in Taoist scriptures and practices,
the priests are commonly referred to as xiaozhao” JUiE 1A 524832, AR /NJE AT,
See also the entry “weizhao” #iJk. (Chinese and Suzhou 1994, p. 155)
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The contextual interpretation used in Dictionary results in a biased generalization that
xiaozhao only refers to Taoist priests who have not yet received formal education in Taoist
scriptures and practices. However, this interpretation is not accurate.

Recent research on the language of Taoist literature sheds light on the meaning of the
term xiaozhao. Zhou Zuoming JH1E ¥ argues that xiaozhao refers to the self-designation of
practitioners when facing immortals (Z. Zhou 2004). Zhou Zuoming et al. further suggest
that “the word xiaozhao is similar in meaning to the word xizomin /NR” (Zhou and Yu
2013, p. 39). This argument is supported by evidence found in several Taoist scriptures.
says: “Xiaozhao (I, alowly disciple) dares to offer a few words and implores your attention
today to present eight wishes, and humbly requests your blessings” /NEFEH, BiZ2 5,
AH B, )\BEBIBE, s5itt 5 (TC.56:1.903b). Dengzhen yinjue & FFEHk, written by Tao
Hongjing in the Southern Dynasty, says, “Xiaozhao (I, a lowly disciple) respectfully ko-
tow before the Jade Palace and the Purple Palace of the Heavenly Emperor of Taiwei Afi.
Please allow me to become immortal, and may all my wishes come true” wA NP AR,
AR TEFE, WIARBOR A R B =, B SR, Bk Qi (TC.421:6.625a). Volume
27 of Shangqing lingbao dafa, compiled by Wang Qizhen, states, “The scriptures of sandong
are passed down through the ages. Therefore, the Dongzhen Department il F# has
the Shangqing dadong huiche bidao lu 135 )R [EI L H:E SR, Those who wear the [u £ are
called disciples of Shangqing dadong Fi& K55 -. While those who only recite Dadong
Scriptures Kii%E in the room and practice dadong exercises are called xizozhao” =A% 4R,
JETEAAT . Sl PR IO [ S 55—, I R 5 R 2R . B, AN
F< KIS, 47 KRR Th FE, 1ERG/NJE B (TC.1221:30.899¢).

In fact, xiaozhao is not a term that implies a complete lack of education in Taoist scrip-
tures and practices but rather a self-deprecating term used by priests. For instance, Tais-
hang dadao yuging jing K b KIEFRIEHE vol. 4 states, “Xiaozhao (the small-talented one)
has shallow understanding and cannot attain the ultimate truth, and my heart is filled
with doubts and fears that cannot be pacified” /NJKIERE, AERH, O SEE, AREE =
(TC.1312:33.318a). Dongzhen taishang badao mingji jing W E A& b JBE AT FE4E vol. 2 states,
“Sandong Master of Taixuandu K Z #, I (xiaozhao /JE), a disciple of sanjing =3¢, following
the teachings of Dadong Scriptures” KX # =IMNERTFESR L, NEEN=20T, #47 K
#4E (TC.1328:33.507a).

Furthermore, xiaozhao can also refer to practitioners whose spiritual cultivation is rela-
tively shallow compared to the more advanced immortals. For instance, Gaoshang shenxiao
yuqing zhenwang zishu dafa /& LA E BIFEE KT KL vol. 1 says, “The seven ancestors
ascend to heaven, and the practitioners whose spiritual cultivation is relatively shallow
attain the immortal status” B4 AR, NIEFHIAL (TC.1219:28.559b). Wushang miyao vol.
66 also mentions, “The Yellow Emperor states that because the practitioners whose spir-
itual cultivation is relatively shallow do not know the celestial phenomena, they receive
Lingbao wuchengfu jing % 2 FLRFFF4 from Tianlao K3 (the assistant minister of the Yellow
Emperor)” 377 Fl: K& /NERHMIK ZG, #5265 81 FABFFLS (TC.1138:25.219b).

In summary, xiaozhao can be interpreted as a term used by Taoist practitioners to re-
fer to themselves when in the presence of immortals or as an indirect reference to other
practitioners whose level of spiritual cultivation is relatively shallow.

2. Yinshan [E1li
Dictionary reads:

Yinshan refers to hermits who live in the mountains. “Haigiongjun yinshan wen”
T BE L S in Haigiong wendao ji #FHEIELE states, “Those who aspire to be
the hermit in the mountains must have a genuine desire for seclusion. Seclusion
without any purpose is considered yin [ (hidden), while seclusion with a specific
purpose is considered shan I (mountain). Those who have not yet understood
the Dao should seek to understand it before secluding themselves in the moun-
tains. If one goes into seclusion in the mountains without understanding the Dao,
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one will be captivated by the beauty of the mountains and forget about the Dao.
Conversely, if one understands the Dao before going into the mountains, one
will forget about the mountains while pursuing the Dao. Forgetting about the
mountains will lead to a peaceful mind and forgetting about the Dao will lead to
being distracted by the mountains. Therefore, those who forget about the moun-
tains while pursuing the Dao will find peace on earth, while those who forget
about the Dao while being in the mountains will find noise in the mountains”
AREE R, FhEOM, MEROE kS ARIELEE L, SO, MR
U AAIEAR BRI L, 2 ARG T e o L0, L L s LT, 5 e s T 42 e L
#, G HAE L, S AEE G, SIERNLTERH . 2 LS IE AR AR,
FLLEIE L A T iE . (Chinese and Suzhou 1994, p. 897).

Dictionary incorrectly identified the word class of yinshan in its definition. Yinshan is
not a noun but a verb, meaning to live in seclusion in the mountains. Shangqing shidichen
tongbaizhenren zhentu zan L35 541 SR L\ 2L #, written by Sima Chengzhen 5] F57K 48
in the Tang Dynasty, states, “[He] sought a Taoist master, leaving behind and forgetting
his family and worldly attachments. Retreating to the mountains and living in seclusion,
he buried himself in a tomb and suffered alone” FAfIE R, FEH . Bl HIR, FEAGEG
(TC.612:11.160a). Volume eight of Shangqing taixuan ji i X % 4, written by Hou Shanyuan
=353 in the Jin 4> Dynasty, mentions, “To leap out of the mundane world but not hide
in the mountains is to waste one’s time in idle leisure” Bk 25 FIAEE 1L, BEFE (ST 4475 Y
(TC.1061:23.805b). Volume 19 of Lishi zhenxian tidao tongjian JFE it F A4 &, written by
Zhao Daoyi #1&— in the Yuan Dynasty, states, “Zhang Cizheng 7&#4 I, also known by
his courtesy name Ziming -, was the eldest son of Dezhao {&{. He was well-versed in
many books, especially the Book of Changes (Zhouyi Jfl 5;), and had over a hundred disciples.
Later, he hid in the mountains to study the Dao and did not see his wife and children for a
long time” SREIL, T, M2 & T MR, Jhk 5, (EEFH TR A2, BHifE,
BFEFASHI L (TC.296:5.210b).

3. Fuxiu K

Dictionary reads:

Fuxiu refers to the concept of life and death. “Keyi” in Zhuangzi (¥ ZI&)
states, “Its life is like floating, its death is like resting, and it does not think or plan
ahead” FAH T, HAUE IR, A BE, A, (Chinese and Suzhou 1994, p. 835).

Dictionary’s hasty combination of morpheme meanings has resulted in an inaccurate
definition of the word fuxiu. In fact, fuxiu comes from “Keyi” in Zhuangzi, which states that
“its birth is like floating and its death is like resting” 34 #77%, HILH K. Volume 17 of Nan-
hua zhenjing zhushu FA4E HALTT B, annotated by Guoxiang ¥4 in the Jin # Dynasty, and
commented on by Cheng Xuanying i % %% in the Tang Dynasty, states, “The sage moves
without intention, and life and death are integrated. Therefore, its life is like a momen-
tary bubble rising up and changing suddenly, while its death is like rest after exhaustion,
with no attachment” K3 AN EIFFAEL, J04 — B, WA, UFR 2 S, 4l oR; Hat,
HIESINE, W R (TC.745:16.476a). According to the definition in the Great Chinese
Dictionary (55K IL), this term can be interpreted as “the brevity of human life or the
unpredictability of the world” (Luo 1990, p. 7695).

There are two examples of fuxiu used in TC. Volume 178 of Lingbao lingjiao jidu jin-
shu, compiled by Lin Lingzhen in the Song Dynasty, says, “Having witnessed the unpre-
dictability of all worldly affairs, I adhere to the laws of time passing by” Bt < 4k,
PO S 5125 £ 2 75 5 (TC.465:7.783b). In volume 244, it says, “Witnessing the unpredictabil-
ity of this impure world, I am reminded of the fleetingness of human life” #¥ 2 IF1K,
B Z &% (TC.465:8.199b). These examples demonstrate that fuxiu does not signify
life and death but rather describes the brevity of human life and the unpredictability of
the world.
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4.3. Redundancies in Definitions

The definition, i.e., the text used to explain the meaning of an entry, should be con-
cise, accessible, and comprehensive. Adding unnecessary information to the definition
will disrupt the balance of the entry or even the entire dictionary. However, some entries
in Dictionary have included excessive supplementary information in their definitions, mak-
ing them redundant and cumbersome. Therefore, it is necessary to trim these definitions
appropriately to ensure clarity and concision.

1. Famen %M
Dictionary reads:

Famen originally referred to the southern gate of the palace in ancient times. In
“the twentieth year of Emperor Xi’s {& reign” in Guliang zhuan F:2{%, it says,
“The southern gate is called famen” Fi['#, ¥, The annotation explains:
“The emperor and feudal lords faced south to govern and issued laws and regu-
lations through this gate, giving it the name famen” i3:['], & K T-5# 7 B M I 76,
VEAHEHON, #EE 275, Later, in Taoism, famen came to refer to the scriptures
and teachings spoken and expounded by the Heavenly Lord, which were consid-
ered the access for sentient beings to enter the Dao. Lingbao Scriptures % % £ says,
“The Heavenly Lord, out of compassion, has widely opened the access for sen-
tient beings to enter the Dao” R¥ 215, KB, Huangjing jizhu 24T vol.
2 says, “Expound the scriptures and teachings of Lingbao qingjing zhenyi bu’er
BRSO 7 B BT — A kY. Tt is annotated: “However, the
Dao is formless and invisible yet profound and subtle. It is like a great road, and
those who enter it will find their way, hence the term famen” & 5 8 {&E&H H— A
MR BRI, AR, MRS, RN, A2 AR, BEERT. (Chi-
nese and Suzhou 1994, p. 683).

The first listed meaning of famen in Dictionary and its documentary evidence is irrele-
vant to its meaning in Taoist scriptures, and the explanatory text is redundant.

In Taoism, the term famen derives from Buddhism and refers to the path that prac-
titioners take to achieve enlightenment. The Buddhist Dharma is the gateway for all be-
ings to transcend the mundane and become saints, thus called famen. The preface of Sad-
dharmapundarika Sutra (Fahua jing 5#£48) states, “The Buddha preaches the Dharma with
various paths that practitioners take to achieve enlightenment” PAFFEE M, 7w i it
(Kumarajiva 2002, p. 40). In Ekottaragama-sutra (Zengyi a’han jing 3 —Bl & 45), it is said,
“The Buddha opens the path that practitioners take to achieve enlightenment and those
who hear it attain firm faith” 415572, #7355 (Sanghadeva 2012, p. 151).

Famen is borrowed from Buddhism and refers to the path taken by practitioners to
enter the Dao in Taoism. In Taoist scriptures, famen has three specific meanings:

(1) The first meaning of famen in Taoist scriptures refers to the path or method of
practicing the Dao. Taishang cibei daochang xiaozai jiuyou chan K b ZE3RIE I SEL At
vol. 10 says, “Puji ¥ asked: The compassionate master shows various virtuous deeds
and methods of practicing the Dao, encourages and instructs sentient beings to practice
them. As death approaches, when beings are weak and powerless, what levels of cul-
tivation have they achieved in their practice” ¥ [-[f: &% 8IS DA, B A,
HABE. JELLRUERES, IARE L, REITE, A 554 (TC.543:10.83a). In Shangqing beiji
tianxin zhengfa 135 JLAGRK 02 1ETE, it is said, “Nothing comes before the acquisition of gi
in the path of practice, as gi is essential in conforming to the spiritual and verifying the
right and method. There has never been a practitioner who succeeded without knowl-
edge of the path of gi. With so many methods of practicing the Dao, the most effective
approach has yet to be determined” RATRFZIE, SR, & RIETIFAF%, B 1125
RENRBENAT RS M. EMRZ, KE R (TC.567:10.649a).

(2) The second meaning of famen in Taoist scriptures refers to Taoism itself. Chisongzi
zhanglivol. 5 says, “I am fortunate enough to enter Taoism, and through the grace of the Ce-
lestial Master, I am granted an official position” i LAT3, 12T, KA, B G
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(TC.615:11.213b). In Taishang changsheng yanshou ji fude jing R _FARAEIEFEMMEL, it is
mentioned, “Despite performing good deeds, men and women in all the worlds who have
yet to enter Taoism are constantly besieged by disasters, illness, and threats of water, fire,
swords, and soldiers. To those who want to enter Taoism, what kind of meritorious virtues
should they cultivate to attain peace, longevity, and natural sustenance? I humbly implore
the merciful and compassionate to widely extend their help and compassion” 4 b7 /7 {H 5
A 2, ATREEE, RNIEFT, WK K TIE IR, RNEM, BT IE, S5 %488, 5
FiE, R E AR, RERZA SR (TC.21:1.7730).

(3) The third meaning of famen in Taoist scriptures refers to the Taoist school. Wushang
huanglu dazhai licheng yi #1355 KI5 pi4% vol. 12 says, “Today, the vegetarian host
and the assembly members declare their allegiance to our Taoist school and take refuge
in the Great Dao. They observe the fasting ritual and serve the country and the family”
SEERIFERANR GRS R IEN, WBHROGE, 27 HE, BB &K (TC.508:9.443D).
Jingming zhongxiao quanshu 15 E 254> %, written by Huang Yuanji #$JC# in the Yuan
Dynasty, states, “Some may ask why is this school specifically called “Pure Brightness and
Loyal and Filial” (Jingming Zhongxiao 1% i2%) when there have been many Taoist schools
in the past and present” Bk [H: #4252 &, LA BB A 3] E 4 (TC.1110:24.635a).

2. Yulu £JE
Dictionary reads:

Yulu is a term that refers to the nose and is associated with refining and nourish-
ing practices. “Hangting neijing jing” 3 %& N 5t4€ in Yunji gigian says, “The cloud
energy of the Five Mountains is abundant, protecting and nurturing the nose to
repay oneself” it B4 F, Rl T L EH. Liang Qiuzi ¥ annotates,
“Yulu refers to the nose. Itimplies that once the three worms (i.e., disease-causing
factors) are eliminated, the true energy will be harmonious and continuous, flow-
ing in and out of the mysterious womb, thus achieving self-repayment” /i,
PURR. E R EET, FUAANE, tHAZAL, SRR, SETE . Bao ff means to
maintain, while guan # means to irrigate. It is said that the spleen and stomach
are the palace of storage, which can maintain and irrigate the whole body, mak-
ing it peaceful, happy, and self-sustaining. (Chinese and Suzhou 1994, p. 342)

The last two sentences in the paragraph provide supplementary explanations to Liang
Qiuzi’s annotation rather than explanations of the term yulu itself. Therefore, they should
be removed.

5. Errors in the Documentary Evidence of Dictionary

Documentary evidence is an important part of large-scale dictionaries as it serves as
proof of definitions, the basis for the establishment of entries, and a carrier for demon-
strating the evolution and historical relationships of words. According to the explanatory
notes of Dictionary, “references are made to various series of books such as TC, Daozang
Jiyao SEHIREL, Gushu yinlou cangshu ™ 5 FEME S, Daoshu shiqi zhong & &L, Daoshu
shi'er zhong &7+ —H, Daozang jinghua lu JEKE SR, Pingjin guan congshu ~V-HAR#
Gujin tushu jicheng 1% B &£ 1L (Integration of Ancient and Modern Books), Er’shiwu shi
Z 5% (Twenty-five Histories), etc.” (Chinese and Suzhou 1994). However, many en-
tries are supported by only a single example or lack any documentary evidence altogether.
Problems related to documentary evidence are particularly prominent in Dictionary, such
as insufficient or lack of documentary evidence, inconsistency between definition and doc-
umentary evidence, documentary evidence outside of Taoist scriptures, inconsistency be-
tween entry and documentary evidence, and punctuational and textual errors of documen-
tary evidence. Out of the 700 entries examined, 240 have problems with their documentary
evidence, accounting for 34.29% of the total.
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5.1. Insufficient or Lack of Documentary Evidence

There are numerous entries in Dictionary with isolated documentary evidence or with-
out any supporting documentary evidence. This deficiency is not attributable to the scarcity
of words used in Taoist scriptures but rather to the restricted search conditions during the
compilation process. Therefore, meticulous supplementation of documentary evidence is
required during revisions. For example, the following entries have no supporting docu-
mentary evidence:
1. Jiejie i

Dictionary reads:

Jiejie 8 )& is a collective term for ritual ceremonies and festivals. During these

events, Taoist temples typically perform rituals to pay homage to the immortals.

Following the rituals, it is appropriate to follow the ancient traditions of holding

a feast and strictly adhering to etiquette and customs. (Chinese and Suzhou 1994,

p. 336)

2. Beifang 1t77
Dictionary reads:

Beifang 1t 77 refers to the nether world, which is believed to be a place of yin
f£accumulation and extreme cold, associated with the element of water and the
season of winter. (Chinese and Suzhou 1994, p. 369)

3. Xunshi Jllff
Dictionary reads:

Xunshi 7 refers to an administrative position in Taoist monasteries. Xunshi
is responsible for teaching and supervising young Taoists, as well as overseeing
the management of fasting regulations and educational programs. (Chinese and
Suzhou 1994, p. 405)

4. Fulu 180K
Dictionary reads:

Fulu 154jii refers to a Taoist ritual practice that involves the concentration of men-
tal energy and intention by priests. This practice bears similarities to the practice
of falu 5Jif. (Chinese and Suzhou 1994, p. 724)

5. Xiangtou 7 HH
Dictionary reads:

Xiangtou 794 is a common saying referring to the designated leader of a group
of individuals who gather at a temple to perform a religious ritual or pay their
respects. The leader is often referred to as xiangtou. (Chinese and Suzhou 1994,
p. 724)

6.  Qidan #2H
Dictionary reads:

Qidan L H denotes the set of monastic regulations that Taoist monasteries follow.
When Taoist priests of the Temple travel or visit other locations, it is customary
to refer to their journey as gidan. (Chinese and Suzhou 1994, p. 803)

7. Zhiyuan B2
Dictionary reads:

Zhiyuan W & is a title assigned to personnel who participates in Taoist religious
ceremonies and rituals. The personnel is sometimes referred to as faguan V2.
(Chinese and Suzhou 1994, p. 847)
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5.2. Inconsistency between Definition and Documentary Evidence

Within lexicography, the inconsistency between definition and documentary evidence
refers to a contradiction between the definition of a word and its corresponding documen-
tary evidence. Documentary evidence plays a crucial role in explaining and verifying a
definition, making it necessary to ensure that the two align closely during dictionary com-
pilation. Otherwise, the documentary evidence will lose its value in proving the definition,
and the definition will become unreliable. As such, it is crucial to maintain consistency be-
tween documentary evidence and definition to ensure the accuracy and validity of the
definition.

1. Wangsheng fE4E
Dictionary reads:

The concept of leaving the Saha World and going to the Pure Land of Amitabha
Buddha is also known as wang 11 (going); the rebirth in a lotus flower made
of seven treasures is referred to as sheng 4= (birth). In addition, there is also a
mantra for achieving rebirth in the Pure Land that can be recited to enable the
deceased to be reborn as a human being. According to Bixia yuanjun huguo bimin
puji baosheng miaojing 385 70 T B JbE BREEE (R A2 1048, it is said, “To know one’s
previous life, observe this life; to know one’s afterlife, observe this life” At 11:4:,
EHLA A BOm AR, F B4, (Chinese and Suzhou 1994, p. 652).

The documentary evidence does not align with the definition of wangsheng. Dictionary
defines wangsheng as gaining rebirth, while the meaning of wangsheng in the documentary
evidence refers to the previous life. They have distinct meanings and differ in their parts
of speech. The former functions as a verb, while the latter is a noun. Therefore, this docu-
mentary evidence should be replaced with other examples. For instance, Taishang dongxuan
lingbao zhuanshen duming jing K _Fil 2 % 141 [ i 4¢ states, “Individuals can be reborn
in the Pure Land of the Eastern Region according to their wishes. They can hear Taoist
scriptures and teachings, face the Heavenly Lord, and have food and clothing provided
naturally” BE R A A o 5, RIASHEE, TR 2, K& H IR (TC.340:6.143c). Volume two
of Dacheng miaolin jing KIWMAE says, “Those who practice goodness can be reborn in the
Pure Land of the Three Clarities” % 153, &#41: /£ =& 101 (TC.1398:34.271b). Volume
two of Yaoxiu keyi jielii chao, written by Zhu Faman in the Tang Dynasty, says, “By practic-
ing according to the scriptures day and night without slackening, people can experience
peace and happiness wherever they go, and be reborn in a Pure Land according to their

wishes” KAEIEAT, TR, EAFTTE LR, HARZLE, BEPTEE, 1955 1 (TC.463:6.931a).

5.3. Documentary Evidence Outside of Taoist Scriptures

In a Taoist dictionary, the documentary evidence cited should prioritize Taoist scrip-
tures and use specific examples from them to illustrate the meanings of entries. Although
the explanatory notes of Dictionary indicate that literature from various Taoist series should
be used as citation sources, some entries still use secular literature as documentary evi-
dence. Whenever examples from Taoist scriptures are available, it is important to prioritize
citing them.

1. Qingjing fan FF&ER
Dictionary reads:

Qingjing Rice (Qingjing fan H i fR) is a type of food traditionally taken by priests
in their practice. To make Qingjing Rice, rice is soaked in the juice of the leaves
and branches of the Vaccinium bracteatum plant, steamed, and dried until it
turns a blue-green color. The priest practitioners of taking herbal medicine state
that regular consumption of Qingjing Rice has anti-aging and beauty-enhancing
properties. Du Fu #L#, a poet in the Tang Dynasty, mentioned it in his poem
Zeng Li Bai f§ZF 1. It is stated, “Is there no Qingjing Rice to make me look good”
o RS AR, IR LF? Lu You BRI in the Song Dynasty also wrote about it
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in his work Xiaoqi changsheng guan fan yi sui xing /NE-RAEBIERCIEAT, saying
that “I ate some Qingjing Rice and met a scholar wearing a black grille turban
(wujiao jin K5 117) on the way” i F 7 K58k, JaE S 1. For further information
on Qingjing Rice, see “Qingjing” ¥ % in volume eight of Xuelin £:4k written by
Wang Guantu F#{[# in the Song Dynasty. (Chinese and Suzhou 1994, p. 609)

The two examples of Qingjing Rice listed are not from Taoist scriptures. Therefore,
given the importance of Qingjing Rice as a Taoist term, we recommend replacing those
examples with other documentary evidence from Taoist scriptures.

For example, in volume one of Huagai shan fuqiu wang guo sanzhenjun shishi # 2511177 it
TFE = H 4, compiled by Shen Tingrui JLE%i and others in the Song Dynasty, it is
said, “We, the ministers of the immortals, pity your aspirations and have come to guide you.
We will give you Taiji Kfi% Qingjing Rice of the immortal spirit formula” ¥4 = il 2 =],
BIFA &, WMok, T DO RS Ok EANEE 7% 2 (TC.778:18.47b). Volume eight of Lishi
zhenxian tidao tongjian says, “Initially hiding in Maoshan 3111, [Yang Taiming 457 ] went
to the top of Lushan J& 1| to build a hut, where he made Qingjing Rice and practiced fast-
ing due to the proximity of Maoshan and Lushan” #JF&5 1, DLHRIT, 30 2 i L 04 THEAS e,
EERER, ek (TC.296:5.317a). Wudang jisheng ji iiE 4254, written by Luo Tingzhen
75 in the Yuan Dynasty, says, “The post station provided ample food of Qingjing
Rice, with which we energetically climbed the mountain and reached the ninth heaven”
B ameE Rk, & /1B LB LR (TC.963:19.669a). In addition, there is an error in the
cross-reference of this entry, where Wang Guantu t#il# should be corrected to Wang
Guanguo E#iH (G. Wang 1992).

5.4. Inconsistency between Entry and Documentary Evidence

It is worth noting that several documentary pieces of evidence in Dictionary do not
match the corresponding entries or even lack any reference to the words in question. This
phenomenon deserves careful attention in academic research.

1. Chongju PhH2
Dictionary reads:

Chongju 22 is a term for inner cultivation in Taoism. Also known as gingju T2,
it refers to the practice of ascending during the daytime. Cantong gi EIEE says,
“Practitioners must be diligent and practice it day and night without rest, and fast
for three years. Then they can ascend lightly and travel far, straddle fire without
being burnt, and enter the water without being wet. They can exist and perish,
enjoy longevity, and be carefree. When they have completed their achievement,
they will ascend, receiving Taoist scriptures and being included in the list of im-
mortals” BITAT 2, BUVBCANE, & =, ©EERE, #5 KON EE, AR, REAFRETS,
Y, il LTt JEZIE. Xie ziran shi #f FAR5F, written by Han Tuizhi
B1R 2 in the Tang Dynasty, says, “In a flash, [she] ascends lightly and drifts like
smoke in the wind. Upon entering the door, nothing is seen, just like a cicada
shedding its skin. It is said to be an immortal matter and indeed can be attained”
R AR, R S P, NPT R, TR R 6, <A, SR AT (Chi-
nese and Suzhou 1994, p. 493).

During the compilation process, the word gingju #¢ 2% was mistakenly used instead of
chongju 722 in the two documentary pieces of evidence, which indicated a lack of textual
criticism.

Chongju is frequently used in Taoist scriptures. For example, Sandong qunxian lu vol.
10 says, “Those who ascend during the daytime must possess the necessary talent to achieve
the Dao. You have undertaken this task and have the potential to ascend during the day-
time” I H 5 EE, A AR OIS, o2 e — A A 2 91(TC.1248:32.303b). Yuging
wuji zongzhen wenchang dadong xianjing zhu vol. 3 notes, “Xu Jingyang 7% and Ge Xian-
weng & fllifjin the Jin & Dynasty ascended to be immortals by refining and offering sac-
rifices to the solitary ghosts and spirits, which were their ancestors from thousands of previ-
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ous lifetimes” £ RFFHER, S B Al 5, B LLASBRANIE Rl i v SR Rl AL, 250 HE 7 & T4 B0 o
LR BE (TC.103:2.621a).

5.5. Punctuational and Textual Errors of Documentary Evidence

It should be noted that the punctuational and textual errors of the documentary evi-
dence in Dictionary may harm the accuracy of definitions of words.

1. Guzheng bing & 7%
Dictionary reads:

Guzheng bing ‘B 75J% (bone steaming disease) is a term in traditional Chinese
medicine that refers to tuberculosis, which is also called chuanshi &), yanti ¥,
fulian R3E, or wugu ML, Jijiu xianfang SHALTT vol.11 states: “Huangdi jiu
er’shiyi zhong lao tu bing xu” ¥ 7 % -+ — &£ [ 1. /7. Bone steaming disease is
also called chuanshi, yanti, fulian, or wugu. For men, their fundamental essence is
yuangi JGA (vital energy), while for women, it is xuehai fLifF (blood). Symptoms
of the disease include shortness of breath, abdominal or forehead lumps, night
sweats, vivid dreams of ghosts, and eventually exhaustion and death. Patients
may also experience clear vision but weakness in limbs, loss of appetite, and
wasting away over months and years 7/ #, I8N, I825ERE, JRARIE,
TR44 M. SR LATCHR A IA, i N LA 2 AR, ok, S8R0, BR e,
SRR, BSPIASZ, DARAIETT, £ R, B H AR, P )y, AR
Wi VUM, #IERK H, X 255K, See also the entry “chuanshi laozhai” % 7 B (tu-
berculosis). (Chinese and Suzhou 1994, p. 721)

“Huangdi jiu er’shiyi zhong lao tu bing xu” 7 & —-+—FfEZ5 1} /7 is the chapter
title of Jijiu xianfang. It should be placed after ” vol 11”. The citation after the chapter
title and before the cross-reference should be enclosed within quotation marks. Addition-
ally, upon reviewing TC, we found that “fatian er duan” % K 1fij ishould be corrected to
“fagan er duan” #¥z1fi%i (body dryness and shortness of breath), and “kai wo dachan”
FENYSTT should be corrected to “huo wo daohan” H(A¥YT (someone may have night
sweats) (TC.1164:26.657a).

6. Errors in the Convention of Dictionary

The convention of a dictionary refers to the rules and formats for its compilation. As a
knowledge system, a dictionary requires an overall design, and its convention outlines the
general structure of the dictionary, playing an important role in standardizing the entire
work. The explanatory notes of Dictionary prescribe a series of compilation principles, in-
cluding word collection, entry establishment, definition, division of meanings, citation of
documentary pieces of evidence, and cross-referencing. However, due to the involvement
of many individuals in the compilation process and varying personal understandings or
less strict adherence to the execution standards, Dictionary has problems with inconsistent
cross-referencing systems and inconsistent conventions in definitions. Out of the 700 en-
tries examined, 50 have errors with their conventions, accounting for 7.14% of the total.

6.1. Inconsistent Cross-Referencing Systems

The entries in Dictionary often have intrinsic connections with other related entries. In
this regard, the explanatory notes of Dictionary stipulate that “if there are several names
for a word, the most appropriate or commonly used one shall be adopted as the main
entry, while the others shall be included as cross-references as appropriate” (Chinese and
Suzhou 1994). However, due to the separate writing of dictionary entries and the lack
of digital technology support for compilation and collation at the time, it is common to
encounter problems such as the lack of cross-references or missing cross-reference labels.

1. Buhui mu ANKAK

Dictionary reads:
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Buhui mu A~ KA (wood that cannot be burned to ashes) is a noun related to ex-
ternal alchemy, also known as asbestos. “Shizhi” in Baopuzi neipian ¥h¥ N5 -
T says, “The wood cannot be burned to ashes and the fire is hot”> K2 K,
FyENZ K. Chongxiu zhenghe zhenglei bencao BAZEMGERAA T vol. 5 says, “Buhui
mu resembles rotten wood and does not ignite when burned. It is considered a
type of stone” ANIKAUIMEA, a2 AWK, FRAW. Jinshi bu wujiv shujue 57 # 11 UEL
i mentions, “Buhui mu comes from the country of Persia. It is the root of silver
stone and it appears like rotten wood. It does not turn to ash after long burning.
Its color is blue like wood, and it can be used to make mercury” N, H 7% 7[5
FESRAT AR, TEANIHIAR, A S5 SRS 1T MK, (LB IO, BERIZKSR. For further informa-
tion, please refer to the entry “shimian” fiffil (asbestos). (Chinese and Suzhou
1994, p. 196)

Although Dictionary includes a cross-reference label for shimian, the actual entry for
shimian is not present in Dictionary.

2. Tunzi FF
Dictionary reads:

Tunziis anoun of Taoist fangshu (technology of immortality and alchemy), which
refers to the use of talismanic water. Taiping Scriptures states that talismans are
written with characters made of cinnabar (dan f}) and it is believed that healing is
dependent on “swallowing the characters written on the talismans” (F} &% ).

Please refer to the entry “fulu” 4% (talismanic script) for further information.
(Chinese and Suzhou 1994, p. 517)

Although Dictionary includes a cross-reference label for fulu, the actual entry for fulu
is not present in Dictionary.

3. Yuliang ¥
Dictionary reads:

Yuliang is a noun of external alchemy, which refers to the hidden name of Taiyi
yuyu liang X — &k kE. (Chinese and Suzhou 1994, p. 558)

Dictionary explains “yuliang” ¥ as the hidden name of “Taiyi yuyu liang” X — & ik,
but it does not provide the cross-reference, which results in a lack of linkage between re-
lated entries.

6.2. Inconsistent Conventions in Definitions

The different parts of a dictionary are interconnected, and its systematic nature is re-
flected not only in the interrelatedness of the entries but also in the overall consistency of
the convention, i.e., the issue of related coherence. According to Zhao Zhenduo, “related”
refers to the necessary connection between the various components of the convention and
content of entries, while “coherence” refers to the coordinated unity of treatment and ex-
pression for related materials (Zhao 2020, p. 182). However, Dictionary was completed by
different individuals and suffered from inconsistencies and incoherence in its convention.

1. Hutong lei W
Dictionary reads:

Hutong lei #HR refers to an external alchemical medicine, i.e., diversifolious
poplar resin, which can be used as a medicine. When it solidifies into blocks in
soil or stone-like lye, it is called Hutong alkaloid #{#fi. Yan Shigu EHHIi i in
the Tang Dynasty provided an annotation for Hutong il in Book of Han, stat-
ing that “Hutong resembles the tung (Hi#f) but not mulberry. When insects feed
on the tree, a frothy liquid flows out, which is commonly called Hutong tears
(Hutong lei #I#iJ%) due to its resemblance to tears. It can be used to refine gold
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and silver and is commonly used by artisans. The word lei Jit (tears) is some-
times mistakenly referred to as lii ## in common saying” HAAH7RUAN, AFHZAH.
ah B TR R, 84 2 IR, & RUIR IR, T RAVT @i t, & TIw B .
WABFE AT IR 2. As a result, it is called Hutong lii H1iH. See also “Hutong lei”
in Compendium of Materia Medica vol. 34. It is also called Qu Yuan su J&JR&R in
Taoist scriptures. See “Shi zhuyao yinming” ##84EFE 4 in Shi yao er ya. (Chinese
and Suzhou 1994, p. 701)

The documentary evidence and definition are intertwined, resulting in a confusing
structure of this entry. The text after the documentary evidence should be moved before
it. Additionally, to conform to the citation convention of documentary evidence, the final
sentence should read, “Shi yao er ya vol.1 says: Hutong lii is also known as Hutong lei or Qu

Yuan su” < FEERIME> 5 L SR — &SRR, — 4% 5 ER (TC.901:19.62b).

7. Conclusions

Since its publication in 1994, Dictionary has been highly praised and extensively recog-
nized in the academic community for its comprehensive coverage of Taoist terminologies
and definitions. So far, no substitute for this work has been found. However, with the
in-depth study of the language of Taoist literature in recent years, some deficiencies in Dic-
tionary have gradually emerged. This paper identifies five major types of errors found in
Dictionary, including entries, definitions, meanings, documentary evidence, and conven-
tion. It aims to provide a necessary reference for the revision of Dictionary, which will
lead to more accurate and lucid interpretations of Taoist literature, a better grasp of the
teachings and doctrines, and improved guidance for Taoist theories and practices for Taoist
priests, believers, and researchers. Furthermore, the revised Dictionary will provide more
authoritative information for subsequent Taoist research.
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Notes

1

This paper focuses on studying the types of errors and analyzing specific problems in Dictionary. We utilize a holistic single-
classification approach, and for entries with multiple problems, we classify them based on the most prominent error. The quan-
tity statistics of different types of errors are provided solely for comparative purposes, to reflect the overall situation of errors
and omissions in Dictionary.

Daozang 178 (The Taoist Canon) hereby is referred to as TC. This paper uses Daozang text published by the three publishing
houses (sanjinben =7 4), see Daozang (1988). This paper benefits greatly from Schipper (2005). This text number follows the title
concordance of Schipper and Chen (1996). The form of reference for this paper is TC.575:10.689¢c, where 575 is the text number,
10 is the volume number, 689 is the page number, and “c” is the register.

Book of Later Han says, “Cao shishu qi zhuan” &2 (Fan 1996, p. 814). There is a typo in Dictionary where the character
“huang” #f should be corrected to the character “cao” #.

4 Duren jing jizhu says, “Immeasurable sounds” 55 # (TC.87:2.240c). There is a missing word “sounds” (yin i) in Dictionary.

5 Baopuzi neipian vol. 8 says, “The wood cannot be burned to ashes and the fire is not hot” AR ZA, A2 K (TC.1185:28.201c).
There is a typo in Dictionary, where the character “wei” % should be corrected to the character “bu” 4.
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